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chapter in this volume as poignant and timely. Social workers and
other helping professionals need to be knowledgeable regarding the
‘continua of semaktyandgendcrexpmsﬁon. thtlrmtersediu)ns
with race and class, regardless of their own locations with respect to
these issues. This volume attempts to address the learning needs of
straight people, assuming these may be different from those of lesbian,
gay. bisexual, trans-identified, queer, and Two-Spirit (LGBTQTS)
 people. The overall approach is similar to that taken in books dealing
with racism for white people. Recognizing its inherent intersection-
ality (Tatonetti, 2010}, Alex Wilson (2008) describes the Two-Spirit
identity as encompassing all aspects of who Indigenous peoples are,
including our culture, sexuality, gender, spirituality, ‘community, and
relationship to the land. My concern is that the use of the term Two-
Spirit creates the impression that sexuality and gender identities are
understood in the same way across the many First Nations.

At one end of the spectrum, Two-Spirit; as it is located within the
LGBTQTS acronym, symbolizes equal treatmen tand access. As we move
furthe myfmmemym a5 a déstination, howe r. we arrive in
spaces and places of dislocation, exclusion, rejection, and death (Brotman,
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Ryan, Jalbert, & Rowe, 2002). The Two-Spirit concept has a wide range of
meanings and interpretations across Turtle Iskand (North America). At
present; there is a movement to reclaim respected places for Two-Spirit f;
people in communities, through the use of analogous Indigenous words
toarticutate our roles, responsibilities, and experiences on our own terms.
In my opinion, wa—$pfrit has been colonized in the sense that it is often:
used as “just a way” to identify LGBT Aboriginal people. it is important to"
remember that, as noted above, the term refers to various aspects of iden-
tity, not only sexuality and gender. Two-Spirit people are faced with chal-
lengeson two counts, the first being the limited (butexpanding)-reson’rce&
for Two-Spirit persons and those working with other Aboriginal persons
in rural/utban communities; the second being hetero and. homosexual
hegemon' (both within and outside of Aboriginal communities), as evi-
denced by the stories of my research participants found below.

‘Fuse the term Two-Spirit in this chapter because of its widespread
use in current discourse and the fact that some Aboriginal people do.
identify with this terminology. For some, Two-Spirit can provide lan:
guage for First Nations lacking terms that address diversity in sexuality
and/or gender identity and/or expression. The term may not resonate:
with others as well as terms that more closely align with their gender’
and sexual experience and identity, such as transgender and lesbian, gay
and bisexual. Ultimately, as | argue below, I am sensitive to others self.-
identifying with their own Indigenous-based identity that may or may’
not include Two-Spirit.

This chapter begins with an introduction to pow-wows and cross-
dancing as culturally restorative Ppractice. I then identify challenges
attached to present articulations of Two-Spirit and decolonization
using the lens of cross-dancing. Next I share findings of a study I con--
ducted in British Columbia that explores experiences of LGBTQTS
Aboriginal residents, revealing first-hand experiences of coloniza.
tion ,anvd’,the challenges associated with terminology use. I then look:
at the indelible effect the media have on self-identified Aboriginal
LGBTQTS people and their lack of positive representation therein, and
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includes recommendations for social workers and social work educa-
tors, both Aboriginal and non-Aboriginal.

Pow-Wows, Social Work, and Visibility
Pow-wows are sacio-cultural gatherings of Iadigenous nations ions that
imbued with spirifual and cosmological significance to Indi

sonsactos Turle Iand. Pow-wows a als space for danc

tmonsbctw :en men and women. They are celebratoryspa
and laughter. A cross-dance (or switch-dance in some nations) is a

Fiapan macker in which dancers s regila. For ccample women
don grass-dancing regalia usually worn by men, and men dor women’

“\While visitinga small rual pow-wow in British Columbia, 1 witnesse

iy first cross-dance and noticed that, although some in attendance

‘were uncomfortable, the majority were visibly engaged and enjoying
woman whe did not swap regalia—nobody was excluded; everyone
‘wis welcomed, accepted, and encouraged. As a person who has partici-
ppated in predominantly heteropatriarchal pow-wows, this moment was
restorative from my experierice, as there wasa trans Two-Spirit woman
‘troubling and problematizing the norms of gender pe yrmativity, but it
also signified the restorative capacities such representation in the arena
‘can have for not only Aboriginal youth, but the entire community.

fion, high rates of children in child welfare care, missing and murdered
‘women, disproportionate incarceration of adults, gangs, and trauma
related to residential schools, to name but a few, have been réveatedly
reinforced in the imaginations of Aboriginal and non-Aboriginal social
‘work students nationwide. Social work has attempted ta address its par-
ticipation in the subjugation of Turtle Tsland (Baskin, 2011) through
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adopting cross-culbiiralfanti-racist/anti-oppressive/decolonizing prac:
tice and other social justice approaches. However, these initiatives have
been criticized as reproducing and maintaining the colonial present.
Bell hooks (2004) reminds us of the danger of the academic industrial
complex and being taught in a culture of domination by those who
&ummatel“ contrast; pow-wows are important places of socialization
wﬂhpﬁwexﬁnlcuitnmlmﬂucnces‘rwospmt people who have experi-
enced them do not find anything similar in Western LGBTQ communi-
ties, as there are no recognizable spaces to practise culture within the
dominant LGBTQ community, resulting in a cultural divide between
Iﬁdiggﬁqgs ‘and not;x_'-'fiidigenoﬁ_s people with same-sex sexual orienta-
tion and transgender identities, .

Taking an intersectional approach to social work and understand-
ing the lives of LGBTQTS people is an attempt to work toward social
justice and peace. However, considering the necropolitical history of
Turtle Island (Morgensen, 2010), Twould caution that by using terms
such as Two-Spirit in social work practice and education, social work-
ers can unwiﬁingly reinforce héﬁ:oi'\ormaﬁve heg(:mbny {Kinsmen'
& Gentile, 2011). The risk is that in employing this terminology as a
simple categorization of Indigenous LGB people for their own con-
venience and based on their perspectives, social workers fail to recog-

nize the complexity of Indigenous experiences of gender and sexuality.
Engaging Two-Spirit as it has evolved privileges Western concepts over
Indigenous understandings and can be read as a successful colonial
technology: divide and conquer, surveillance (Harris, 2002), or, as 1
suggest, sexual colonization.

Cross-Dancing as Culturally Restorative Practice

Estelle Simnard (2009) shares from her Anishinasbe worldview that cul-
turally restorative duld welfare practice was developed out of attach- -
ment theory and indigenized through a conceptual framework based in
the caltural teachings of her nation. Her model is structured as a circle:
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‘eropatriarchy embedded in Aboriginal communities and | »cating the
specific roles and responsibilities for Two-Spirit members of a pation. It
‘is an opportunity for Indigenous people experiencing their sexuality or
gender identity or expression as outside the norm to see, observe, and
experience an accepting space. As part of culturally restorative practice,
social workers could make Indigenous clients aware that cross-dancing
is performed at pow-wows for some nations. .

To think about cross-dancing as culturally restorative practice, I draw
sttention to three pieces of work. Qwo-Li Driskill (2010) argues that
‘the concept of Two-Spirit draws on Native traditions as precedents for
-understanding gender and sexuality, and asserts that Two-Spirit people
are vital to tribal communities. Further, Driskill holds that the Two-
Spirit identity concept uworp@ratcswwsmtwnnfmiatwnxhipswah
ceremonial and spiritual communities and traditions, as well as with
‘medicine and the land, marking it as distinct from dominant construc-
tions of GLBTQ identities. With regard to sexuality and gender, Tafoya
(1997) states that if one takes the line between male and female, or gay
and straight, and bends it into a cirde, theoretically, there are an infinite
‘number of gender and sexual identities that may shift for an individual
over time and location. This line of thinking erases margins and creates
“space for those who do not identify with any of the fixed constructs
‘included in the LGBT acronym. Robinson and Watt (2001) suggest
that the terms gay and straight do not have the same meaning in an
“Aboriginal context as in non-Aboriginal contexts because tix y repre-
‘sent elements of experience that fluctuate and influence ¢ach other, as
‘opposed to representing polar opposites.
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Indigenous and settler imaginations have been shiped by hetero/
homio-cntric, hegemonic notions of gender and sexuality, and have:
therefore been colonized. Traditional knowledge matters in the modern-
world; the works of Driskill (2010), Tafoya (1997), and Robinson and
Watt (2001) create space for cultural remembrance; although not used
bYﬂ!ndiscnous populations, the use of terms such a5 LGBTQ is par-:
iculary  impactfiil; s it overrides Aboriginal waysof knowing.-

“Ta7us k sllépen-c xétégs re7 Sécwepme-k—*Dont Forget
You're Secwépemc First” | |

The conistruct Two-Spirit may be used to acknowledge the specific roles;
responsibilities, and contributions of members of 2 First Nation who
express their gender and sexuality in ways other than the male/female
and strﬂghtlgnybmaries within the Indigenous context. The title of this:
section is a reminder from Secwépemc Elders shared with mie by my
Two-Spitit relations that they can reclaim their Indigenous identities by
taking up their traditional roles and responsibilities within their com-
munities; giving them precedence over their gender and sexuval iden:
tities. Consider a Secwépemc word referring to Two-Spirit roles and.
raponsblﬁhes yucaminmin means “protect the Earth and protect the
people” Yucamin'min s an opportunity for all people to nurture soli-

‘darity with each other and the land, through the actions of Two-Spirit
People carrying out their roles and responsibilities. Secwépemc feach.
mgsmsuuctpeople how to live in harmony with nature and with one

another (Coffey, Goldstrom, Gottfriedson, Matthew, & Walton, 1990)
assuming the gender binary. 1 have yet to receive teachings of stories
that contain evidence of more than one gender. However; a morpho:
logical figure central in our creation stories is the “trickster” Ske'lep
(Coyote), who is understood to be between the two genders. Ske'lep, in-
some stories, shape-shifts into either gender, sometimes for the purpose’
of seduction. L interpret this to mean we have the responsibility, if not’
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CROSS-DANGING AS CULTURALLY RESTORATIVE PRACTICE.

‘the expectation, to move fluidly between the two roles and be yond, and
‘to hielp where and when we are needed. |

i ;TWO-SPWVM'AS(MY
ings inspired me to undertake a study’ that would provide

wdy was conducted) to express th

the territory where the study w heir
‘standings of identity; gender, and sexuality. I hoped to wouble b

inaries

the

and homophobia through this research, while also interropting
hegemonic dominant constructions of LGBTQTS.

‘{ interviewed 15 individuals between the ages of 18 and 54 (five women
and 10 men), 11 of whom sclf-identified as LGB and fouras Two-Spirit.
‘Participants were recruited using snowball sampling; all: were from
‘nations in the interior of British Columbia. Asthe work began, Llearned
‘the importance of following the correct protocol and askii g the right
questions: As I was raised off-reserve, 1 did not know these. It took
three years of being observed for how 1 contributed to community to

e given the word analogous to Two-Spirit in the Secwepem language.

Spirit represented their experiences, and w
‘nity to better their experience. The recurri
intersections of exclusion and sexual
transphobia, and classism.
‘Experiences Related 1o Identity
‘Participants described experiencing exclusion and a Jack ﬁf&fﬁ? in
selation to both their sexual and Aboriginal identitics on-resexv rve and
in non-reserve settings. With respect to being open ‘about sexuality
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on-reserve, one person commented, * ... it ends up destroying you in’
the end”” Several participants knew friends who were conflicted about
their sexual identity and were involved in substance abuse and self.”
harm, such as cutting; some had;qvje;nvtgkgnthgir own lives. The major: -
ity of participants themselves had had substance use issues in the past,
someto such a degree that residential treatment Was necessary.. ,

‘Off-reserve, participants also experienced a lack of safety. I ey stated
that the local LGBT youth group was ot a safe space for Aboriginal
through identity “enforcement by a white lesbian who asserted; *You:
arenlt TwoSpirit; you're a leshian” This experience took power away.
from the participant during a sensitive time of her identity formation.
by dismissiugher Aboriginal identity is inconsistent with being lesbian..
This comment suggested identifying as lesbian or gay in the queer com-:
munity provides a better opportunity for social inclusion than iden=
tifying as Two-Spirit. In contrast, -participants felt lesbian-identified
[persons experience greater social ;ccepﬁnceon—:mrvc,

P Omenhfymgaslodlgcmandamwumoruv

Some participants recognized that “something” was missing when they’
"identified as gay or lesbian: they didn't experience their In digenous’
lhmtighthese lenses; there' was a loss of cultural connection..
- and theix Native identities without embracing the “traditional” framing’
of Two-Spitrit.

‘Somie of the rescarch participants experienced disconnection from
community and family when they “came out” For the Indigenous per--
son, coming out, while empowering, also asserts individuality, distanc-.
ing them from the Indigenous community through embracing a queer:
(scttler) identity. There is also a Secwépeme belief that we are born
with just one spirit. Thus, in the interior of British Columbia, some'
hrsthxonspeople are reluctant to embrace the construct of Two-
Spirit, Teasoning that the term itself is offensive, as it implies that one’
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eimbodies "two spiris? suggeting a loftir satusthan members of the
1est of the community.

Impacts of Residential Schools

'Homophobia, transphobia, and het : S0
mow commonplace and problematic in reserve mmmunme« nothe
;fiepcy of hetemnomanve (Smith, 2010) framings of our cymmuni-

gues.lnpaﬂ thwnegauvechmatemscmasalepcyofﬁwtmdc_nﬁal
:;schools. Oue reason suggested for resistance 10 ; pting LGBT and

%ofwdmtial schools. One. afﬂ!e )mungsr articipant’
issue was, [madcnaai school survivors] were taught ]
'wal] was wrong. lt’snotahfestylechamwemhamtmsmy,us
how our body is wired. If its so wrong, why did the Creator make us
‘?&mmy’Apamw«homamadenmlschoolmmwnﬂn’t
talk about the experience mddaxl.buwomboratedmmwm
nial impacts of residential schools, such as rewriting Indigenous ways of
’knowing gender and sexuality.
Oneofﬂxemmhannnngstomslwasgnﬁedﬁnmasmdypamm
‘was of a little girl in a2 cesidential school who enjoyed the company of
fhermlersunnlitwasdiswvcre&atpnhcnydmtshewasmdowedmth
‘a penis. The nuns quickly cut off her hair and. ‘moved her to the boys’
‘dormitory. Unfoﬂumtdy,mmtmthwasthconlymemmhetmry
my participant knew. The complete story has been furgott:n fmfeve 4
ﬂ:tdemonmatesﬂwwaysmdenuaisc}mols xtinguished . :
‘anderstandings of gender and sexuality, ano:mssonfnrthercom
pounde .-bytheommonofthuwﬂnyﬁomﬁwmthmdmwha
?mn discourse (Regan, 2010; Truth and Reconcilia ion Commission of
T_Canaia.zmz) E\mn thengh thcre weredso calkfor Eldcrsto ukeihe

per d that the “spiri j" f radi -
‘barrier to commumty pamc:patmn perhaps in part dne to resﬁcnml
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school sxpiericince: 1€ the truth about residential schools it continuent i :
: rcconcﬂmwn, 50 too then is restoring Two~Spmt roles, fesponsihﬂmﬂ, i
and experiences on our own terms.

A mumber of changes that could contribute to recognition of LGBT/’
‘TS people as reé'p‘etx‘éd“mémbérs of First Nations were suggested. There
‘was a consensus ot the need for more visibility of Aboriginal LGBT"
‘people at events both on- and off-reserve. For instance, the desire for’
‘a pride parade, 4 well as éventually hosting the International Two-

Spirit Gathering was expressed. The traditional places of Two-Spirit-
"peoples could be made visible in cerémonies or in POW-WOW' specials.
such as mssdancmg, Cross-dancing as culturally restorative practice i
‘could assist with dialog ting about roles and responsibilities. It could
create space for acceptance consistent with the physical, psychological,.
smm and cultural identity development milestones, thus providing
‘opportunities for secure cultural attachment in ways that are recogniz--
‘able and respected—in essence, to “come in” to commiunity (Wilson;.
2008). It could counter norms in dominant LGBT commiunities of haV~'i
ingto " ioose” or having to “come out” Alex Wilson {2008)mdngcmzes'f
‘the hegen ’omc queer coming of age, “coming out with the conicept of
' mmug in” Coming in, however, asserts and reaffirms one’s place in’
Indigenons communities. A place to begm such changes would be com-
muxuty education around Tm»prm and LGBTQ peoples.

‘When pxmupants discussed Teserve spaces, there was consensus !hat,
"-""Ihmﬂm]dbesa’wcesand places for young kids to talk, more openness
and wekommg of Two- -Spirit community members” The reserve: health‘_
,scmcewasrdenuﬁcdasaphcewhtresaxh resources could be located.-
Indusion of knowledge regardmgsmzalandgcnderdxwrsnym medu 8
cation was also recommended. The need to teach appropriate termmo}agy
and knewledgr reg;rdmg Two-Spirit roles was identified. One way sug:
-gestedtoadlwve this wasmcdew:inpmem of opportunities for mcntomh:p
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g of the assmlationist snd co-opting impacts such media outels

have, Ezra Redeagle Whitman (2012, p. 89) reflects on and ultimately
rejects the term Two-Spirit:

Inside, a voice tells me to retain some sort of integrity, fo try, try
“again and resist the obscure pressure to succumb y to gene-alized
from both my Native upbringing and the remarkable control of
“white gay culture.

sitions. The continued struggle for social justice would therefore scem
a good place to- start when acknowledging the relationships between
' LGBTQTS politics and indigeneity.

On the surface, LGBETQTS appears to be inclusive, but when viewed
across various social media and advertising platforms, the acronym
 reinforces the margins of gender and sexuality, and smooths away the:
lines of class and race (Gross, 2001). LGBTQTS media and advertis-
'ing, therefore, assert a politic of homonc rmativity and homonational-.
“ism (Morgensen, 2010). An example of co-optation was ideniified by
 Daniel Francis (2011) in The Imaginary Indian, which notes that Chief
' PontiaC’s image was usurped by General Motors. Pontiac, having led
* successfil campaigns protecting the lund and his peopl . became a'sym-
bol of that (settler) civilization in which his image was used to push an
 econoimic agenda to sell cars. )
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Advertising platforms and social media undeniably play a hoge role
in how our children and youlh come to know self and cach other 'l'he
gatekeepers of both heterosexual and LGBTQ dmcume .

cture white lesbian, gay, and straight desires through these
-platﬁrms support sexual calonization. Weé have to ask, where do 'Iiwn
: people observe positive examples that mirror our image, our skin,

" diversity? What are the impacts on identity formation when land-
mpa(suehasgayand lesbian villages) have been rewritten with settler
narratives imagined into them (Chamberin, 2003)?

When it comes to the heteronormative (Smith, 2010) framing of o our
communny spaces,. which unknowingly dismisses and silences Two-
,,g,‘-thereuahdufpoatwcotwcﬁwﬂltenscmhty?
gender fuid role models or examples for Indigenous youth to look

through Indi enous media and ﬁlm(Tamnetﬁ. 2011). Insapamt
shzred and pmblemaﬁzed by Tsu'tina filmmaker Bcnc ' r

The absence ‘of queer Indigenous youth visibility in cinema:
Mmblsmdmotwam:ne lmncmb«howumdtheand,
excitement and validation and. inspiration. the films in my
yout’s gave me; and. yet they were laced with pmblems in thmE
they never represented an image/opinion/comment on the real
mctthmgspﬂtammgto my own identity, venfymgmanema:
culture, the erasure and oppression of Two-Spiritedness in the
colonial world. Today | walked down Vancity strects to the café
o da my. writing, and ‘reflect with fondness and sadness, the
momcntsof romance and sensuality and breakthrough, as well
as the. isolation, self non-existence; and immobilization ; in.my
gay youth that were indeed the moments that great films are
muaﬂymadeoﬁﬁstha(gay)pano{myleecnmmadme :
ﬁortb;mpenmgofa new. chap(er,lamleftwﬂhamulmland
sincere: pursuit of creating on screen. cinema images that hold
more of the truths that we as Two- -Spirits would more relate
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z%anda‘j Erstan: ;mdﬁmtwoniddmdhgfﬁmdbegmﬁu:wmv
f'aboutwhntwrpaﬂ:sfoma:d are. I'm: really excited to do the

' ‘-'wmhandhép&tthcwmdmmrd(nm)m@nm g:y"was%
;notasoaaldefectthatarrivedwﬁhﬂm‘“‘hitem [Personal
“communication, January 12, 2013)

‘For' instance, if we ‘take a look at relatmnsinps and sexualities in
datmg services, as well as the current gay marriage equality human
“rights campaign in some. munmcs. as manufactured through ‘adver-
;usmg and media hegemonic depictions of whité gay culturé, Vthynet
“imagery of trans- udentxﬁed or racialized queer persons of colour and
other-gendered relationships? These examples reveal the maintenance
“of how gzy staysw!utc and what kind of white it stays (Berube, 2001).
A contemporary version of LGB social justice and its successful cam-
 paign around the marriage debate is noteworthy here, due to a recent
- moment when the gay marriage agenda approg riated the lm;ginary
fj';?rndnmforinstance,mOreccnt memes (short, often politicized ;
“or statements that get posted and shared on social media ms) to onm
~sider are “Gay matriage, ha! Bad:mmyday wemstcallad it marri

{memegenerator. netfinstance/29105214), and the following:

%Chnstmnleaders.standonoursmlanddam gaymumgahas
“never occurted here. Over 130 tribes in every region of North
America performed millions of same sex marriages for hundreds
‘of years. Their statements are both hateful and ignorant. Your
“homosexual” was our “Two-Spirit” people .. . We considered
jthem sacted (nsaneyblogg?ot.cai 2012410/ two’spmt people
“thsc posxmgs represent - bwant co-optati __,n of an hmoucal
_Indigenous cultural concept that is simply non‘translatabk to meet the
needs of the white LGBT pro-marriage agenda. Akhough these memes
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terms like gay, lwmosemal, and same-sex were undacmood in the same
way.as how “over 130 tribes” (a rather arbitrary number to arrive at)’
understood their Two-Spirit people, erases the complexities and respon-
sibilities of the relationships to community, spirituality, and the Jand. I’
suggests that each linguistically analogous word that is tribally unique’
and still used to describe space for sexually and gender fluid Indigenous:
petsons is: thc same as LGBTQTS. These memes fall short in that. thcyf
¢ present “Two-Spirit” activisms, maintain that our ac epted:
spm:es are in the past. and, like the use of Pontiac’s image, indigene:

mg om:‘, £ ,,;support Abongmall‘ianve Amcncanl!nﬂm‘Ménx i .,j sgles
In a,,stmihr vem. Alhn Bembe (2001) makes an excellent pomt wnh;
hwu'mquc of the 1993 Amencansemtehmnngsongays in the US mil-
itary, where gay white men were recast in the roles of African American:
ctvil rights leaders Beruhe (2001) argues,

'Il:ecxtmded race analogy compcnms for this wenghtlemcssg
by first invoking the moral authority of the civil rights movement
(while. erasing its actual history), and then. transferring that
unearned moral authority to a white- g2y ‘movement, without.
giving anything back. (p. 244)

It is' important to recognize these gaps in various queer and
Indigenous modern technology, film, advertising platforms, and social
media; Their ensuing interpellation is detrimental to “Pwo-Spirit people.
Appmpr:amn is'a very real problem, as the above memes found their:
‘way ontu Indigenois and non-Indigenous Facebook walls; I observied.
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wx_thmyhnlc _quesxion or debate. These examples mmnnecte&mhow;-
LGBT is positioned in front of Abongmal {as T've outlinec ahové and
samnmﬁrmdw&pmmmmﬂerpommdmﬂam
through sexuality and (cis)genderism. Furthermore, Indigens nsmedn
and social action platforms could reconcile the situati
edging spaces beyond the binary that exist on Turtle Islan:
during discussions of violence against all women and all nascnhm»
ties, and ultimately Aboriginal rights, title, and nationhood. There is
urgency in the development of culturally restorative practice through
media to assist Two~$pmt youth as recognized by Manywounds (2013),
to (m}nnaame purselves into the present.

Remmmcndatmns for Social Work

It is esenual that schoois txf saaai muk phce moxe "_' sis on fi
m’m& the mnzmued pmductwn of colomzed X . 1t is importa
o note here the remindeér from Mazgamtxtmchmm) tlufwlnk
deeolonmng perspectives are nant and useful, !hey are centted
in“'suﬁer discourses, whereas Indigen oot
sdigenous knowledges. In using soaai ustice/s :
Facist decoiomngpmdngms in social work. pmcucemth Ind:genous
ptoﬂet. sacial workers could unknowingly be (1) imposing Wm ,
mndmgsufg;cndermdsexuahtyanda) excluding people
‘tathemdcmngcofmmmgsmdmmpmmmd amndthe
concept of Two-Spirit itself.

It is time to start imagining beyond smct 'LGBTQTS constru
Indigenous social work requires an Indigenous-d cultml!yresttm
'atavepmncc and strong allies for Two-Spirits. Cross-dancing as cul-
turally restorative practice can connterﬁemuluﬁemxesaspmmd

mﬁus cha ‘_.,"z.ﬂunughwppamngindwmpﬂmmﬂxermul
~orurban. Wmnabommw mnnwuonw
culture, spirituality, identity, community, and the: Jand. Indigeno

fishs
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nccted o our bodies. There is no bhnket appmdi to. pm:twe w:th
Aboriginal peoples. We must consider cultural safety. (Bmsccupe &
‘Waters, 2009) for sexually and gender fhiid Indigenous persons who
find themselves outside of dominant definitions of LGBTQTS by lim-
iting their seif-expression or mcorrcctly mpmdncmg and rcgulahng
Two-Splm identity.

In reflecting on the younger part:c;pants ‘experience in a LGBT yuuth
group, it was evident they saw no semblanice of self through participat-
ing in it. We should be careful with the language we use and the invoci-
tion of Indigenous cniture Although I'still come back to how to: create
ace nous practitioners to utilize and i mmtpomte our

ndudmgtlntofmodmtedmu}ogy)mmlcew 3
Populations, appropriation and, above. aﬂ else, harm are of thc ntmost
.caneer 'When and how mll these opportunities mamfest, and what is
it going 1 take for this line of thought to be realized?

(mdanmng as a culturally restorative practice is about v:sibih!y It
mmelforttowmi engaging thhiheacmnymand thmhngofpmctwc
in terms qfsoml justice, fairness, equality (O'Brien, 2011); and equity.
What does practice look like and how do we avoid erasing the complex-
,mv f those unagmed tubc mch:ded under theL(,BI‘QTb umbrella? i
would lﬂm to caution students of social work on the grounds that we're
pcxpcmaﬂv and sometimes ctfervcsccmlvseekmgsoaal justice and sol-
idarity through maultiple approaches to sites of practice. Simard (2009)
brings up a crucial point in turning theory into practice: the absence
of leadership by the Indigenous Nation could prove disrespectful in
relation to the goal of culturally restorative practice, which is nation -
hood empowerment. Nationhood empowerment can only occur when
everyone has been invited back into the circle; this means that cross-
dancing as cultorally restorative. practice is but one piece in the effort

iy
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to empower Two-Spirit people via roles and responsibilitics. At )
ent, there is an overwhelming medﬁ»rmentommd mle models
wcﬂ as posxtxve medm mprescmhon uf’I\va-Spmt_ s > ach

.:onthatcroa»damugas’f : : gisam
modus operandi to further mspm mtetmptmns of,.” erop
mlnd:gcnnuscmnmunma,aswdlashommormf ivity :
Bhnd In this way, we can have multiple: toolsmengageme"momm
capacitic ofembmangdmrsxtymourmmmum&aswdiasm
oppormmty for expanding nationhood empowerment via Indigenous
approaches to social work.
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