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ABSTRACT 

This thesis seeks to examine the factors that contributed to the development of 

Two-Spirit (lesbian, gay, bisexual, transgender, queer, and other gender/ sexuality variant 

American Indians) communities in urban areas. Secondly, it explores how these 

communities are reflected in the poetry of American Indian women Paula Gunn Allen 

and Janice Gould. This paper investigates these questions within the context of two 

theories on community development and organization, one by Saul Alinsky and the other 

by Stephen Cornell. Next it discusses gender and sexuality variance in American Indian 

tribal societies as reflected in studies conducted during the 1910s through the 1950s. 

Thirdly, examines the development of community and constituency of the international 

Two-Spirit community within the framework of Alinsky and Cornell's theories. Lastly, it 

will look at the role of contemporary American Indian poets, Pimla Gunn Allen and 

Janice Gould, in the shaping and actualization of urban Two-Spirit communities. 
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INTRODUCTION 

Being a Native lesbian is like living in the eye of a hurricane - terrible, 
beautifully wild; filled with sounds and silences; the sweet music of life-
affirmation and the disharmony of life-destruction. To balance these 
disparate elements, to create in this center of chaos is a gift of honor and 
great love/ 

Above, Beth Brant, a Quinte Bay Mohawk who grew up in Detroit, eloquently 

expresses the complexities of life as a Two-Spirit woman. In "—And We Are Still Here: 

from Berdache to Two-Spirit People" Sue Ellen Jacobs and Wesley Thomas explain that 

the term "Two-Spirit" 

refers to a wide variety of Native American and First Nations roles and 
identities past and present. [...] two-spirit is an indigenously defined pan-
Native North American term that bridges Native concepts of gender 
diversity and sexualities with those of Western cultures. Two-Spirit roles 
and identities are also referred to as gay, lesbian, transvestite, transsexual, 
transgender, drag qi: eens, and butches, as well as winkte, nadleeh, and 
other appropriate tribal terms. 

The silences Brant refers to are replete in academia. Scholarship on both urban American 

Indians^ and urban Two-Spirits remains underdeveloped. This paper will rely on Donald 

Fixico's definition of the term "urban Indian," which includes American Indians "who 

moved to cities and to border towns, and who experienced urban life.""^ The literature 

that does exist on Two-Spirits is often historically oriented, therefore focusing on the 

concept of the "berdache." Following the standards set at the 1993 and 1994 

' Brant, Beth. "Giveaway." Off Our Backs. 25.10 (1995): 8. GenderWatch. SoftLine Information, Inc. 
University of Arizona Library, Tucson. 24 March 2002. 

^ Jacobs, Sue-Ellen., and Wesley Thomas. "-And We Are Still Here: from Berdache to Two-Spirit 
People." American Indian Culture and Research Journal 23.2 (1999): 91-107. WilsonSelectPlus FT. 
OCLC First Search: Full Text. University of Arizona Library, Tucson. 14 April 2003. 

^ The term "American Indian" will be used interchangeably with the term "Indian" throughout this paper. 
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Conferences on the North American "berdache," whenever the term "berdache," is used it 

will be placed in quotation marks.^ The problematic term "berdache" will be discussed in 

more detail in the section "The Politics of Self-Naming: Two-Spirit" in Chapter 4. Many 

factors, which are discussed in detail in the introduction to Chapter 3, tend to focus this 

historical discussion on male-bodied gender variance. Jacobs and Thomas note in their 

introduction to Two-Spirit People: Native American Gender Identity, Sexuality, and 

Spirituality: 

"Nearly all publications investigating Native American sexuality or gender 
diversity have tended to emphasize male homosexualites (e.g., Williams 
1986) or male gender blending (e.g., Roscoe 1991). Hardly anything has 
been written in readily accessible social science literature about manly 
women, female homosexualities, or female-bodied third or fourth genders, 
even though they have been documented in tribes that range from the 
Southwest throughout the Plains and the Great Lakes to the Sub Arctic..."^ 

This neglect of in-depth reflection on the experiences of T -vo-Spirit women is not 

isolated to historical settings. Despite an under-representation of A'omen in scholarly 

literature on Two-Spirit people, women have played vital roles in the creation of queer 

urban Indian organizations and communities from the beginnings of Two-Spirit activism 

in the mid-1970's. The experiences and sacrifices of these women have been necessarily 

different from those of their male counterparts. Oppression on the levels of race, gender, 

sexuality, and often class, frequently leaves Two-Spirit women invisible to society as a 

whole. In the essay "Beloved Women: Lesbians in American Indian Cultures," Paula 

Gunn Allen discusses the invisibility of Native lesbians on cultural and social levels, as 

Fixico, Donald L. The Urban Indian Experience in America. Albuquerque: The University of New 
Mexico Press, 2000. x. 

^ Lang, Sabine. Men as Women. Women As Men Austin: University of Texas Press, 1998. XIV. 
^ Jacobs, Sue-Ellen., Wesley Thomas, and Sabine Lang,, eds. Two-Spirit People: Native American Gender 



well as in scholarly discourse. In her 1998 hook Men as Women, Women as Men, Sabine 

Lang writes "[t]he sad truth is that hardly anything has ever been written about Native 

American lesbians with the exception of a few contributions by Native American lesbians 

themselves in women of color anthologies. [...] The voices of contemporary Native 

American lesbian and Two-Spirit women are not as voluminous as they could be."^ This 

state of the academic discourse renders a skewed representation of Indian Country, as a 

critical viewpoint is missing. Thus a discussion of the roles of women in the 

development of urban Two-Spirit communities and constituencies, specifically through 

poetry, is timely. Ultimately, this paper is an attempt to illuminate the urban lesbian 

American Indian experience, and provide an academic platform for the voices and 

experiences of Two-Spirit women. 

Two questions shape Ihis paper: firstly. What are the factors that contributed to 

the development of Two-Spint communities in urban areas? Secondly, How are these 

communities represented in the writings of Two-Spirit poets Paula Gunn Allen and Janice 

Gould? This paper will examine these questions within the context of two theories on 

community development and organization by Saul Alinsky and Stephen Cornell. Next it 

will give a general historical background of Two-Spirit women in early reservation 

period American Indian societies. Thirdly, it will examine the development of 

community and constituency of the international Two-Spirit community within the 

Identity. Sexuality, and Spirituality. Urbana: University of Illinois Press, 1997. 5. 
^ Lang, Sabine. "Various Kinds of Two-Spirit People: Gender Variance and Homosexuality in Native 

American Communities." Two Spirit People: Native American Gender Identity. Sexuality, and 
Spirituality Eds. Jacobs, Sue Ellen, Wesley Thomas, and Sabine Lang. Urbana: University of Illinois 
Press, 1997. 100. 
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framework of Alinsky's and Cornell's theories. Lastly, it will look at the role of 

contemporary Two-Spirit poets Paula Gunn Allen and Janice Gould in the shaping and 

actualization of urban Two-Spirit communities. The experiences revealed by these 

analyses will provide an insight into what it means to be a Two-Spirit woman "liv[ing] in 

the eye of a hurricane." 

^ The term "Indian Country" in this paper refers to American Indian communities and areas. These areas 
do not necessarily coincide with the definition of Indian Country by the federal government. 



CHAPTER 1 

SAUL ALINSKY AND STEPHEN CORNELL: THEORIES OF COMMUNITY 
AND CONSTITUENCY IN URBAN INDIAN COUNTRY 

"Long ago, many tribes believed that people being together was most 
important and that all things were a part of a group. [...] 'Group emphasis' 
or 'community' represented the way of life for Indian people, and this 
outlook has extended noticeably into urban Indian communities.. 

This paper is an examination of the development of urban Two-Spirit 

communities and constituencies. The multi-dimensional nature of these communities 

will require a multi-tiered analysis. It will be helpful to develop a framework through 

which to approach this study. Therefore, this chapter will examine two theories of 

community organization and development. Firstly, it will examine the meaning of 

community for the purposes of his paper. Secondly, it will discuss a classic theory of 

community organization developed by Saul Alinsky. Finally, it will investigate Stephen 

Cornell's sociopolitical perspective of the effects of integration of communities on 

community building, and a background on supra-tribalism. These frameworks are 

important backgrounds for the development of both urban Indian and Two-Spirit 

communities. 

Urban Two-Spirit Communities 

It is important to note that for the purpose of this paper, the communities to be 

examined are definitively tied to place, specifically to urban centers. Urban spaces are a 

® Fixico, The Urban Indian Experience in America 124. 



landscape within which many Indian communities are situated. While neither the 

physical topography, nor the manmade surroundings of urban centers are adequate to 

define the urban community, both of these landscapes are integral to creating a context 

within which these communities operate.'" Furthermore, as Susan Lobo explains, urban 

Indian communities are "not situated in an immutable, bounded territory as a reservation 

is, but rather exist within a fluidly defined region with niches of resources and boundaries 

that respond to needs and activities, perhaps reflecting a reality closer to that of Native 

homelands prior to the imposition of reservation borders."'' 

Urban Indian communities are highly mobile, with travel between urban and rural 

spaces particularly fluid. In the article, "The Cid," Julian Lang illuminates this 

phenomenon: "[M]any urban Indians return home to the rez for years at a time, questing 

for their tribal roots and spiritual destiny. Some return to the city (bringing their visions), 

some don't."'^ As an example using the Bay Area, California urban Indian community, 

Lobo explains that the structure of urban Indian communities is "not a geographic 

location with clustered residency or neighborhoods, but rather it is fiindamentally a 

widely scattered and firequently shifting network of relationships with locational nodes 

found in organizations and activity sites of special significance."'^ This fluidity, as 

exemplified in Albuquerque's urban Indian community, in which neither the urban 

Indians' residences, "nor the locations of Indian organizations are concentrated or 

Lobo, Susan "Is Urban a Person or a Place?" American Indians and the Urban Experience, Eds. Lobo, 
Susan, and Kurt Peters. Walnut Creek: Alta Mira Press, 2001. 75. 

" Lobo, "Is Urban a Person or a Place?" 76. 
Lang, Julian. "The Cid." American Indians and the Urban Experience. Eds. Lobo, Susan, and Kurt 

Peters, Walnut Creek: Alta Mira Press, 2001. 150. 
Lobo, "Is Urban a Person or a Place?" 74. 



centralized within the city,"'"^ makes urban Indian communities difficult to pinpoint by 

standard census taking methods. This problem was exemplified by a significant 

underreporting of American Indians in cities in the 1990 United States census. For 

example, the 1990 census actually reported a decline in American Indian residency in Los 

Angeles and Orange County.'^ This is significant because Los Angeles has one of the 

highest urban Indian populations in the U.S. This underreporting can be attributed to 

several factors, including US Census methodology. In "The Drumbeat Still Goes On," 

Joan Weibel-Orlando discusses other reasons for the undercounting: 

[...] the community members who would have benefited most by filing a 
census report were not approached by census workers, did not see the 
purpose in filling out the form when it did arrive, or held such antipathy 
for and/or suspicion of all U.S. government agencies that refusing to fill 
out a census form became the equivalent of a political statement and 
protest. 

Because the census data is a prominent factor in determining federal fianding, the 

perceived decline in the urban Indian population resulted in a sharp decrease in fiinding 

of services for American Indians in cities across America. In Southern California, this 

equated to a 40% decrease in budget of Southern California Indian Centers Inc., the 

primary facilitator for services to Indians in southern Califomia cities. 

It is within this larger context of urban Indian communities, that this paper will 

examine the development of urban Two-Spirit communities, and specifically of Two-

Jojola, Theodore S. Urban Indians in Albuquerque. New Mexico : A Study for the Department of Family 
& Community Services. City of Albuquerque: Community and Regional Planning Program, University 
of New Mexico. 1999. iii. 

Weibel-Orlando, Joan "And the Drumbeat Still Goes On: Urban Indian Institutional Survival into the 
New Millennium" American Indians and the Urban Experience Eds. Lobo, Susan, and Kurt Peters. 
Walnut Creek: Alta Mira Press, 2001. 97. 

Weibel-Orlando, 97. 
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Spirit women's communities. Two-Spirit communities and organizations are one type of 

the locational nodes of which Lobo writes. These communities are both social and 

political in nature. They consist of local, as well as international, people, ideas and 

concepts of Two-Spiritcdness. Saul Alinsky's classic theory on community organizing 

may provide insight into pertinent strategies of community organizing for urban and 

Two-Spirit Indian communities. 

Community Organization Theory: Saul Alinsky 

From the 1940s, Alinsky, a Chicago native and University of Chicago graduate, 

fundamentally changed the way that the people of the United States seek political change 

and social justice. His theories of community organization are premised on his belief that 

social justice can be achieved through American democracy. Alinsky organized the 

disenfranchised on a neighborhood-wide basis to fight against racism, poverty and 

isolation. In Reveille for Radicals Alinsky theorizes that community-based organizations 

are the primary mechanisms for social change. He defines community based 

organizations as "those organizations in which [the community members] participate, 

which they own, and through which they express their interests, hopes, sentiments, and 

dreams. [...] Organizations that by their very character formulate and articulate a 

dynamic democratic philosophy representative of their many diverse loyalties, traditions, 

and sentiments.. Alinsky proposes that whereas "the people [of a community] are the 

Alinsky, Saul. Reveille for Radicals. Chicago: University of Chicago Press, 1945. 70. 



motor, the organizations of the people are the gears."'^ In essence, these "people's 

organizations" are the primary bodies of representation for any community. Specifically, 

Alinksy suggests that in concert, these neighborhood organizations can effect change 

toward the betterment of neighborhood-based communities. 

In the 1940s, Alinksy employed this "organization of organizations" theory to 

Chicago's old stockyard neighborhood. "The Jungle," as this neighborhood was called, 

was one of the largest industrial areas in the nation. Appealing to a sense of common 

interests, Alinsky organized leaders from previously hostile ethnic groups including 

Serbs and Croatians, Czechs and Slovaks, and Poles and Lithuanians into an effective 

"organization of organizations" called The Back of the Yards Council. This coalition 

consisted of all sectors of the community, including youth committees, small businesses, 

labor unions, and the Catholic Churi^.h. The Back of the Yards Council was the first 

major neighborhood-wide organization in the U.S. The Council held numerous 

successful pickets, boycotts and strikes, through which it was able to force major 

concessions on labor policies from the meatpacking industry.^" 

Alinsky had equal success in his other two major involvements: the Woodlawn 

Organization (TWO) and FIGHT. TWO, which Alinsky co-founded in 1959, brought the 

struggle for civil rights to the south side of Chicago. In 1965 Alinksy, working with the 

Rochester, New York organization FIGHT, challenged Eastman Kodak's policies on 

racial hiring. The results had a profound effect on race relations in Rochester. 

Alinsky, 70. 
The Life of Saul Alinsky. Independent Television Service: 9 March 2003 

<http: www. itvs. org/democraticpromise/alinsky. html> 
The Life of Saul Alinsky. 



In the 1940's Alinksy established the Industrial Areas Foundation (lAF), a 

national network of urban community organizations. lAF "became the training ground 

for organizers who formed some of the most important social change and community 

groups in the country."^' Not only did Alinsky's work change the nature of civil protest, 

it influenced the civil rights movement, as well as the farm workers movement. Today, 

the lAF is still actively employing Alinsky's methods. Numerous other community 

organizing networks, including the Pacific Institute for Community Organizing (Oakland, 

CA), the Catholic Church's Campaign for Human Development (Washington, D.C.), 

Citizen Action (Chicago, IL), Organizing training Center (San Francisco, CA), National 

Training Institute for Community Organizing (Chicago, IL), Direct Action and Research 

Training Center (Miami, FL), The Gamaliel Foundation (Chicago, IL) and National 

22 Organizers Alliance (Washington, D.C.), are also utilizing Alinsky's guidelines. His 

methods are even being used internationally.^^ 

It is clear that this type of powerful grassroots social movement, through 

community based organizations, changed political activism in the U.S and abroad. 

However, wholesale application of Alinsky's methods to the organization of urban Indian 

communities is somewhat problematic. Alinsky's main premise in Reveille is that the 

population of the United States is exceedingly diverse in many ways. Alinsky writes, 

"[t]he people of America are the people of the world. They have come from all comers 

The Life of Saul Alinskv. 
The Life of Saul Alinskv. 
Saul Alinskv Organizing: Jetzt auch in Deutschland.Aktion Suehnenzeichen Friedensdienste (Action 

Reconciliation Service for Peace) 9 March 2003 <http://www.asfev.de/zeichen/98-3-06.shtml> 

http://www.asfev.de/zeichen/98-3-06.shtml


of the earth."^'' A laundry-style list of nations follows this point. However Alinsky's list 

neglects to include nations indigenous to the US. American Indian communities do not 

fall within the context of Alinsky's theory, which focuses on the diversity of immigrant 

neighborhood communities. 

This lack of context limits the applicability of Alinsky's theory to American 

Indian communities on several levels. First, Alinksy's theory is geographically specific, 

focusing on specific neighborhood areas. As discussed earlier in the chapter, urban 

Indian communities are not based on clustered residences or community centers, but are 

much more fluid. Second, many immigrants desire to assimilate into the mainstream 

population. As a result they often leave many of their traditions behind. American 

Indians, on the other hand, are engaged in a struggle for cultural survival following 

centuries of forced assimilation. 

Lastly, Alinksy worked primaiily with ethnic minorities in the United States. 

However, the treaty-making history in combination with the Supreme Court's 

interpretation of the Commerce Clause of the United States Constitution clearly 

establishes a govemment-to-govemment relationship between the United States 

government and American Indian nations. This relationship has been reinforced through 

both legislation and case law since that time. Therefore, American Indians are not simply 

members of ethnic minority groups, they are citizens of semi-sovereign nation-states. 

Thus, their relationship with the United States government is political, rather than race or 

ethnicity based. 

^'^Alinsky, 12. 
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These limitations do not, however, preclude the applicability of Alinsky's 

"organization of organizations" theory to urban Indian communities. The United States 

government has a duty to fulfill its treaty obligations to American Indian nations. 

Though treaty rights exist, congressional plenary power often fhistrates the 

materialization of those rights. For example, though access to health care for members of 

federally recognized American Indian nations has been established as a trust 

responsibility of the US government, overall per capita Indian health expenditures are 

less than half of that of the general US population.^^ A look at health care for urban 

Indians reveals an even more dire situation. According to Yvette Roubideaux, the 

Executive Director of the National Indian Health Board, in 1998 only 34 urban Indian 

health centers received funding under Title IV of the Indian Health Care Improvement 

A -.t}^ Indeed, only one percent of Indian Health Care Service funding was allocated to 

ui ban Indian health, despite Roubideaux's estimation that 56% of the American Indian 

population reside in urban areas.^^ Consequently, urban Indian communities (as well as 

tribal governments) frequently have to resort to lobbying Congress. An organization of 

urban Indian organizations could offer a cohesive voice from urban Indian country on the 

needs of urban Indian health. Without a cohesive voice, Congress could potentially be 

bombarded with requests fi-om thousands of different organizations, each with its own 

methods of analyzing and gathering data. 

Roubideaux, Yvette "Current Issues in Indian Health Policv"Native American Health and Welfare in the 
Age of New Federalism. Tucson, Arizona: Udall Center for Studies in Public Policy, The University of 
Arizona, October 1998. 3. 

Roubideaux, 4. 
Roubideaux, 4,1. 



A united front could also provide a solution to the "competition for limited 

resources" syndrome faced by many urban Indian communities. Once the coalition 

organization is created, it could collaborate with non-Indian specific service agencies. 

Urban Indians are frequently eligible for services provided by non-Indian specific 

organizations addressing issues of poverty, healthcare, alcoholism, homelessness, 

education, queer rights, services for women, etc. While working with non-Indian 

organizations would certainly necessitate a good deal of outreach and education about 

urban Indian populations, the end result would reduce redundancy among services, as 

well as administrative tasks. Further, Two-Spirit organizations working within this larger 

coalition organization could represent the particular needs of the Two-Spirit population, 

as well as network to facilitate services offered by other types of urban Indian and non-

Indian organizations. 

Theory on The Development of Supratribal Constituency: Stephen Cornell 

In his introduction to Return of the Native, Cornell writes that his book is an 

analysis of Indian-White relations. More specifically, "[i]t is a study of relationships and 

of the ways in which relationships shape collective action." Though Cornell's analysis 

centers on the development of urban Indian communities and constituencies, it provides 

an interesting framework for examining the role that collective action played in the 

development of urban Two-Spirit communities. 

Cornell, Stephen. The Return of the Native: American Indian Political Resurgence New York: Oxford 
University Press, 1988. v. 
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Key in Cornell's analysis is a process he terms "incorporation." In Chapter 2 

Cornell delineates six periods of North American "incorporation" which he traces back to 

the colonial exploits of European countries jfrom the 1600s through the 1800s. He likens 

these colonial exploits to a web. Return of the Native explores the common patterns of 

incorporation, or "the particular ways peoples or groups were fit into that web and linked 

to its architects and their successors." Cornell maintains that the "incorporative process 

A 

reorganized relations among groups and between groups and larger societal systems.' 

To a large extent, Indian urbanization is a direct result of these incorporative processes. 

Therefore, cities changed the way the people relate to each other as well as how people 

relate to the dominant paradigm. 

The incorporative process also leads to what Cornell calls a "change of 

con -lition." Cornell argues that this in turn leads to formation of a group consciousness, 

or awareness, which ultimately leads to constituency.^^ 

Through the unfolding of incorporative processes such as those involving 
Native Americans, groups of people come to occupy common positions 
within a particular social order and to share distinctive interests or 
historical experience. As an outcome of that process, and the clash of 
ideas attendant upon it, they also come to see themselves and their world 
in particular ways and, consequently, to act on specific bases: as the poor, 
the working class. Blacks, women, farmers, even as individuals without 
attachment to larger, solidary wholes.^^ 

It is the formation of group consciousness, Cornell argues, that is the groundwork for 

collective action. 

^'Cornell, 11. 
Cornell, 71. 
Cornell, 107-8. 

" Cornell, 72. 
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One specific manifestation of this incorporative process in Native North America 

was the development of pan-Indianism, or as Cornell terms it, supra-tribalism. Indeed, 

even the term "Indian" is a myth of the European mind. Though at least two thousand 

cultures and societies existed upon Columbus' arrival,the term "Indians," as a 

homogenizing misnomer, remains pervasive. In The White Man's Indian, Robert 

Berkhofer reconciles these seemingly mutually exclusive understandings of Native North 

American societies. He writes that 

Until social heritage and biological heredity were separated in the 
twentieth century, national character, racialism, and culture were confused 
and therefore blended together, whether of nations or of continents. [...] 
Therefore, general terms embracing stereotyped characteristics made sense 
to Whites and could exist alongside knowledge of specific societies with 
individual characteristics of individuals with varying qualities.^"^ 

Tribes interacted with each other prior to European contact for a number of reasons. The 

Haudenosaunee, or Iroquois League, which was proposed by Deganwidah (Mohawk) and 

Hiwatha (Onondaga) between A.D.I 000 and 1500, is an example of an extensive 

collaboration amongst tribes, in this case toward the end of peace.^^ However, the arrival 

of Europeans gave tribes an additional reason to work together: resistance. In The Urban 

Indian Experience in America, Fixico cites the 1680 uprising of the Pueblo communities 

36 against the Spanish as the first such major post-contact pan-tribal organization. One 

hundred and forty years after Spanish colonization, many of the pueblos of New Mexico 

joined together in revolt, and "[l]ed by a medicine man known as Pope, they plundered 

Berkhofer, Robert. The White Man's Indian. New York: Random House, 1978. 3. 
Berkhofer, 3. 
O'Brien, Sharon. American Indian Tribal Governments. Norman. OK; University of Oklahoma Press, 

1998. 24. 
Fixico, The Urban Indian Experience in America 124. 



homes and demolished churches and other signs of the Spanish empire, including 

government documents."^^ Approximately four hundred Spanish were killed in the 

uprising.^^ Though, as these examples evidence, there was supratribal activity both 

before and after contact, no concept amongst Native North Americans of an "American 

Indian" community existed at that time. As Cornell points out in earlier chapters of his 

book, the concept of the tribe was a foreign notion to many present day Indian tribes and 

nations. For example, for the Sioux, the locus of authority was at the band level. (Include 

brief details.) 

However, the concept of "American Indian" is a reality today. Cornell defines 

this population as "those descendants of American aborigines who act self-consciously 

on the basis of Indianness."^^ It is this development of a pan-Indian consciousness that 

has allowed for pan-Indian political action to occur. In a very important way, the 

population boom of Indians into metropolitan areas in thel950's and 1960's facilitated 

the growth of supratribalism and the American Indian identity into a cohesive, self-

conscious group, which "consistently acted in the political realm on the basis of that 

identity."^" Urban migration served as the transformation of condition needed to 

crystallize a politically active constituency of American Indians. Interestingly, this 

political development was critical for the development of urban Indian communities, as 

well as urban Two-Spirit communities. 

" Ponce, Pedro. "Trouble for the Spanish: The Pueblo Revolt of 1680." Humanities: The Magazine for the 
National Endowment of the Humanities November/December 2002. 09 May 2003. 
<http://www.neh.gOv/news/humanities/200211/pueblorevolt.html>. 

Ponce, Pedro. "Trouble for the Spanish" 
Cornell, 107. 
Cornell, 127. 
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Conclusion 

Urban Indian communities are complex and differ from ethnic minority 

communities, a factor that AUnsky's "organization of organizations" theory does not take 

into account. However, some of the organizing strategies that arise from this theory may 

be usefril to urban Indian and Two-Spirit organizations. Taking the specific goals of 

urban Indian communities into account, it may prove useful for a coalition organization 

to ally with non-Indian organizations following Alinsky's model. Further, this type of 

coalition organization may serve to reduce redundancy of services and administration in 

networking within the urban Indian community, as well as with non-Indian agencies. 

Whereas Alinsky's theory proposes how to construct neighborhood-based constituencies 

from diverse populations, Cornell's theory provides insight specifically on the 

development of urban Indian populations into constituencies. Cornell's process of 

constituency begins with an incorporation, which leads to a change of condition. The 

next step is the formation of a group consciousness, which in turn results in constituency. 

Because Cornell's theory is Indian specific, it is more relevant to the development of 

Two-Spirit communities and constituencies. Therefore, the end of Chapter 4 on the 

development of Two-Spirit constituencies will return to Cornell's analysis. 
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CHAPTER 2 

TWO-SPIRIT WOMEN IN TRADITIONAL NATIVE NORTH AMERICAN 
SOCIETIES: FEMALE-BODIED GENDER STATUS CHANGE 

AND GENDER ROLE CROSSING 

The Battle of the Sto-ro-ka and the Ka-tsi-na (Acoma-Laguna) 

The Sto-ro-ka or Kur-ret-ti-ku , are described as a race of Ko-qui-mq, or 
Hermaphrodites. They occupied the country in the vicinity of the lake that is known to 
the Qe-res as the Arrosauk, situated south of Flagstaff, Arizona. 

The Ka-tsi-na warred against the Sto-ro-ka and were defeated in a severe battle 
fought north of the Zuni Salt Lake. 

The Sto-ro-ka went in to the battle with bowstrings made from the fibers of the 
soap weed, while those of the Ka-tsi-na were of deer and antelope sinews. While the 
battle was in progress, a terrific storm of rain and hail come down upon the warriors. The 
bow strings of the Ka-tsi-na were wet by the rain and soon became limp and useless; 
while those of the Sto-ro-ka, being made of vegetable fiber, were only rendered more 
tense and consequently more efficient by the wetting. 

Thus, by the aid of the storm, the Sto-ro-ka were victorious in the battle, and soon 
brought the Ka-tsi-na to sue for peace. A treaty was agreed upon between the chiefs. In 
order to preserve this treaty, the headman of the Ka-tsi-na had a history of the fighl and 
the conc'itions of the treaty inscribed upon the side of a smooth sandstone bluff Below 
the writing were drawn, in outline, three deer, two bucks and a doe. This was the 
emblem of the Ka-tsi-na."^^ 

A Desire in the Child's Heart (Mohave) 

Ever since the world began at the magic mountain Avi-kwame it was said that 
there would be transvestites. In the beginning, if they were to become transvestites, the 
process started during their intra-uterine life. When they grew up they were given toys 
according to their sex. They did not like these toys however. At the beginning, the God 
Matavilye died at Avi-kwame, not because he had to die, but because he wanted to set 
mankind an example. There is the house. He is on his death-bed and people are all 
around him. He tells them that their lives would be different, and some among them 
would turn into transvestites. Then Matavilye died. All the people went their own way 
but Matavilye loved mankind so much that, although he was already on his way to 
heaven, he returned to be cremated in our fashion. Had he not returned to us, we would 

Roscoe, Will, ed. Gay American Indians, comp. Living the Spirit: A Gav American Indian Anthology 
New York; St. Martin's Press, 1988. 86-87. Originally published in: Gurm, JohnM. Schat Chen: 
History. Traditions and Narratives of the Oueres Indians ofLaguna and Acoma Albuquerque: Albright 
and Anderson. 1916. 173. 
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have been just hke the Whites: evil, cruel and grasping. He cared for us so much that he 
returned to be cremated on earth. If a ghost comes to visit the earth he does it because he 
likes the earth very much. If from underneath the cremation pit a whirlwind rises, it 
means a soul went in there, because it thought so much of the earth. Then all things 
begin in that death-house. When there is a desire in a child's heart to become a 
transvestite that child will act different. It will let people become aware of that desire. 
They may insist on giving the child the toys and garments of its true sex, but the child 
will throw them away and do this every time there is a big gathering. Then people 
prepare a skirt of shredded bark for the boy or a breech-clout for the girl. If they give 
them the garments worn by other members of their sex they will turn away from them. 
They do all they can to dissuade girls who show such inclinations. But if they fail to 
convince her they will realize that it cannot be helped. She will be chumming with men 
and be one of them. Then all those who have tried to change her conduct will gather and 
agree that they had done all that could be done and that the only thing for them to do was 
to give her the status of a transvestite. These female transvestites (hwame) are like lewd 
women who also throw away their housekeeping implements, and run wild."*^ 

These stories relate the diversity and complexity of the roles and relationships that 

Two-Spirit people, and specifically Two-Spirit women, held within these two societies in 

1916, and 1937 respectively. Many Native Ncrth American tribes, though not all, had 

either institutionalized third and fourth gender categories, or culturally acceptable 

opportunities for gender role crossing. This chapter will specifically examine these 

opportunities for female-bodied people. It is an exploration of female-bodied gender 

variance, rather than a direct correlation with contemporary lesbian, transgender, bisexual 

or intersex people. In the article "Sex/Gender Systems in Native North America" 

Midnight Sun makes clear the necessity of this distinction: 

There is a tendency, for example, to view homosexuality or lesbianism as 
ahistorical, universal entities occurring at different times and in different 
cultures. But this is incompatible with a view of sexuality as culturally 

Roscoe, Will,. Living the Spirit 77-78. Originally published in: Devereux, George "Institutionalized 
Homosexuality of the Mohave Indians"Biology 9 (1937):503-504. 
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constructed, if by 'construction' we mean the socially ordained patterns 
for meeting individual biological sexual needs that cultures establish/^ 

Gender variance must be considered in the context "of the sexual division of labor, 

subsistence patterns, social relations, and male-female relations."'^'* In "Lesbians in 

American Indian Cultures," Paula Gunn Allen writes about the difference between 

traditional and contemporary forms of gender and sexuality variance. "[T]he concepts are 

so dissimilar as to make ludicrous attempts to relate the long-ago women who dealt 

exclusively with women on sexual-emotional and spiritual bases to modem women who 

have in common an erotic attraction for other women."''^ However, this historical 

background is important in constructing a framework for the development of Two-Spirit 

communities, in that many contemporary urban Two-Spirits believe that their legacy is 

that of the gender variants discussed in this paper. 

The terminology in this chapter will differ from that used in other chapters 

specifically on Two-Spirits. Following Lang, the term "men-women" is used as a general 

term to connote female-bodied gender variants, or those who were written about as 

"female berdache." The term "men-women" places emphasis on the chosen gender, 

rather than the birth gender. According to Lang, men-women 

should be understood as females to whom a Native American culture 
either explicitly attached such a gender status (referred to by a special 
term) that differed from the gender status of a woman (as well as from that 
of a man and, usually, that of a woman-man.), or as females in some 
isolated cases from whom such a status and/or term has not been explicitly 

Midnight Sun "Sex/Gender Systems in Native North America" Living the Spirit: A Gav American 
Indian Anthology. Ed. Roscoe, Will., Comp. Gay American Indians. New York: St. Martin's Press, 
1988.33. 

Midnight Sun, 34. 
Allen, Paula Gunn. "Beloved Women: Lesbians in American Indian Societies." Conditions: Seven. 

(1981): 78. 
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mentioned in the literature yet who exclusively performed men's work, in 
connection with the two most frequent other components of gender role 
change, cross-dressing and /or same-sex sexual relationships, and who 
were treated as quasi-men by the other members of the culture."^^ 

When specific examples are used, tribally appropriate terminology will be employed if it 

is available. The term "men-women" will be used rather than Two-Spirit in this chapter 

because as Lang notes, the term Two-Spirit encompasses a wide variety of identities, and 

was conceived in a very specific historical context. 

Men-Women in Ethnological Records 

Lang writes that the earliest known written source on gender role change in 

Native North American cultures dates back to 1555 by Cabeza de Vaca."^' Though there is 

a plethora of references to "berdaches" in Native; societies, most of these remain 

problematic for numerous reasons. Early missioiaries, conquistadors, traders and others 

recording information on the "berdache" were grounded in the ideals of Christian 

morality. Further, their observations have been made and interpreted "using a paradigm 

specific to their own cultural viewpoint, biased by androcentricism and heterosexism, 

while disregarding material conditions such as the mode of production, kinship, residence 

patterns, indigenous concepts of power, myth, marital relations, and socially appropriate 

behavior.""*^ This standard also meant that that records taken were deeply influenced by a 

dichotomous gender system. These views not only dictated how "berdaches" were 

written about, but also influenced which community members were written about. 

Lang, Men as Women. Women As Men 261. 
Lang, Men as Women. Women As Men 17. 



Because of this westem-Christian-patriarchal view, the examination of female-

bodied gender variance in traditional Native North American societies is not an easy task. 

The vast majority references to gender variants are to "male-bodied berdaches," or 

women-men, and male homosexual behavior. Comparatively few of these references are 

to men-women or female-bodied gender variants. Further, in many cases when 

information was recorded about men-women, the records are not specific in listing 

"information concerning the componential organization and formulation of the gender 

role and other relevant aspects[.. This is the case for several reasons. Western 

ideals of male superiority led many anthropologists and others recording Native North 

American cultures, who were frequently men, to focus on men as their primary subjects. 

Another reason, as Clyde Hall suggests, is the possibility that women who assumed male 

gender traits were simply very convincing as men, and passed as such to nineteenth-

century malii researchers.^" Perhaps men-women were not recorded, as Will Roscoe 

suggests, because "[cjonceptually, the female gender variant posed no threat to the 

European-American gender dichotomy. Her desire for access to the privileges and 

rewards of the male world affirmed the superiority of the male role [.. .a]nd ennobled her 

in the eyes of democratic American frontiersmen."^^ Furthermore, "where the male 

berdache elicited dismay and disgust on the part of non-Indian chroniclers, the female 

Midnight Sun, 35. 
Lang, Men as Women. Women As Men 265. 
Lang. Men as Women. Women As Men 22. (Interview with Clyde Hall. Tape recording, 22 April 1992.) 
Roscoe, Will "Bibliography of Berdache and Alternative Gender Roles Among North American Indians" 

Journal of Homosexuality. 14.1 (1987): 164. 



inspired sympathy and fascination."^^ Additionally, it is likely that tribes may have 

avoided sharing information regarded as sacred with outsiders. 

Unlike women-men, who most often underwent a complete gender role change, 

American Indian women had numerous culturally acceptable ways of crossing gender 

role boundaries. In Men as Women, Women as Men, Lang outlines four categories of 

gender role variance in traditional Native North American societies. These categories 

include men-women who underwent fomial gender role change, independent and married 

women who crossed gender roles, women who primarily through warring or raiding 

attempted to earn esteem in masculine prestige areas, and those women raised by their 

parents as a son, when none was present. Nuances exist within each of these categories. 

Further, none of these categories of female gender role change are completely separate 

from another, nor do all men-women fit neatly intc any one category. It is also important 

to note, that not all women who undertook masculine activities were considered men-

women by their tribes. 

Men-Women Who Underwent Institutionalized Formal Gender Role Change 

Men-Women who underwent formalized gender role change, frequently exhibited 

a preference for masculine activities from early in life. According to Lang, "the primary 

indication that a girl was a potential man-woman was her preference for the occupations 

of the opposite sex, often connected with a decided rejection of the tasks of her own 

Roscoe, "Bibliography" 164. 
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sex."" Though these traits were exhibited in early childhood, gender role changes were 

carried out after puberty in most tribes.^"^ For example, though some Mohave hwame did 

not assume man-woman status until after they had given birth, many had "refused to 

learn to do women's work and demanded to be clad in a loincloth, instead of the bark 

skirt worn by women and girls" in their childhood.^^ Some men-women did not exhibit 

inclinations for gender role change until after puberty, for example, Lillooet and Yuki 

men-women.^^ Lillooet men-women unintentionally received visions during their 

puberty training " Lang's work documents a formalized man-woman gender role change 

in Ingalik, Lillooet, Pauite, Ute, Quinault, Mohave, Cocopa, Klamath, Nootka, and Yuki 

societies. 

Men-women expressed masculine traits through "occupations, clothing, and 

marriages to o^ partnerships with women," and over a long period of time they attained a 

quasi-masculiue gender status.^^ Outside of work, men-women assumed other masculine 

gender markers. For example, the Maidu female suku were initiated into the men's secret 

society, as men were, with pierced septums.^® Men-women frequently participated in 

"male-dominated specialist occupations."^^ For example, occasionally, men-women of 

various tribes practiced as medicine-people. Lang's book cites documentation of this for 

Lang, Men as Women. Women As Men 299. 
Lang, Men as Women. Women As Men 300. 
Lang, Men as Women. Women As Men 299. 
Lang, Men as Women. Women As Men 299. 
Lang, Men as Women. Women As Men SOL 
Lang, Men as Women. Women As Men 284. 
Lang, Men as Women. Women As Men 284. 
Lang. Men as Women. Women As Men 283. 
Lang. Men as Women. Women As Men 306. 
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the Achomawi, the Klamath female-bodied twUnna 'ek and the Kutenai. However, 

tribes including the Northern Paiute, the Ute, the Wintu and the Atsugewi denied that 

men-women were healers in their societies.^^ In Mohave culture, both men and women 

were shamans, though women were seen to have more power in this role.^'* Therefore, it 

seems unlikely that hwame who were shamans did so out of an expression of a masculine 

role.^' Klamath men-women were recorded as consultants for burials.^^ 

Dreams or other supernatural phenomena served as legitimization of the gender 

67 role change in some societies. Yuma kwe 'rhame dreamed of weapons during puberty. 

In Mohave society, "if a pregnant woman dreamed of masculine implements, such as 

arrow-feathers, her female child could become a hwame."^^ Visions also played a 

legitimizing role for the Kutenai and Lillooet men-women.^^ Shoshoni tainna wa 'ippe 

are said to be acting "on a powerful vision."^® 

Gender Role Crossing for Independent and Married Women 

More frequent than tribes with a definitive status for men-women, is the 

occurrence of "masculine women" who existed without a "formalized gender role 

change."^^ The possibility of gender role crossing, or "encroach[ing] on opposite sex role 

Lang. Men as Women. Women As Men 286. 
Lang. Men as Women. Women As Men 286. 
Williams, Walter L. The Spirit and the Flesh: Sexual Diversity in American Indian Culture Boston: 

Beacon Press, 1986. 35. 
Lang, Men as Women. Women As Men 288. 
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domains in the absence of a formaHzed gender role change,was more prevalent than 

formal gender role change. In contrast to men-women from tribes with an 

institutionalized men-women status, these masculine women sought out these roles only 

as adults.The desire for independence seems to have been a motivating factor for many 

of these women. While some masculine women married and carried out feminine roles, 

many women who assumed masculine occupations cited the wish to remain unmarried as 

a primary motivation.^"^ The Yukon Eskimo women who refused marriage to "live as 

boys, adopting masculine manners and customs, they hunt the stag, and in the chase 

shrink from no danger; in fishing from no fatigue"'^ are an example of these independent 

women. Further, for some of these women, the preference for living with another woman 

served as a factor in their choice to undertake masculine activities. Those women who 

were married ha 1 broad and intersecting reasons for gender role crossing. Lang cites 

possible motives including "enjoyment of masculine work, striving for independence 

within marriage, and the desire for adventure." 

Not all Native North American societies acknowledged women who engaged in 

gender role crossing as men-women. For example, the Bella Coola did not equate 

women who undertook masculine activities with men-women, who "were influenced by 

the supernatural hermaphrodite Sx'ints."^^ Lang writes that among the Ojibwa, there 

Lang. Men as Women. Women As Men265. 
Lang. Men as Women. Women As Men 298. 
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were many women who did not want to marry, and instead sought independence through 

combining masculine activities with feminine activities'^ Though these Ojibwa 

independent women were regarded as healers, and were consulted by both sexes, they 

were also not viewed as men-women by Ojibwa society, rather this type of gender 

crossing was an acceptable alternative feminine role'^ The Shoshoni distinguish 

between these independent women (nuwiiduka) and their institutionalized category of 

man-woman {ta gowaipil) . 

Women Warriors and Manly Hearted Women 

A third group of men-women are those who became well known in the realm of 

masculine activities though their communities did not have a formal institutionalized 

man-woman role. This most frequently occurred in the areas of warfare and raiding, and 

80 was not uncommon among a considerable number of N ative North American tribes. 

According to Lang, in Plains cultures such as the Crow and the Blackfoot "[t]o want to 

make one's mark in the masculine prestige domain of warfare and raiding was regarded 

as thoroughly honorable for women, and not at all unseemly; their successes 

81 demonstrated the power of their medicine and their personal bravery." 

These successes, though they opened doors to other masculine activities, did not 

involve gender role change. Participation in masculine activities was still, for the most 

Lang, Men as Women. Women As Men 269. 
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part, "subordinated to their feminine gender role."^^ Peigan ninauposkitzipxpe, or "manly 

hearted women," were not considered men-women, however they "were easily 

distinguished by their interest in and ownership of property, nonconformist behavior, 

superior dress, and active participation in religious affairs."^^ This role in Peigan society 

afforded an opportunity for select women to access power in male defined ways. It also 

preserved "the male-dominant structure of society by allowing a few specific women a 

narrowly defined gender role in which to enact nonfeminine characteristics, while 

84 continuing to be seen as women and while remaining married." 

Girls Raised as Boys 

In some tribes of the Artie and Sub Artie regions, where hunting provided primary 

nourishment, parerts chose to raise their daughters as sons, when no sons were present. 

This phenomenon has been recorded for both the Ojibwa of Canada and the Kaska. Judy 

Grahn cites Carolyn Neithammer's account of Kaska men-women in Daughters of Earth: 

If a family found itself with too many daughters, one of the girls was 
selected to be a son and was raised like a boy. When the child was five, 
her parents tied the dried ovaries of a bear to her inner belt. She wore 
them for the rest of her life as an amulet to prevent conception. Dressed in 
male clothing and performing the male role, these persons became 
outstanding hunters. Their sexual experiences were with other women and 
orgasm was achieved by clitoral fi-iction while one woman lay on top of 
another. 

Lang. Men as Women. Women As Men 303. 
Midnight Sun, 44. 
Midnight Sun, 45. 
Grahn,63. Originally published in: Neithammer, Carolyn. "Lesbianism."Daughters of the Earth. New 

York: Collier Books, 1977. 230-231. 



36 

According to Lang, this gender status change was not legitimized through dreams or 

other supernatural phenomena.^^ Gender role change for women was only supported in 

these societies, if it was for the good of the family-group or band, but not for personal 

independence.®^ Though these cases are not considered a gender role change^®, these 

women were indeed men-women.^^ 

Same-sex Partnerships and Lesbianism 

According to Lang, "men-women and masculine females exhibited the entire 

spectrum of possible partner relationships."^® Most frequently, men-women partnered 

with women. Though reference to sexual relationships within these partnerships was not 

often made, they most likely did exist. Schaeffer recorded that a Kutenai man-woman 

had created an "artificial phallus out of leather" for this purpose.^^ Voegelin recorded a 

similar "false penis, made of pitch" worn at the belt by the Atsugewi brumaiwi?^ 

According to Lang, Achomawi men-women, though they maintained their 

feminine clothing, took on a masculine gender role through work.^^ Further, they lived 

with women, who "took over the feminine areas of the sexual/gendered division of 

labor.Whereas Achomawi men-women married women, Teit recorded that Lillioet 

men-women did not marry men, though nothing is recorded about potential relationships 

Lang. Men as Women. Women As Men 301. 
Lang, Men as Women. Women As Men 279. 
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with women.^^ However, Lillioet men-women dressed, worked and "generally 

behave[ed] like the opposite sex."^^ Navajo nddleehe could marry and/or have sex with 

either men or women. Lang notes that the Kaska, Cocopa, Maricopa, Yuma, Northern 

Paiute, and Southern Pauite men-women also co-habited with women.^^ Lang points out 

that these relationships were taken up in the context of the masculine gender role, where 

that role "stood saliently in the foreground."^^ Some men-women did not marry at all, for 

example, Papago men-women. For some tribal groups, for example the Shoshoni, no 

written documents exist regarding partnerships of men-women.^^ 

Masculine women, or women who chose masculine occupations and other 

characteristics, but whose societies lacked an institutionalized form of men-women, 

married men more frequently than taking up same-sex partnerships. It is also important 

to note that same-se:! partnerships did not necessarily accompany a gender role change. 

Lang cites examples of a Tolowa women who "purchased a wife and lived with her' and 

of a female shaman who exhibited 'similar proclivities."^"" Since these women were not 

classified as men-women by their society, the marriage was probably motivated by "the 

desire to found an independent household without a husband and possibly the desire for a 

'lesbian' relationship."^"' 
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Lang writes, "a same-sex relationship in many Native American cultures, at least 

traditionally, is not necessarily at the same time a same-gender relationship."'®^ Midnight 

Sun explains this in more detail: 

If a culture's sex/gender system makes it possible for a biological female 
to become a social man, then 'he' is not engaging in 'cross-dressing' when 
dressing as a male, or in 'cross-gender' behavior by assuming the 
culturally defined male role. Neither is 'he' engaging in lesbian behavior 
by having sexual relations with women. Because he is a socially 

103 recognized man, such relations would be defined as "normal." 

Sexual preference was secondary to masculine expressions of oneself through, for 

example, occupation and dress. Therefore, in the context of men-women, same-sex 

relationships did not necessarily translate into contemporar/ ideas of homosexuality or 

lesbianism. 

Very little has been recorded about lesbianism, as it is vmderstood in western terms, 

amongst traditional Native North American tribes. In "Vtdous Kinds of Two-Spirit 

People; Gender Variance and Homosexuality in Native American Communities," Lang 

offers an explanation for this lack of information: 

Because most anthropological researchers classified relationships between 
Two-Spirit males and men and Two-Spirit females and women as 
homosexual, when doing fieldwork in North American cultures, they 
failed to look for relationships involving two persons of the same sex and 
the same gender. Thus, hardly anything is known about the way 
homosexual relationships in the Western sense were seen in Native 
American cultures at a time when the Two-Spirit roles were still largely 
intact and about concepts of homosexuality that may have existed in 
American Indian cultures before the massive impact of Western 
influences. 

Lang, "Various Kinds of Two-Spirit People" 104. 
Midnight Sun, 35. 
Lang, "Various Kinds of Two-Spirit People" 106-107. 



39 

In "Lesbianism in American Indian Societies" Paula Gunn Allen concludes that 

"[cjertainly, the chances that aboriginal American women formed affectional alliances 

are enormous,and that "[sjimple reason dictates that Lesbians did exist in tribal 

cultures, for they exist now."^°^ 

Status of Men-Women in Their Societies 

It is difficult to accurately portray how men-women were viewed in their societies. 

Christianity and westernization have been pervasive influences on how both men-women 

and women-men were seen. Further, culture is never static, especially when integrative 

forces, as those outlined in the section "Theory on The Development of Urban Indian 

Constituency: Stephen Cornell," (Chapter 1) are at work. Certainly, as Lang points out, 

"attitudes toward womon-men and men-women varied across tribes as well as across 

time."^°^ Ultimately, Lang concludes that in most Native North American societies, 

women-men and men-women were accepted and "to some extent, even highly 

respected."^®^ Terry Tafoya, in "Native Gay and Lesbian Issues: The Two-Spirited," 

writes about the historical importance of Two-Spirited people in many North American 

tribes: 

The status of the Two-Spirited person was valued in many Native 
communities, since an ordinary male sees the world through male eyes, 
and an ordinary female sees the world through female eyes. However, a 
Two-Spirited person (who possesses both a male and female spirit. 

Allen, "Beloved Women" 68. 
Allen, "Beloved Women" 79. 
Lang, Men as Women. Women As Men 322. 
Lang. Men as Women. Women As Men 322. 



regardless of the flesh that is worn) will always see further. [...] Their 
greater flexibility provides greater possibilities to discover alternative 
ways of seeing oneself and the world.'^^ 

For example, Navajo nddleehe, were highly revered, since they were "believed to have 

been given charge of wealth since the beginning of time."^^'^ 

However, western attitudes against homosexuality were also pervasive, and cross-

gender roles became looked upon negatively. Mohave hwame were "exposed to actual 

verbal and physical assaults, and occasionally they were even raped by men."''' Further, 

the fears of "being shunned later by men, the lack of physical protection from rape, and 

the inability to have children" discouraged women from marrying a hwame, whereas, 

"[i]n pre-colonial times, marriage, divorce, and the adoption of children were organized 

differently, so that these would not have been concerns of the wives of hwames."^^^ 

Midnight Sun points out, "[b]y the time of Devereux's work, however, Mojave culture 

had been disrupted by centuries of colonization. [...] As a result, social organization 

underwent massive change and the traditional sex/gender system was radically 

altered."''^ Integrative forces had a direct effect on Native North American attitudes 

about gender variance in their own societies. 

Roscoe, Will. Changing Ones: Third and Fourth Genders in Native North America.New York: St. 
Martins Press, 1998. 110. Originally published in: Tafoya, Terry. 'Native gay and lesbian issues: the 
two-spirited" Positivelv Gav: New Approaches to Gav and Lesbian Life. Ed. Betty Berzon. Berkeley: 
Celestial Life Publishing. 258. 
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Conclusion 

The manifestations of gender-variant behavior in traditional Native North 

American societies were extremely diverse. In those traditional Native North American 

societies with an institutionalized men-women status, men-women "are seen as genders 

of their own regardless of whether their status and roles may be largely a combination of 

the culturally defined women's and men's and, in some cases, special roles appropriate to 

them because of their dual nature."""^ Further, many "cross-gender roles were cultural 

constructs allowing the socialization of these children to a sanctioned sexual and gender 

identity."' Additionally, there seem to have been more culturally approved 

opportunities for women to break out of the boundaries of their gender roles, without a 

formal gender status change than existed for men. In these cases, the tribe did not ascribe 

an ambivalent gender to hese gender-crossers. Frequently these women carried out both 

male and female occupations, crossing out of their gender roles, but not changing gender 

status. 

Taking into account the differing "subsistence patterns, kinship, and social 

organization"''^ among Native North American tribes is vital to any examination of 

gender variance. Key to this understanding is the role of women in traditional Native 

societies. In Another Mother Tongue, Judy Grahn writes that "[g]ay culture goes hand in 

hand with a strong women-based society, and such a society was at the very heart of the 

Indian culture that has been most under attack by white philosophy and practice.""^ As 

Lang, "Various Kinds of Two-Spirit People" 104. 
Midnight Sun, 37. 
Midnight Sun, 32. 
Grahn, 69. 



colonization and patriarchal views took hold, "[t]he tribes became more male-oriented 

and more male-dominated [...] As this process continued, less and less was likely to be 

said by American Indians about lesbians among them. Indeed, less and less about women 

118 in any position other than that sanctioned by missionaries was likely to be recorded." 

The development of urban Two-Spirit constituencies in the 1970's and 1980's 

brought a re-awareness of traditional roles Two-Spirit people played in tribal societies. 

This topic will be developed in Chapter 3, "From Consciousness to Constituency: Factors 

in the Formation of Urban Indian Two-Spirit Communities. Indeed, contemporary urban 

Indian Tvi'O-Spirits view the gender-variants discussed in this chapter as their 

predecessors. Lang notes, "the term and concept of Two-Spirit is of great importance to 

contemporary gay and lesbian/Two-Spirited people. In urban Native American gay and 

lesbian communities, it has led to the development, and strengthening, of specifically 

Native American lesbian and gay identities and roles."^'^ 

Allen, "Beloved Women" 68. 
Lang. Men as Women. Women As Menxv. 



43 

CHAPTERS 

FROM CONSCIOUSNESS TO CONSTITUENCY: CONTRIBUTING FACTORS 
TO THE FORMATION OF URBAN TWO-SPIRIT COMMUNITIES 

American Indians have been called the "invisible minority" of the United States. 

As Beveriy Daniel Tatum states in Why are all the Black Kids Sitting Together in the 

Cafeteria? And other Conversations About Race, "many people may be surprised to 

discover that American Indians still exist at all."^^° Even people who are aware of the 

American Indian population are consistently confronted with the stereotype that situates 

all American Indians in rural settings. In fact, contrary to that lore, American Indians 

have long been in urban centers. Octaviana Trujillo, a Guadalupe Yaqui scholar, writes 

that "[t]he phenomenon of ihe social adaptation of Native Americans to an urban context 

[...] is much older than the history of Native American - non-indigenous American 

contact."^^^ Jack Forbes bolsters this argument in the article. The Urban Tradition 

Among Native Americans'. "What many non-Native writers do not realize is that the first 

Americans have, in fact, gone through periods of deurbanization and reurbanization on 

various occasions in their history and that urban life has been a major aspect of American 

life from ancient times."'^^ Today, well over 50% (some cite as high as two-thirds^^^) of 

Tatum, Beverly Daniel. Why Are All the Black Kids Sitting Together in the Cafeteria? And Other 
Conversations About Race. New York: Basic Books, 1997. 153. 

Trujillo, Octaviana V. "Yaqui Cultural and Linguistic Evolution through a History of Urbanization." 
American Indians and the Urban Experience Eds. Lobo, Susan, and Kurt Peters. Walnut Creek: Alta 
Mira Press. 2001. 50. 

Forbes, Jack D. "The Urban Tradition among Native Americans." American Indians and the Urban 
Experience. Eds. Lobo, Susan, and Kurt Peters. Walnut Creek: Alta Mira Press. 2001. 5. 

Fixico, Donald. "Forward" American Indians and the Urban Experience Eds. Lobo, Susan, and Kurt 
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the four million plus American Indians and Alaska Natives live in urban areas.*^"^ 

Urban Indian and Two-Spirit Migration 

Many complex, and often intersecting, circumstances spurred on the large-scale 

migration of American Indians from rural to urban areas. Although events occurring in 

the early years of the twentieth century, such as the Great Depression and the Dust Bowl, 

forced many into the cities, the post- World War II era marked a significant shift towards 

urbanization for all populations, including American Indians. The Termination and 

Relocation era of the 1950's, which was the culmination of the Federal Indian policy of 

assimilation dating back to the 1887 Dawes General Allotment Act, was one of the most 

important causes of American Indian urban migration.'^^ By the early 1950's the BIA 

had established relocation offices in major cities across the United States, including 

Oakland, San Francisco, and San Jose, CA; Dallas, TX; Cleveland, OH; Oklahoma City 

and Tulsa, OK. These offices offered grants to Indians who agreed to move to cities. 

Most often, these grants funded "the relocatee's first month's rent, clothing, groceries, 

and expenses incurred while traveling to and from work. After the first month, the 

relocatees were on their own, although the Bureau workers remained available for 

counseling, assistance in job placement, and checking on the relocatees' progress."'^^ By 

Miller, Carol. "Telling the Indian Urban: Representations in American Indian Fiction." American 
Indians and the Urban Experience. Eds. Lobo, Susan, and Kurt Peters. Walnut Creek: Alta Mira Press. 
2001. 29. 

Luna-Firebaugh, Eileen. "Policies and Factors Promoting the Urbanization of American Indians." 
American Indian Studies 515, American Indian Studies Program. University of Arizona. Tucson. 12 
February 2001. 
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1956, 12,625 Indians had participated in relocation programs.In addition, other 

factors drawing Indians to cities included political turmoil, modem technology, 

education, military, intermarriage, health and adoption out of the tribe. Approximately 

129 100,000 Indians relocated to urban areas between the end of World War II and 1957. 

Certainly, Two-Spirits migrated into cities for many of the same reasons as other 

American Indians.However, for many Two-Spirit people, homophobia was, and 

continues to be, an additional motivating factor to leave the reservation. While historical 

gender / sexuality variance in tribal societies was "neither uniformly revered nor 

uniformly reviled,Christian and western values, as well as Indian policy, served to 

"undermin[e] traditional acceptance of gender difference and homosexuality."'^^ Sabine 

Lang notes that during her fieldwork in the early 1990's for her hook Men as Women, 

Women as Men, she encountc, red a widespread negative attitude towards homosexual 

behavior in both urban and reservation Indian communities.'^^ Wesley Thomas explains 

how western values have influenced traditional Native values; 

Homophobia was taught to us as a component of Western education and 
religion. We were presented with an entirely new set of taboos, which did 
not correspond to our own models and which focused on sexual behavior 
rather than the intricate roles Two-Spirit people played. As a result of this 
misrepresentation, our nations no longer accepted us as they once had. 
Many Native Americans had to come to terms with their sexuality in urban 
settings, separate from our cultures. We had to 'come out' in the Western 

Fixico, The Urban Indian Experience in America 18. 
Fixico, The Urban Indian Experience in America 19. 
For a discussion of these complex and often intersecting factors,s'ee Fixico, Donald L. The Urban Indian 

Experience in America Albuquerque: The University of New Mexico Press, 2000.',see also Lobo, 
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Press, 2001. 
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world. But the journey into the mainstream left many of us lonesome for 
our homes/^"^ 

Ben The Dancer echoes Thomas' conclusion, and describes the implications of 

internalized colonialism on reservations for Two-Spirit people: 

Indian gays on the reservation are subjected to the same conservative 
morality as Indian gays off the reservation in American society. This 
creates intolerance and segregates Indians even more. This is very hard on 
the gay individual, because of the strong home and community pressures 
to conform and strong feelings of belonging to a tribe.^^^ 

These circumstances of homophobia on reservations, the forms of which range from 

silent disapproval to at least one account of death,^^^ have placed Two-Spirits in a 

•  •  •  •  •  1 3 7 *  dilemma that forces them to choose either their Indian identity or their queer identity. 

Jacobs and Thomas explain that "[m]any who experienced homophobia on their 

reservation left, moving to urban centers where they could make connections with people 

of comparable gender and sexual identities if not of the same racial, ethnic and class 

identities."'^^ Certainly, the experience of homophobia on reservations is not a universal 

experience. In a 2003 interview Beverly Little Thunder, a Lakota Two-Spirit woman, 

suggests that this experience can also vary along gender lines. She states: 

"[yjoung gay men are sometimes, on the reservation, more protected by 
their moms. Like, on my reservation it's very matriarchal, so a lot of these 

Jacobs, "--And We Are Still Here" 
Ben The Dancer "Gay American Indians." Living the Spirit: A Gav American Indian Anthology Ed. 

Roscoe, Will., Comp. Gay American Indians. New York: St. Martin's Press, 1988. 132. 
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South Dakota resulted in at least one death." 
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other, who considered themselves part of the Two-Spirit community, prior to the development of the 
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young gay men align themselves with their moms and their grandmothers 
and they try to help them through. But when it's a young woman, often 
times the mother is embarrassed. So she doesn't give that same support to 

1 '^0 
her daughters." 

Regardless of how individual Indians got to the cities, the Federal government's goal 

was that they would simply turn into the homogenous "American," leaving the "Indian" 

behind. But the opposite happened as Indians found each other in the cities, and began to 

form pan-tribal communities. As discussed in Chapter 1, (omission) the mass migration 

of Indians into cities led to a change of condition, which in turn, created an urban Indian 

constituency. These constituencies became hotbeds of activism, birthing Red Power 

groups such as the American Indian Movement (AIM), and events such as the occupation 

of Alcatraz. The activism, however, did not just remain in the cities, it returned to the 

reservations with events such as Wounded Knee II. In "The Cid," Lang writes; 

Often urban Indians wee the first to advocate to the non-Indian 
population the important political campaigns and calls for much needed 
positive change in Indian Country. We need only recall the occupation of 
Alcatraz Island, the founding of D.-Q. University, Wounded Knee, and the 
Longest Walk. Each of these historic events, and many more like them, 
were strongly supported by Indian people living in the cities. Ultimately 
the beneficiaries of this support and effort have most often been Indian 
people living back home on the rez.^'^^ 

Terry Strauss and Debra Valentino write, "Indian activism, from Alcatraz on, found its 

origins in the city and served to strengthen intertribal communities."^''^ This fluidity 

between rural and urban spaces is reflective of urban Indian mobility, in that "...many 

Anderson-Minshall, Diane. "Without Reservations: Native American Lesbians Struggle to Find Their 
Way" Curve. April 2003: 36. 
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88. 



48 

urban Indians return home to the rez for years at a time, questing for their tribal roots and 

spiritual destiny. Some return to the city (bringing their visions), some don't."''^^ 

The Development of Urban Indian and Two-Spirit Constituencies 

The development of Two-Spirit communities and constituencies took place within 

this larger context of the development of urban Indian communities. Though Two-Spirits 

were in cities, they were still not "consistently act[ing] in the political realm on the basis 

of that identity."^"*^ This circumstance parallels that of a supratribal constituency prior to 

the urban population boom movements of the 1950's.''^'^ Even in 1975, at the crest of the 

Red Power movement, when Gay American Indians (GAI), a San Francisco based Two-

Spirit Indian organization, was founded by Barbara Cameron (Hunkpapa) and Randy 

Bums (Northern Paiute), Two-Spirit Indians were not consistently acting as one 

conscious constituency. Two major factors support this conclusion. Firstly, GAI was 

founded and acted as a social organization until the mid-1980's. The discussion in 

Chapter 1 on Saul Alinsky evidences that organizations are political entities, even when 

they are not political in nature. The fact of GAI's existence is a political representation 

of the queer urban Native community. However, this circumstance parallels the 

development of a supratribal constituency. Cornell writes: 

"Pan- Indian" organizations and clubs certainly were extant in some cities 
- Los Angeles and New York among them - as early as the 1920's and 
may have existed there or elsewhere earlier still. There major functions 
appear to have been social: the creation of social activities of an 

Lang, "The Cid." 149. 
Cornell, 127. 
See Cornell, 127. 



environment in which Indian should interact comfortably with each other 
and through which they could retain an Indian identity, despite urban 
isolation. Along with the off-reservation boarding schools, these 
organizations were probably the first incubators of contemporary 
supratribalism.'"^^ 

GAI likely played a similar role in the nurturing of an urban two-sprit constituency. 

Secondly, there was a lack of a national, or even greater regional urban Two-Spirit 

political constituency. 

GAI was the only formal organization for Two-Spirits in any city across the 

United States or Canada a fiall ten years after its founding, a situation that changed 

dramatically within a short amount of time. The late 1980's was marked with a relative 

explosion of Two-Spirit organizations in both the United States and Canada. Will 

Roscoe credits "GAI and writers like [Paula Gunn] Allen and [Maurice] Kenny for 

"la[ying] the groundwork for this growth."^'^^ However, Roscoe ultimately cites a factor, 

"which had its origin far outside native communities," and that served to bring together 

the greater queer community: the HIV/AIDS epidemic.^'*^ While the disease began to 

appear in the U.S. around 1985, HIV/AIDS reached epidemic proportions in the U.S. by 

the late 1980's. Not coincidentally, in the late-1980's Two-Spirit organizations began 

emerging all over the United States and Canada. At this time, GAI also began offering 

support services, and even lobbied local agencies. HIV/AIDS was the principal change 

in condition that crystallized an (inter)national constituency of urban Two-Spirit people. 

The reality of the AIDS epidemic hit home for GAI in 1987, when Jodi Harry 

Cornell, 133. 
Roscoe, Changing Ones 102. 
Roscoe, Changing Ones 102. 
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(Miwok), one of the earliest members of GAI, was diagnosed with AIDS and 

subsequently committed suicide. Though Harry was certainly not the first American 

Indian in San Francisco to have AIDS, he was the first well-known member of the 

GAI community to be diagnosed. His untimely death was a shock for the San Francisco 

queer Indian community, which mobilized and founded the American Indian AIDS 

Institute in 1988 to "provide educational, advocacy, and support services. 

Many of the queer Indian organizations which took shape during the mid-to-late 

1980s in other parts of North America articulated the dual purposes of honoring multiple 

gender systems and combating AIDS. A Minneapolis based group, American Indian 

Gays and Lesbians, was founded in 1989 to create "a social structure for gay natives, 

based in traditional cultural values," and to remember "our roles as gay and lesbian 

people in our traditional indigenous cultures."^^*^ AIGL actually stopped meeting for 

several years in the 1990s while its members worked with AIDS-specific organizations. 

Gays and Lesbians of the First Nations, a Toronto based group founded in 1989, had the 

goal of supporting "aboriginal persons infected and affected by HIV/AIDS."^^' Other 

urban Indian queer organizations formed in Winnipeg, Seattle, Vancouver, San Diego, 

Washington DC and Nashville. These organizations also played a tremendous role in the 

Rowell, Ron "Developing AIDS Services for Native American: Rural and Urban Contrasts."Two Spirit 
People: American Indian Lesbian Women and Gay MenEd. Brown, Lester. Binghamton, NY: 
Haworth Press, 1997. 87. "There has been an ongoing concern within the Native American 
community that the actual number of Native American AIDS cases is underreported. Studies by the 
CDC in Los Angeles, California, and Seattie, Washington (reported in 1992) confirm that in those two 
cities at least. Native American AIDS cases were misreported as White or Hispanic in 50%-70% of the 
cases...Misreporting of race/ethnicity is an old problem in Native American epidemiology and is the 
result of a population that is now by and large of mixed racial heritage-and has been since 1930." The 
probability of under-reporting is also fairly high in Native communities. 
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re-claiming of the academic discourse on the "berdache." 

The Politics of Self-Naming: From "Berdache" to Two-Spirit 

Concurrently with the development of these urban Two-Spirit organizations, a 

dialogue spanning academia and the developing queer Indian community regarding 

appropriate terminology for gender and sexuality variant Indians began to take place. 

Prior to these discussions, the term "berdache," which was first published in the 1700s in 

Jesuit Relations^^^ was still in wide use. Anthropologists and others have used the term 

"berdache" since that time as a catchall phrase for Native sexuality and gender diversity 

since European arrival in North America. Walter Williams discusses the etymology of 

the word in his 1986 book, The Spirit and the Flesh: Sexual Diversity in American Indian 

Culture: 

The word originally came fiom the Persian bardaj, and via the Arabs 
spread to the Italian language as bardasso and to the Spanish as bardaxa 
or bardaje by the beginning of the sixteenth century. About the same time 
the word appeared in French as bardache. [...] 

Williams' research indicates that the term refers "to the passive homosexual partner."'^"^ 

Since anthropological writings have traditionally presented the berdache as a "positively 

sanctioned institution within traditional Native American and First Nations cultures,"^^^ 

the use of the term may seem innocuous. However, berdache was still understood within 

the western colonial, patriarchal, heterosexist paradigm of gender and sexuality, rather 

Roscoe, Changing Ones 109. 
Jacobs, Two-Spirit People 4. 
Williams, 9. 
Williams, 9. 
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than from a tribal perspective. "The word [berdache], in its lack of specificity, confounds 

traditional gender and sexual diversity, lumping all together in a category coded 

social/sexual deviance by Westerners, but romanticized as a normative 'other in 

postcolonial discourse for Native Americans only."'^® The term over-emphasizes 

sexuality and under-emphasizes the cultural and spiritual roles (some of which are 

highlighted earlier in Chapter 2) that Two-Spirit people played in some societies. In a 

1997 essay, Terry Tafoya points out, that since "berdache' is frequently glossedin the 

literature with such English classifications as hermaphrodite, transvestite, or homosexual, 

it is important to question the context in which these terms are used,"^^^ advice that the 

queer urban Indian community heeded. 

The queer urban Indian organizations that were emerging all over North America 

played an important role in the resurgence of this awareness and the shift: n discourse, 

through publications, such as Gay American Indians' 1988 Living the Spirit, as well as 

through activist conferences. In 1988 American Indian Gays and Lesbians sponsored a 

conference in Minneapolis called: "The Basket and the Bow: A Gathering of Lesbian and 

Gay Native Americans." According to Roscoe, "the name referred to the traditional test 

for gender identity given in some tribes."'^^ About 60 participants from the US and 

Canada attended this modest conference, which became an annual event, with its location 

and sponsorship shifting throughout North America. The gathering grew in size in terms 

of participants, as well as activities, which by 1991, included: "a powwow, talking 

Jacobs, "-And We Are Still Here" 
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circles, sweats, a give-away, a fiy bread contest, and a salmon feast, as well as various 

workshops. 

The participants at the 1990 gathering in Winnipeg, Canada focused specifically 

on shifting the discourse on Native gender and sexuality diversity from "berdache" to 

something more relevant. The term Two-Spirit which is, "the English translation of the 

Anishinabe/ Ojibway term niizh manitoag" was chosen.'^*^ Taking the name Two-Spirit 

was an act of self- determination and a step towards the de-colonization of the discourse 

on Native North American sexuality/gender variance. Since that meeting, Sue Ellen 

Jacobs and Wesley Thomas organized the 1993 Conferences on "Revisiting the North 

American Berdache Empirically and Theoretically," as a way to "create a dialogue 

between indigenous/ Native people and academics who had written about them."^^^ An 

integral step to the production of culturally relevant and historically accurate scholarship 

on American Indians is this type of dialogue. 

Linking the Present with the Past 

During the 1970's and 1980's, urban Indians became increasingly aware of 

multiple gender traditions in their own societies. Though, as Lang points out, the 

"reawakening of Native American self-awareness has in some places led to an 

appreciation of contemporary people who identify themselves as winkte, heemanehy 

Roscoe, Changing Ones 109. 
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nadle, and so on, in many other places it has not had these effects."'Nonetheless, the 

identification and re-awareness of gender and sexuality variance within traditional 

American Indian societies has played a two-part role in the actualization of Two-Spirit 

constituency. Firstly, these "discoveries" were integral in the realization of a Two-Spirit 

community. Secondly, as Lang points out, "[o]n a political level, within the context of 

the interaction of these communities with the Indian communities at large, the 

interpretation of contemporary gays and lesbians as continuing the once culturally 

163 accepted tradition of gender variance will hopefully lead to greater acceptance." 

Therefore, as Two-Spirit communities began to consistently engage as a political 

constituency, the roles that gender/ sexuality variants played in traditional societies 

became a tool for their political survival. 

Conclusion 

The crystallization of an urban Two-Spirit constituency fits well within Cornell's 

analysis of the formation of a supratribal constituency as discussed earlier in "Theory on 

the Development of Urban Indian Constituency: Stephen Cornell." The post- WWII 

Termination and Relocation era caused a mass migration of Indians, including Two-

Spirits, to cities. Indians were also motivated to migrate to cities for economic and 

personal reasons. Homophobia on reservations was an additional motivating factor for 

some Two-Spirit urban migration. However, just as relocation did not serve to 

homogenize American Indians into mainstream America, urbanization did not effectively 

Lang. Men as Women. Women As Men 312. 



impose western hetero-normative values on Two-Spirit people. Since the founding of the 

organization Gay American Indians in San Francisco, Two-Spirits in urban areas have 

struggled to develop a collective consciousness and to create vital communities. 

Interestingly, the HIV/AIDS epidismic seems to have served as a major change of 

condition, which was necessary for the development of national and international Two-

Spirit constituencies. In Reveille, Alinsky writes, "[t]o a significant degree people 

express their traditions through their local organizations. [...] the agencies and local 

traditions are to an important extent the flesh and blood of the community." The 

existence of urban Two-Spirit organizations contributes to a more accurate representation 

of urban Indian Country. Further, it is clear vis-a-vis Alinksy's theory that these groups 

constitute the very fiber of urban Indian communities. 

Lang. Men as Women. Women As Menxv. 
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CHAPTER 4 

THE ROLE OF TWO-SPIRIT WOMEN WRITERS IN BUILDING 
COMMUNITY: THE POETRY OF PAULA GUNN ALLEN 

AND JANICE GOULD 

When Ifirst began to write in 1981,1 had no models for what a Two-Spirit 
was, let alone one who wrote. I knew there was a community being 
conceived, coming to birth, and we were looking for each other 
Beth Brant (Bay of Quinte Mohawk) 

Chapter 3 examined several factors that contributed to the formation and 

development of Two-Spirit communities and constituencies in urban areas. Another 

aspect of that development flows from the pens of Two-Spirit women writers. These 

authors continue to play a vital role in the development of group consciousness and the 

self-actualization of Two-Spirit communities. Though many Two-Spirit womm authors 

write scholarly texts, poetry is a way to tell the truths of their lives and has served, more 

than scholarly texts, as a way to build an international Two-Spirit community. 

Devon Mihesuah points out in her essay "Commonality of Difference: American 

Indian Women in History," that the lived experiences and ideas of American Indian 

women writers are simply not received in many academic disciplines. She writes that 

"[bjecause many Indian women writers possess empirical data that carmot find 

acceptance in historical or anthropological works, literature is one effective outlet for 

their stories.""'® Urban Indian fiction writers also play a significant role for their 

communities. By reflecting their personal experiences in urban spaces, urban Indian 

Brant, 8. 
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fiction writers resist colonization and western-imposed invisibility. In "Telling the Indian 

Urban: Representations in American Indian Fiction," Carol Miller describes how these 

writers function within the urban Indian community: 

American Indian storytellers writing about urban Indian experiences 
participate in specific struggles against illness and death by constructing 
increasingly diverse and transcendent accounts that counter images of 
invisibility and victimization. Moreover, in doing so, they frequently 
reassess a particularly Native American idea of urbanness that expresses 

1 ftl 
positive change and cultural vitality. 

Though few scholars have examined the role of Two-Spirit women authors in the 

development of urban Two-Spirit communities, it is clear that Miller's analysis is also 

applicable to them. These authors write both within the conte/.t of the larger American 

Indian community (both urban and rural), as well as within the smaller urban Two-Spirit 

community. By writing about their experiences, these women writers resist invisibility 

and erasure, and in the process create a space for community. Brant's quote reflects the 

process of the development of Two-Spirit communities. Brant writes that prior to the 

birth of the community, she "fumbled and wrote in aloneness. But somewhere inside [her 

she] knew that alone did not mean lonely."^^^ As more Two-Spirit writers began to 

emerge and write about their lives and struggles, the community materialized. Whereas a 

collective consciousness had not existed, through the poetry of two spirit women authors, 

one developed. By expressing the truths of their lives, other Two-Spirits identified with 

these authors and a space was created for Two-Spirits to acknowledge and celebrate their 

joy and pain. The poetry and works of Paula Guim Allen and Janice Gould were, and 

Mihesuah, Devon A, ed. Natives and Academics: Researching and Writing about American Indians. 
Lincoln: University of Nebraska Press, 1998. 47. 
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continue to be, instrumental to the development of Two-Spirit communities and 

constituencies. 

Janice Gould and Paula Gunn Allen 

Janice Gould, a mixed-blood European / Koyangk'auwi (Konkow) Maidu, was 

bom in 1949 in San Diego.At the age nine, Gould moved to her adopted 

170 grandmother's house in Berkeley, CA, where she spent the rest of her childhood. 

Gould writes that she became "most firmly attached and sensitive to [her] California 

Indian-that is, Koyangk'auwi (or Konkow) Maidu-heritage,"'^' during her time at her 

grandmother's house. Though her contact with other Konkow Maidu was limited 

growing up, Gould was deeply influenced by the time she spent on Maidu land.^^^ Gould 

eame^l a B.A. in linguistics and an M.A. in English from the University of Calif imia, 

Berkeley. She received her Ph.D. in English from the University of New Mexico in 

1995. Gould's writings and poetry focus on identity, voice, American Indian women, 

and minorities in academia. 

Paula Gunn Allen, who is of Laguna-Sioux-Lebanese-Scottish-American descent, 

was bom in Cubero, New Mexico in 1939. Cubero is a Spanish land grant town situated 

adjacent to Laguna Pueblo. Allen's mother is Laguna Pueblo, and Allen grew up 

primarily exposed to Laguna culture, which remains a pervasive influence on her work. 

Miller, 30. 
Brant, 8. 
Native American Authors Project: The Internet Public Library. 12 June 2002. University of Michigan 

School of Information. 16 April 2003. <http://www.ipl.org/div/natam/>. 
Gould, Janice. Earthquake Weather. Tucson: The University of Arizona Press, 1996. viii 
Gould, Earthquake Weather vii. 
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Allen earned her B.A. in English in 1966 and her M.F.A. in creative writing in 1968 from 

the University of Oregon/^^ In 1975 Allen completed her Ph.D. in American Studies 

with an emphasis on Native American Studies at the University of New Mexico.'^"^ 

Allen, a prolific writer and poet, discusses many issues in her poetry including American 

Indian women, identity, voice, survival, colonization, and Laguna stories and worldview. 

Role of Traditional Stories in the Works of Paula Gunn Allen 

Traditional stories remain important influences for Indians living in urban areas. 

For Paula Gunn Allen this materializes in reflections of traditional stories, particularly 

creation stories, within her works. In the poem "Grandmother," it is clear that Allen is 

writing from a Laguna worldview, and that Thought Woman, and the feminine power of 

creation remains a viable presence in contei iporary times. In "Grandmother" Allen 

acknowledges the Laguna creative spirit or self as Ts'it'sti'nako, or Thought Woman, the 

spider. Her poem gives the reader a concise introduction to the Laguna creation story, in 

which Thought Woman and her sisters create the universe from nothing. Grandmother, 

the central creation figure in this poem, is a maternal being. Allen uses birth as an 

analogy for the creation of the universe, as she transposes the creator with the creative 

process, writing: "Out of her own body she pushed."^^^ The silver thread is the sacred 

tool Spider Woman uses to spin the web of the universe, and the light and air contained 

Gould, Earthquake Weather x. 
Voices From The Gaps: Women Writers of Color. University of Minnesota. 15 April 2003. 
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there within. Grandmother Spider "was given the work of weaving the strands / of her 

body, her pain, her vision / into creation[.]"'^^ Her task, specifically, is to create this 

universe fi"om her physical and spiritual self Her creation is a vast web, encompassing 

the universe, the solar system, the earth, the land, the plants, the animals, the humans, 

spiritual beings, as well as world-view, ways of thinking and being, and even thought 

itself In summary, everything in existence is in the image of Thought Woman. 

Allen places human kind within the framework of Thought Woman's web. 

Through the use of the phrase "After her [Spider Woman],All en emphasizes that 

humans are creations of Thought Woman, and that they are to follow her example. The 

line "the women and the men weave blankets into tales of life,"'^^ demonstrates that the 

job of humans is to weave the stories of their lives into this web. Weaving blankets is an 

analog> for doing work, in whatever forms it may take (farming, teaching, hunting, 

writing etc). Work, the mundane every day tasks, thereby become sacred and inte gral in 

maintaining the web of life. 

Landscapes in Gould's Poetry 

Gould, unlike Allen, did not grow up in her Konkow Maidu community. Prior to 

1 7Q 
adulthood Gould had limited contact with Indians outside of her immediate family. In 

a 1994 article, Gould writes: 

Allen, Life is a Fatal Disease 69. 
Allen, Life is a Fatal Disease 69. 
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[m]ama taught us kids that we were Konkow Indians, and she was 
emphatic that we should not be ashamed of this. She could not provide us, 
however, with a cultural heritage, which had been unraveling in our family 
for at least two generations as a consequence of intermarriage and the 
colonial legacy/^® 

Though Gould did not grow up in her community, she did grow up near traditional 

Konkow Maidu land. It is clear in her writing that this land, as well as the urban 

landscape in Berkeley, shaped her childhood experience. Gould writes: "That [Maidu] 

country was a source of deep pleasure for me, but also a source of sadness and loss. 

Though my connection to that land was intense, full of love and curiosity, there was a 

limit to how much I could know from a familial or 'tribal' source."^^' She likens her 

poems in Earthquake Weather to "those fields of wildflowers that bloom in what are left 

of open places all over a state that is never far from my state of heart or mind."'^^ 

In the poem "A Berkeley Life" Gould ^vrites about the landscape in Berkeley, 

where lived from the age of nine. "Most of my life I looked out/ over the bay, over the 

183 blue/ water and bridge/ to the white city that gleamed in the morning sun." Gould 

juxtaposes open spaces with urban scenes throughout the poem. For Gould, The glisten 

of San Francisco's cityscape is inextricably tied to the blue water and morning sun. "[A]s 

I got older,/ a girl and I would sometimes/ walk out to the steep green hills/ above the 

labs and think tanks/ above the groves,/ the stadium, the student housing."^^'* The city of 

Berkeley and green open spaces exist simultaneously. Gould writes from a context that is 

grown up- before I realized and imagined that my own female ancestors ground acorns on large 
grinding stones like the ones you can climb up and sit on in the Berkeley hills." 

Gould, Earthquake Weather xii. 
Gould, Earthquake Weather x. 
Gould, Earthquake Weather xiii. 
Gould, Earthquake Weather 35. 
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an intersection between these two types of spaces. 

Nature and open spaces are also a place of escape for Gould. In "When I lived by 

the River" Gould recounts an incident in which she was physically threatened because of 

her status as a lesbian. '"Fucking queer,' he said./ 'I ought to beat the shit out of you./ 

Your kind would be better off dead."'^^ After escaping the potentially violent scene, 

Gould "stood for a moment,/ wavering. A mist/ had formed along the river,/ had rolled 

up over the highway,/ the pastures./1 wanted to walk into it,/ to walk forever./1 wanted to 

disappear."^^^ Again, Gould contrasts nature and city. The mystical scene that she 

describes as enveloping her is an allegory for her disappearing back into nature. Gould 

looks to nature for protection, spiritual healing and renewal. 

Mixed-Bi ood Identities in Allen's and Gould's Poetry 

Gould's poetry deals with her identity as a "lesbian mixed-blood California 

Indian."'^^ These identities are inseparable, as the circumstances that accompany each 

individual aspect of her identity often overlap. Like many mixed-bloods who do not 

grow up in traditional communities, Gould must discover her history and identity for 

herself. Particularly difficult for Gould was her mother's assimilation to western ways, 

which had a profound effect on Gould's connection to her Konkow Maidu people. Gould 

writes of her mother: 

Being on the defensive, she learned to 'pass' as the respectable, bourgeois 
woman she was. On the other hand, she capitalized, from time to time on 

Gould, Earthquake Weather 35. 
Gould, Earthquake Weather 56. 
Gould, Earthquake Weather 62. 
Gould, "Disobedience" 32. 
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her Indian appearance, if that proved usefiil. She grew up in a period of 
intense assimilation, perhaps particularly if one was a 'half-breed' in 
California. Her individual circumstances certainly warranted an effort to 
fit in, to not be different, and to relegate her Indianness to the past, if that 

1 
were possible. 

Though Gould seems to understand the necessity of her mother's assimilation, the 

impacts of this assimilation for Gould's life are many. Gould indicates in some of her 

poems that her mother was frequently contradictory, and while she encouraged Gould 

and her siblings to be proud of their Indian heritage, her mother was simultaneously 

influenced by her own internalized racism. In "My Father," Gould discloses that her 

cousin, Elaine, is actually her half-sister, a product of her mother's eorlier relationship 

with an Indian man. Because Elaine was bom of two Indian parents, Gould's mother was 

especially hard on the girl and refused to accept her as a daughter. Elaine eventually ran 

away from home. 

In the poem "Questions about the Soul," Gould indirectly compares her soul to 

her darker-skinned "cousin" Elaine. Like Elaine, her mother rejected Gould's Indianess. 

However, the poem is not just about Gould's personal experience, but rather it is about a 

collective history of shame. Gould compares her soul to a baby, who is a beautiful Indian 

child, "[b]ut her little boots are dirty."^^^ Her boots are dirty, not by any fault of her own, 

but rather from the effects of colonization and imposed assimilation. This child hardly 

seems old enough to walk, yet she must shoulder the sorrow and grief of the history of 

her people since the arrival of Europeans. This theme of surviving the sorrow of cultural 

genocide runs throughout Gould's work. Later in the poem, the author writes "I have 

Gould, Earthquake Weather 18. 



questions about the soul-/ how she survived her sorrow,/ whether she could love, or if/ 

she hated her sons and daughters."'^'^ This stanza reflects Gould's concern for future 

generations and the ramifications of depriving Indian children of their cultural context. 

Because her mother was unable to provide Gould and her siblings with a cultural 

context, they had to find a way to discover this for themselves by "studying the hidden 

(and overt) 'otherness' of [their] own lives."^^^ The poem "Trying to Hold On" reflects 

Gould's realiza:tion during adolescence that she was the Other. She writes "your 

sweat/.. .announced your fear,/ the anger that hardened inside you/... Who were you? 

What did you want? Were you a person?" The anger, shame and isolation of being the 

Other led Gould to question her existence as a human being. "I remember your lowered 

head,/ thick black hair/.. .You were thinking, 'What's wrong with me?/ Where do I 

belong? Wl y/ am I here? Why can't 1/ hold on?'" Here Gould emphasizes the 

connection between her Indianness and self-alienation. This poem speaks to other urban 

mixed-bloods, who like Gould were shamed by western society. This in concert with a 

lack of cultural context fi"om the family, leaves many urban mixed-bloods uncertain of 

their identity and their place in the world. 

The theme of mixed-bloodedness is also prominent in the poetry of Paula Gunn 

Allen. Allen identifies as a Laguna-Sioux-Lebanese-Scottish-American, and like Gould, 

she is adamant that her multi-cultural heritage is integral to her identity as a human being. 

Allen's poem "Dear World" discusses the conflicts inherent in her mixed-blood identity. 

Gould, Earthquake Weather 18. 
Gould, Earthquake Weather 18. 
Gould, Earthquake Weather xii. 



In rationalizing her mother's lupus, Allen writes "[i]t's in the blood,/ in the dynamic./ A 

halfbreed woman/ can hardly do anything else/ but attack herself,/ her blood attacks 

itself/ There are historical reasons for this. I know you can't make peace/ being Indian 

and white." For Allen, that her mother's blood is at war with itself makes sense because 

of the colonial relationship between American Indians and Anglo society. In The Sacred 

Hoop Allen writes; 

The breed (whether by parentage or acculturation to non-Indian society) is 
an Indian who is not an Indian. That is, breeds are a bit of both worlds, 
and the consciousness of this makes them seem alien to traditional Indians 
while making them feel alien among whites. Breeds commonly feel alien 
to themselves above all.^^^ 

This type of alienation is reminiscent of both Allen and Gould's works. While Allen 

ends the poem by resigning herself to "just wait and see" what comes next, in other 

poems it is clear that Allen sees the importance of mixed-bloods, herself included, to 

Laguna society. 

Though not explicitly referencing mixed-bloodedness in "Grandmother," Allen 

clearly sees herself within Spider Woman's web, and the framework of Laguna society. 

The last lines of the poem "Grandmother" relate the role that humans must play in 

mending the web, and maintaining the balance created by Thought Woman. The web has 

become torn and confused through colonialism, oppression, removal, disconnect of the 

people from the land, distortion of history, forgetting of history, silence, and invisibility. 

More specifically, Allen indicates what she sees to be her role in this greater scheme. 

After reiterating her connection to Thought Woman Allen writes "I sit on my laddered 
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rain-bearing rug/ and mend the tear with string."^^^ Like Thought Woman, Allen is 

creating from her own "body, her pain, her vision."'In contrast to the silver thread and 

shining wire from which Thought Woman created the universe, Allen uses string to mend 

the tears, reinforcing the sacredness of the ordinary. Each individual has unique gifts 

with which to right the balance in the universe. Allen's thoughts as expressed through 

her poems are the strings she uses to mend tears in the web. In this poem, Allen 

articulates her role in maintaining the web, through her writing, thereby fulfilling her 

responsibilities as a mixed-blood member of Laguna society. 

Invisibility of Two-Spirit Women and Testimony of Existence 

Allen opens her 1981 article "Beloved Women: Lesbians in American Indian 

Cultures," with her poem "Beloved Women." The first stanza of the poem relates the 

situation descdbed in Chapter 2; that there is a dearth of information regarding gender 

and sexuality variance among female-bodied Indians in early contact Native societies. 

Though it is known that women in many Native North American tribes crossed out of 

gender roles by participating in areas of masculine prestige, such as war and hunting, it is 

not known if these women were lesbians. Allen writes "It is not known if those/ who 

warred and hunted oh the plains/ chanted and hexed in the hills/ divined and healed in the 

mountains/ gazed and walked beneath the seas/ were Lesbians/ It is never known/ if any 

Allen, Paula Gunn. The Sacred HOOP: Recovering the Feminine in American Indian Traditions Boston: 
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woman was a Lesbian."^^^ This beginning to her poem eloquently expresses an issue that 

Allen also addresses in the accompanying essay: the invisibility of Native lesbians on 

cultural and social levels, as well as in scholarly discourse. 

Later in the poem, Allen writes "perhaps all women are/ Lesbian though many 

try/ to turn knotted sinew and stubby cheek / into that ancient almostremembered 

scene."^^^ Allen may be referring to the beginning of creation, when Thought Woman 

"thinks creation and sings her two sisters into life."^^^ Her sisters, Uretsete and Naotsete, 

I QO 
are not related by blood, and "also have the power to create[.]" These three women 

give life to the universe. Allen's poem expresses the potential connection between 

lesbianism and the feminine power of creation. Allen suggests that the significance of 

lesbianism in the old societies is recorded in places that are inaccessible today. These 

meanings are "left written only in the stars,/ etched ( .n cave-walls, rosewindows,/ the 

perfect naves of brooding cathedrals./ Perhaps all they signify is best left unsaid."'^^ 

Allen's poem proposes that the significance of lesbianism in the old societies is better left 

unarticulated. In the introduction to Earthquake Weather Janice Gould writes: 

I would like to think there is a vast reserve of silence that can never be 
colonized, that can never be forced to speak, that can never be taught to 
speak. I would like to imagine that there is a place of power that never 
becomes knowledge, a place of knowledge that never becomes power. 

Perhaps this is also Allen's point. If these meanings remain unarticulated in 

western terms, they cannot be colonized, scrutinized or undone. 

Allen, "Beloved Women" 65. 
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Though invisibility can, as Allen suggests in "Beloved Women," serve as 

protection against colonization, it is also incredibly painful for those who remain unseen. 

Invisibility and survival is also a theme in Gould's work. In her poem "We Exist" Gould 

writes "Indians must be the loneliest people on Earth-/ lonely fi-om our histories,/our 

losses,/ even those things we cannot name/which are inside us."^°' She then describes the 

grief and anger of Indian people, which is a result of colonization, oppression, and 

poverty. Gould writes "At sunrise the daughter lies on her bed,/ legs drawn up, fist in her 

mouth./ I am poisoned, she thinks, beneath my heart./This is what it means to be 

Indian."^''^ The destructive forces of colonization are so pervasive, that they have come 

to reside inside and beneath the hearts of American Indians. In her poem, "What 

Happened to My Anger," Gould describes her grief and anger as residing within her 

body. "What h.'ppened to my anger?/ It turned into a worm/ coiled in my belly./ It 

formed into a mass of cold cells/ attached to my spleen."^®^ The psychological damage of 

colonization has manifested itself as physical illness. 

Gould writes that her anger, "became this wound/ in my hand."^""^ Gould's sees 

her writing as a reflection of this illness. However, by writing, Gould speaks to the 

resiliency of American Indians and resists illness. Gould closes the poem "We Exist" at 

sunrise, "the time of prayer, symbolizing the beginning of a new cycle. "At dawn, 

this time of prayer, the daughter/ in a voice mined from a sickness of soul,/ tries to name 

Gould, "Disobedience" 43. 
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the words/ which say we exist."^°^ The daughter will find the words, amongst the rubble 

of grief and anger inside of her that testify to her existence. Similarly, through her 

poetry, Gould looks within herself and defies invisibility by testifying to her existence. 

The Themes of Survival and Continuance 

Survival and continuance are major themes in Allen's works. In the poem "Some 

Like Indians Endure," Paula Gunn Allen discusses the commonalities she sees between 

lesbians and American Indians, two groups that have been marginalized by dominant 

society. Both of these groups resist colonization and genocide as "they gather together / 

enclosing / and spit in the eye of death."^''^ Allen writes about the importance of ideas for 

the survival of both communities. 

Indian is an idea/ some people/ have of themse'ves/ dyke is an idea some 
women/ have of themselves/ the place where we live now/ is idea /because 
whiteman took/ all the rest/ because daddy/ took all the rest/ but the idea 
which/ once you have it/ you can't be taken/ for somebody else^*^^ 

Through colonization American Indians lost much of their aboriginal land base. 

Similarly, westernization has occupied the space in which both American Indians and 

those that deviate from gender and sexuality norms exist. Because of this, Allen states 

that American Indians, and lesbians must know about their histories, as this is the context 

of what it means to be American Indian, lesbian, or both. Allen writes that the ideas that 

Gould, "We Exist" 146. 
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American Indians and lesbians have of themselves cannot be colonized. Because of this, 

she writes, "an idea/ like Indians/ endures"^*^^ 

Poetry As Contemporary Storytelling 

Both Allen and Gould use poetry as a medium to transmit their ideas, a literary 

form which is reminiscent of the oral tradition of storytelling. The rhythmic nature of 

poetry is like storytelling because of its intentional cadence, pauses, emphasis on certain 

words, and repetition of themes. Louis Owens writes, "Oral tradition reinforces culture 

by applying older stories and lessons to contemporary situations.Though Allen and 

Gould are influenced by western literary traditions, they are telling contemporary stories 

with themes as old as time immemorial. Allen writes, "[t]he seamless web of human and 

nonhuman life, w1\ich is simultaneously the oral tradition and the thought of Old Spider 

Woman, is neithei causal nor sequential. It is achronological and ahistorical, and it is 

911 simultaneously general and highly specific. Allen and Gould's works demonstrate the 

living nature of stories and culture. 

Through the application of older stories to contemporary situations, particularly in 

Allen's work, her writings are a type of ceremony. "Ceremonies seek to heal by 

compelling wholeness within the individual and between the individual and his world, 

including the earth itself Just as writing these poems is healing for the authors, it is 

healing for those that read and identify with their reflections of life. Allen's words 

Allen, Life is a Fatal Disease 148. 
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remind readers that those daily chores, which comprise the mundane tasks of life, are also 

ceremonies; that the ordinary is indeed the sacred. Allen and Gould create ceremony 

with their words, and in so doing strive for the balance with which Spider Woman left the 

world. It is with their words, that "the world is remade[.]" 

Conclusion 

In the image of the feminine creative power of spirit, women writers such as 

Allen and Gould take their life experiences and pain, which inform their vision and 

thoughts, to create meaningful words, poetry, representations, stories and ceremony. 

Colonization, through repeated acts of genocide, has had a destructive effect on the 

psyche and cultures of American Indians. Allen and Gould do not remain silent about the 

effects of colonization on American Indians, both reserv ation and urban, both 

heterosexual and Two-Spirit. In her poem "Six Six Six," Allen writes: "As I bite into the 

apple/ the sharp juice spurts cold/ over my tongue. In/ imitation of poets.The images 

and reflections of urban Indian life in these poets' works are diverse and sharp. It is 

through these varied images that American Indian women writers, like Allen and Gould, 

are able to struggle against the loss, destruction and invisibility of Native cultures. These 

authors resist fragmentation by painting a holistic view of what it means to be Indian. 

215 
Gould writes that "[Ijesbian Indian writers merge the selves that language splits apart." 
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Breaking the silence by expressing uniquely Indian worldviews and female ways of being 

is a powerful act of resistance. 

Women Two-Spirits who move to cities or who were bom in cities and are away 

from extended families, traditional communities and traditional lands look for evidence 

that they are not alone. They look for the "nodes" of urban Indian communities, as well 

as for reflections of themselves within society. Two-Spirit women writers contradict and 

resist the oppressors' assertion that Indians are extinct, and that Two-Spirits do not exist. 

Their words fill the void and are the most eloquent arguments proving the existence of 

American Indians and Two-Spirits. Other.Two-Spirits read Allen and Gould's poetry, 

and confirm that they are not alone. In these poems urban Indians and Two-Spirits find 

reflections of their own families, experiences, emotions, history, and identity. These 

reflections give them the impetus and courage to seek out others and thus communities 

are created. Two-Spirit Mohawk author Beth Brant describes that the writings of lesbian 

American Indians: 

"is written for generations to come. The writing is for the young ones who 
are looking for the Two-Spirit path. The writing is for our Elders who 
were shamed or mj^hologized. The writing is for the rocks and trees, the 
creatures who allow us to share the land with them. The writing is for the 
warriors and resisters who kept the faith. It is for our mothers, fathers, 
grandmothers and grandfathers who gave us our Native blood, and the 
belief system that courses through that blood."^'^ 

Through their works, these poet-activists create a space, both physical and intellectual, 

for not only themselves, but for members of other non-westem gender/sexuality variant 

communities worldwide. 

Brant, 8. 



CONCLUSION 

This paper has sought to answer two questions. Firstly, what are the factors that 

contributed to the development of Two-Spirit communities in urban areas? Secondly, 

how are these communities represented in the writings of American Indian poets Paula 

Gunn Allen and Janice Gould? The examination of these two questions was framed 

within Saul Alinsky's "organization of organizations" theory and Stephen Cornell's 

theory on the development of a supratribal constituency. Alinksy's model, though it does 

not take into account the complexities of urban Indian communities, does offer some 

organizing strategies that may be useful to urban Indian and Two-Spirit organizations. 

Whereas Alinsky's theory proposes how to construct neighborhood-based constituencies 

from diverse populations, Cornell's theory provides insight specifically on the 

development of urban Indian populations into constituent -is. These two theories thus 

approach the challenge of organizing effective communities from two different 

directions. Cornell's process of constituency begins with an incorporation, which leads 

to a change of condition. The next step is the formation of a group consciousness, which 

in turn, results in constituency. Cornell's theory in particular offers interesting insight to 

the development of urban Two-Spirit constituencies. 

Urban Two-Spirit constituencies view gender/sexuality variants fi:om traditional 

tribal societies as their forbears. The historical background in Chapter 3 therefore 

provides a context for the development of contemporary Two-Spirit communities. 

Gender/ sexuality variance amongst early-contact tribes was extremely diverse. 

However, some societies had institutionalized gender role change for Men-Women. 



Many more societies had opportunities for women to cross into masculine gender roles. 

Overall, in comparison to men, more culturally approved opportunities seem to have 

existed for women to break out of the boundaries of their gender roles, without formally 

changing their gender status. 

Cornell points out that changes in condition led groups of people to view 

themselves in terms of common experiences. As Cornell discusses, the urban migration 

of Indians following WWII served as a change in condition leading to a supratribal 

constituency. However, this migration, in which Two-Spirits also took part, did not mark 

the development of a consistent, conscious political constituency for Two-Spirits. 

Though Gay American Indians was founded in 1975, a national Two-Spirit constituency 

did not emerge until the HIV/AIDS epidemic. The HIV/AIDS epidemic served as a 

major change in condi ion leading to the transformation of the two-Spirit community into 

a constituency. The e^/olution of Two-Spirit communities and constituencies in the 

1970's and 1980's brought about a re-awareness of traditional roles that Two-Spirit 

people played in tribal societies. The history discussed in Chapter 3 has been important 

in the affirming of specifically Native Two-Sprit identities and roles, as well as in the 

actualization of urban Two-Spirit communities. Further, once these constituencies were 

in place, this history became a political tool used by Two-Spirit communities to fight 

homophobia and gamer greater acceptance. 

In concert with these factors the poetry of Paula Gunn Allen and Janice Gould has 

served to create community for both reservation and urban American Indians, as well as 

urban Two-Spirits. Gould and Allen accomplish this through reflecting their personal 
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experiences as urban Indians, women, lesbians, mixed-bloods, the Other, and as survivors 

in their poems. Their poetry reflects Native worldviews, both in content and form. Two-

Spirit women read these poems, and see reflections of themselves. This offers courage to 

seek out others and create community. As Beth Brant has written, these "Two-Spirit 

women writers are birthing a new tradition while following the edicts of older 

traditions."^'^ 

Brant, 8. 
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