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ABSTRACT

“Cultural safety,” a concept originating in healthcare settings in Aotearoa/New
Zealand, is explored with Aboriginal social work graduates in a Canadian context.
Cultural safety is defined as:

that state of being in which the [individual] knows emotionally that her/his

personal wellbeing, as well as social and cultural frames of reference, are

acknowledged - even if not fully understood. Furthermore, she/he is given
active reason to feel hopeful that her/his needs and those of her/his family

members and kin will be accorded dignity and respect. (Fulcher, 1998, p. 333)

The research site was the University of Manitoba’s Inner City Social Work
Program (ICSWP). Given a history of painful experiences within mainstream Canadian
educational institutions, this study adopted an empowerment anti-oppressive
perspective. Qualitative participatory research approaches and grounded theory
methods were used. Data were gathered through conversations with thirteen graduates
and non-graduates about the meaning, presence, or absence of cultural safety in their
social work education; what contributed to their sense of cultural safety, and what
might have added to that sense. Themes arising from individual conversations were
reviewed and augmented by two participant talking circles. An Advisory Group of
Aboriginal social work instructors provided cultural guidance throughout the study.

The concept of cultural safety was found to be useful for assessing the
relationships between people of Aboriginal and non-Aboriginal culture in this social
work education setting. The concept helped graduates to name and locate nuances in

relationships that otherwise went unnamed. Participants identified three experiences of

unsafety which they faced regularly: they live in two worlds with a consequent
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partializing of their experience; they live with the pervasive, pernicious, and persistent
shadow of racism; and they live in a state of constant vigilance in which various forms
of silence play key protective roles and means of resistance. Conversely, participants
described three dynamics contributing to cultural safety. These were the value of an
inclusive spirituality, the importance of valuing individuals as whole persons, and the
priority of relationships in social work classrooms. Implications and recommendations
for shifting mind-sets, faculty hiring and preparation, student-faculty boundaries,

curricula, student intakes, and non-academic supports are suggested.
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Aboriginal students might still feel that the message can go further in the care of a non-
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CHAPTER 1:

INTRODUCTION

“At the Annual General Meeting . . . when I saw her [social work professor] . . .
I just wanted to fall into her arms I was so exhausted . . . I just felt like saying, ‘I just
want to come home*” (T.10; P.6; L.3-5)." This statement by an Aboriginal graduate of
the University of Manitoba Inner City Social Work Program (ICSWP) hints at the
existence and importance of the practice of cultural safety at this Winnipeg program
site.’ This statement also suggests how important a culturally safe education
environment or “home” is for Aboriginal social work students preparing for practice.

This research endeavoured to discover the meaning and relevance of the concept
of cultural safety to former Aboriginal social work students in a Canadian context.
Cultural safety was a means of opening up conversation in which graduates could
reflect on their education program. This concept was originally derived from a
healthcare environment in Aotearoa/New Zealand.’ In pursuing the general purpose of
exploring the meaning and relevance of this concept, factors contributing to cultural
safety for these individuals were identified. A subsequent, more specific purpose of this
study was to discover whether the concept of cultural safety is applicable to a Canadian
Bachelor of Social Work program that educates Aboriginal students (among others).
Based upon this research, recommendations to create more effective and supportive

educational environments for Aboriginal social work students have been developed.



Defined and analyzed in more detail below, cultural safety refers to “actions
which recognize, respect, and nurture the unique cultural identity needs of [Aboriginal
people] and safely meet their needs, expectations, and rights” (Polaschek, 1998, p.
452). The history of Canadian educational experiences for Aboriginal people in general
suggests that educational institutions have not tended to produce culturally safe
environments. This lack of attention to unique needs for cultural identity has caused
significant problems.

The overarching framework of this study is an empowerment perspective
(Simon, 1994) informed by “doing anti-oppressive practice” (Baines, 2007). Research,
as well as education, with Aboriginal students requires awareness of Aboriginal theory,
especially because of the dynamics and consequences of colonization and de-
colonization. Approaches to understanding Aboriginal people must be careful to
employ respectful, non-co-opting practices (Piquemal, 2000). Hence, this study utilized
a qualitative, participatory research approach. The methodology draws on grounded
theory methods to ensure that the voices heard are those of Aboriginal participants.

The research site was the University of Manitoba’s Inner City Social Work
Program (ICSWP) which is housed at the William Norrie Centre, also known as the
Winnipeg Education Centre (WEC). The ICSWP encourages the enrollment and
retention of current residents of the inner city by developing an accessible community;
providing a supportive program which values their life experiences, including
experience as clients; building on students’ knowledge of their own culture and

language; and adding relevant social work theory and professional skills.



Relevance of the Study

The aim of this study was to understand better the meaning of cultural safety
and its relevance for Aboriginal social work students. The study was based on the
premise that Aboriginal communities are best served by social workers who understand
the worldview, history, and knowledge(s) of those communities.

The concept of cultural safety describes a context needed to facilitate helpful
working relationships between people of two cultures, one dominant and one
oppressed. It provides language that gives a more distinct emphasis to the issues
involved in the meeting of cultures, issues that are critically important for educators in
social work. The terminology of cultural safety seems to suggest a mind-set shift that is
required, without which well-intentioned educators and practitioners may stumble.
Such language signals the direction and energy needed to further build bridges of
respect for the advancement of effective social work. Hence, confirming the meaning,
relevance, and dynamics of the concept of cultural safety from a Canadian Aboriginal
point of view is important if the term is to be used within social work education and
practice settings.

Input from Aboriginal social work graduates as to what factors contribute to
cultural safety provides direction for planning effective social work education. Clearer
and more helpful expectations of how faculty may approach students and relate to
them, the content of curricula, and the value of non-academic supports were indicated.

Implications for hiring of faculty were suggested. Cultural safety, in fact, could be an



organizing principle to guide the development of social work education programs for
Aboriginal students.

The Canadian Association of Schools of Social Work (CASSW) (2000)
Standards for Accreditation called for a commitment to recruit students from diverse
backgrounds, including Aboriginal groups.* Specifically, Standard 4.8 says:

In student recruitment, schools shall seek to reflect the diversity of the

populations they serve. Evidence of an acknowledged need for entrance into the

social work profession of various ethnic, cultural and racial and other diverse
populations that are presently under-represented and under-served should be
identified in patterns of recruitment, admissions, financial aid, supportive
services and retention designed to achieve the continued diversification of the

student body. (p. 7)

In 1981, nineteen years before the publication of the above mentioned standard,
the ICSW Program was created to address two important issues: removing barriers to
achieving a university education and creating an educational system that would provide
the opportunity for more Aboriginal people to receive professional social work
education in order to return to their communities to provide service. Given this
constituency to be served, it is essential that social work educators understand what
contributes to and detracts from the Aboriginal student constituency’s sense of cultural
safety.

The need for Aboriginal social work practitioners has been well-documented
(Colorado, 1988; Hart, 1999; Morrissette, McKenzie, & Morrissette, 1993).
Colonization, as discussed below, has directly and indirectly undermined traditional

Aboriginal social values and structures. Decolonization, while reasserting indigenous

worldviews, spiritualities, sense of authority, community institutions, and economic



processes, brings more choice and perhaps uncertainty to Aboriginal people seeking to
make their way in the Canadian context. Amid the plethora of confusing authorities and
visions, it is not surprising that Aboriginal people experience an increased share of
social suffering as compared to non-Aboriginal people.

That suffering, and a consequent need for social work support, exists in many
areas including education, employment, justice, and health (Trocme, Della, &
Blackstock, 2003). Leaving the emotional and social issues faced by Aboriginal
students for the next chapter, the difficulties Aboriginal people have within the
educational system are significant. The grade level completed is a factor which signals
relative success or challenge in the workforce. For example, according to government
figures (Canada, 2006), completing Grade Nine is often considered an indicator of
functional literacy; Grade Eleven completion is an achievement that correlates to an
upturn in earning potential in the workplace; Grade Twelve completion is a common
requirement for new job applications (p. 45). Beyond this, post-secondary education is
a significant expectation among corporate employers:

The Conference Board of Canada reports that “corporations expect about 92%

of new employees to have at least completed secondary education; 23% should

have community college diplomas and 24% university degrees.” This is a

conservative estimate. The conventional wisdom is that 70% of new positions

will require post-secondary education or training. (Canada, 2006, p. 45)

While the level of primary and secondary education of Manitoba’s Aboriginal
people is improving, it still trails that of the general population. For example, between

1966 and 2001, the percentage of Aboriginal youth (15-29) who have less than a Grade

Nine education dropped from 12.4% to 8.7%; however, only 1.6% of the non-



Aboriginal population in the same category had not completed Grade Nine (Canada,
2006, p. 45). Further, with respect to Grade Twelve:

Overall, 44.1% of Aboriginal people aged 15+ had completed Grade 12 at the

time of the 2001 Census, compared to 64.5% of the non-Aboriginal population.

This is up from 38.2 % in 1996 and 33.3% in 1991, showing steady and

significant improvement in high school completion. (p. 45)

With respect to University education, “Far fewer Manitoba Aboriginal people attend
university, and fewer still complete. Only 4% of Aboriginal people in Manitoba aged
15 plus have completed a university degree (2.4% on-reserve) compared to 14.2% of
the non-Aboriginal population” (p. 46). As the statisticians note, “The current
educational profile of the Aboriginal population does not remotely resemble emerging
labour market requirements” (p. 46).

In the area of the economy, labour force statistics reveal Aboriginal people
experience significant disadvantages. “Aboriginal unemployment rates are higher at all
levels of education. . . . Even among the relatively few Aboriginal university graduates,
the unemployment rate is 9.8% — two and one-half times the rate for non-Aboriginal
alumnae” (Hallett, Nemeth, Stevens, & Stewart, 2000, p. 70). Unemployment rates for
Aboriginal people appear to be higher than average and chronic:

Among Status Indians aged 15+ and residing in Winnipeg, less than 30% were

employed at the time of the Census . . . That was almost five times the

unemployment rate of non-Aboriginal people. For Status Indians in Winnipeg,
there was definite evidence of a “discouraged worker” effect in 1996, as

evidenced by the low labour market participation rate. (p. 73)

The consequences of this lower participation in the dominant economy has

meant increased dependence on income assistance and increased levels of poverty:



Because of lower employment rates, Aboriginal people are six times more likely
to be dependent on government transfer payments, especially social assistance. .
.. The Census provides no evidence that the incomes on reserve are either more
or less adequate than among Status Indians in Winnipeg. In both settings,
median incomes are extremely low by Canadian standards and a majority of]
families and individuals subsist on incomes below an equivalent of the Statistics
Canada LICO [low income cut-off]. (p. 78, 85)

Aboriginal people who move into cities are more likely to live in the inner city
(Clatworthy, 1996, 2000, Distasio et al., 2004). As Silver (2006, p. 16) notes:

In Winnipeg — although this is somewhat less the case in other western cities —

Aboriginal people are disproportionately located in the inner city (Hanselmann,

2001; Kazemipur and Halli, 1999), attracted there by lower housing prices and

the presence of other members of their family and community. . . . Inner-city

residents, and in particular Aboriginal residents, experience lower incomes,
higher rates of unemployment, higher rates of poverty a higher incidence of
single parenthood and domestic violence, and lower (although rising) levels of
educational attainment than is the case for cities as a whole. (Lezubski, Silver,

& Black, 2000; Hanselmann, 2001; Mendelson, 2004; Statistics Canada, June

13, 2005). (See also Maxim, Keane, & White, 2003:86; La Prairie & Stenning,

2003: 185; Richards, 2001; Kazemipur & Halli, 1999)

Moving to the inner city is not just a response to poverty. It also may be a
response to racism. “In Winnipeg, Aboriginal people frequently make their choice of
neighbourhood . . . on the basis of its being a refuge from the racism to which they
know their children would be exposed beyond the bounds of the inner city” (Silver,
2006, p. 18).

The consequence of this choice is to segregate society somewhat along racial
lines. “Aboriginal peoples’ being disproportionately spatially located in Winnipeg’s
inner city means that many non-Aboriginal Winnipeg residents, and especially those

living in suburban areas, have no personal contact whatsoever with Aboriginal people”

(Silver, 2006, p. 17).



Likewise, within the justice system, Aboriginal people are also more likely to
experience difficulty (see, for example: La Prairie & Stenning, 2003) as the Manitoba
Aboriginal Justice Inquiry (AJI) (Hamilton & Sinclair, 1991) pointed out. The AJI was
a comprehensive Provincial Commission on the state of justice experienced by
Aboriginal people following two high profile murder cases and the resulting bitter
acrimony between Aboriginal peoples and the justice system. That study found that
Aboriginal adults are six times more likely to be incarcerated as are non-Aboriginals,
experience 25% more charges, and are half as likely to be granted bail (Hallett et al.,
2000, p. 64). On average, Aboriginal people were 1.3 times as likely to be held in pre-
trial detention, with the pre-trial detention intervals being longer for Aboriginal women
(2.4 times) and youth (nearly three times). While a variety of factors can be identified
that work against Aboriginal people in court (such as frequent remands, high, non-
reimbursed costs of travel from remote communities, legal aid only for charges that
could lead to imprisonment or loss of employment, more frequent rejection from jury
panels, and the lack of jury trials in all but six Manitoba communities) (Hallett et al.,
2000, p. 65), nevertheless, that these factors negatively impact an identifiable racial
community suggests “systemic discrimination.” The AJI defined systemic
discrimination as “the application of a standard or criterion, or the use of a ‘standard
practice,” [which] creates an adverse impact upon an identifiable group that is not
consciously intended” (as quoted in Hallett et al., 2000, p. 64).

Perhaps most persuasive of all are statistics dealing with Aboriginal health.

Census figures (Hallett et al., 2000) reveal that death rates for Aboriginal people are



higher across all age cohorts under 65. Most significantly, in 1993, Aboriginal people
aged 15 to 39 died at a rate three times higher than the Canadian average. For children
aged five to fifteen, the Aboriginal death rate was two and a half times higher. For
children aged one to four years, the Aboriginal mortality rate was four times the
national rate (Hallett et al., 2000, p. 35):
For First Nations, most infant deaths occur after 28 days, when infants and their
mothers have left the urban hospital and re-entered the home community and
the home. The degree to which the increased infant mortality rate after 28 days

is due to access to health services in often-isolated home communities, or to
conditions in the home, is not known. (p. 36)

Diabetes, rare in Aboriginal communities before 1945, since 1970 has been
“recognized as a serious emerging health problem . . . [which] has now reached
epidemic proportions” (Hallett et al., 2000, 39). Aboriginal people are over-represented
in groups at high risk for HIV infection, including intravenous drug users, sex trade

workers, and inmates (p. 42). At one time, Canadians were scandalized by the rate of

tuberculosis among Indigenous populations. In 1907, the Bryce Report (as cited in
Canada, 1996b, footnote 162) noted the death toll for the 1,537 children in his survey of
fifteen schools was 24 per cent, and this figure might have risen to 42 per cent if the
children had been tracked for three years. While Census Canada reports that the
incidence of tuberculosis has dropped steadily and dramatically, “this is still about
seven times the non-Aboriginal rate” (Hallett et al., 2000, p. 42). One study of an
infectious diarrheal disease among children found Aboriginal children experienced the

disease at 29 times the rate noted in non-Aboriginal communities: “This was linked to
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sewage and waste disposal inadequacies, as well as poverty and crowded housing”

(Hallett et al., 2000, p. 43).

Census Canada (as quoted in Hallett et al., 2000), however, notes the most
significant category of death as “Injury and Poisoning”:

The medical category “Injury and Poisoning” essentially includes all causes of
death besides illness. Causes of death included in this category are: motor

vehicle accidents and suicides . . . accidental poisoning and overdoses,
drowning, fire, homicide, and “other” (e.g., suffocation, exposure, falls,
firearms, industrial accidents and aircraft crashes). . . . For First Nations people

from one to 45 years of age, injury and poisoning are by far the main causes of
death. The injury and poisoning death rate for First Nations is 3.8 times the
national rate, and there has been little change in this ratio since the mid-1980s.

(p- 30)

Of particular concern are suicide rates that not only have remained constant
since 1980; the rate of suicide is also the most significant difference between
Aboriginal and non-Aboriginal cause of death. Suicide among Aboriginal males aged
15-24 (1989-1993) was five times the national rate for all males in this age group; for
Aboriginal females of the same age range, the rate of suicide was seven times the
national rate. Perhaps most shocking of all, “since 1980, First Nations suicide rates
have increased by 45% among children aged 14 and under, an age group for whom
suicide is virtually unrecorded among non-Aboriginal Canadians” (Hallett et al., 2000,
p. 39).

The connection of this suffering to social turmoil was made explicitly in the
Royal Commission on Aboriginal Peoples (RCAP) (1996a, 1996b). This report:

linked youth suicide, mental illness, and drug and alcohol abuse to cultural

alienation or stress. This is caused by: . . . loss of identity, loss of control over
living conditions, restricted economic opportunity, suppression of beliefs and
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spirituality, weakening of social institutions, displacement of political
institutions, pervasive breakdown of cultural values and diminished esteem,
discrimination and institutional racism and their internalized effects, and
voluntary or involuntary adoption of elements of an external culture and loss of
identity. (Hallett et al., 2000, p. 38)

The disproportionate pattern of Aboriginal peoples’ suffering suggests both the
social roots of these concerns and the need for social workers familiar with Aboriginal
concerns to provide service and advocacy in support of positive, systemic change.
Consequently, there is growing recognition from within schools of social work
(Morrissette et al., 1993) that it is Aboriginal graduates of social work programs who
are needed to transform social work delivery to more appropriate “Aboriginal social
work.” The demand for social work from an Aboriginal perspective and Aboriginal
workers is rapidly growing, and this, in turn, creates a strong demand for Aboriginal
social work education.’

This need for Aboriginal social workers was recognized in the report of the
Aboriginal Justice Inquiry (AJI) of Manitoba (Hamilton & Sinclair, 1991). It is no
longer considered acceptable to have only non-Aboriginal providers for Aboriginal
service receivers. Several far-reaching recommendations were made by the AJl,
including the establishment of a separate child welfare system for Aboriginal families.
The current government of Manitoba has acted on that recommendation. New
provincial legislation, proclaimed in November 2003, has established four separate
child welfare authorities: The First Nations of Northern Manitoba Child and Family
Services Authority, The First Nations of Southern Manitoba Child and Family Services

Authority, The Métis Child and Family Community Services Authority and The
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General Authority. These have been given the mandate for delivery of child welfare
services to Aboriginal groups. According to the Manitoba Bureau of Statistics
(Manitoba, 2003/04; see also Jaccoud & Brassard, 2003), more than 70% of the
children in care in the child welfare system as of March 31, 2004 are Aboriginal; most
of those cases are under the care of the Northern, Southern, or Métis authorities. Each
of these three authorities seeks to hire its own Aboriginal child welfare workers. A
Southern  Authority Case Management Specialist, M. Lavallee (personal
communication, January 25, 2005), identified that the Southern Authority employs 365
social workers in seven agencies. Lavallee commented, “As of today we need to second
or hire 100 more to cover the 1,400 child welfare files being transferred. You aren’t
graduating enough for our needs.”

Bala (2004) also notes that “Aboriginal children are apprehended and taken into
care at more than three times the rate of other Canadian children. In some Western
provinces, more than half of the children in care are Aboriginal children” (p. 25). While
the Child Welfare system can be expected to be the largest employer of Aboriginal
social workers, systems such as education, health, treatment facilities, and corrections
can be expected to be eager to hire Aboriginal social workers.

A higher rate of population growth among Aboriginal people multiplies the
importance of these issues:

Aboriginal children accounted for one in four of all Manitoba children under 15

years. The median age for Aboriginal people is about 23 as compared to about

39 in the non-Aboriginal population. This difference has some serious and
immediate labour market implications. (Manitoba, n.d., n.p.)
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Across Canada, the Aboriginal population has been growing and urbanizing rapidly.
“Both are phenomena of the second half of the twentieth century . . . in the first half of
the century the Aboriginal population grew at one-fifth the rate of the total population;
in the second half of the century, the Aboriginal population grew at three and one half
times the rate of the total population” (Silver, 2006, p. 14). This is a growth rate of
1.9% versus a projected rate of 0.3% for the non-Aboriginal population (Manitoba,
1997, p. 3). The Aboriginal population of Winnipeg alone is projected to increase by
69.4% in this 25 year time period (1992-2017) (Manitoba, 1997, p. 3). In fact, the 2005
Manitoba Bureau of Statistics reports that the growth of the Aboriginal population has
been much faster than predicted: it grew by 6.6% between 2001 and 2004 and is
expected to grow 30% by the year 2017 (Manitoba, 2005, p. 3).

Aboriginal population increase, however, must not be seen as being merely or
primarily a growing source of social needs. Rather, the growth and concentration of
Aboriginal people is recognized as being a significant engine for economic and cultural
development, and hence a positive opportunity for universities:

Winnipeg has the largest urban Aboriginal population in Canada — 55,755

according to the 2001 Census of Canada — and arguably has the largest and most

vibrant set of urban organizations created by and run by and for urban

Aboriginal people of any city in Canada. A reasonable argument can be made

that it is in Winnipeg in particular that urban Aboriginal people will carve out

and create for themselves a new and better future, rooted in Aboriginal cultural
beliefs and practices and forged and shaped by their struggles with harsh inner-

city realities. (Silver, 2006, p. 11)

“Aboriginal people will comprise a growing proportion of the working age

’population at a time when skilled labour shortages in selected industries are

anticipated” (Loewen et al., 2005, in Silver, 2006, p. 15). Mendelson (2004) noted that
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“to no small degree, the Aboriginal children who are today in Manitoba and
Saskatchewan homes, child care centres, and schools represent the economic future of
the two provinces” (p. 38).

Banks, labour organizations, business employers, government officials, and
academics are all recognizing that universities are well advised to make ready for an
influx of Aboriginal students:

We must focus on Aboriginal students - on community-based learning, on
employment and on language and culture. The Aboriginal population is the
fastest growing segment of Canada's workforce. More than half of this
population is under 25. About 400,000 Aboriginal young people are poised to
enter the job market over the next 20 years. Promising job opportunities and
careers will encourage Aboriginal students to stay in school and help them make
the transition from school to work. (Coffey, 2006, n.p.)

With more than 62,000 construction workers retiring within the next 10 years, a
new study points to a major opportunity for Aboriginal youth. That’s according
to A Study of Aboriginal Participation in the Construction Industry
commissioned by the Construction Sector Council (CSC) and the Aboriginal
Human Resource Development Council of Canada (AHRDCC). . . . “Aboriginal
youth were identified in earlier CSC research as an important untapped labour
source for the industry,” says CSC Executive Director George Gritziotis, “and
now this study is telling us that there are lots of opportunities to connect them
with construction work. It’s a perfect fit, and one we intend to ensure is
mutually beneficial. . . . There’s a big need to need to replenish the construction
workforce in the years ahead, and opening the doors of a vital industry to
Aboriginal youth is good for Canada,” he says. (Sparks, 2005, n.p.)

Employers, particularly in booming economies, are beginning to turn to
Aboriginal people to add to the workforce, particularly in areas of skilled labour
positions, to meet the growing needs of the economy. A current Calgary employment
fair (Senger, 2007), in one of its articles of interest, noted this trend:

The concern with skilled labour means employers are going to have to get

creative with their hiring practices. Todd Hirsch [business C.E.O.] identified
training and employing Aboriginal peoples, and encouraging older workers to
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remain in the workforce on accommodated schedules as two strategies to meet
labour shortages. (n.p.)

Whether it is in traditional northern resource extraction industries (petroleum,
mining, and forestry), mega-construction projects (Vancouver Olympic Games, hydro-
electric dam construction) or basic public services, declining rural populations also
have become the focus for those who would seek to develop the needed skilled labour.
Jago (2004) says:

The threat of labour shortages is general throughout the north, whether the issue

is trades people, technicians, teachers, nurses, physicians, or other key

personnel. . . . In an economy where post-secondary education is fast becoming
the basic requirement for most new jobs, and where the proportion of

Aboriginal students is well above the provincial average, improved educational

outcomes for northern B.C. students, including First Nations, is essential if the

north is to prepare its own youth fully to participate in the emerging northern
economy. (pp. 6-7)

The current level of demand for social work with an Aboriginal perspective is
expected to grow. In addition, the growth of Aboriginal population generally and the
growing demand for skilled Aboriginal employees particularly suggest there will be not
only an increase in the demand for Aboriginal employees, but also there will be a
growing need for education for Aboriginal people in many university faculties. It is
clear that universities would do well to not only prepare to accept these students into
existing programs but further, to become proactive in developing programs that
explicitly seek to be attractive to Aboriginal young people.

The interest of educational institutions, including universities, in offering
educational programs to Aboriginal people is very high. A 1988 Canadian Association

of University Teachers (CAUT) document (King, 1988) notes an increase in the
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number of Aboriginal students enrolling in post-secondary education. In 1977, 3,500
students were registered in Canada; by 1987 that number had increased to 12,000. The
February 1998 report of the University of Manitoba Task Force on Strategic Planning
notes, “This University does not take as strong measures to attract Aboriginal students
as it should” (p. 39). It goes on to say, “The way to attract a still larger proportion of
Manitoba’s Aboriginal students may be by providing services that help increase the
comfort level of these students” (p. 39). The report contains a proposal to develop a
plan to become the “university of first choice” for Aboriginal students in Manitoba and
across Canada (p. 40).

Hence, for a variety of reasons, a significant demographic increase of
Aboriginal students can be expected to be heading toward university education.
Because of their community focus, worldview, and interest in healing the effects of
colonization, many of them are interested in social work. M. Lambert, Program
Administrator, Aboriginal Focus Programs, noted an increase both in the number of
Aboriginal students seeking university education in programs like the First Nations
Wellness Program and in the desire of stakeholders for degree programs. She observed
that “before 1997 we only offered certificate programs, but now most people are
looking for a degree. We took over social work from the Distance Education
Department for a number of years and ran programs in several Aboriginal
communities” (M. Lambert, personal communication, April 27, 2005). This need for
social workers has been documented by other researchers. Aboriginal communities are

being assisted in their aims toward self-government by social workers who are taking
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on leadership roles in Aboriginal service agencies (Maunder & Maracle, 1997; Silver,
2000).

The existence of this need for degree programs does not necessarily mean that
the educational response will recognize the transformation required to provide for
culturally safe programming. What would constitute appropriate “Aboriginal
education” is not yet clear. Even the concept of Aboriginal education for social work
practice has a variety of meanings and is variously defined by Aboriginal scholars from
different Aboriginal and Métis traditions. Neither the presence of an Aboriginal social
work instructor nor a room of Aboriginal social work students necessarily signals that
Aboriginal social work education is occurring.

Ramsden (1990) has argued that “as long as [/ndigenous] people perceive the
health service as alien and not meeting our needs in service, treatment, and attitude it is

. a dangerous place to be” (p. 18). Aboriginal social work authors (Hart, 1999;
Morrissette et al., 1993; Sinclair, 2004) have expressed a similar notion, that social
work education has not been a hospitable place for them. A recent review of graduation
rates “found that 39.6% of Aboriginal students leave the ICSWP before completion . . .
(as compared with) 7.7% of those in the “other” category. These numbers offer cause
for concern and may point to weaknesses in the program in sufficiently addressing the
needs of Aboriginal students” (Clare, 2003, p. 29). Pettipas (1994) has identified the
results of residential school education and its ongoing, intergenerational long term
effects:

For the students who did manage to complete their school terms, there was little
to look forward to either in white society or on their home reserves. Because of
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the poor quality of education and the racial prejudice of white employers, there

were few employment opportunities for graduates beyond the seasonal casual

jobs already open to their parents. (p. 81)
Methodology of the Study

The present study set out to explore whether the concept of a culturally safe
educational environment would help to define elements of appropriate Aboriginal
educational models. It was believed that Aboriginal students would be best placed to
evaluate their social work education experience using this lens of cultural safety, and to
indicate directions for program development. To do this, the current study employed a
qualitative approach that sought to explore the importance of the concept of cultural
safety from the perspective of Aboriginal graduates who were reflecting on their social
work education at the University of Manitoba, Faculty of Social Work’s Inner City
Bachelor of Social Work Program (ICSWP). Specifically, the study addressed three
questions from the vantage point of Aboriginal graduates of the ICSWP, where the term
“Aboriginal” refers to the indigenous inhabitants of Canada and includes First Nations,
Métis, and Inuit persons, regardless of registered or non-registered status. These three
questions were:

1) What might you mean by the phrase “cultural safety”?
2) In what, if any, ways does the concept of cultural safety (derived from a
healthcare environment in Aotearoa/New Zealand) apply to a Canadian
Bachelor of Social Work program that educates Aboriginal students and

students of other backgrounds?

3) How can the need for cultural safety guide the development of social work
education programs for Aboriginal students and students of other backgrounds?
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Data were gathered through conversations with a sample of thirteen former
students of the ICSWP about their views on what contributed to and detracted from
their sense of cultural safety in their undergraduate social work education at the
ICSWP. Ten of these research participants were graduates of the ICSWP. The
remaining three were individuals who began their Bachelor of Social Work education at
the ICSWP but left the program after successfully completing at least one year of study.
The latter three participants were included in the individual conversation component of
the research in order to probe the existence of a possible bias in the study, that is,
whether those who left the program did so for the reason of a lack of culturally safety.
These non-graduating students were also consulted to obtain their views on their sense
of cultural safety within their educational experience. An Advisory Group of
Aboriginal social work instructors provided guidance for the development of the
research process and the interpretation of the conversational data and the meaning of
themes. In addition to interviews, participants were invited to a group discussion or
talking circle to hear the initial themes which emerged from individual interviews so
they could respond to and add further clarification and reflection within a group setting.
One of the Advisory Group members was present with participants in the talking circles

that took place.

Personal Commitment to the Study
I am committed to this exploration for a number of reasons. I have taught at the
ICSWP since 1987. I have been inspired significantly by the strength and courage of

students entering the Bachelor of Social Work (B.S.W.) program and have been
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impressed by the commitment of graduates who have gone on to change the face of the
social work profession. Staff, students, and community members have worked
continuously to try to ensure that, within the parameters of a mainstream university
setting, the program is relevant, effective, and responsive to community needs.

Several evaluations (Hikel, 1994; Isitt, Gunn, & Brennand, 1989), a Canadian
Association of Schools of Social Work Accreditation Report (2006), and anecdotal
accounts have affirmed the positive contribution of the ICSW Program, while
suggesting areas for improvement. However, prior to this study, graduates had not been
consulted in a systematic way to relay their thoughts and thereby continue to contribute
to program development. Hence, this research from the beginning has had the intent to
honour the presence and capacity of Aboriginal students and to discover with them
whether the concept of cultural safety can be useful to incorporate and guide social
work education at the ICSWP.

Second, this study has provided me, as a long time instructor, with an
opportunity to “step back” and consider the ICSWP from a new perspective. A change
of role from instructor to student also provided an opportunity to research and
reconsider my involvement within this community, identifying assumptions, biases, and
misconceptions through the perspective of the students. Reinharz (1997) has written
about understanding the self (or selves) in research fieldwork. Using her analysis that
“self” is the key fieldwork tool, she notes, “I also had to understand who I was not in

the field” (p. 5).
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As the primary researcher in this study, therefore, it is appropriate to identify the
intersecting selves that I bring to the study. I am a long time member (20 years) of the
ICSWP social work education community. I am a woman. I am a mother. I am a person
who, as a student, came to a B.S.W. program from a semi-isolated northern community
and who therefore has “outsider” experience with the University of Manitoba, Faculty
of Social Work. I am someone who was not from a mainstream Winnipeg community. I
am not an ICSWP student or graduate. Finally, I am not Aboriginal.

Despite, or perhaps through, my long association with the ICSWP, I have come
to recognize the limitations of my experience as a non-Aboriginal professor among
Aboriginal students. Therefore, it has been important to have this study guided by
valued colleagues who are social work instructors of Aboriginal descent; these have
acted as members of the Advisory Group who have assisted me in framing and
implementing the study. Advisory Group members did not ask me to insert their
particular viewpoints. Rather, they responded to specific questions I had which I
thought needed clarification. They supported me in creating and presenting my own
story of what I learned through this process. They helped me perceive multiple layers
and colours of meaning through the prism of their own experience of their indigenous
group.

When I posed the question of my non-Aboriginal status to the Advisory Group,
they responded by saying: “It is important to be open and honest about who you are.
Knowing yourself and being comfortable with that is key” (Advisory Group

communication, April 2005). They reminded me that Aboriginal identity itself is a fluid
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concept. Recognition of how participants identify themselves in terms of Aboriginal
identity is important, and there is recognition that they may have changed how they
identify themselves since participation in the ICSW Program. This Advisory Group has
provided a crucial perspective to discern which responses were fluid, personal, and
variable, and which responses were relevant to the theme of cultural safety.

One might well wonder whether my being non-Aboriginal influenced the
answers participants gave. Would the same answers have been given to an Aboriginal
investigator? Did the fact that I taught most of the participants influence the outcome of
the study negatively? It can be surmised that individuals who felt uncomfortable with
me might have declined to participate in this study. As a consequence, it was not
surprising that all of the participants knew me. Given an Aboriginal worldview of a
community-based culture, however, it was probable that responses would be made only
to one who was already known and to some degree trusted. Whether different answers
would have been given to an Aboriginal researcher will be determined only by
conducting subsequent research.

That said, this research was seen to be desirable given its potential to open up
conversation within mainstream social work education discourses to reconsider their
own assumptions. This research is intended to be part of a strategy to address a
particular problem, concern or situation; thus it is action-oriented and political in nature
as well as intent” (Archibald & Crnkovich, 1995, p. 107). The challenge has been to

keep vigilant to ensure that insensitive practices are avoided.
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Overview of the Dissertation

In the literature review that is Chapter Two, the theoretical underpinnings of the
research are outlined, the concept of cultural safety is defined, and Aboriginal social
work in Canada is discussed. A description of the ICSWP in this section, including its
location, goals, philosophy of education, and other salient features, sets the context for
the study. Finally, findings from a preliminary study of cultural safety carried out in
2002 at the ICSWP are presented.

Chapter Three of this document describes the research design. A qualitative and
participatory research methodology, consistent with an empowerment perspective, is
laid out; the role of an advisory group made up of Aboriginal social work instructors is
summarized and explained; and the research questions, along with key definitions, are
identified. The research site is described, the number of research participants is
identified, and rationale for the selection process and criteria are identified. Methods of
data collection, encompassing conversations and traditional group circles, are
discussed; provisions for data storage and data analysis are described; and ethical
considerations and issues concerning validity of findings are spelled out. Next
presented are a discussion of the effectiveness of the processes of the study and how to
evaluate the value of qualitative findings, as compared to quantitative data. Finally, the
strengths and weaknesses of the study are reviewed.

Chapter Four shares the voices of the participants as they describe their
experiences and the factors they believed contribute to cultural safety. Participants

voice their recommendations for creating culturally safe B.S.W. programs. This chapter
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attempts to convey the blend of many voices, as topics are identified from comments
given in the initial conversations, and themes clarified after the talking circle and
commentary provided by the Advisory Group. Chapter Five analyses six themes that
emerged, three negative and three positive. A theory of what makes for culturally safe
social work education in a Canadian B.S.W. setting is then presented. Finally, in
Chapter Six, the research purposes are reviewed with a view to recommendations for
enrichment of the practice of social work education. These attend to issues of hiring,

curricula, non-academic supports, intake of students, and teaching methods.
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CHAPTER 2:

CULTURE AND SOCIAL WORK EDUCATION

This chapter outlines the literature describing the issues of culture as it relates to
social work education. The section on theoretical frameworks reviews the study’s
overarching empowerment viewpoint. This is followed by a consideration of materials
related to the Canadian Aboriginal experience of colonization and decolonization. Of
particular importance is the subsequent discussion of the difference between high and
low context cultures. Thus prepared, consideration is given to defining the concept of
cultural safety. The discussion then turns increasingly toward the context of this study.
Following reflection upon the literature dealing with Aboriginal social work practice
and the presence of cultural dominance within social work education, the research
location at the Inner City Social Work Program is described. Finally, a preliminary

study of cultural safety at ICSWP is considered.

Theoretical Framework

This section outlines the empowerment framework for this research, defines
empowerment, relates empowerment to cultural safety, and defines cultural safety and
other key terms. Given the history of the colonization of First Nations territories, the
experience of being over-researched by outsiders, and the sense that cultural safety is a
concept to be self-determined, a theory of empowerment was chosen to guide the

study’s focus and methodology. Empowerment theory is a perspective that has arisen
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from disadvantaged groups seeking to redress historical injustices. Gutiérrez (2001)

writes:
Empowerment is a process of increasing personal, interpersonal, or political
power so that individuals can take action to improve their life situations.

Empowerment theory and practice have roots in community organization
methods, adult education techniques, feminist theory, and political psychology.

(p. 210)

Empowerment is not something that can be transmitted from one person to another.
Instead, it is a process and a context that people co-create. Gutiérrez suggests that the
goals of empowerment are to gain a sense of personal power, engage in group
consciousness-raising, reduce self-blame, and become an active participant in social
change. The empowerment framework shares with anti-oppressive theory a recognition
that oppression leads to internalizing self-hate and reflecting this hatred onto others like
onself, thus creating lateralized oppression (Kumsa, 2007).

The goals of feminist research are corollaries to those Gutiérrez listed:

To establish collaborative and non-exploitative relationships, to place the

researcher within the study so as to avoid objectification, and to conduct

research that is transformative. . . . The overt ideological goal of [¢his] research

. . . is to correct both the invisibility and distortion of [participant] experience

in ways relevant to ending [participant’s] unequal social position. (Lather,

1991, p. 71)

Ristock and Pennell (1996) consider empowerment from the point of view of
feminist researchers: “Empowerment as an approach to community research means
thinking consciously about power relationships, cultural context, and social action. It is
an approach to building knowledge that seeks to change the conditions of people's lives,

both individually and collectively” (p. 2). Rappaport (1990) asserts that empowerment

research is “committed to identifying, facilitating or creating contexts in which
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heretofore silent and isolated people, those who are outsiders in various settings,
organizations and committees, gain understanding, voice and influence over decisions
that affect their lives” (p. 51). Hence, the empowerment framework described by these
various authors is appropriate for shaping methods of research that are consistent with
encouraging the self-expression of this particular non-dominant community (Aboriginal
persons). Empowerment is the result desired both of the particular methodology used
(participatory grounded research) and of the outcome of the research in general
(facilitating education that informs this population’s decisions and amplifies its own
voices).
Colonization and Decolonization

Any discussion of issues related to Aboriginal people must take into
consideration the experience of colonization which has had a devastating effect on
multiple generations of Aboriginal persons. The bruising contact between cultures has
occurred in many social dimensions, including education. In “Building a path to a better
future: Urban Aboriginal people,” Silver (2006) describes the wide-ranging nature of
the colonization dynamic:

The characteristic form of colonialism, then, is a racial and economic hierarchy

with an ideology that claims the superiority of the race and culture of the

colonizer. This national ideology pervades colonial society and its institutions,

such as schools, cultural agencies, the church and media . . . the ideology

becomes an inseparable part of perceived reality. (p. 19)
Silver goes on to explain that the effects of colonization, therefore, do not influence

Aboriginal people just externally. In addition, the experience is so pervasive and

constant that internalization also occurs:
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Aboriginal people themselves come to believe the pervasive notion that they are
inferior. This is common among oppressed people. “In fact, this process
happens so frequently that it has a name, internalized oppression” (Tatum 1999:
6). Or, as Howard Adams (1999: Introduction) puts it, many Aboriginal people
“have internalized a colonized consciousness.” (p. 19)

Michael Hart, a professor of social work who identifies himself as an Aboriginal
person, describes the process along similar lines:

Once Aboriginal persons internalize the colonization processes, we feel
confused and powerless. . . . We may implode with overwhelming feelings of
sadness or explode with feelings of anger. Some try to escape this state through
alcohol, drugs, and/or other forms of self-abuse. (2002, p. 27)

A respondent in research conducted by Silver (2006) describes the internalized

legacy of residential schools and its effects, as follows:
We were more or less orphans and we got punished if there was anything that
we did that resembled Native spiritual culture or traditional practices. All those
things were evil and had to be completely eradicated. An imposition of values
on another culture, that’s what it was . . . the havoc that Native people
experienced in their early adult life . . . was very severe. . . . Two-thirds of my
life have been severely affected, negatively affected, as a result of being a
survivor of this system. I hated people. I hated white people. I hated churches. I
hated God. I hated government. These things I hated because they destroyed my
life, brought it to a standstill . . . no hope, a useless existence with no future in
mind and all I had was bitterness and anger. (p. 21)

It is reasonable to expect that Aboriginal persons seeking to enter a faculty of social

work could bring with them such internalization and the effects of colonization on their

psyche and behaviour.
The experience of being an oppressed minority has meant that Aboriginal
people may come to social work education with differing assessments of their

educational undertaking. On the one hand, there is recognition that people who have
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experienced oppression should be represented as service providers within these
systems. Yet, these same people have historically not been placed in those roles:

Social welfare services in Canada are overwhelmingly directed at the poor and
at single-parent women, Native people, and increasing numbers of immigrants
and refugees, yet these individuals are underrepresented as professional service
providers and lack key policy-making authority. This contradiction is an
important issue in professional social work education, where the ideology of
community control and empowerment ought to include measures to redress such
inequities in participation. (McKenzie & Mitchinson, 1989, p. 112)

On the other hand, education has often been an occasion for pain, oppression,
and silencing for many. Battiste (2000) describes how the policies of the Department of
Indian Affairs (DIAND) “invaded the Aboriginal home. It inappropriately politicized the
educational process. It defined education as transforming the mind of Aboriginal youth
rather than educating it” (p. viii). The result of this action is that:

Aboriginal peoples began to see educators, like their missionary predecessors,

as nothing more than racists, patriarchs, and oppressors who hid behind fine-

sounding words or ideology. In effect, education did little except equip

Aboriginal youth with resentment and cynicism and erode human consciousness

within Aboriginal communities. (Battiste, 2000, p. viii)

Aboriginal social workers who have attended mainstream university programs
have generally found these conventional environments to require self-contortions,

adaptations, and the silencing of their own ways. Some have described the experience

as follows:

The unwritten rules of the dominant society's ethnocentric learning institutions
require that we all speak English, that we write research papers and exams
based on very specific criteria framed outside of our Indigenous worldviews and
that learning must be classroom based. The materials that we learn are
determined by other people's perception of what we need to know, even if these
are largely unrelated to the purposes of our studies or life experiences. (Bennett
& Blackstock, 2002, p. 31)
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Several authors (Bailey, 2000; Battiste & Youngblood, 2000; Kirby &
McKenna, 1989) have noted that the expectations of universities require Aboriginal
students to depart from their own ways to participate in these institutions of higher
learning;:

Western learning institutions, and the research agendas they develop, do not

mirror who we are as First Nations people because the structures, content,

processes and staff within these institutions are primarily controlled by
members of the dominant society who consciously or unconsciously continue to
reinforce the marginalization of Indigenous knowledge systems. (Bennett &

Blackstock, 2002, p. 31)

It should, therefore, not come as a surprise that Aboriginal people are statistically
under-represented in these academic settings.

Yet, there is participation by Aboriginal people in mainstream universities and
there is resistance to colonizing forms of education. The attempts to regain traditional
knowledge, history, practices, and languages and to decolonize are ongoing and
determined. “Most Aboriginal people want to be a part of Canadian society in a positive
and productive way, but they do not want to give up being Aboriginal to do so” (Silver,
2006, p. 25). Absolon and Herbert (1997) stress:

It is imperative, therefore, that theories used in working with First Nations

communities acknowledge or include the roots of oppression, the history of

colonization and racial oppression, First Nations distinct worldviews, and the

geographic disparity and distinct nature of First Nations across Canada. (p. 210)
With more understanding of the differences between Aboriginal and non-Aboriginal

cultures, it remains at least a possibility for Aboriginal students to find a de-colonizing

education experience at mainstream universities.
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High and Low Context Cultures

In his now classic work, Beyond Culture, Hall (1976) identified one such
difference between Aboriginal and non-Aboriginal culture as the difference between
low and high context cultures. The assumptions, worldviews, and dynamics of these
types of cultures are significantly different: low context are cultures oriented around
bodies of rules, while high context cultures are organized primarily around
relationships. The worldview of Aboriginal communities is very much based in a high
context éulture, whereas most educational institutions operate within a low context
worldview. The two worldviews are so different that misunderstandings and clashes are
virtually inevitable. Predictably, the resolution of those clashes has favoured the low
context mainstream way.

In low context cultures, legal terms define relationships, and rules are defined
by written agreements: job descriptions, terms of reference, rules of order, contracts,
and so on. These rules frequently need review and may change as quickly as ink dries
on paper. Meaning and relationships are highly flexible. By contrast, in high context
cultures, harmonious relationships are seen to be more important than rules. The good
of the community supersedes that of the individual. Whereas the low context culture
defines relationship by roles, job descriptions, and contracts, high context cultures
define relationship by status and traditions. Safety in a low context culture would derive
from adh‘erence to contracts and the protection of those expectations by judicial

authorities. Conversely, in a high context culture, safety would derive from the depth of
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relationship persons had within community. Safety comes from awareness of the
community, shared values, and familiar and expected traditions.

As a result, ambiguity and silence are valued more in a high context culture than
in a low context society, in that through the former, relationships are allowed to develop
and be explored. Trust is allowed to grow organically rather than to be artificially created
or cut off by a desire for decisive action. Sarris (1993) writes about a Pomo woman’s
strategy when a university professor wanted to interview her. “I watched. I listened. I let
him show who he was. The White people, they’re not like us. They show fast” (p. 68).

Ambiguity and silence also can be used to provide an insulating distance between
cultures. Sarris, feeling uncomfortable when asked to be an interpreter between two
cultures, demonstrates the use of silence to protect himself: “I became Indian. I ignored
her. Silence, the Indian’s best weapon, an aunt of mine once said. Be an Indian, cut
yourself off with silence, anyway you can. Don’t talk. Don’t give yourself away” (p. 81).

The reduction of relationship (and therefore of one’s sense of safety) that is
experienced by moving from a high to low context culture has implications for the sharing
of information between cultures:

Representatives of the dominant culture exploring the resistance of a subjugated

people are likely to see little more than what those people choose or can afford

to show them. So it must be remembered that the method and the narrative
format of any such study or account . . . written or not, will compromise the
experience of the movement in given ways. The possibility of open cross
cultural communication, productive for both cultures, usually will be strained
even in safer, post-colonial, and more comfortably pluralistic contexts, by the

history of domination and subjugation and the persistent patterns of intercultural
communication associated with that history. (Sarris, 1993, p. 63)
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Sarris (1993) writes that people in his community commented that the old stories
told by his aunt to university researchers were stories that none of them had ever heard
before. In a subtle way his aunt was exposing and tricking the arrogance of low context
academics. What could be learned of Aboriginal teachings in so brief an encounter (i.e., so
thin a relationship) was so minimal, that nonsense was made up and shared instead. Sarris
suggests that much of what has been written about Aboriginal people had been leg-
pulling. Outsiders are taken advantage of because of their arrogance; academics can be
played for fools. Sadly, though, there is an unexpected backlash to this jest. The dominant
culture’s rendering of these stories (real or not) becomes the “truth” for other academics
and the dominant society. Caricatures proliferate.

In a high context culture, rules are defined by and within relationships. It takes a
long time to learn social context for behaviour. However, once known, there does not need
to be a lot of discussion to explain behaviour that is slow to change. A practical illustration
of this relational impact can be seen in work situations where people have worked together
for a long time. With much experience, such colleagues have learned to read each other’s
body language and emotional cues. They don’t always have to hear people’s ideas spoken
out loud. Therefore, people who come only in part-time are at a disadvantage.

The importance of relationship may find a parallel in women’s experience.
Belenky, Clinchy, Goldberger, and Tarule (1986) note:

For many women, the “real” and valued lessons learned did not necessarily

grow out of their academic work, but in relationships with friends and teachers,

life crises and community involvement. Indeed, we observed that women often

feel alienated in academic settings and experience “formal” education as either
peripheral or irrelevant to their central interests and development. (p. 4)
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Not only are Aboriginal women affected by their indigenized identity, but also by their
gendered identity. These identities intersect with other categorizations such as
generation and sexuality, thus setting them at multiple jeopardy.

The content of the rules themselves, and expectations around leadership, decision
making, organization of work, understanding of time and space and status in a low context
culture will be very different than in a high context culture, as will the sense of cultural
safety. So, while it is necessary, for the sake of this research, to attempt to define what is
meant by the concept of cultural safety, such a definition remains provisional until
tempered by the lived experience of cultural safety as described by a high context group

such as Aboriginal students within the social work education system.

Cultural Safety

The juxtaposition of the words “cultural” and “safety” in the term cultural safety
is unusual. The implication of aligning the two terms requires reflection. While the two
words have significant meaning separately, it is the combination of terms that is of
interest. One might begin by clarifying the meaning of the terms separately.

On its own, the term “safety” may be the more clearly understood. The Oxford

English Dictionary (OED, 2002, “safety”) defines safety as:

1. a. The state of being safe; exemption from hurt or injury; freedom from
danger. Phr. in safety; b. Salvation (of the soul). Obs.; c. with (the) safety of:
without damage to, preserving unhurt. Obs.; d. Sometimes pl. = the safety of
more than one person.

These definitions recognize the common connotation of a state of being which

avoids harm, prevents unwanted pain, and is understood in a holistic way. “Freedom
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from danger” implies an emotional as well as physical consequence to safety; one
might expect a reduction of anxiety to accompany this “freedom from danger.”
“Salvation (of the soul),” while eliciting a painful reminder of the Christian Church’s
role in colonization and assimilation (residential schools), nevertheless, suggests that
safety may also be perceived as a spiritual issue. The relevance of safety to a group, as
well as to individuals, is also clearly stated in the final entry (d).

The notion of “preserving unhurt” suggests that safety, at some level, is
frequently preventive rather than reactive in nature. While it may seem that responding
to many years of painful relationships is reactive, preparation to avoid repeating the
experience is also proactive and preventive. A negative experience (e.g., a deadly
tsunami) might motivate a response (construction of a warning network); the initiative
of construction is a positive step taken in advance of another disaster, to keep groups
safe from injury, to forestall, prevent or reduce future hardships. The OED lists thirty-
eight implements, from “safety belts” to “safety zones,” that illustrate the commitment
to put positive creations in place in advance, to avoid the possibility of the hurt that
might occur if action is not taken (OED, 2002, “safety”).

The concept of safety is discussed widely also within social work practice
literature. Such literature speaks to a variety of issues such as helping clients establish
safety plans in situations of family violence (Walker, 1979), workplace safety/privacy
for social workers in rural areas (Green, 2003), neighbourhood safety (Ewalt, 1997),

and safety and security of clients on social assistance (Anderson, Halter, & Gryzlak,

2002).
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In their discussion of group work, Garvin and Reed (1994) name “sociological
safety” as a quality which must be afforded all members. They define this as:

a climate . . . in which members have some assurance that differences will be

respected and a commitment to identifying and addressing potentially

disadvantaging dynamics will be important, especially for those who are
culturally different from the majority of group members, or have experienced

oppression on some dimension that is relevant for the group. (p. 175)
Sociological safety moves the conversation closer to that of cultural safety. This term at
least makes a group’s safety an explicit issue. Culture is explicitly included within the
scope of the concept. It is appropriate to turn now to the first term in the concept
cultural safety.

According to the Oxford English Dictionary (OED, 2002, “culture”) culture is
derived and progresses from general agricultural activity, through the training of a
species (including people), to the eventual accumulation of the benefits of those
activities and disciplines as they pertain to a group of people. For example, the OED
definitions for culture include:

2. a. The action or practice of cultivating the soil; tillage, husbandry; 3. a. The
cultivating or rearing of a plant or crop; (and eventually the training of a
human being); 3. d. The training of the human body, obs.; 4. fig. The
cultivating or development (of the mind, faculties, manners, etc.);
improvement or refinement by education and training; a. absol. The training,
development, and refinement of mind, tastes, and manners; the condition of
being thus trained and refined; the intellectual side of civilization; b. (with a
and pl.) A particular form or type of intellectual development. Also, the
civilization, customs, artistic achievements, etc., of a people, esp. at a
certain stage of its development or history.

This etymology provokes the sense that culture truly is the ground out of which

one arises, a deep-rooted reality that is the product of years of accumulated cultivation.

An obscure and rare usage, the first definition identified before the paragraph quoted
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above, links culture to “1. Worship; reverential homage,” which again is suggestive of
the importance of both spirituality and land for Aboriginal people.

Barker (2003), in the Social Work Dictionary, defines culture as: “The customs,
habits, skills, technology, arts, values, ideology, science, and religious and political
behaviour of a group of people in a specific time period” (p. 47). This definition of
culture is enriched by reference in the American Heritage Dictionary (2000) to include
“the totality of socially transmitted behavior patterns, arts, beliefs, institutions, and all
other products of human work and thought” (online, 9. 1).

As Khan (1982) [quoted in Fulcher, 1998, p. 323] has noted, culture has to do
with some sense of “home” and “my people.” The place that a person learns to call
home and the community one learns to call my people have a particular history and
political-economic background. The memory of these histories continues to influence
that sense of culture over time. Consequently, culture in this study refers to those
shifting “totalities” which are the homes for the various graduates of the ICSWP. They
are “shifting” totalities because culture is not a fossilized relic, but a constantly
evolving reality (Polaschek, 1998).

These homes, however, need not be huge. That culture can refer to smaller
segments of society has seemed implicit. Culture may describe the predominating
attitudes and behaviours that characterize the functioning of a group or organization.
Cultural safety in the social work practice or education environment, therefore, need
not refer to only large scale, political, historical, economic, and social issues as they

relate to Aboriginal and non-Aboriginal people as a whole. Cultural safety also refers to
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the issues as they appear in the smaller microcosmic environments of a meeting room, a
classroom, a school, a faculty or a university.

The concept of culture is frequently referenced in the field of social work
practice and social work education (McGoldrick, 1982; Pinderhughes, 1989;
Schlesinger & Devore, 1995). In the major reference to culture in the Encyclopedia of
Social Work, “Ethnic Sensitive Practice,” Schlesinger and Devore (1995) describe this
practice:

Practice must be attuned to the values and dispositions related to clients’ ethnic

group membership and social class position. Attention to the oppression of

members of racial and ethnic groups is an essential component of ethnic
sensitive practice and guides the identification of practice models that are

thought to be the most consonant with the approach developed. (p. 903)

Schlesinger and Devore (1995) go on to say: “Culture or way of life is one of
the components of that [ethnic] experience — other critical elements of that experience
are social class status and minority status (p. -903). Significantly, however, they state
that “ethnic sensitive practice . . . introduces no new practice principles or approaches;
rather it involves the adaptation of prevailing social work principles and skills to take
account of the ethnic reality” [italics added for emphasis] (p. 904).

The joining of the two terms into “cultural safety” is first recorded as being used
by Maori healthcare workers in the 1980s (Castello, 1994; Ramsden, 1997; Fulcher,
1998; Polaschek, 1998). This phrase was used to describe and analyze a crucial

experience that Maori nurses felt was missing for Indigenous persons in the mainstream

system of healthcare in Aotearoa/New Zealand.



39

Castello (1994), referring to the small numbers of Maori nursing students who
were graduating, said, “One can only conclude that these Maori women were
exceptional in entering and succeeding within a system that gave no credit to cultural
heritage and backgrounds, and which held negative attitudes about the nature of Maori
women” (p. 21). Ramsden noted that the Nursing Oath asks persons to care for patients
“irrespective” of race and creed; she felt the system “had no concept or ideology
“respective” of Maori culture” (Castello, 1994, p. 22). The nursing profession in
Aotearoa/New Zealand has been struggling with this issue since the late 1980s and
while there is still controversy (Conroy, 2003; Jeffs, 2001; Saxon, 1995), they have
succeeded in putting cultural safety into the curriculum for nursing education and
practice (Ramsden, 1997).

Polaschek (1998) names “cultural safety” as the goal that Indigenous service
providers in Aotearoa/New Zealand have for their own people. Acknowledging that
Indigenous people have been treated with less than appropriate service for years,
Polaschek (1998), Ramsden (1997), and others (Garrod, 2002; Hughes, 2003; Jeffs
2001; Joyce, 1996, Sherrard, 1991; Tupara, 2001) named the many experiences they
describe as issues of cultural safety in an effort to repair the situation within health
services. Ramsden found that feeling safe enough to be oneself (including who one is
culturally) was a key determinant of effective participation in health services delivery
(Ramsden, 1990).

Irihapeti Ramsden is credited with being the mother of the cultural safety

movement. In her 2002 dissertation, “Cultural Safety and Nursing Education in
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Aotearoa and Te Waipounamu,” Ramsden outlined the development of the concept of
cultural safety in Aotearoa/New Zealand, from the naming of the concept in 1988 to the
introduction of cultural safety into the educational curriculum for nurses in 1992.

Changes in the Aotearoa/New Zealand healthcare system in the early 1990s
allowed the spread of the influence of the concept of cultural safety beyond nursing to
other government departments. The mid-nineties saw cultural safety attracting media
attention and public controversy as the status quo “pushed back.” Various authors
(Sherrard, 1991; Jeffs, 2001; Conroy, 2003; Hughes, 2003) have argued that cultural
safety is a political distraction promoted by the Maori people which undermines the
medical focus of nursing. Political pressure resulted in Ramsden and others being called
to testify before parliamentary committees and the New Zealand Council of Nurses.
Demands for social justice (e.g., Saxon, 1995) and calls for changes in teaching
practices were heard by the committees, and the Nursing Council established guidelines
enshrining cultural safety in nursing education in Aotearoa/New Zealand.

Ramsden’s concern that cultural safety include safety for kin was noted by Leon
Fulcher (1998). Fulcher sees cultural safety as:

that state of being in which the [individual] knows emotionally that her/his

personal wellbeing, as well as social and cultural frames of reference, are

acknowledged - even if not fully understood. Furthermore, she/he is given

active reason to feel hopeful that her/his needs and those of her/his family

members and kin will be accorded dignity and respect. (p. 333)

More recently, North American researchers have begun to use this concept.

Pennell (2005a), in her exploration of family group conferencing, defined cultural

safety as:
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a context in which family members [students, others] can speak in their own
language, express their own values, and use their own experiences and traditions
to resolve issues. . . . Cultural safety looks behind what practitioners [educators]
do, to how clients [students] from a different culture experience the service. It is
the outcome against which to measure the worker’s cultural competence. (p. 34)
The concept of cultural safety, therefore, invites a shift in attitude toward the
empowerment of service receivers to decide whether or not they feel safe in the social
work relationship and to define in what circumstances such safety exists and how far
that safety extends. This is a crucial element in defining cultural safety; it is those who
receive the service, rather than those who provide the service, who define what is safe.
Pennell and Anderson (2005) have further explored this shift of the locus of
expertise as it occurs through family group conferencing. The goal of the particular
environment required by family group conferencing is to “develop a hospitable
context” (p. 71). According to them, the purpose of the many techniques used to create
a welcome space is to “move the family to the centre of the planning” (p. xiii). As a
result, the participants (family members) then “can apply their insider knowledge and
long term commitment to develop a plan that works . . . they need to feel at home and
to speak in their own words” (Pennell, 2005a, p. 33). These seem to be directions
similar to the values necessary for cultural safety to exist within the social work
practice education curricula.
Lynam and Young (2000) have used the language of cultural safety as it
pertains to Canadian research environments. They say, “Cultural safety . . . is intended

to ensure safety as a standard of professional practice” (p. 7). Greenwood, Wright, and

Nielsen (2006) identify that as researchers and educators working in the area of cultural
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safety, “Cultural safety is absolutely about identity, and this is where we focus our
teaching and practice” (p. 214). They further say that the “focus for us was
unambiguously on racial politics . . . cultural safety has become a cloak for considering
all forms of oppression and discrimination” (p. 213). Marion Gray and Kathryn
McPherson (2005), adapting the concept to the field of Occupational Therapy, note that
the cultural safety process “entails a journey across a continuum of understanding
historical issues, power relationships, the . . . professional’s own attitudes, and the
consequent influence of these factors on the delivery of . . . services” (p. 36).

Whether this concept is meaningful in the Canadian context with Aboriginal
social work students was the query that motivated the further study undertaken here.
For the sake of this study, Fulcher’s previously cited definition of cultural safety was
presented to research participants because it reflected the values of interconnection and
kinship, and the definition incorporated a holistic approach in inquiring about one’s

emotional experience.

Aboriginal Social Work Practice in Canada

This section describes Aboriginal social work practice in Canada generally as it
relates to empowerment and cultural safety. In prior decades, social workers have tried
to attend to the difficulty of cultural friction in social work environments, grasping after
a preliminary form of cultural safety, using a variety of different terms. During this
time, the attempt has been made to move from fearful distrust, misunderstanding,
silence, and assimilation, to naming, acknowledging and attempting to include different

cultures. The writers creating these concepts were on the way to making a difference.
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Their hope was that equality would ensue as educators and practitioners struggled with
issues, inclusion, respect, and sensitivity. Social work literature in the past has
committed to “recognizing” and “respecting” Indigenous culture. The cultural safety
definition goes further to actively “nurturing” cultural identity. Those writing about
cultural safety (Fulcher, 1998; Polaschek, 1998; Ramsden, 1997) distinguish between
this phrase and previous descriptions of the intention of goodwill between mainstream
service providers and oppressed groups. In order to provide a sense of the development
of inter-cultural social work terms and a critique of what has seemed “only nice words,”
it is helpful to examine the various terms.

The phrase, “cultural sensitivity,” had the benefit of inviting awareness of
cultural difference. While a necessary step, this term is not sufficient. This phrase has
seemed to imply that the service provider becomes aware that the client is of a culture
other than that of the dominant group, minimally makes note of that fact, and tries to
accommodate for alternate beliefs and practices. “As a profession, social work can do
many things with ‘awareness’ of critical issues, such as racism, including nothing”
(Sinclair, 2004, p. 52). This critique of mere sensitivity is supported by Dominelli
(1998). The term awareness alone “lacks political substance and is sociologically
naive” (p. 13).

The notion of a “trans-cultural model” speaks of scanning horizontally across
and beyond cultures. It approaches cultures with respect and looks for similarities and
commonalties. In so doing, it seems to suggest that one all-inclusive model of social

work might be appropriate across differing cultures. This model also has limitations in
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that it fails to recognize “the influential social structures within which all such
interactions take place” (Polaschek, 1997, p. 453). It fails to take into account the
myriad of differences and inequities that occur between different cultural groups. Not
all cultural groups have experienced the same level of oppression. Similarly, terms like
cross-cultural (dealing with or comparing two or more different cultures) or
multiculturalism suggest the need to recognize the variety of cultures within society,
each with their own unique characteristics, as [being] of equal value . . . [which] ignores
the differences in power (Polaschek, 1997, p. 453).

Within social work practice texts (Compton & Galaway, 1999; Heinonen &
Spearman, 2001; Hepworth, Rooney, & Larsen, 1997; Kirst-Ashman & Hull, 1993)
there are suggestions for working in “culturally appropriate” ways. While this
terminology sounds respectful and attractive, again it would appear to be insufficient
for several reasons. Often such language implies that the decision to consider and
evaluate difference is within the power and discretion of the worker. This language
continues to suggest that social work practitioners may stand outside of the relationship
and control the determination of what is appropriate. Greene (1998) reminds us that
“far too often, practitioners may perceive norms and cultural patterns that vary as
cultural deficits rather than differences they need to understand” (p. 85). The results of
structural barriers are often perceived by practitioners, professions and institutions as
indicators of individual deficits, such as, for example, when students find it hard to deal
with an unfamiliar learning environment. This lack of safety often results in vigilance,

isolation, and absenteeism which can lead to poor academic standing (Greene, 1998;



45

Sinclair, 2004). Similarly, when an Aboriginal person will not testify in court against
another; the mainstream culture may interpret this behaviour as an individual deficit
[obstruction of justice] rather than recognize it as an Aboriginal cultural pattern (Ross,
1992). Such misperceptions, in fact, say more about a lack of awareness in the
dominant practitioners than in the Indigenous persons. To be sure, the invitation to be
“culturally appropriate” invites social work practitioners to examine themselves. For

example, Maclntosh’s essay, “White Privilege: Unpacking the Invisible Knapsack”
(1990), helpfully raises awareness of the many benefits enjoyed by White members of

the social work profession that are assumed, but hardly universal. However, the focus
of what is culturally appropriate must move beyond “us” to listening to the culture of
“the other.”®

Another concern about the phrase “culturally appropriate” is that this language
lacks a reference to measurement. People may believe they know what is culturally
appropriate based on limited exposure to the practices of others such as Aboriginals.
Thus, practitioners might rush to embrace “exotic” practices such as smudging, talking
circles, and sweat lodges. Such actions may be well-meaning, but are an affront to
generations of tradition and training in how sacred practices are to be conducted.
LaDue (1994) addresses this phenomenon in the title of her article, “Coyote Returns:
Twenty Sweats Does not an Indian Expert Make.” Some people may believe that to be
culturally appropriate means to employ those behaviours whenever any Aboriginal
person is present. For example, “I see we have an Aboriginal person in the class. Let’s

smudge.” This view makes assumptions about a person’s values and beliefs, based
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upon appearance. Aboriginal persons are no more likely to be all the same than are all
Caucasian people.

Social work educators and practitioners may believe they are being “culturally
appropriate” when they enthusiastically introduce/use an Aboriginal practice within a
partially Aboriginal audience, or adopt an Aboriginal practice for a non-Aboriginal
audience without the preparation or understanding that would be required by the
Aboriginal culture itself. Wheeler (2002) identified this common tendency of the
dominant culture to pick select pieces out of their Aboriginal context, when he wrote:

There is a growing sense in the global community that Indigenous philosophies

and practices have a lot going for them. People are caring for the environment

and looking at more holistic approaches to life . . . In order to operate in the
mainstream, Aboriginal people are forced to adopt more and more non-

Aboriginal ways and it affects how we treat the land, each other and how we tell

our stories. The mainstream, perhaps fearing for its own survival, continues to

pick at Aboriginal knowledge and practice for its own use. (p. D-1)

It might seem that the talking circle, for example, can be employed by non-
Aboriginal leaders easily. However, one might take up the practice without awareness
that an Aboriginal leader with knowledge of and commitment to traditional Aboriginal
culture should always be present at a talking circle. Social work educator and Advisory
Group member for this study, M. Lands (personal communication, May 24, 2002),
stated that an appropriate leader is “one who thinks in the language and ways of the
culture.” It is all too easy to claim to be culturally appropriate and to insert one high-

context practice into a mainstream low-context situation, which remains otherwise

unchanged, without the cultural context that makes sense of this Indigenous
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“technique.” To know if something is “culturally appropriate,” one has to have a wide
and deep knowledge of, not just a superficial acquaintance with, the culture.

“Ethnic sensitivity” is another term used with respect to the inter-cultural
relationship with similar limitations. Ethnicity is a term that refers to a mixture of
issues. It may encompass religious values, cultural practice, shared histories, and indeed
genealogical ancestry. The term “ethnic sensitivity” has been used to signal the need to
be aware of and attend to cultural practices and beliefs that may differ from the habits
of the mainstream majority. A concern with respect to this terminology is that social
workers may be acting from ignorance of what those values and customs are. A lack of
direct knowledge may lead to practice based on stereotypes. What is a custom and
practice for one community may not be significant for another group sharing that
ethnicity.

Further, language like “ethnic sensitivity” may be insufficient to cause different
action if the issue of the imbalance of power between cultures is left unaddressed and
unchallenged. If there is no partnership between the cultures, the issue of safety is left
implicit, if it has been recognized at all. For example, the terms described above, like
cultural sensitivity and cultural appropriateness, seem to be developed from the
perspective of the service provider(s) rather than from those of the service receiver(s).
The dominant culture educator or practitioner can retreat to the established practice of
the agency/institution if she/he feels uncomfortable, let alone unsafe. Therefore, she/he

may not consider the issue of safety for members of the oppressed group.
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Sociological safety, as mentioned above, moves the conversation closer to that
of cultural safety. This term at least makes a group’s safety an explicit issue. Culture is
explicitly included within the scope of the concept. However, any power differential
between cultures is not addressed sufficiently. “Addressing potentially disadvantaging
dynamics” does not recognize sufficiently the pervasive and persistent impact of
colonization; the dynamics are far more than “potential.” There remains a significant
gap between having “some assurance differences will be respected” and the essential
imperative of action to redress those dynamics. Finally, as with the previously
mentioned terms, the concept of sociological safety remains vague about who decides
that the circumstances are safe enough.

“Cultural competence” is another phrase frequently used in the negotiation of
social work and social work education across cultures. Cultural competence means
having enough of an understanding of the main tenets and history of a culture so as to
be able to work within that culture in a way that is congruent with the customs and
practices of that group. This concept moves toward cultural safety by including issues
of knowledge, attitude, and action.

The National Association of Social Workers’ (NASW) (2001) Standards for
Cultural Competence for Social Workers defines “cultural competence” as:

the process by which individuals and systems respond respectfully and

effectively to people of all cultures, languages, classes, races, ethnic

backgrounds, religions, and other diversity factors in a manner that recognizes,

affirms, and values the worth of individuals, families, and communities and
protects and preserves the dignity of each.
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Cultural competence is a set of congruent behaviours, attitudes, and policies that
come together in a system or agency or among professionals and enable the
system, agency, or professionals to work effectively in cross-cultural situations.
Operationally defined, cultural competence is the integration and transformation
of knowledge about individuals and groups of people into specific standards,
policies, practices, and attitudes used in appropriate cultural settings to increase
the quality of services, thereby producing better outcomes (Davis & Donald,
1997). Competence in cross-cultural functioning means learning new patterns of
behaviour and effectively applying them in appropriate settings. (Y. 6)

The NASW (2001) further says:

1) Social workers should understand culture and its functions in human behavior
and society, recognizing the strengths that exist in all cultures.

(2) Social workers should have a knowledge base of their clients' cultures and

be able to demonstrate competence in the provision of services that are sensitive

to clients' cultures and to differences among people and cultural groups.

(3) Social workers should obtain education about and seek to understand the

nature of social diversity and oppression with respect to race, ethnicity, national

origin, color, sex, sexual orientation, age, marital status, political belief,

religion, and mental or physical disability. (. 7)
The wording of these standards notes that social workers “should” attend to these issues
but, again, the decisions and judgments about these actions reside with the social
worker. Cultural competence is about the knowledge of the social worker whereas
cultural safety requires the assessment of those who are receiving the service.

Waites, Macgowan, Pennell, Carleton-LaNey, and Weil (2004) note that in their
scan of the literature (e.g., Browne, Brodrick, & Fong, 1993; Sue, Arredondo, &
McDavis, 1992; Weaver & Wodarski, 1995), cultural competence is often seen as

having the following four components: knowledge of the client's cultural context,

including history and worldview; practitioner awareness of her or his own assumptions,
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values, and biases; application of appropriate interventions and skills; advocating for
social change (p. 292).

Cultural competence is an important stepping stone that addresses the need for
attitudinal shifts and for action. It is approaching some of the concerns of oppressed
groups. However, the focus of cultural competence continues to be the practitioner’s
skill set rather than the definition and perception of safety as identified by the recipient.

Finally, a relatively new term appearing in social work literature is “ethno-
relativism,” a term presumably distinct from ethno-centricity. Krajewski-Jaime, Brown,
Ziefert, and Kaufman (1996) define ethno-relativism as “the ability not only to accept
and respect cultural differences, but also the empathetic ability to shift to another
cultural worldview” (p. 16). Ethno-relativism signals that the social worker must
increase awareness of her/his own culture and at the same time be open to learning and
understanding the diversity of experiences, values, beliefs and practices of clients.
Social workers from the dominant culture should recognize that the social work
profession and curriculum have had Eurocentric western culture foundations and
therefore social workers must seek to challenge themselves to be open to other truths.
Marie Lacroix (2003) notes: “Ethno-relativism is achieved, therefore, by stepping back
from what we know to be true and by listening to what we are saying, doing, and
feeling in the context. It means tuning in to the other’s reality and how the person may
be perceiving the situation” (p. 30). This term and definition continue to signal the good
will which social workers from the dominant worldview intend and their commitment

to connect with members of communities other than their own,
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However, once again, the same questions remain. How does one shift to a
different worldview if one has not been raised in that other worldview? How does an
outsider (to a culture) gain sufficient knowledge about a second, or third, or n™ cultural
viewpoint to make that shift? Who decides that one has a sufficiently accurate
perspective of that worldview to make the shift necessary to be considered ethno-
relative? Is it possible for a social worker to make that shift when the presuppositions of
that other worldview may be diametrically opposed to those with which the social
worker is familiar? Cultural competence and ethno-relativism strive to be helpful
definitions in the abstract, but in the absence of a paradigm shift embedded in and
communicated by the concept, it remains only, in my view, an ideal. In the end, this
term continues to leave the definition and evaluation of the cultural transition in the
hands of the representative of the dominant culture, who continues to do the accepting
and respecting and shifting to another cultural view.

The concept of “cultural safety,” on the other hand, seems to offer some benefits
not found in the previously used terminology. The previous terms indicate awareness of
cultural difference and even friction. However, in all of them control remains with the
dominant group member. Cultural safety goes beyond these other terms in at least three
ways.

First, the inclusion of nurturing in the description of cultural safety, provided in
Ramsden (1990), Fulcher (1998), and Polaschek (1998), seems to move the social work
educator (as well as the social work practitioner and many other helping professionals)

into a different relationship with others. Respect (to show honour, esteem, express
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regard and consideration) can be offered from a distance. One can verbally state and
intellectually believe in concepts like “respect” but, at an unconscious level, remain
distant, dominant, and controlling. A change of behaviour or relationship on the part of
educators would still be required in order to be culturally safe. Values and behaviours
between high and low context cultures can be so diametrically opposed that even as one
assumes one is being polite within the mores of one’s own ways, one may be violating
the customs of the other.

Changing one’s conceptual framework or intellectual perspective to include
another without a change of behaviour or relationship is insufficient. Nurturing another,
on the other hand, requires action and moving “into” support, and demands a change in
attitude and behaviour. Implicit in nurturing is a call to engage and to understand and
support the other. To nurture requires hands-on, committed and ongoing action and
interaction. To participate in nurturing another’s cultural safety presupposes and
requires recognition and respect of cultural values. In order to know what needs,
expectations, and rights exist, the nurturing one must learn about another’s cultural
identity, recognize its uniqueness, and respect its worth. Nurturing then goes a step
further: to actively support, to listen and to try to understand the need of the other,
within the context of that culture.

Recognition and respect alone do not necessarily require putting one’s self on
the line; nurturing involves risk. Social work practitioners and educators will recognize
their own discomfort and the vulnerability of relinquishing control and moving from a

dominant position to one that is not dominant, and, therefore, unknown and
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unpredictable. To leave the place of certainty for uncertainty feels, and is, risky. To
move from one’s own worldview into another’s is “uncharted territory.” This definition
of cultural safety (Fulcher, 1998) challenges the profession to give up some established
ways of practice which are comfortable to the practitioner.

Joining the word “safety” to “culture” seems to be a second helpful
improvement offered by this definition. The term safety generally connotes freedom
from harm or danger and, as such, resonates deeply with social workers. Social work
practitioners understand that for safety to exist between practitioner and client, the
social worker must get involved, understand, and participate, which means developing
trust and relationship. To make a commitment to someone’s safety is more than an
intellectual exercise, it is a holistic one. Safety implies a number of levels of response.
It is about commitment that is consistent, congruent, and pervasive. These values are
intrinsic to social work as it is applied in the dominant Eurocentric culture.

Attaching the word safety to the discussion of culture sends a strong signal that
in issues of cultural dialogue, the dominant culture is perceived as dangerous and
threatening. In the past, however, safety was separated from the concept of culture in
social work education. Safety was assumed to be offered by helpers from the dominant
perspective. However, this assumption caused harm by independently assessing safety
as it was then understood, only from the dominant worldview. Hence the benefit of
taking children to residential schools was “obvious” to the dominant culture, while the

cost to and safety issues perceived by the Aboriginal communities clearly were not so
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obvious. Minimally, mutual agreement defining “what is séfe” is necessary. The most
vulnerable persons need to be able to define for themselves what feels like safety.
Finally, working from the Indigenous service receiver’s perspective, whether
that service is healthcare, social work education, or social services, in talking about
cultural safety, one moves from talking in “nice words” about culture to perceiving the
inequality expressed when one culture dominates another. “Until the effects of . . .
inequality in power between groups in society are addressed we cannot ensure that the
needs of persons from minority cultures will be met” (Polaschek, 1997, p. 252). In the
term “cultural safety,” on the other hand, the measurement reference is implied in the
term safety. Safety is a measure that can be assessed only from the perspective of the
Indigenous service receiver, not the dominant culture practitioner. The practice of
“cultural safety” demands a humble question, “Does this feel safe to you?” and the

subsequent silence in which to hear an answer.

Cultural Dominance Embedded in Social Work Education

In the past, social workers and social policy makers of the dominant culture
generally thought their actions were justified in their treatment of Aboriginal people
(Hart, 2002; McKenzie & Hudson, 1985). However, social work practitioners
frequently did not understand and often made little effort to be respectful of the
richness of other cultures’ histories, languages, and beliefs. Consequently, social work
practice not only failed to nurture but, in fact, harmed clients by denying them the right

to be who they were.
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Freire (1990) notes that “the social worker, as much as the educator, is not a
neutral agent, either in practice or in action” (p. 5). Sinclair (2004) further states, “The
Aboriginal person becomes a virtual non-entity in institutions that marginalize
Aboriginal thought and reality through the neglect and erroneous authoring of
Aboriginal cultural knowledge, languages, and colonial history” (p. 51):

Social workers risk falling into the trap of believing that just because they are

social workers they are, therefore, non-racist and non-oppressive because the

profession has a code of ethics to guide practice and because social work

institutions proclaim they are committed to this ideology. (p. 52)

Moreover, Hardy and Mawhiney (1999) have noted that “social work practice
has been historically limited by its Eurocentric assumptions and values” (p. 360).
Mainstream models of “teaching” also have been challenged by feminist and
empowerment models (Caplan, 1994; Carr, 2000; Van Voorhis, 1998). Aboriginal
scholars are giving voice to the divergent ways of knowing and teaching that spring
from their worldviews (Absolon, 1993; Colorado, 1988; Fitznor, 2002; Hart, 1999,
2002). deMontigny (1992) wrote: “The organizational demand to produce grades,
evaluations, reports, and even graduates, silenced a form of education based on
wisdom, individual progress, connection to one’s people, spirituality, and respect” (p.
77).

The history of harm inflicted by European-based education upon Aboriginal
students in Canada has deep roots (Sinclair, Bala, Lillies, & Blackstock, 2004, p. 202).
For over 100 years the Canadian Government and its church partners removed children

from their parents and families to attend residential schools, usually at a great distance

from their home communities. Students were forbidden to speak their own language
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and to practice their own cultures. They were put into a foreign environment in which
Aboriginal culture was not only kept at a distance but also frequently was demeaned.
By government policy, children were disconnected from their elders and therefore from
the transmission of their culture which normally was passed orally from generation to
generation. In the absence of familial protection, these Aboriginal children were often
subject to physical, emotional, and sexual abuse. Two months per year children
returned to their parents and communities, confused about their identity and unable to
connect with the society which should have felt like home. The importance of the
negative impact of the residential school system cannot easily be overstated. An article
in the Montreal Star, describing the Bryce report of 1907 (as quoted in Canada, 1996b,
footnote 162), bears shocking witness to this devastation: "Even war seldom shows as
large a percentage of fatalities as does the education system we have imposed upon our
Indian wards."” Its effect on community relationships, wisdom passed by oral tradition,
Aboriginal pride, and trust of the mainstream educational system is not limited to the
generation immediately involved.

The experience of residential schools illustrates precisely the dangers of a
dominant culture assuming that it has sufficient knowledge to determine what parts of
Aboriginal culture could be neglected and that it has benevolent enough purposes to
impose its own cultural pattern instead. Numerous groups have made public the long
term/intergenerational effects of residential school experience through videos, art

exhibits, theatre, and conferences (Highway, 1988, 1989, 1998). The flood of lawsuits
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and damage claims against the Federal Government hint at the damage caused by a
culturally insensitive residential school system which operated from the early 1900s.

Sinclair et al. (2004) assert that where the school system left off, the child
welfare system continued to wreak havoc on Aboriginal families and communities. The
“Sixties Scoop” (Johnson, 1983) is a phrase used to describe a tragic time in social
work history when Aboriginal children were removed in large numbers from their
homes and communities. Many were adopted by families all around the world (Fournier
& Crey, 1997). The sense of grief and loss continue to the present as communities are
still working toward repatriation of community members. The experience of the Sixties
Scoop of Aboriginal people in the social work system confirms that cultural
insensitivity has continued (Sinclair, 2004, p. 205).

From this context of colonization, two issues arise for Aboriginal people
considering education for social work practice. First, the painful association with
education and with social workers creates a dilemma for Aboriginal people who want to
practice social work in their communities: How can one work for organizations which
are based on a worldview that has been so hurtful in the past? Students of Aboriginal
descent who come to schools of social work will have memories of many of these
negative experiences in school and social systems. In order for them to be able to
develop the necessary skill of use of self for social work practice, they must feel
culturally safe.

Second, the social, economic, and academic consequences of colonization erect

barriers to obtaining a university education which cause many prospective Aboriginal
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students to stumble even as they courageously pursue their goals. The existence of
university programs to provide access to social work education signals recognition of
the ongoing difficulties that Aboriginal students face in completing high school and
gaining admission to university programming. Zapf et al. (2003) outline the University
of Calgary’s attempt to create a new model for social work education with Aboriginal
people. This effort includes geographic accessibility by offering weekend courses
through tribal and community colleges and the use of local Elders and healers to
connect curriculum to regional history, issues, and traditional healing practices.

A variety of authors have reflected on issues of Canadian Aboriginal experience
in social work education and how to overcome the negative effects of colonization and
racism. Sinclair (2004) discusses the deficiencies of current cross-cultural approaches
to decolonize pedagogy and outlines the importance of incorporating Aboriginal-
colonization history within the social work education curriculum. Without the inclusion
of this history and without the rediscovery of Aboriginal epistemology and worldview,
this education will not move toward cultural safety for Aboriginal people. Bruyere
(1999) writes about the importance of addressing colonization in social work practice
with Aboriginal people. Colorado (1988) was one of the first Aboriginal scholars to
write about the concept of Aboriginal science and research methods.

Absolon (1993) outlined traditions and methods of Aboriginal social work,
including the recommendation of teaching the Medicine Wheel as a tool for healing
within social work practice. Nabigon and Mawhiney (1996) outline Aboriginal theory

using a Cree Medicine Wheel as a guide for healing [Figure 1]. They rely on the
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teachings of Elders to offer an overview of healing principles and methods. Their
purpose is to inform the social work profession about an alternate treatment approach
and to promote respect of a worldview that is unfamiliar to most non-Aboriginal social
workers.

Morrissette et al. (1993) began to sketch an Aboriginal model of social work
practice which is inclusive of cultural knowledge and traditional practices, stressing the
importance of understanding one’s culture and practice and emphasizing that the
connection with culture leads to empowerment and healing. In 2003, they expanded on
their previous writing to look at creating guidelines for respectful social work practice
with Canadians of Aboriginal background.

McCormick’s (1995) research identifies that healing past hurts is a necessary
interconnection for Aboriginal people in education programs. Stevenson (1999) also
looks at the use of circles as a powerful healing method. Connors and Maidman (2001)
indicate the importance of creating wellness for all individual family members to
ensure Aboriginal community wellness. Hart (1999, 2002) articulates an Aboriginal
approach to helping that speaks about balance and harmony.

To date, there has been minimal exploration of the concept of cultural safety,
per se, in Canada. Rebecca Hagey (2000) of the School of Nursing at the University of
Toronto has written an article entitled: “Cultural safety: Honouring traditional ways of
life.” The article introduces the concept of cultural safety and goes on to describe how
an Anishanabe Elder works at a drop-in centre at the University of Toronto. Wendy

Young (1999) interviewed 35 students of Nipissing University/Canadore College, and
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the results are published in her article entitled: “Aboriginal students speak about
acceptance, sharing, awareness, and support: A participatory approach to change at a
university and community college.” Her participants shared experiences related to
feeling accepted and supported but did not make reference to the terminology of
cultural safety. Young did not identify the faculty of study of her participants. This
research seeks to explore the concept more directly with Aboriginal social work
students in Canada. It is to the context of this research that the discussion now turns.
The Inner City Social Work Program of the University of Manitoba

During the 1970s, the deterioration of inner city buildings, infrastructure, and
community life in Winnipeg was recognized. Three levels of government plus
interested community partners met to address the issues. An inner city “core area”
agreement and funding were the result. Essential to this three-way agreement was
recognition that education was a primary need. To respond to that need, the “Access
Model” was created to assist inner city residents who would otherwise face major
barriers to obtain a university level education. The Access Model that evolved not only
included opportunities for educational access but also provided an integrated system of
financial, academic, and personal supports. The Access programs were administered
under the province’s Post-Secondary Career Development (PSCD) branch within the
Department of Education and Training. A multi-purpose, five-year, seventy-five
million dollar program, entitled The Tripartite Core Area Initiative (CAI) (Canada,
Manitoba, & Winnipeg, 1981) brought together federal, provincial, and municipal

levels of government to make funding options available, beginning in 1981, to address
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problems of social and economic decay and under-development in Winnipeg’s older
“core area” or inner city neighbourhoods.

At that time, the Faculty of Social Work at the University of Manitoba created
the Inner City Social Work (ICSW) Program to strengthen its commitment to the
concept of accessibility through the initiation of several projects with the goal of
“substantially increasing social work education to people not normally part of the
School’s student body (Natives, immigrants, the poor, etc.)” (Bracken, 1985, p. 64).
Specifically, the ICSW Program was originally designed “to admit into post-secondary
studies those Manitobans facing specific participation barriers so significant that,
without the program, they would have little or no chance of success” (Hikel, 1994, p.
14).

The stated goals of the Tripartite core agreement to initiate an inner-city
Bachelor of Social Work degree coincide with “the belief, endorsed by economists, that
higher education [is] a key to economic productivity [¢haf] would yield higher rates of
economic returns for both individuals and society than other forms of investment”
(Anisef, 1985, p. 1). A second rationale was “social justice” or the provision of
“equality of opportunity.” Funders believed that “schools (especially universities)
offered a direct route to increased social mobility. Improving accessibility to higher
education was seen as a major means of improving the economic prospects of
disadvantaged social, cultural and regional groups” (Anisef, 1985, p. 1).

Throughout the twenty-six year history, from its inception to the present, the

ICSWP students have come from a variety of marginalized groups. The ICSWP
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remains an Access program for students who have faced academic, social and financial
barriers to attaining a university education. Of accepted students, each year 50% are of
Aboriginal descent, 25% are immigrants/refugees from countries facing civil strife, and
25% are others who are generally single parent mothers who have lived with violence,
poverty, and perhaps addictions (Bracken, 1991, p. 73).

While funders have placed value on the economic outcomes of the program,
social workers see the aims of the ICSWP as fostering social development. Paiva
(1982) notes:

Social development has two interrelated dimensions: the first is the

development of the capacity of people to work continuously for their welfare

and that of society's; the second is the alteration or development of a society’s
institutions so that human needs are met at all levels, especially at the lowest
level, through a process of improving the relationships between people and

socio-economic institutions. (p. 4)

Various authors see the ICSWP as promoting economic development in
Winnipeg. Social work graduates of the ICSWP are “changing the face” of the social
work profession, particularly in Winnipeg's inner city (Clare, 1997, p. 8). The program,
housed in a facility called the Winnipeg Education Centre (WEC), is also recognized by
the public. In Solutions that Work: Fighting Poverty in Winnipeg’s Inner City, Silver
(2000) writes: “WEC plays a crucial role in re-building the inner city from within.
Many of the most skilled and dynamic administrators/organizers with inner city
organizations are graduates of WEC” (p. 141). A Winnipeg Free Press headline on
October 24, 1997, announced: “Graduate List Offers Proof Course Helps Inner City,”

and the article went on to say that “The Winnipeg Education Centre’s graduate list

reads like a Who’s Who of local inner city educators and social workers” (Maunder &
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Maracle, p. A-6). The program has also attracted interest from national and
international academic and social work practice colleagues from Brazil, China,
Germany, Mexico, Russia, and Ukraine. Colleagues who have visited the program have
shown particular interest in components of cultural inclusion.

The literature suggests that there is need to further explore the interface between
Aboriginal and non-Aboriginal people in the field of social work practice. The concept
of cultural safety suggests a way of approaching that border in a way that may be
helpful. It is a perspective that the ICSWP has pursued, if only intuitively, rather than
explicitly. To date, there has been little research, however, to document the impact of
the program. Clare (2003, p. 30) has noted the lack of “a systematic collection of
information regarding the degree to which the ICSWP may be addressing the social
development needs of the communities” that it purports to serve. Anecdotal sharing
suggests that it is important to research the ways issues of culture and diversity are
addressed at curriculum and program levels. One preliminary study of cultural safety at
the ICSWP has been conducted (Milliken, 2002) in which the concepts of “safety
within,” “safety around,” and “toward safety throughout” were identified. It was
expected that research into cultural safety from the perspective of Aboriginal social
work graduates would provide greater insight into the relevance of cultural safety for
social work practice education, and whether the apparent promise of empowerment

was, in fact, perceived by participants in the program.
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Preliminary Study of Cultural Safety at the ICSWP

A preliminary study of the ICSWP was carried out as a portion of this
researcher’s doctoral internship in 2002 (Milliken, 2002). In this prior study, the
concept of cultural safety was introduced to an Advisory Group comprised of three
Aboriginal social work educators. In response to descriptions of cultural safety from
New Zealand writers, Advisory Group members were inspired to reflect upon and share
examples of their own experiences of not feeling culturally safe during their
educational journeys.

Members discussed their experience of safety or lack of safety in university
education, specifically social work education. With emotion, the members of the
Advisory Group described unsafe and disrespectful experiences they had survived in
undergraduate education. As we discussed together the various responses to different
experiences, categories of descriptions emerged which delineated the concept of safety
and its connection with culture. The following three dimensions of cultural safety
emerged from these discussions.

The first dimension of cultural safety is one of “safety within,” which is an
internal sense of personal safety experienced within the individual. This safety may be
connected to such various issues as self-esteem, psychological wellness, a sense of
being grounded within the personal contexts in which people live: one’s body, one’s
family, one’s community. This sense of safety connects with cultural safety insofar as
one has considered one’s cultural history and traditions and has been able to come to

one’s own peace with the place of that culture in one’s life. Without this type of safety,
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no amount of effort in the other dimensions of safety will overcome the sense of a lack
of “safety within.”

Feeling unsafe within is experienced by people who are not healed from issues
of violence or abandonment and who carry the effects of that abuse within them. These
scars and wounds continue to have influence, as the individuals recreate the chaos that
has been part of their life. It is for this reason that the ICSWP screens candidates
carefully, seeking to assess whether candidates have done healing work. All students
will experience stresses through their educational journeys and will face the challenge
of engaging with others in the community. If they do not feel safe anywhere, they will
not feel safe in this program. As Maslow (1968) indicated, safety follows physical
needs, both of which must be attended to before one can aspire to the higher issues of
self-esteem and belonging, and self-actualization. Horsman (1999), in her book Too
Scared to Learn: Women, Violence and Education, confirms the notion that feeling
unsafe makes it difficult for students to learn.

The ICSWP intentionally seeks to address this kind of safety. Virtually all of the
students in this program have faced barriers and grappled with personal issues.
Consequently, peer groups have helped people normalize and take responsibility to
address their own wounds. Counselling is presented as normative rather than
exceptional. It is a line item in the ICSWP budget, not for unusual occurrences, not for
extra assistance, but as an essential and expected component of social work education.

McCormick (1995), whose research indicated that healing was an essential component
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of education for Aboriginal healers, supports this approach. Healing work is portrayed
not as a sign of weakness but as a usual stepping stone toward success.

The second dimension of cultural safety discerned by that preliminary study was
identified as “safety around.” This would be the sense of safety experienced among
individuals at the ICSWP. This is the type of safety that is most obviously and usually
addressed by social work practitioners/educators/institutions that seek to protect
students from external threats. Some safety systems, like lights and locks, are physical.
Some are psychological or philosophical: basic courtesy or codes of behaviour
contribute to an expectation of respect, tolerance, boundaries, and contributes to this
dimension of safety. Some of the “safety around” systems are social. The provision of
24 hour security staff is an example of this. In all these examples, the community
contributes to this sense of “safety around.”

When students participate in the ICSW Program (as in most educational
environments), “safety around” is an assumed expectation. It would seem that students
experience some degree of “cultural safety around” as they find their expectation
supported that people will treat each other with respect, and may seek their education in
an environment where no one will hit them, swear at them, mock them, or break into
the classroom and threaten them.

While many might assume that these standards of safety are universally
available, at least in Canada, the practice of them is not equally applied. Previous
research (Milliken & Pompana, 1996) indicated that physical security was

compromised in elementary and secondary schooling, when Aboriginal students were a
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minority in non-reserve schools. Advisory Group members also spoke about their
experiences of being unsafe in mainstream schools. In society, males and females are
treated differently. Gay, lesbian, bisexual, two-spirited, and people of colour experience
greater jeopardy than Caucasian, heterosexual persons. The concept of intersecting
inequalities (Jiwani, 2001) suggests that discrimination, and therefore a sense of
“unsafety,” is cumulative. The more jeopardized characteristics one person exhibits, the
more frequently that person is likely to experience discrimination. If safety systems are
not applied equally or at all, “safety around” does not exist. Though one may be “kind,”
patronizing attitudes, with or without awareness, erase the goodwill. Formal manners in
formal circumstances can belie another set of manners in less public situations
(Bruning, 2006).

Cultural “safety around” means adopting and pursuing such safety for all as a
predominating attitude and a quality of behaviours within a group or organization that
extends beyond the immediate institutional environment. As Fulcher (1998) asserts,
cultural safety includes respecting kin, those people identified as “my people.” The
ICSW Program does this, at least in part, by attending directly and intentionally to the
building of relationships and community. “Family Nights” are held at the beginning of
the first year term, so that members of the student’s network of family and friends may
come to see where and with whom the student will be taking classes. By involving and
welcoming these people who are important to the students, it is hoped that each student

will feel an interconnection between home and school life.
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The third dimension of cultural safety assumes a more proactive role and was
suggested in the preliminary study by the phrase “toward safety throughout.” This
dimension of safety goes beyond what is required and attends to what would be
welcoming and inclusive. The culture brought by the Indigenous student is valued.
Students bring their life, cultural, and community experience to the educational
community and, in effect, teach faculty; however, the onus is not on the student to teach
program staff or other students about their culture. It is expected that staff have
educated themselves about the issues. In addition, community consultants are recruited
to share their expertise at the ICSW Program.

It is this type of “safety throughout” that is explored when one asks the
questions: “Is the ICSWP a safe place to acknowledge one’s culture? Is one’s culture
respected?” While the goal of the program is social work education, the ICSWP makes
a commitment to the creation of community and takes on the responsibility to build
hospitality and relationship. While not previously aware of the Aotearoa/New Zealand
concept of cultural safety, program staff members at the ICSW Program seemed to be
sensitive to issues of oppression and, at an unspoken level, monitored whether the
ICSWP was a safe enough place to acknowledge and practice one’s culture. It seemed
that as the culture of other people was respected, the institution sought to build bridges,
alliances, and relationships toward those communities.

Previous research has indicated that this sense of safety is not fully in place at
the ICSWP (Milliken & Pompana, 1996). Despite the ICSWP’s best efforts to be a

culturally safe environment, the Aboriginal advisors consulting on past and current
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research indicated that there was room for improvement. While the ICSWP attempts to
be inclusive, it was recognized that there was need for further understanding and
improvement in the learning environment. This study seeks to gain insights from
graduates to help ICSWP implement measures toward cultural safety for Aboriginal
students.

In order to ameliorate some of the past effects of colonization, the ICSWP has
attempted to assist students to attain a sense of empowerment with a broad range of
supports. It would seem from reading and preliminary discussions among the ICSWP
faculty and other Aboriginal participants in the program that the concept of cultural
safety points to a positive direction for Aboriginal social work education. The research

design seeks to examine this perception in a disciplined way.
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CHAPTER 3:

PARTICIPATORY METHODOLOGY

This chapter begins by introducing the feminist perspective that underpins the
empowerment framework of this research. The rationale for using a qualitative
methodology, the importance of participatory processes, the recognition of the
otherness of the researcher to the group of participants, and the value of guidance
offered by an advisory group are then discussed. Ethical issues for cross-cultural
research, which are particularly significant in this instance, are considered.
Methodology related to the implementation of the research is outlined. This includes
the selection and contacting of participants and an aggregate description of these co-
researchers; key terms are defined and research questions and conversational processes
are developed as are the processes of gathering conversational remarks, transcripts,
circle discussions, and Advisory Group reflections. The means used to record and
manage the responses from research conversations, talking circles, and Advisory Group
gatherings are described. The chapter concludes with a review of the appropriateness of
the research methodology.

Research Methodology

Empowerment. Feminist authors inform the empowerment perspective on which
this study is grounded (Kitzinger & Wilkinson, 1996; Schaef, 1981; Ristock & Pennell,
1996). They affirm the principle of respectfully including those with whom one is
conducting research and creating new understandings with community groups (Bishop,

1994; Gutiérrez, Parsons, & Cox, 1998; Ristock & Pennell, 1996). Those who have
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suffered oppression due to ethnicity, gender, sexual orientation, disability, and other
marginalizing factors understand the experience of oppression and exclusion and are
best equipped to describe that experience. While the foci of these oppressions differ and
have unique features, there is a common bond of understanding the experience of the
oppression.

Qualitative Research. Qualitative research is amenable to studying experiences
of oppression and exclusion:

Qualitative research is a situated activity that locates the observer in the world.

It consists of a set of interpretive, material practices that make the world visible.

These practices transform the world . . . This means that qualitative researchers

study things in their natural settings, attempting to make sense of, or to

interpret, phenomena in terms of the meanings people bring to them. (Denzin &

Lincoln, 2003, pp. 4-5)
“What qualitative research can offer is a theory of social action grounded on the
experiences - the worldview - of those likely to be affected by a policy decision or
thought to be part of the problem” (Walker, 1985, p. 19). The qualitative approach does
not assume the categories or themes of importance to be studied but rather attends to
the definitions and priorities of participants describing their own experience (Riessman,
1993).

Exploration of the concept of cultural safety with Aboriginal participants should
give any non-Aboriginal researcher pause to consider the motivation and purpose of
doing this study. Research with Aboriginal people requires sensitivity to Aboriginal

theory, especially as related to the history and issues of colonization and de-

colonization. Karen Martin (2001) writes:
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Aboriginal writers (Huggins, 1998; Dodson, 1995; Rigney, 1999; van den Berg,
1998) argue that the extent of research conducted i