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DRY MEAT
OFFERS A
PLACE TO
DECOLONIZE
FROM
Dry meat is a traditional Indigenous food eaten in many communities. My family
most often ate dry meat from moose or elk. My dad has explained that it is
traditionally made over a smudge, but some people now use smokers. As a result, it
is extremely dry and brittle. As we will see in the following analysis, understanding
dry meat through an ecofeminist lens can help us dig deeper into ideas about
responsible relations between animals, humans, and the land. 

The photos featured throughout this guide show the lands I write this analysis
from. These are the lands that my family has lived on and hunted on for almost
three decades. They are the lands that we have built relations with. I have not
included photos of hunting or processing animals as I understand the nature of the
activities may be discomforting.
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INTRODUCTION
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When I was young, I remember one of
my great-aunts bringing a green coffee
can of the smelliest meat I had ever
encountered. It smelt the way my hair
did after a week of camping without
washing it. Cracking open that can
would engulf the room in the smell of
smoke. I watched my dad dip this meat
in margarine and cherish it. It seemed so
special to him. He told me it was like
extra dry moose jerky. I would take little
pieces and suck on them for what felt
like an eternity to soften it up enough to
chew it. It was a treat. Something we
didn't get very often. It was always
brought to us - a gift. A gift dried slowly
over a smudge, then driven from up
north to us to savour. 
Dry meat is even more of a luxurious
treat now. We buy it from other
communities over the internet most
often. It is a laborious process. I have
asked my dad frequently to make it 

MEMORIES
with the moose and elk he hunts, but he
always tells me that I am not patient
enough to build a smudge that would
last long enough to dry the meat. I don't
think he is either. 

Understanding dry meat and its
significance requires an intersectional
ecofeminist analysis as it represents
complicated tensions in environmental
justice perspectives. It holds the weight
of reconnecting for some Indigenous
peoples, but it also holds the weight of
(racist) settler criticism on food. It asks
us to consider our animal relations and
perhaps pushes us to reconsider how
we engage in these relations. It
illuminates the anti-Indigenous
atmosphere that we live within. This
field guide will work through these
issues with academic analysis and
personal reflection to create a clear
understanding of dry meat.
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LAND

Before we begin this analysis, it is
integral to understand the land and
community from which I write. I want to
be clear that what I write is not pan-
Indigenous, nor is it written to speak on
behalf of my communities or the land.
This work will reflect what I have
learned as an Indigenous person specific
to my communities and lands, but it is
supported by knowledge from many
communities.  I am Métis/Cree/Dane-
zaa (Beaver)/settler from the traditional
Dane-zaa Territory. This land (colonially
known as Grande Prairie) has also been
home to many other Cree and Métis
nations because of trade, family and
treaty-making (Keeptwo 297). Some of
my ancestors lived in this area for
several generations before moving up
north. My dad and my grandma were
born on the traditional lands of the
Dënéndeh and Métis peoples - land
colonially known as Fort Nelson, BC.
My great-grandmother and her family
came from Dënéndeh, Dehcho Dene,
and Métis lands further north (colonially
called Fort Simpson, NWT). These are 
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the communities that shaped my dad's - and then my - knowledge of Indigenous culture
and practices. However, traumatizing colonial projects, like Indian Day Schools, disturbed
and disrupted the familial sharing and passing down of knowledge. As a result, my family
has been disconnected from much cultural knowledge. Our remaining connections come
through my dad's hunting practices and his memories of his grandparents. For us, things
like dry meat bring these memories to the surface and give us a place to decolonize from. 



Plumwood calls on us to "think about
what it would mean to acknowledge and
honour all the places that support you, at
all levels of reconceptualization, from
spiritual to economic, and to honour not
just this more fully conceived 'own place'
but the places of others too.”

Part of this analysis names these shadow
places and brings them some attention
and care. Working through these shadow
places has encouraged me to decolonize
my approaches to food further - so I hope
it may help you do the same.

This analysis illuminates and centres the
different shadow places of dry meat. As I
will show, Indigenous foodways become
shadow places through colonial ideas of
gender, race, and morals. Val Plumwood
explains shadow places as the places we
ignore to create a romanticized and pure
view of the place we live in. She states
that shadow places "provide our material
and ecological support, most of which, in
a global market, are likely to elude our
knowledge and responsibility.” They are
the places we protect to make sure our
own "backyards" are pristine. Colonized
food systems push Indigenous food
systems into shadow places.

Settlers get to enjoy an endless variety of
reasonably priced foods while food prices
on reserves and in Northern rural
communities skyrocket. This occurs
simultaneously as settlers demonize
Indigenous folks for engaging in
traditional food preparation, as we will
see later in this analysis. Specifically for
dry meat, the labour of processing meat
becomes a shadow place itself. 

SHADOW PLACES
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Kristen Simmons states, "militarism,
industrialism, and capitalism have always
been palpably felt on indigenous lands
and through indigenous bodies, from
extraction to experimentation." Simmons
explains that these conditions create
'settler atmospherics,' which constrict
Indigenous and Black life. The concept of
weather allows us to see how colonialism
(and anti-Indigenous rhetoric) is present
and inescapable. It surrounds us every
day and impacts understandings of and
approaches to everything – even our
food. Like Max Liboiron explains, "colonial
land relations are inherited as common
sense, even as good ideas" (12), which
describes how the weather becomes anti-
Indigenous.

When we exist within a system that
replicates anti-Indigenous logic which is
rationalized as common sense, Indigenous
approaches to food become demonized,
criminalized, and constrained. For
example, in 2014, Inuit woman Christina
David was filmed plucking a ptarmigan on
Montreal public transit and reported as
eating the bird raw, possibly mentally ill,
and facing charges for disturbing the
peace (CBC). David said to Nunatsiaq
News that she was so excited to have
been given traditional food from her aunt,
so she began preparing it on her transit
ride home. We can see the weather as
anti-Indigenous through this story
because of the immediate response to
label David as mentally ill and accuse her
of eating a raw bird. Settlers will continue
to have extreme reactions to Indigenous
peoples engaging in traditional food
practices while this anti-Indigenous
climate is surrounding us. 

Christina Sharpe developed an
understanding of the weather as more
than meteorological - the weather
encompasses ideological conditions that
shape how we interact and exist (106).
She did not mean this metaphorically -
there is a literal atmospheric condition of
antiblackness (106). She states that the
weather "is not the specifics of any one
event or set of events that are endlessly
repeatable and repeated, but the totality
of the environments in which we
struggle" (111). So it is not just that
slavery was something in the past that
harmed Black people; it is the ongoing
legacies of antiblackness through things
like slavery, Jim Crow laws, and police
violence that carry this weather into the
present. 

Colonialism has caused an
atmospheric condition of anti-
Indigenous racism.

 While Sharpe constructed this concept
to explain the atmosphere of
antiblackness that surrounds us, I want to
expand this concept to explain the
climate as anti-Indigenous. We cannot
understand the acts of violence settlers
perpetrated against Indigenous
communities as isolated. We have to
consider them in relation to one another,
creating an atmosphere of ongoing anti-
Indigenous racism and genocide. As

THE WEATHER
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Before we continue into the next section, which discusses some of the complexities
behind hunting and relations, I find it important to share the Cree story "How the
People Hunted the Moose." This version of the story is published in the well-respected
children's book from Michael J. Caduto and Joseph Bruchac Keepers of the Animals. 

on the snow and the moose found it hard
to move quickly. These human hunters
will catch us,” said the old cow moose.
“Their feet are feathered like those of the
grouse. They can walk on top of the
snow.”
Then the Moose People began to run as
the hunters followed them. The young
bull moose who had taken the pipe ran
off from the others. He was still sure that
he could outrun the hunters. But the
hunters were on snowshoes, and the
young moose’s feet sank into the snow.
They followed him until he tired, and they
killed him. After they had killed him, they
thanked him for smoking their pipe and
giving himself to them so they could
survive. They treated his body with care,
and they soothed his spirit.
That night, the young bull moose woke
up in his lodge among his people. Next to
his bed was a present given him by the
human hunters. He showed it to all of the
others.
“You see,” he said. “It was not a bad thing
for me to accept the long pipe the human
sent to us. Those hunters treated me with
respect. It is right for us to allow the
human beings to catch us.” 

And so it is to this day. Those hunters
who show respect to the moose are
always the ones who are successful when
they hunt.

One night, a family of moose was sitting
in the lodge. As they sat around the fire, a
strange thing happened. A pipe came
floating in through the door. Sweet-
smelling smoke came from the long pipe
and it circled the lodge, passing close to
each of the Moose People. The old bull
moose saw the pipe but said nothing, and
it passed him by. The cow moose said
nothing, and the pipe passed her by also.
So it passed by each of the Moose People
until it reached the youngest of the young
bull moose near the door of the lodge.
“You have come to me,” he said to the
pipe. Then he reached out and took the
pipe and started to smoke it.
“My son,” the old moose said, “you have
killed us. This is a pipe from the human
beings. They are smoking this pipe now
and asking for success in their hunt. Now,
tomorrow, they will find us. Now,
because you smoked their pipe, they will
be able to get us.” 
“I am not afraid,” said the young bull
moose. “I can run faster than any of those
people. They cannot catch me.” 
But the hold bull moose said nothing
more. 
When the morning came, the Moose
People left their lodge. They went across
the land looking for food. But as soon as
they reached the edge of the forest, they
caught the scent of the hunters. It was
the time of year when there is a thin crust
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In my family, the processing of meat itself
has become a bit of a shadow place. I
grew up almost exclusively eating wild
meat, but I never once saw the process
that takes it from an animal in the bush to
wrapped meat in my freezer. This shadow
place reflects Mi'kmaq vegan Margaret
Robinson’s argument that our current
approaches to meat do not align with
traditional Indigenous relations. There is
no care or respect in this relationship. In
my mind, I imagine a literal shadowy place
where the work of processing occurs. As
Robinson writes, “the creation of meat as
a concept requires the removal from our
consciousness of the animal whose dead
body we are redefining as food” (191). As
my diet and understanding of food have
been colonized, I struggle to approach the
food I eat responsibly and ethically. This
approach is something I work to
decolonize in my life as I value and
cherish the meat that is shared with us. I
need to extend this to the lives of the
animals that gift themselves to my family.

Westman et al. explain that humans
(hunters) and moose build deep
relationships in their processes of
becoming (14). They explain their
relationship as “like a game, a dance, or a
gift” (13). This perspective on their
relationship changes it from a reductive
prey/predator relation to something more
holistic. Both the hunter and the moose
learn from one another to predict each
others’ movements and find or avoid each
other (Westman et al. 14). Both entities
pay loving attention to the land to learn
more about the other (ibid.). In the same
ways that human hunters have learned
the movements and homes of the moose,
the moose have understood what lands
are restricted from hunting (Westman et
al. 15). The bush becomes a co-created
space (Westman et al. 14).

HUMAN-MOOSE RELATIONS

GENDER

As Robinson has pointed out, hunting
(especially moose) is often linked to
masculinity, especially within settler
patriarchal culture (190). This idea of
hunting makes the work that women do
invisible. As Westman et al. explain,
though, “there are few firm gender
boundaries operating here” (7). Women
most often engage in the work of
processing and butchering meat as well as
preparing hides (ibid.). They also
participate in hunting moose and other
animals, especially small ones (ibid.).

REFLECTION



However, they pointed out that all of the
farmers were white and that this friend
could not name the Indigenous nation in
the area (198). Mares and Peña said that
as she was "lacking depth about the
environmental history of the lands of the
Skagit and Chehalis, she assumed that
organic farmers were necessarily
sustainable and equitable" (198). The
vegan friend's approach to "ethical"
eating creates a shadow place of
Indigenous foodways. As Mares and Peña
state, "a call to eat locally invokes spaces
that have been settled, colonized,
ruptured, and remade through complex
processes of human movement and
environmental history making" (198). It
hides the violent and oppressive
restrictions of Indigenous food systems
that settlers imposed.

Alongside ethical veganism are various
alternative food systems that reposition
Indigenous food systems as shadow
places. For example, Mares and Peña
explain that white communities often co-
opt Indigenous practices and approaches
to food growing then label them as
alternative and sustainable, distancing
these practices from their roots in
Indigenous communities (201).

Across many social media platforms,
there is a deep tension between animal
activist vegans and Indigenous peoples.
The vegans often leave comments under
Indigenous creators' videos calling them
murderers for engaging in traditional
practices, like eating and processing dry
meat. These vegans also seek out and
shame Indigenous creators for what they
see as excessive trauma inflicted on
animals. As Kima Nieves writes, it is
"privileged and anti-indigenous to expect
our people--who have been historically
denied our culture and ways--to conform
further to white ideas of morality and
cultural expression." These vegans
engage in intentional violence meant to
traumatize and harm Indigenous peoples
to further their political agenda – I see
this as a continuing project of colonialism.

Ethical vegans often neglect to consider
how their eating practices also
perpetuate colonial logic. The authors of
"Environmental and Food Justice Toward
Local, Slow, and Deep Food Systems"
explained that a vegan friend of theirs
had described her diet as slow and ethical
– she knew and worked with all of the
organic farmers that she got her food
from on Skagit and Chehalis lands (197). 
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is adaptable to our needs, to the needs of
our animal siblings, and to the needs of
the land itself (194). 
 
There is a complexity to eating meat that
requires more consideration than just
whether we eat animals. We must
consider how and why we are eating
meat. We must question if it is even
possible to enact respectful animal
relations under capitalist food systems.
We also have to acknowledge the
violence that non-Indigenous vegans
inflict of Indigenous peoples as they
accuse them of murder. For my family,
hunting and eating wild meat has been
one of the last remaining connections to
our ancestors. Dry meat has brought
visceral memories back to us. Bringing
out dry meat is often what starts story
telling in our house. Stories about the
land, about hunting, about smudging,
about our great grandparents and their
house. It is through this engagement with
animals and the land that we have been
able to work on decolonizing ourselves.
This is something that non-Indigenous
folks will never understand. It is not a
commodity. It is literally what connects us
to each other, our ancestors, and the
land.  

Despite this ongoing tension between
ethical vegans and Indigenous peoples, a
growing community of Indigenous
peoples are engaging in veganism
because they recognize that the capitalist
approach to food as a commodity does
not align with their animal relations. The
most notable Indigenous vegan, Margaret
Robinson, understands Mi'kmaq legends
as supporting her veganism despite their
traditional uses of explaining animal
relations for hunting (194). Robinson
explains that Mi'kmaq food legends
position animals as independent, self-
determining, and related to the Mi'kmaq
like siblings or friends, and this
understanding of animals legitimates the
choice to not ask for their lives for food
(193). She states that "since the
consumption of animals for food, clothing
and shelter is no longer necessary, … then
the Mi'kmaq tradition … suggests that
hunting and killing our animal brother is
no longer authorized" (193). Robinson
also critiques positioning veganism as an
inherently white practice and positioning
veganism as white constructs Indigenous
vegans as "sacrificing [their] cultural
authenticity" (190). She states that this is
not true because she finds support for
her veganism in Mi'kmaq food legends.
She also criticizes the whitening of
veganism because she suggests that
positioning Indigenous foodways as
rooted in traditional hunting and
incapable of welcoming alternative
systems creates an understanding of
Indigeneity as always in the past (194).
Robinson furthers this by saying, "our oral
culture is not fixed in time and space, but
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CONCLUSION
I hope this field guide has allowed you
to consider how dry meat is so much
more than just an extra dry piece of
moose jerky. It is what connects us to
our culture and ancestors. It is what
makes us rethink our relations. It is what
brings light to the hidden places of
Indigenous food systems. There is an
unexpected tension that comes out of
this meat. 

These little pieces of meat that suck out
all the saliva in your mouth can provide
us with a complex understanding of
colonialism and the environment. It is
another way that we are always learning
from non-human entities. 
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*All photos were taken in the Grande
Prairie area by myself, my dad, or my
brother-in-law - unless otherwise noted
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