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Abstract 
 

Despite the vast academic and community scholarship on hip-hop cultures, there has been little 

research into the experiences of Métis youth in hip-hop, and what previous research exists has centered on 

the experiences of cisgender, heterosexual Métis men. This dissertation asks about the experiences of 

queer Métis youth participation in hip-hop cultures, and what would a pedagogy shaped by these 

experiences look like. The dissertation was written manuscript style, with three stand-alone articles 

brought together with an introduction and conclusion chapter. This research was centered within several 

academic landscapes in Chapter 1, including Métis identity, queer theory, and hip-hop cultures and 

pedagogies. I interviewed eight Métis participants, most of whom were queer, using an open-ended, 

conversational approach. Using Indigenous research methodologies and the voice-centered relational 

approach to data analysis, I entered into relationship with the stories shared by participants through a 

series of readings or “listenings,” discussed in depth in Chapter 2. Through these listenings, I was able to 

begin to hear not only the stories told both consciously and subconsciously, but also my own internal 

dialogue as a researcher engaging with their words. The analysis revealed two key categories of findings: 

the way that these Métis youth saw themselves both individually and in relation to community which I 

discussed in Chapter 3, and the way that these youth conceptualized learning spaces which I discussed in 

Chapter 4, including what facilitated or disrupted learning and how hip-hop overlapped with learning 

spaces. With these understandings in mind, I created guideposts I will use in developing a future Métis-

focused hip-hop pedagogy. Chapter 5 offers a synopsis of this research, as well as a discussion of the 

contributions of this work, research challenges, and recommendations for future research. This research 

offers insights into the ways that queer Métis youth conceptualize their identities, how hip-hop cultures 

can impact educational spaces, and how the voice-centered relational method can be used in Métis 

research.  
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Chapter 1: Introduction 
 

1.1 Background 

Hip-hop as a cultural movement1 has been conceptualized by scholars in many ways, 

including as a site for emancipatory movements, personal development, and an educational 

access point. Little research, however, has examined the specific experiences of Métis youth who 

engage in hip-hop production or consumption and this research does not interrogate the 

experiences of 2SLGBTQ+ youth as they engage in hip-hop production or consumption. 

Additionally, hip-hop pedagogies have been developed to better address the educational needs of 

students who do not see their lives represented in the curriculum or in the pedagogical practices 

of many teachers. These texts are often designed with Black youth in mind, and do not 

necessarily consider the unique needs of Indigenous2 youth. The landscape of this dissertation is 

centered around Métis young people who engage in hip-hop.  

1.1.1 Situating Myself 

 Before I discuss the doctoral research which comprises this dissertation, I will introduce 

and situate myself. Self-situating is something that we as Indigenous peoples do customarily 

when we meet other Indigenous peoples; by asking where someone is from and who their family 

is, we are “revealing our identity to others; who we are, where we come from, our experiences 

that have shaped those things, and our intentions for the work we plan to do” (Sinclair, 2003, p. 

122). In the context of research, self-situating also “gives an initial indication of the researcher’s 

relationship to Indigenous knowledge systems” (Kovach et al., 2013, p. 491). We are better able 

 
1 In this research, the term “hip-hop” is used to represent all aspects of hip-hop cultures, including but not limited to 
hip-hop music, rapping, breakdancing, graffiti, DJing, and street style, among others.  
2 “Indigenous” is used throughout this dissertation to refer to First Nations, Métis, and Inuit (FNMI). If applicable 
only to one of the three Indigenous groups in Canada, then that particular name will be used.  
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to understand a researcher’s perspective and motivations if we know who they are. Taanshi 

kiyawaaw! Lucy Fowler d-ishinikaashon, Winnipeg d-oschin. En Michif niya. I am Lucy Fowler, 

a Métis two-spirit woman, born in Winnipeg to a Métis mother and Irish father. My ancestors on 

my mother’s side took scrip in St. Andrews, Manitoba, after leaving homes farther north in York 

Factory and Norway House. Some of my ancestors fought for the rights of Métis peoples, 

including Thomas Sinclair Sr., one of the original members of the Provisional Government of 

Manitoba. Within the same family, I have ancestors who made the decision to distance 

themselves from their relatives many years ago. My grandfather told me a story once about he 

and his family sitting quietly in the kitchen as one of his cousins knocked at the door, so they 

wouldn’t have to tell him to go away. As a result, my mother and her brothers were raised 

without really knowing what it meant to be Métis (or Indigenous) culturally. I might have been 

raised in the same way, except that my mother met my dad when I was four, and I was adopted 

and grew up with a very strong connection to him and his family, all from Sioux Valley Dakota 

Nation. I hesitate to say that I was immersed in Indigenous knowledges throughout my formative 

years, since we did grow up in the city, but I went to and participated in ceremony as I grew up, 

including sweatlodges and sundance, and I learned a lot from just watching my dad, my aunties 

and community members. I also learned a lot from my maternal grandparents, who helped raise 

me so my mother could continue to work and take care of me, and eventually my little sister as 

well. Grandma and Grandpa Cowie instilled in me the importance of education, and a dream that 

I would one day be an academic too. Even if we did not discuss what being Métis meant 

culturally, my grandparents showed me books and scrip and census records that told the stories 

of my ancestors. 
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My biological father and I are estranged, a pattern which has repeated itself in his family. 

My paternal grandmother (Grandma Pease) was a wonderful, kind, and generous person, and I 

know the history of her family, reaching back to Carlow, one of the few land-locked counties in 

south-east Ireland. I have some memories of the great-grandparents on that side, but the strongest 

memory is the bucket of plastic animals that was always hidden under the coffee table in the 

living room when we went to visit. My paternal grandfather, though, was expelled from the 

family when my biological father was young, and beyond his last name, I know nothing about 

his family or those histories. Grandma Pease remarried the love of her life and I had deep 

attachment to her (as well as to those of my aunts and uncles who remained in touch with my 

mother) but visits to her home were infrequent and I often felt more like a guest on that side of 

my family.  

I share these stories of my family and my memories of them to bring you into relationship 

with me and give insight into how my worldviews have been shaped. It is from these formative 

experiences and understandings that I approach this doctoral research. 

1.2 Research Purpose 

This work has emerged out of my own identities as a queer Métis person, as a hip-hop 

enthusiast, and as an educator. Just as Indigenous research methodologies, as discussed later in 

this chapter, are deeply personal, so too is this research. This work began first in the form of my 

master’s degree, in which I spoke to Métis hip-hop artists who engaged in a variety of media: 

rapping, beatboxing, graffiti, and mixing (Fowler, 2017). In this work, I was able to speak to and 

learn from artists with immense skill and expertise, and I drew out connections to educational 

outcomes within their hip-hop practice. I found that research fascinating and impactful, but I 

knew that if I were to continue in that work that I wanted to ensure the voices of women and 
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queer Métis folks were heard. In the first study, all participants were heterosexual and male. This 

was unintentional and I had been in conversations with several artists who identified as women, 

but the timing of the research did not work out. This doctoral work, then, gives attention to that 

gap, and names the experiences of women, gender diverse, and queer people within hip-hop.  

1.3 Landscape of this Research 

The three manuscripts that follow this introduction take different approaches to 

disseminating this research, but all pull from the same research landscape.  This landscape 

includes an understanding of who the Métis are, educational contexts of Indigenous students, 

Indigenous feminisms and queer theory, hip-hop scholarship and pedagogies, and culturally 

relevant teaching for Métis students.  

1.3.1 Métis Identity 

In the 2006 census, nearly 400,000 people identified as Métis, a number which rose to 

nearly 600,000 in the 2016 census (Statistics Canada, 2017). Some of this growth can be 

explained by the birth rate and relatively young age of the average Indigenous person in Canada, 

and some to those continuing to come forward and self-identify. According to the Métis National 

Council (MNC), a Métis person must be “a person who self-identifies as Métis, is distinct from 

other Aboriginal peoples, is of historic Métis Nation Ancestry and who is accepted by the Métis 

Nation” (Métis National Council). This self-identification has been complicated by organizations 

who wish to capitalize on the perceived benefits of Indigeneity, and several scholars are 

documenting this growing trend (Gaudry & Leroux, 2017). To combat the growing number of 

faux-Métis organizations, the MNC has provided a map which, although not universally accepted 

by Métis peoples, gives a rough idea of the bounds of the Métis homelands – Manitoba, 

Saskatchewan, Alberta, British Colombia, the Northwest Territories, and some of northwestern 
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Ontario. Naming these places as the Métis homeland does not mean that these are not also 

territories of other Indigenous peoples, but that these lands are where the Métis ethnogenesis 

occurred and traditional Métis communities could or can be found. These homelands are of 

particular importance to remind us that Métis are not simply mixed-race people, but “very 

explicitly of a particular place” (Adese, Todd, & Stevenson, 2017, p. 16). While the origins of 

the Métis are largely considered to center on the Red River Settlement (now known as Winnipeg, 

Manitoba), policies of dispossession pushed the Métis westward, beginning with the parceling of 

the Red River Settlement for use by the Selkirk Settlers. Later, the scrip commission that arose 

out of the Manitoba Act (1870) and in the other Western provinces as the Dominion Lands Act 

(1879) sought to extinguish Métis rights to land in exchange for small parcels of land or an 

equivalent monetary payment (Andersen, 2014).  Many Métis families moved west, hoping to 

maintain their way of life and community, but the expansion of Canada followed them. The 

origins of the Métis in the Red River and elsewhere are clearly documented by a number of 

scholars (Adese et al., 2017; Innes, 2013; Macdougall, 2006; "The people who own themselves" : 

recognition of Métis identity in Canada : report of the Standing Senate Committee on Aboriginal 

Peoples, 2013). Also notable is the emergence of groups purporting to represent Métis interests 

on the eastern coast, which have been documented and dissected by many scholars; Gaudry and 

Leroux (2017) explain that this understanding of Métis as only mixed, as well as reimagining of 

settler ancestors as Indigenous, is dangerous to the nationhood of Métis and other Indigenous 

peoples. The conflation of an Indigenous ancestor with being Métis in the present, instead of 

simply having a mixed-race background reduces Métis to a genetic profile (Adese et al., 2017; 

Andersen, 2014). It is important to recognize being Métis as not only a self-declared identity but 

as being a member of a distinct Indigenous nation. Within this research, I followed the MNC’s 
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definition of Métis identity. At the time of publication, there is some controversy within the 

Métis nation, specifically between my provincial government, the Manitoba Métis Federation, 

and the MNC which represents Métis people nationally. I wish to acknowledge this tension, but I 

assert that, as a Métis citizen, I am not beholden to it and I will continue to work with 

organizations and governments that represent Métis interests.  

 When seeking out participants in this research, I looked for those who met these criteria, 

regardless of whether they were card-holding members of a Métis government. There are many 

reasons that Métis people choose not to participate in Métis governance structures. Artist Christi 

Belcourt, for example, asked for her membership within the Métis Nation of Ontario (MNO) to 

be revoked after the organization made agreements with a nuclear waste management company, 

and statements in support of pipeline construction. The topic of membership in provincial 

organizations came up in several interviews and is discussed again in chapter 3. I plan to revisit 

this theme in future research.  

1.3.2 Indigenous Feminisms and Queerness 

Indigenous feminisms acted as both a landscape for this research and as a theoretical 

pillar informing my approach to the construction of this research project. Indigenous feminisms3 

join “together the two critiques, feminism and anti-colonialism, to show how Aboriginal peoples, 

and in particular Aboriginal women, are affected by colonialism and by patriarchy” (Green, 

2007, p. 23). Indigenous feminisms create space to analyze both the oppressions faced by 

Indigenous women, as well as those faced by all Indigenous peoples. There is a strong 

connection between scholarship and activism in Indigenous feminisms. Green (2007) highlights 

 
3 Tuck and Recollet (2016) remind us that Indigenous feminisms is more appropriate than a singular Indigenous 
feminism, to better reflect the multitude of Indigenous feminist theories. 
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some of the Canadian-based activists that could be said to have acted within Indigenous feminist 

paradigms: the challenge to section 12(1)(b) of the Indian Act, which stripped Indigenous women 

of status if they married anyone who was not a status holding Indigenous man, the push for equal 

federal funding for organizations representing the interests of Indigenous women, the lobbying 

of the United Nations Human Rights Commission to hear Sandra Lovelace’s case. Indigenous 

feminism requires that we understand the ways in which Indigenous women had “political, 

economic, social, and spiritual authority, and how this authority came under attack” through 

colonization and the imposition of heteropaternalism (Anderson, Ruíz, Stewart, & Tlostanova, 

2019, p. 123). Métis women were matrilocated, with men moving into their wives’ communities 

(Macdougall, 2006), and Indigenous women across what is currently called Canada held a wide 

variety of roles and responsibilities to their communities (Anderson et al., 2019). Many of these 

roles can be rediscovered through discussion with elders, but Wilson and Laing (2019) caution 

that this becomes difficult when the focus is 2SLGBTQ community members. Colonization was, 

after all, thorough, and Indigenous elders experienced the education system and media 

“overprint[ing] on what they already knew and would continue to learn later from their own 

families, communities, lands, and waters” and often “[w]hen we talk to our elders, it can take a 

while to tease out the concepts of gender and sexual diversity that may exist in their languages 

and cultures” (Wilson & Laing, 2019, p. 144). Several centuries of oppression within the colonial 

project that is currently called Canada has affected the ways in which women and Two Spirit 

people are treated in Indigenous communities. Wilson (2016) states that “some of our own 

present-day cultural teachings and practices extend the continuum of violence that two-spirit 

people have been subject to since colonization began,” such as the policing of gender identity. 

The erasure of Two Spirit people, the continued discourse of women’s greatest power as life-
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giving, and the policing of what ceremonies people participate in (and what they wear while 

doing it) are all pieces of this colonial puzzle. Many Indigenous feminist scholars and 

community members push back against these narratives and for the inclusion of women and 

gender diverse people within ceremony spaces and Indigenous spaces more broadly (Arvin et al., 

2013; Deerchild, 2003; Smith, 2013; Spillett, 2021, among many others).  

1.3.3 Educational Contexts 

The current education system is failing Indigenous students. In Canada, Indigenous 

students face multiple barriers, and this is reflected in the different graduation rates for 

Indigenous and non-Indigenous students. 38% of Indigenous students leave school before 

obtaining a high school diploma, compared to 19% of non-Indigenous students (Statistics 

Canada, 2011). These numbers vary when examining only Métis youth experiences, but Métis 

youth are still below the national graduation average at 29% (Statistics Canada, 2011). When 

Métis youth do complete secondary education, it is often within a system that is not teaching 

Métis worldviews or perspectives (Dion, 2012; Kearns & Anuik, 2015; Pete, 2013), a 

phenomenon which Dion (2012) links to the ways in which Métis content is taught (or not 

taught) within teacher education programs. Métis language, history, and culture are often 

collapsed into discussions of Indigenous peoples in general, and teachers are more comfortable 

teaching content that is familiar to them, creating a focus on First Nations perspectives (Dion, 

2012). Métis students are unable to see their own perspectives and communities represented 

within their own education, or they see them represented poorly, and thus educators are not 

creating culturally responsive spaces (Cherfas, Casciano, & Wiggins, 2018; Gillies, 2021; 

Hogarth, 2020). Brayboy and Castagno (2009) place culturally responsive education in direct 

opposition to assimilative education for Indigenous youth, with culturally responsive education 
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requiring “a shift in teaching methods, curricular materials, teacher dispositions, and school–

community relations” (p. 32) in order to center Indigenous worldviews. This allows students to 

see their own understandings and worldviews reflected in the education system, both increasing 

their ability to deeply understand the material and addressing beliefs of inadequacy or not-

belonging in the school system (McCarty & Lee, 2014; Paris & Alim, 2014).  

Through a variety of policies, reports, and programs, First Nations peoples have been 

working diligently for decades to control and influence the education that their children were 

receiving (Dickason, 2019). Even before Indian Control of Indian Education in 1972 (National 

Indian Brotherhood, 1972), First Nations communities and activists had been advocating for 

better treatment of their children (Dickason, 2019). Métis communities have not had the same 

wide-spread influence on provincial educational policy, and the Truth and Reconciliation 

Commission stated that “all levels of government should consult with Métis parents, 

communities, and national organizations to provide Métis-specific educational programming" 

(Truth and Reconciliation Commission, 2015, p. 150). This affirmation was based on 

recommendations from the Métis National Council, who wish to collaborate with “provincial 

education authorities, including school boards, to develop Métis curricula and … improve the 

quality of education and to improve educational outcomes” for Métis students (Truth and 

Reconciliation Commission, 2015, p. 88). There has been some movement regarding Métis 

educational sovereignty, with the Manitoba Métis Federation and other provincial governments 

being invited to participate in curriculum revisions, and to hold influential positions on school 

board advisory committees.  

A complete paradigm shift is needed to reflect the worldviews of all Indigenous students, 

including changes in “teaching methods, curricular materials, teacher dispositions, and school–
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community relations” (Brayboy & Castagno, 2009, p. 32). This move towards a culturally 

responsive teaching method has been recommended by several Indigenous scholars (Brayboy & 

Castagno, 2009; Cajete, 1999; Yazzie-Mintz, 2007), and will provide an education that 

represents the needs and desires of all students.  

1.3.4 Hip-hop Landscapes  

Before discussing hip-hop pedagogies and the way those pedagogies fit into culturally 

responsive teaching for Métis youth, it’s important to understand the larger landscape of hip-hop. 

Hip-hop as a genre of music has grown to become one of the most prolific in North America, and 

there is a growing field of hip-hop scholars interrogating hip-hop cultures, as well as its 

implications for formal and informal education processes. I use the term “cultures” intentionally, 

as Alim (2009a) reminds us that “engagement with specific sites of Hip Hop cultural practice, 

production, and performance demands a perspective that favors … plurality” (p. 3). Hip-hop 

music has become the most popular genre of music in the United States, and continues to grow in 

popularity around the world (Nielson Music, 2018).  

Hip-hop has shifted over time, and there are many different varieties of hip-hop music in 

the mainstream. Some frequently discussed varieties include gangsta rap (which references 

violence and gang life), “conscious” hip-hop (creating dialogue around oppression and potential 

in the community), old school rap (emulating sounds from years past), trap music (a particular 

energy with lyrics that often discuss drugs), among many others. There can be a tendency to 

declare one genre or one time period of creation in particular to be “real hip-hop” but this is a 

fallacy: all hip-hop is real hip-hop (George, 2004). Hip-hop cultures have a global reach, 

something that Alim (2009a) attributes to the “glocalization” of hip-hop – hip-hop cultures are 

simultaneously interesting for consumption to the global community, and explicitly tied to the 
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local in their production, wherever in the world that might be (p. 4). As an example, hip-hop 

becomes part of the local music scene, creating genres like “latin trap” in Spanish speaking Latin 

American, while also reabsorbing influences into the greater body of hip-hop works, leading to 

Latin influences in North American artists’ work as well. Through globalization of hip-hop, 

influences from other genres and communities shift and challenge the ways that hip-hop texts are 

created. It is locality, however, that shapes individual hip-hop cultures and allows hip-hop to act 

as a site of resistance and response to events that impact a particular community. Indeed, many 

of the structural inequities that face Black people in the United States have similar if not identical 

impacts on Indigenous peoples. In large urban centres of Canada, “‘undesirable’ populations are 

confined to peripheral areas of the city” (Buffam, 2011, p. 340), leaving White spaces protected 

in a similar way to the geographic organization of Black communities in the United States. This 

racial segregation of neighbourhoods is reflected in Canadian cities as well. In Canada, as in the 

United States, Indigenous and Black people are both overwhelmingly represented in incidents of 

police violence (Navarro & Navarro, 2019). An analysis of those killed by Canadian police from 

2000 to 20174 showed that Indigenous and Black people are disproportionately killed by police 

(Canadian Broadcasting Corporation, 2018). The victims of almost 40% of police killings in 

Toronto were Black, while the population of Black people in Toronto is under 10%, and in 

Winnipeg, Indigenous peoples were almost 65% of those killed by police, while being 10% of 

the population (Canadian Broadcasting Corporation, 2018). Black and Indigenous people are 

also more likely to live in poverty in Canada, with poverty rates of 18% and 25% respectively, 

compared to the national average of 14.6% (Colour of Poverty, 2019a, 2019b). The high school 

 
4 Over a six-month period, several CBC employees researched all deaths related to police response or intervention in 
Canada between 2000 and 2017. This research was compiled into a database that is accessible to the public here: 
https://newsinteractives.cbc.ca/longform-custom/deadly-force  

https://newsinteractives.cbc.ca/longform-custom/deadly-force
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completion rates for Black and Indigenous students are far below the white average of 84% - the 

graduation rate for Black students in 2015 was 69%, and for Indigenous students it dropped to 

50% (Colour of Poverty, 2019b). There are many other areas, such as child welfare apprehension 

rates, income disparity, and housing, in which Black and Indigenous people face similar violence 

from the Canadian state. As Eidoo and Blight (2019) write, “Indigenous, Black, racialized and 

diasporic bodies are perceived as threatening to the nation-state” (p. 61). Many genres of music 

have emerged from and in response to oppression (Brown, 1995), but these statistics point to 

shared experiences between Black and Indigenous communities which perhaps make the shared 

connection to hip-hop more concrete. Mays (2019) describes Indigenous hip-hop as a “challenge 

[to] settler colonialism, white supremacy, and heteropatriarchy” (p. 461), and notes that there is 

not one signature sound – some artists incorporate sounds or music from their communities, and 

others are indistinguishable from other, non-Indigenous hip-hop. Recollet (2016) reminds us that 

“Indigenous motion is in the creases—activated through sampling, repetition, and looping—

bringing what is traditional into futurity” (p. 94), making hip-hop a natural space for Indigenous 

youth to imagine and re-imagine in relation to each other. In Canada, Indigenous hip-hop 

continues to grow, with artists like Kinnie Starr, Eekwol, Drezus, A Tribe Called Red, and 

Snotty Nose Rez Kids receiving acclaim from Indigenous and mainstream outlets and the recent 

creation of the International Indigenous Hip Hop Awards in Winnipeg, Manitoba.  

1.3.5 Hip-hop Pedagogies and Culturally Relevant Education 

Scholars and educators saw possibility in the growth of hip-hop and began to conceive of 

ways in which hip-hop cultures could impact educational systems. By the early 2000s, hip-hop 

scholarship had emerged, with scholars like Tricia Rose (2008), Murray Forman and Mark 

Anthony Neal (2004), and Jeff Chang (2005) writing about the ethnogenesis and creation of hip-
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hop culture. As Emdin (2018) notes, this work was instrumental, but did not often involve the K-

12 or university education systems beyond problematizing the ways that the hip-hop generation 

were treated within these institutions. The first academic forays into hip-hop pedagogies were 

centred around the use of hip-hop music to connect youth to literacy or to better engage them 

within the classroom (see for example Hill, 2009, and Morrell & Duncan-Andrade, 2002), but 

these strategies were also decried as “performative” (Dimitriadis, 2001, p. 125). Scholarship on 

hip-hop pedagogies now also includes Hip-Hop Based Education (HBBE) and Critical Hip-Hop 

Pedagogy (CHHP).  Hip-hop pedagogies create space for students to build genuine connections, 

enhance leadership skills, and embrace creativity (Hains, Salazar, Hains, & Hill, 2021), as well 

as challenge white supremacy and the privileging of white voices within classrooms and 

curriculum (Villanueva, 2020). Hip-hop pedagogies are largely understood to fall under the 

banner of culturally relevant pedagogy (Ladson-Billings, 1995) and culturally sustaining 

pedagogy (Paris, 2012).  

1.3.6 Critiques of Hip-hop and Hip-hop Feminism’s Response 

There have been many critiques about the ways in which women and 2SLGBTQ+ people 

are represented or included in hip-hop. The discourse of hip-hop feminism raises and addresses 

these critiques, and draws upon dialogues occurring in studies of intersectionality and critical 

race theory. Like Indigenous feminism, hip-hop feminism “create[s] space to have difficult 

dialogues about race, gender, class, and sexuality, while also etching out a terrain upon which a 

justice-centered politics emerge” (Lindsey, 2015, p. 54). Much of hip-hop feminism scholarship 

has been written by Black women in the United States who have navigated this tenuous 

relationship between a music and culture that uplifts and fulfills and the way that some artists 

and the mainstream media choose to depict women (especially Black women). Brown reminds us 
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that this choice to engage in and enjoy hip-hop despite these critiques “does not mean I’m naïve. 

It does mean that I acknowledge Black girls as experts on their own lives, including the ways 

hip-hop is lived and created by Black girls” (Brown, 2009, p. 34). In response to the uptake of 

hip-hop music and culture by Indigenous communities, Indigenous hip-hop feminism emerged. 

Indigenous hip-hop feminism responds to the effects of the ongoing colonial project, which 

includes the dissolution of traditional Indigenous community value systems in favour of a 

patriarchal, capitalist system. Indigenous hip-hop feminism addresses land, language, 

community, and accountability within our nations and with other nations. By critiquing the 

settler-colonial occupation of land, we necessarily must “build alliances across Native and non-

Native communities, and to enact a radical relationality with the land that transcends the settler 

state’s power and processes of recognition and legitimation (e.g. the borders that divide 

communities, towns, neighborhoods, and nations)” (Navarro, 2014, p. 108). Hip-hop feminists 

and queer and Indigenous feminists working within hip-hop are “at the forefront of creatin 

vocabularies to determine the shapes of our gatherings in ways that push out toxic masculine 

discourses and activate our desires within our creative spaces” (Recollet, Hudson, & Ibrahim, 

2019, p. 2) 

Indigenous hip-hop artists disrupt and unsettle the norms in the settler colonial nation 

state in a variety of ways, including through glyphing, an art form and method of documentation 

that Recollet (2015) conceptualizes as a continued practice, “tags of Indigenous solidarities on 

urban spaces” which “visually archiv[e] traces of actions” (Recollet, 2015, p. 132). Glyphing is 

expansive, encompassing graffiti tags that proclaim Indigenous presence, or round dance flash 

mobs which disrupt and call attention to community issues (Recollet, 2015).  Recollet also 

discusses the art exhibit Walking with our Sisters as a glyph, which included “graffiti tagged 
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vamps and vamps that map out the stroll and other sites of colonial, racialized, and gendered 

violence” (Recollet, 2015, p. 135). The medium of the glyph provides artists with space to 

unpack and share complicated stories, and call attention to deeply important issues that are often 

overlooked.   

There is room for Indigenous hip-hop feminism to inform a critical hip-hip pedagogy. 

Brown discusses the idea of what it means to be in celebration of Black girlhood, and the 

inability for popular or mainstream organizations to truly understand what it means to be with 

Black girls. Instead of seeing varied literacies and a rich shared culture, they see “failed 

educational systems, troubled family situations, and complicated peer relationships” (Brown, 

2009, p. 21). Indigenous students often face the same treatment in schools, with educators 

unwilling or unable to see the ways in which they are the ones truly failing Indigenous students. 

Discourses around absentee or uninterested parents and lack of interest in learning affect both 

Black and Indigenous students in their learning. Most programs available for Black girls involve 

a power dynamic that reflects the dynamics in school and other colonial institutions. Even ones 

which claim to do better have processes which “do not necessarily translate into doing things so 

that Black girls’ and women’s voices and bodies are included, heard, and valued” (Brown, 2009, 

p. 27). Similar power dynamics exist for Indigenous youth, as cognitive imperialism dictates that 

those who think and learn outside of a white/Western worldview are lacking and must better 

assimilate to the greater colonial project (Battiste, 2005a). As hip-hop feminism makes visible 

the specific experiences of Black women to guide and shape Black girls, so too can Indigenous 

feminism guide hip-hop based in school, after-school or community programming which is 

aimed at Indigenous youth.   
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1.4 Research Approach  

This research was grounded in Indigenous research methodologies. There are key 

elements of an Indigenous research paradigm that have been written about extensively. Some of 

these include reciprocity, community accountability, storytelling, relationship/relationality, land, 

interconnectedness, and language, among others (Absolon, 2012; Bird-Naytowhow, Hatala, 

Pearl, Judge, & Sjoblom, 2017; Chilisa, 2012; Datta, 2018; Fiola, 2015, 2021; Hart, 2010; 

Hatala, Morton, Njeze, Bird-Naytowhow, & Pearl, 2019; Kovach, 2009; Macdougall, 2006; 

Smith, 2012; Wilson, 2008). In my conceptualization of this research, I began to explore a Métis 

research methodology that could incorporate these elements beyond the commonly used 

métissage approach. In previous research, I had used an Indigenous métissage approach, which 

integrates both Indigenous and Western approaches to research and focusing on the relationships 

between the stories (Donald, 2009; Lowan-Trudeau, 2012). I represented that work in a sash 

metaphor, weaving the stories of the participants together, and drew connections between the 

relationality of métissage the way that hip-hop itself blends influences and references (Fowler, 

2017). Fiola (2021) experienced a similar struggle as I did in locating a Métis specific 

methodology while engaging in her doctoral research and had instead undertaken that work 

through combining Métis worldviews and ceremonies with non-Indigenous research 

methodologies. In designing this study, I moved away from métissage, with the words of Métis 

scholar Nicki Ferland in my head. Ferland (2020, personal communication) problematized the 

use of the word métissage to discuss blended Métis research methodologies as it perpetuates the 

(mis)understanding of Métis people as a direct mix of First Nations and European ancestors, and 

not a distinct people. Flaminio, Gaudet, and Dorion (2020) conceptualized Métis research 

methods around gathering, with a focus on whakotowin (kinship) and kiyokewin (visiting) around 
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Métis kitchen tables and within ceremonial and community spaces. Even the analysis process 

employed was structured around kiyokewin, with the researchers gathering and praying together 

before working through the data analysis. Gaudet (2019) expands on this work centered around 

visiting, writing that “keeoukaywin holds great promise as it aspires to bring all the pieces back 

together, and lead us back to what is right; it is a relational obligation, a spiritual responsibility” 

(p. 48). This research was developed with the concept of kiyokewin in mind, and I had had great 

plans to spend time together as a group on the land, building those relations. This research design 

was impacted, though, by the emergency of coronavirus and the COVID-19 pandemic that began 

just as I had finished my research proposal. The need to protect vulnerable community members 

necessitated that I redesign the ways these relationships would be formed.  

This research project focused on the experiences of 2SLGBTQ+/queer Métis youth who 

participate in hip-hop cultures either presently or at a point in the past. The project was originally 

designed to have two phrases: first, an individual visiting and conversation between myself and 

the participants about their experiences as queer Métis people in hip-hop, and later, participants 

co-constructing an online space for themselves and other queer Métis people in hip-hop. Due to a 

number of factors (COVID-19, difficulties coordinating schedules and time-constraints), the 

second phase of the research project is still forthcoming. The research discussed in this 

dissertation draws on individual interviews and memoed reflections to illuminate the experiences 

of queer Métis hip-hop artists and envisions pedagogical implications.  

1.4.1 Recruitment of Participants  

There were several criteria for participations in the study. I sought out participants who 

were Métis with ancestral connections to the Métis homelands (Manitoba, Saskatchewan, 

Alberta, British Colombia, and parts of Ontario and Northwest Territories), were between the 
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ages of 18 and 30, 2SLGBTQ+, and had participated in hip-hop creation in the past or present. 

The Métis diaspora stretches across the Métis homelands and the rest of Canada and participants 

were invited whose ancestral roots tie to these Métis homelands. The tie to Métis homelands was 

selected to emphasize the importance of locality in an Indigenous research methodology (Bang et 

al., 2014; Ferland, 2022; Kovach, 2009; Wilson, 2008).  While I worried about redesigning the 

research and switching to a virtual gathering, online methodologies are particularly effective at 

reaching youth, who are often very familiar with the internet and technology, and of particular 

relevancy when working with queer youth (McInroy, 2016; Trussell, Apgar, & Kovac, 2019).  

Participants were recruited through purposeful sampling (Suri, 2011) as I reached out to 

individuals that I knew fit the criteria and might be interested, as well as snowball sampling 

(Castleden, Garvin, & First Nation, 2008) methods. I relied on my community connections and 

relationships to inform the selection of participants and distributed a poster via social media and 

through Métis community members and hip-hop creators I have relationships with. Eight 

individuals were selected from a variety of backgrounds and varying identities within the 

2SLBTQ+ community. One participant did not identify as 2SLGBTQ+ but had substantial 

connection and experience within hip-hop as a Black Indigenous person, and I decided to include 

her perspectives as well. The small number of participants is a reflection of the size of the 

community that the participants come from, and this study will be a representation of those 

participants’ experiences. 

1.4.2 Gathering and Organizing Data 

Data Collection. The data was collected through interviews that followed a 

conversational method (Kovach, 2010). These interviews were conducted online over the Zoom 

platform and were recorded. The conversations were based loosely on an interview guide which 
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the participants received before our meeting (Appendix E) and centered on the participants’ 

relationships to their Métis identity, as well as their experiences with hip-hop cultures. When 

discussing Métis identity, we discussed family and ancestral histories, community connections, 

and connections to other Indigenous communities. Hip-hop conversations varied depending on 

the participant, as some were hip-hop creators (dancers, rappers, poets, DJs), and others 

considered themselves part of hip-hop culture as participants in street style, hip-hop politics, or 

fans of hip-hop as a genre of music. These interviews were held over a period of several months 

and the recordings were transcribed with the help of Otter.ai transcription software.  

Listening Guide Method. The method of analysis of the data was the Listening Guide, 

or voice-centered relational approach, developed by Dr. Carol Gilligan and utilized across a 

number of disciplines. This method is discussed in detail in chapter 2. The Listening Guide 

involves a series of readings of the text, each in search of something different, with an aim to 

pull out voices and insights. The first reading (or listening) is to hear the plot of the text and 

make note of what is happening throughout, as well as the researcher’s reactions to what is being 

said (Gilligan & Eddy, 2017). The second reading is to identify places where the participant uses 

an “I” voice. These “I” statements are then removed from the transcript and added 

chronologically to a new document, creating an “I poem.” These I poems show the internal 

dialogue of the participant that even they may not be aware of (Gilligan et al., 2003). The third 

reading is for contrapuntal voices, or the voices that run through the text. These voices might be 

ones that are identified by the researcher through the previous readings, or they might be chosen 

as voices that respond to the research questions. The term contrapuntal voices came from music 

theory (Gilligan, 2015), as sometimes these voices are at odds with each other, and at other times 

the voices are in harmony. Each contrapuntal voice is read for individually which might make 
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this third reading much longer depending on the research. In the case of this research, I read for 

three contrapuntal voices.   

Ethical Considerations. Indigenous research methodologies and the voice-centered 

relational approach to data analysis both necessitate an ethical obligation on the part of the 

researcher to engage with participants and the data relationally and with a great deal of care. An 

ethic of care (Gilligan, 1982; McKenzie & Blenkinsop, 2006) was applied throughout the 

research process, from the design of the study and the conversational interviews to the analysis 

and writing of this dissertation. Part of this ethic of care included continuing the relationship with 

participants after our interviews were over. Participants were invited to review, critique, and 

request edits of the findings at any point up until submission of the final manuscript. This 

member checking ensured that claims I made about participants’ experiences or perspectives 

were grounded in the literature and the method of analysis, but also only shared stories or pieces 

of participants’ lives that they were comfortable sharing. The University of Saskatchewan 

Behavioural Research Ethics Board granted approval for this research (Appendix F).  

1.5 Structure of Dissertation  

 This dissertation is presented as manuscript-style, as described by the College of 

Graduate Studies at the University of Saskatchewan. Three individual manuscripts are provided, 

bookended by introductive and concluding chapters. I have also included transitions between 

each manuscript to summarize the previous chapter and provide a preview of the chapter that 

follows. This chapter, Chapter 1, has provided my introduction and rationale for this research, as 

well as background that guided this study and a brief description of the methodologies used. 

Chapter 2 is a manuscript focusing on the Listening Guide (or voice-centered relational 

approach) that was utilized in the analysis of this data. I discuss the Listening Guide as a method 
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within an Indigenous research methodology, and detail how I used the method step-by-step with 

examples from this research study. Chapter 3 focuses on identity development of the queer Métis 

youth who participated in this study. I looked for the stories that the youth were telling 

themselves about themselves, and how they saw themselves as part of community. In Chapter 4, 

I discuss guiding principles that emerged from this research which I will be following in my 

future pedagogical development work. These principles, or guideposts, came out of a close 

reading of the transcripts for places where learning was facilitated or disrupted for the 

participants. The concluding chapter, Chapter 5, summarizes the research study and findings, and 

discusses the implications of this research and recommendations for further research. 

 As this dissertation includes three manuscripts that stand on their own as separate articles, 

a reader who moves through the dissertation from start to finish may notice some repetition. For 

example, I share my positionality as a Métis two-spirit woman in each piece, and I introduce the 

methodology and data analysis method used within each chapter. This repetition is itself 

reflective of the cyclical nature of hip-hop music, which often includes beats that loop back 

around, or samples from songs you’ve heard before. Each repetition of methodology or 

positionality or data analysis has been remixed – changed enough to remind you of the last time 

you heard it but also to introduce new information, a new angle, a new sound. I invite you to 

look for these cyclical moments throughout this manuscript and join me through these loops and 

remixes.  
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Transition 
 

The previous chapter provided an introduction to the research conducted for this 

dissertation, including a discussion of Métis identity, Indigenous feminisms and queer theories, 

educational contexts for Métis young people, and the landscape of hip-hop and hip-hop 

pedagogies in which this research took place. The following chapter is an article focusing on the 

Listening Guide (or the voice-centered relational approach) and its use as a method of data 

analysis in this research. In this chapter I provide detailed examples of the Listening Guide in 

practice and the voices that I heard within the analysis.  
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Chapter 2: Treating Voices Carefully: Using a Voice-centered Relational Approach in 
Research with Queer Métis Youth 

 

When my doctoral journey began in 2018, the concept of a research methodology was 

still muddy in my mind. I understood that I had to craft a plan through which I would collect and 

analyze my data, but I had only just begun to learn about the incredible breadth of scholarship in 

qualitative research methods. I felt constraint, reading about research that was done in settings 

that kept the researcher at arms length from the participants, and researchers exclaiming with 

pride that they held no biases towards or against their research subjects. I was perplexed; how 

could I do research with and about my people and pretend to be unbiased? I have a strong “bias” 

for the continued strength and growth of my nation and of all Indigenous peoples. Thankfully, in 

the years since my doctoral journey began, I have had the opportunity to expand my 

understanding of what is possible in research design.   

In the process of (re)conceiving how I can do research with and for my community, I was 

introduced to the Listening Guide method of data analysis, also known as voice-centered 

relational method, by my doctoral advisor Dr. Alex Wilson, who had completed her own 

doctoral work with Dr. Carol Gilligan. I had since understood that the collection of data could be 

done in many innovative ways, I was still at that time struggling to conceive of the process of 

coding as anything other than hand-coding or inputting data into software to find the most 

repeated ideas. The Listening Guide method was immediately interesting as, instead of the 

researcher being kept at a difference, the Listening Guide brings the researcher into relationship 

with the research data itself. This process will be discussed in more depth shortly, but this 

relationship between researcher and data felt more in line with the ethical priorities I hold as a 

Métis researcher, working with Métis youth.  
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This article introduces the tenets of Indigenous research methodologies and the creation 

of the Listening Guide method. The bulk of this piece will elucidate the process of analysis 

through this method via my doctoral research. I have focused on this to provide some guidance 

for any other researchers learning about the method and to add to the development of the 

approach.  

2.1 First, Allow Me to (re)Introduce Myself – and My Research 

Before I continue, I will introduce and situate myself. Self-situating is something that we 

as Indigenous peoples do when we meet other Indigenous peoples; by asking where someone is 

from and who their family is, we are “revealing our identity to others; who we are, where we 

come from, our experiences that have shaped those things, and our intentions for the work we 

plan to do” (Sinclair, 2003, p. 122). In the context of research, self-situating also “gives an initial 

indication of the researcher’s relationship to Indigenous knowledge systems” (Kovach, Carriere, 

Barrett, Montgomery, & Gillies, 2013, p. 491). Steinhauer (2001) describes self-situating as 

describing the roots of your tree, as “our ancestors play that role of rooting us to our place and 

keeping wisdom strong and alive” (p. 186). We are better able to understand a researcher’s 

perspective and motivations if we know who they are, where they come from, and their 

relationship to the research. Taanshi – Lucy Fowler d’ishinikaashon, Winnipeg d’ooshchiin. St. 

Andrews, Red River, Oxford House, Norway House, Ireland p Orkney mii paraañtii kayaash 

oschi. En Michif niya. I am a Métis two-spirit woman from Winnipeg, Manitoba. My Métis 

family took scrip in the municipalities of St. Andrews and St. Johns, not far from where I grew 

up. I grew up with my Métis mother and Dakota father, and occasionally visiting with my settler 

Canadian (with mostly Irish roots) biological father. We talked about Métis identity in vague 

terms as I grew up, though we did have an opportunity to visit family land in Norway House, 
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Manitoba, and spent a lot of time on my Dakota father’s land in Sioux Valley. I knew much more 

about what a Dakota worldview was as a child and did not start to explore Métis knowledges 

more deeply until I entered university. By the time I reached a Master of Education program, I 

was more grounded in who I am as a Métis person.  

 I began a research journey in that program that has now led me here. I knew I wanted to 

work with Métis youth, but I had to determine in what way. I thought back to my upbringing: 

despite being a citizen of the Manitoba Métis Federation (MMF), I had felt less-Métis since we 

had not engaged in many of the traditions that are often associated with Métis culture, like 

jigging, kitchen parties, and sashes, and as a Scottish Métis, there was a disconnect from the 

language and food (like tourtière) that was celebrated at MMF events as well. We had grown up 

in the city, and while we had opportunities to go out on the land, it was not part of our daily 

upbringing and I felt a disconnect from Métis land-based learning initiatives as well.5 Working 

with other urban Métis youth felt like a good fit. Hip-hop came into the research puzzle through 

an assignment during the coursework requirements of that degree when I chose the topic of hip-

hop pedagogies for a classroom presentation. It had not occurred to me that my deep love for 

hip-hop music and all its beats and rhymes and waves could have a place in academia. Knowing 

that I could bring this piece of myself into my academic work was energizing, and I soon was 

proposing research that focused on Métis hip-hop artists. The doctoral research that is discussed 

throughout this article came about as an extension of that research.   

 
5 This disconnect was also due to my own misunderstandings of what land-based learning entailed. As Bang et al. 
(2014) write, land-based learning is not possible only in the wilderness, as the land is everywhere. Urban spaces can 
be ceremonial spaces.  
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2.2 The Research Focus 

The focus of this research began by hearing from Métis youth who engaged in hip-hop 

and their experiences, but the scope shifted. Where in previous master’s level research, I had 

spoken to Métis hip-hop artists specifically (rappers, beatboxers, and graffiti artists), this 

doctoral research looked to Métis hip-hop producers and consumers across all elements of hip-

hop. Alim (2009a) names these elements as “MCing (rappin), DJing (spinnin) writing (graffiti 

art), breakdancing (and other forms of streetdance), and cultural domains such as fashion, 

language, style, knowledge, and politics” (p. 2). In the aforementioned master’s research, I had 

only connected with cisgender men, and so I determined that this research would focus 

specifically on conversations with queer6 Métis young people. 

The research questions that guided this research were:  

1. What can be learned from the experiences of queer Indigenous hip-hop artists in 

Canada? How does participation in hip-hop culture impact Métis youth, particularly 

queer Métis youth?  

2. How can Indigenous feminisms, in conjunction with hip-hop feminisms, inform a hip-hop 

pedagogy that is relevant to Indigenous youth? What could pedagogy shaped by these 

understandings of queer Métis youth experiences in hip-hop and Indigenous hip-hop 

feminisms look like?    

For the purposes of this article, I am focusing on the first question.  

 
6 In this research, I use the term queer as another term for those who are part of the 2SLGBTQ+ community. I will 
use these two terms interchangeably throughout this article.  
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2.3 Participants 

The participants in this work are eight Métis young adults who live in a variety of places 

across the Métis homeland. I found the participants through outreach done via social media, 

Métis organizations and Métis governments. Initially, I looked to contact only 2SLGBTQ+ Métis 

youth who considered themselves hip-hop creators, but it was difficult to find eight participants 

who fit that profile. I instead opened my definition of hip-hop to include music but also other 

hip-hop elements like street style. Additionally, discourses of hip-hop are interconnected. 

Androutsopoulos (2009) identified three discourses within hip-hop, defining them as primary 

(“artist expression”), secondary (“media discourse”) and tertiary (“discourse among Hip Hop 

fans and activists”) (p. 44). The audience is not separate, but in relation to the expression of art 

(Fowler, 2017). I made the decision to include consumers (or fans) of hip-hop within my 

outreach to represent that reflexive nature of hip-hop.  

I will now briefly introduce the artists and consumers who shared their stories with me as 

part of their research. These introductions are in no particular order. Eve was the youngest 

participant, a youth who used both bisexual and omnisexual to describe herself, and an aspiring 

DJ. She was introduced to DJing by a family member, and, while new to it, spoke about dreams 

of making it big and being able to be representative for other queer Métis youth. Marcus was a 

participant in my master’s research (Fowler, 2017), and had messaged me immediately when I 

posted my recruitment poster for this research on social media. When I spoke to him last, Marcus 

had been rapping, and now he was incorporating hip-hop elements into other forms of music and 

teaching these skills of expression to his young family. Amber is a young professional, now in 

graduate school and recognized in her field, and had identified strongly with hip-hop culture and 

specifically street style when she was younger and experiencing houselessness. Jessica is also a 
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young professional in an after-degree program who shared her experiences as a consumer of hip-

hop and spoke at length about the ethics of hip-hop as a white-passing Métis woman. Isla was an 

Afro-Indigenous (Black, Métis, and First Nations) participant in this research, and the only 

heterosexual participant. She too spoke about the ethics of hip-hop, and the solidarity and shared 

struggles of Indigenous and Black communities in Canada and the United States. Kenna grew up 

in a prairie Métis community and had participated in numerous types of dance throughout her 

life but connected most with hip-hop dance and spoke about that. Kendel is a Two-Spirit youth 

who mostly creates spoken word but has been thinking about putting those poems to a beat and 

performing in that way. Performance and moving an audience were, for them, the goal instead of 

fame. Wesley, who came out as gay around the age of 19, talked about his experiences being a 

Métis youth growing up in a small town, as well as his experiences with hip-hop dance in a 

larger city. These varied experiences and perspectives come through their stories and histories 

and provide a rich data set from which to explore 2SLGBTQ+ Métis hip-hop experiences.  

2.4 Data Collection Process 

The data collection itself took place over three months, constrained by the restrictions of 

doing research in a pandemic and at a distance. While I and my ancestors are from the land that 

is currently called the city of Winnipeg, Manitoba, much of this work has been done on the 

ancestral lands of my partner, an island once called Kiskeya/Ayiti, and currently named the 

Dominican Republic. For all the pain and suffering this pandemic has caused, I am also thankful 

for the small gifts it has brought me, including the opportunity to conduct this work from my 

partner’s homelands. The interviews were completed over Zoom and recorded using the same 

software. A graduate student’s budget prevented me from hiring a transcriber, and a teaching 

contract prevented transcribing all eight interviews (each of which was over an hour) myself. 
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Instead, I used Otter.ai to generate a script and then checked it over myself while listening to the 

interview. In addition to providing an opportunity to correct the inevitable errors in transcription 

from artificial intelligence, this check and first listening allowed me to re-centre myself within 

the data and refresh my memories of our conversations, some of which had taken place months 

earlier.  

2.5 Indigenous Research Methodologies 

When I began to explore the use of this method of analysis in my research, I first wanted 

to understand the way that the guide related to Indigenous research methodologies and 

Indigenous research ethics. Many prominent scholars have written about Indigenous research 

methodologies (Absolon & Willet, 2004; Archibald, 2008, 2019; Battiste, 2005b; Battiste & 

Youngblood Henderson, 2000; Brant-Castellano, 2004; Brayboy & Castagno, 2009; Denzin, 

Lincoln, & Smith, 2008; Kovach, 2009, 2013, 2015; Smith, 2021; Wilson, 2008; among many 

others).  

Indigenous research methodologies are centered in an Indigenous paradigm. An 

Indigenous paradigm is made up of “our understandings about the nature of our existence and 

our reality and how we come to know about our existence and reality … [and the] morals and 

ethics that guide us” (Absolon, 2011, p. 55). Wilson (2008) describes an Indigenous research 

paradigm as including the four elements of any research paradigm (ontology, epistemology, 

axiology, and methodology) in a circle as interconnected elements, “inseparable and blend[ing] 

from one into the next” (p. 70). An Indigenous research paradigm, then, speaks to the collective 

experience of Indigenous nationhood, as well as the world we live in, both physical and spiritual 

(Kovach, 2009). These interconnected understandings of the universe mean that Indigenous 

research paradigms are not only honouring the information gathered within the literature review 
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and data collected through the methods of the study, but also through ancestral memory, through 

dream, and through other traditional ways of knowing (Lavallée, 2009). When applied to 

research, this means we as researchers should prioritize doing research that “construct conditions 

that allow for indigenous self-sufficiency while learning from the vast storehouse of indigenous 

knowledges” (Kincheloe & Steinberg, 2014, p. 135).  

There are several characteristics of Indigenous research that are referred to consistently 

across fields, including the centering of community, reciprocity and relationality, and a move 

away from a singular truth.  Indigenous methodologies are reflective and demonstrative of 

Indigenous ontologies and epistemologies, supporting research that works with, not against, 

Indigenous ideas of multiple understandings and multiple truths. Métis research methodologies 

are a more emergent field, and less literature has explored the ways in which methodologies can 

embody a Métis paradigm or reflect individual Métis perspectives.  LaVallee, Troupe and Turner 

(2016) remind us that “there is not one Métis identity, thus, not one Métis methodology” (p. 

170), and I looked for connections between the Listening Guide and those aspects of Indigenous 

methodologies that spoke most to me as a Métis researcher instead of searching for a universal 

Métis method. Some of these tenets include the relational nature of the methodology, movement 

away from universal truth, ethical considerations, and the centering of story or narrative. It 

should be said that many of these elements are also tenets of qualitative research more broadly, 

but Kovach (2009) objects to the subsuming of Indigenous methodologies under qualitative 

research entirely, as “Indigenous research methodologies are guided by tribal epistemologies, 

and tribal knowledge is not Western knowledge” (p. 30). Instead, Kovach suggests that the areas 

of overlap between qualitative research methodologies and Indigenous methodologies be viewed 
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as common ground and a place from which to understand each other, rather than one falling 

under the definition and umbrella of the other.  

In qualitative research, many researchers look to maintain a distance between themselves 

and the participants or the data and name any perceived bias as a limitation of the research. The 

Listening Guide, however, encourages the creation of relationship between the researcher and the 

participants. A pre-existing or ongoing relationship with the participant does not cloud the 

analysis because there is no expectation of the uncovering of a positivist truth. The researcher is 

not external to the data, but in relationship to it as well. By pausing to give space to initial 

reactions to the data, recording those reactions and thoughts, and bringing them back into the 

analysis, the researcher is acknowledging that they are bring their perspectives and experiences 

to the analysis, instead of attempting to remain neutral. A Métis research methodology must, to 

me, attend to these layered relationships as well – relationship to participants, to the stories, to 

the data, to the community, and this attention to relationality should be intentional.  

2.6 The Listening Guide (or Voice-centered Relational Method) 

Dr. Carol Gilligan devised the Listening Guide in response to the stark absence of 

women’s voices and women’s narratives within the field of psychology and the generally 

accepted status of heteropatriarchal narratives as neutral (Gilligan, 1982). The Listening Guide 

also addresses concerns that many methods of analysis prioritized the voice of the researcher 

over the voice of the research participants and often resulted in the assertion of one truth that 

comes out of the researcher’s interpretations (Gilligan, Spencer, Weinberg, & Bertsch, 2003). 

The listening guide “interrupts conventional qualitative analysis methods, delaying the 

reductionistic stage of data analysis, shifting attention away from conventional coding, which 

implies people fit into pre-existing categories or researcher-defined theoretical paradigms” 



32 
 

(Hutton & Lystor, 2021, p. 15). Instead, the Listening Guide brings the researcher into 

conversation with the participant, creating space for the researcher to share their reactions and 

interpretations while also engaging in the participant’s words as an active listener. The flexible 

nature of this method allows researchers to adapt it for a range of disciplines, including health 

research (Gingras, 2010; McKenzie, 2021; Robins-Browne, Guillemin, Hegarty, & Palmer, 

2019), nursing (Golding & Hargreaves, 2018; Paliadelis & Cruickshank, 2008), psychological 

inquiry (Billington, 2018; Brown & Gilligan, 1993; Chu, 2004, 2014), policing (Giwa, James, 

Anucha, & Schwartz, 2014), two-spirit educational research (Jimmy, 2019; Wilson, 2007) and 

now, to Métis educational research.  

The method itself is a guide in that it is not prescriptive but rather offers a general 

structure for researchers to utilize and adapt for their work. The Listening Guide as originally 

conceived is a series of successive listenings (not readings) of the data with different framings or 

goals in mind. This is not a literal listening, although researchers could of course do that as well, 

but instead reading with a goal to hear the voice(s) that come through the text. I will share a 

summary of the series of listenings and elaborate on what they looked like in practice later. The 

first listening is for the plot and is an opportunity for the researcher to attend to the different 

stories, including their characters and locations, and narratives that are being told. The researcher 

is also in this listening making note of how the plot affects them, what reactions arise, and what 

connections are made between what is being said and the researcher’s own experiences. Instead 

of pretending as though the researcher is detached from the research and able to provide a neutral 

analysis, the Listening Guide asks the researcher to forefront, note, and examine their own 

instinctive reactions while listening.  
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The second listening is for the speaker’s “I” voice. The directions for this step are simple: 

go through the text again and this time identify any “I” statements (sentences that begin with I, 

the associated verb and, at times, the object), which are then added to a separate document with 

one “I” statement on each line. In this way, the “I” statements become an “I poem” with an aim 

to provide the researcher with a glimpse into the subconscious mind of the speaker. By 

examining these patterns of “I” statements, the researcher is able to see how the inner voice of 

the speaker shifts and changes, a voice which is “cutting across or running through a narrative 

rather than being contained in the structure of full sentences” (Gilligan et al., 2003, p. 163). The 

first-person voice might also be expressed as “we,” so this voice is not limited to “I” statements 

alone.   

The third listening (which for the purposes of this research consisted of three listenings 

itself) is for contrapuntal voices. This listening comes from musical theory and the idea that you 

can listen for different instruments in a song and hear something different each time (Gilligan & 

Eddy, 2017). When listening for contrapuntal voices in the data, the researcher is pulling out 

threads that connect in some way, and which may or may not be in opposition to other threads. 

The first two contrapuntal voices in this research, for example, I named the “voice of surety of 

self or of knowing” and the “voice of uncertainty or not knowing”. These two threads are in 

opposition to each other, but often came out of the same conversation. Contrapuntal voices do 

not have to be opposing, though, and the third voice in this work demonstrates that, named the 

“voice of inter- & intra-national relationships.” Through listening for these contrapuntal voices, 

the researcher is able “to hear complexity rather than flatten the data” (Gilligan, 2015, p. 72). 

These contrapuntal voices are named by what the researcher hears, but also are reflective of the 

research question itself. Gilligan urges researchers employing this method to move through the 
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listenings deliberately, making the intention to really hear instead of trying to visualize the 

analysis right away. Gilligan reminds us that “only after the evidence from these listenings has 

been assembled, can one begin to compose an analysis that is empirically driven, meaning driven 

by evidence, and thus which holds the potential for discovery” (Gilligan, 2015, p. 75). While 

uncovering an empirically driven analysis is not the aim of this study, the reminder to pause and 

sit in relationship with the data, instead of jumping to an analysis, is important.   

2.6.1 The Listening Guide x Indigenous Research Methodologies 

The Listening Guide was developed as a feminist research method, carving out space to 

prioritize hearing the stories and priorities of women in research that, for a long time, privileged 

heteropatriarchal narratives (Mauthner, 2017). Kovach (2009) notes that there are several 

characteristics shared between Indigenous research methodologies and feminist methodologies, 

including being relational. Indigenous research methodologies are not only attentive to 

relationships between humans and between researcher and data, but also need to be cognizant of 

the emergence of knowledge through “interrelationships with the human world, the spirit, and 

the inanimate entities of the ecosystem" (Kovach, 2015, pp. 27-28). The Listening Guide 

provides space and direction to attend to these relationships and asks the researcher to be aware 

of their thoughts and intuitions as they engage in the research analysis. This method also moves 

away from the idea of a universal truth; instead of asking the researcher to remain neutral and try 

to decipher what the speaker is saying, the method asks the researcher to name what the speaker 

is saying and how what they are saying makes the researcher feel in response. The researcher 

may be reminded of a similar event in their own lives, or they might experience a strong reaction 

in opposition to what the participant is saying. In this Listening Guide method, the researcher 
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does not have to choose one of these viewpoints as the truth of the research but can present both 

as opposing, coexisting or equally valid truths.  

Another key component of an Indigenous research methodology is meeting ethical 

obligations. In Indigenous research, there are several ethical benchmarks to meet. Trust and 

relationship forefront Indigenous research, and researchers build relationships before and during 

the research process (Wilson, 2008). The Listening Guide too encourages relationships and 

sharing of self between the researcher and participant. Through this method, the “ethics of 

research becomes an ethic of relationships” (Gilligan, 2015, p. 73). There is also an ethical 

expectation that participants and communities retain ownership of the stories that they share 

(Kovach, 2009), and the researcher has an obligation to try to not misrepresent these stories. The 

Listening Guide similarly attributes stories to their tellers and asks researchers to take ownership 

of what is their reaction as opposed to the story of the participant. Stories are listened to again 

and again until they are felt and heard, and, through this lengthy and purposeful method, the 

Listening Guide “validates the rigor and the challenges of being accountable to the people who 

have trusted us with their stories” (Judy Chu, personal communication, Aug. 24, 2021). Even 

after the interviews concluded, I have been accountable to the eight participants by offering 

opportunities to review, critique and request changes to the analysis that I have developed.   

For decades, research privileged extractive, quantitative research methodologies, and the 

use of stories was not widely accepted within academia (Tuhiwai Smith, 2021; Wilson, 2008). 

Thankfully, stories have become more accepted data, whether it is through narrative analysis, 

ethnographic studies, or a myriad of other methods. In Indigenous research, stories have been 

integral, just as they are integral within our communities as ways to teach, pass down 

generational knowledge, explain customs and rules, and entertain, among other things (Wilson, 



36 
 

2008). The Listening Guide also centers story and creates space for story from a variety of angles 

– the conscious story told by the participant to the researcher, the underlying subconscious voice 

that is driving the “I Poem,” and the contrapuntal voices that flow with and against the narrative.  

Finally, the care that is taken in this method fits with Indigenous research but also 

research with queer Indigenous youth. Gilligan (1982) approached the work of listening to 

women with care, seeking to understand the ways and the manner in which women censored 

themselves in the 1970s and 1980s in the context of the momentous changes that were occurring 

in the United States, particularly with Roe v. Wade (p. x). McKenzie and Blenkinsop (2006) 

discussed the ethics of care models discussed by Gilligan and expanded upon by Noddings, 

noting that these models were constrained by a search for universality, attributions of care to 

women, and focused mainly on private conduct. McKenzie and Blenkinsop noted that this is 

insufficient for an educational context, as education crosses between private and public spaces. 

Instead, the authors created an ethics of care “that is contextual, ungendered, and inclusive of 

both the private and public sphere of life” (McKenzie & Blenkinsop, 2006, p. 1). While 

queerness has always existed, many Indigenous communities were impacted by or continue to 

uphold values imposed by colonization’s Euro-Christian worldview, and community has not 

always been safe for queer Indigenous youth (Wilson, 2015). I approached the interview process 

with this ethos of care in mind, and with an aim to build relationships and community 

connections with each participant and attend to the contexts and circumstances of each 

participant. 

2.6.2 The Listening Guide in Practice 

As a new researcher, one issue I came up against time and time again was the tendency 

for scholars to write about their methodologies and methods in the abstract. In drafting this 
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article, I have been guilty of the same; being so close to a method can make prose seem clearer 

than it is. Before I discuss the findings and discoveries that came out of each stage of the 

Listening Guide method, I want to make explicit the process of utilizing this method.  

Before I do that, a note about process. Most of my previous coding experience has been 

with markers on paper, but without access to a printer during the COVID-19 pandemic, I had to 

rely on the tools embedded in technology. After some research about different options, I decided 

to use Adobe, which has a “Comment” tool which allows you to add comments, yes, but also to 

filter for different colours of comments, highlights, and underlines. In the listening guide 

method, the contrapuntal listenings are to be marked with different coloured pens on the same 

sheet, and this method of underlining in multiple colours seemed the most similar. With this 

electronic process, between reads I could filter out all of the other colours I had used to mark 

previous listenings, leaving a clean page to really examine one particular voice.  

 

Fig. 2. A cross-section of a transcript after coding. Different voices (as discussed below) are shown with different 

colour underlines. A light orange box on the right denotes “listening for the plot” where I have summarized this 

section as “In Kenna’s school, Métis people were only discussed historically or as an afterthought.”  

The First Listening: the Plot (and my reactions). Being new to using the listening 

guide method, I chose one of the most recently conducted interviews to begin the analysis. The 

first read through (or listening) is to get to know the plot, what the speaker is talking about, and 
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my reactions to what the speaker is saying. For this read, I chose to make comments in the 

document in a dark and a light orange since I would be writing them simultaneously. I found 

describing the plot to be a much easier task than sharing my reactions and responses to the text. 

While all analysis of data is personal (as the lens and parameters are unique to the researcher), 

this felt much more so. I was adding snippets of my own life into the page, sharing my own 

stories of schoolyard bullies or identity policing or denial of my own self. Adding the stories did 

not mean that they would be shared with the world, but it did feel that way. When listening to 

Kendel’s transcript, for example, he began with speaking about the different forms of art that he 

created, including writing rhymes, producing songs, creating stop animation videos, and 

designing comics. I used the light orange comment box to designate the plot, and here I wrote: 

KM is an artistic person and has tried many different mediums - comic books are what 

he's most interested in right now. His current project is about a hip-hop artist. 

The dark orange comment box that sits across the page from the plot contains my reaction to 

reading this part of the transcript.  

It's really neat to hear KM talk about the different kinds of art he's interested in - I was 

always jealous of this kind of person when I was in high school, someone who could just 

pick up any form of art and excel at it. Maybe I still am a little jealous of the level of 

creativity and drive it takes to excel in so many ways. 

This was my honest reaction in the moment. I felt both in awe of and inspired by this talented 

person, and simultaneously a twinge of jealousy. I have wanted to be a writer from a very young 

age and have had this same dichotomous feeling when others are able to realize this same goal. 

Usually, that awkward, icky feeling would just sit with me in my mind, but in this first listening 
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of the transcript, I make that feeling known. The process of naming the reaction to the research 

“allows the researcher to examine how and where some of her own assumptions and views – 

whether personal, political or theoretical – might affect her interpretation of the respondent’s 

words, or how she later writes about the person” (Doucet & Mauthner, 2008, p. 405). There are 

several assumptions I can name in the example given from my reactions to the story being told. I 

expressed the feeling of jealousy towards people “who could just pick up any form of art and 

excel at it.” In that moment of listening to Kendel’s story, I had assumed that these were innate 

gifts that Kendel had, and not a variety of skills that he had worked towards perfecting or doing 

very well. I had also assumed that Kendel’s goal was to excel in these creative endeavours, 

instead of looking to each media as a form of expression or release. Through this naming of my 

underlying assumptions and biases, I am able to acknowledge underlying thought processes that 

may otherwise impact the way that I understand or unpack the stories that I am hearing.  

The Second Listening: Creating the I Poems. The second listening is really a co-

creation; the researcher goes through the text and pulls out all “I” statements along with their 

verb and any other words needed for context. This first I Poem, created by listing each I 

statement on a new line, spanned thirteen pages when I had finished and painted an interesting 

web of knowing and not knowing that the participant carried simultaneously. I discuss this 

dichotomy in detail later in this article. Other I Poems provided insights into the way that 

different factors in participants lives inspired them (or didn’t). I will share a short excerpt from 

Marcus’ I poem.  

 I used to write 

I lived in the city  

I did that 
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I’d go to poetry rap circles 

I moved here 

I started playing 

I still started going to art spaces 

 

I went to school 

I had to write 

I rapped less 

 

I started singing 

I guess 

I do more 

I would say 

I think that’s what’s beautiful about hip-hop 

I started studying 

I started to see the roots 

I was 

I could be 

At the beginning of the excerpt, Marcus is talking about high school, when he was more active in 

the rap scene. He then had to move to the city to go to university and his focus shifted – instead 

of writing for joy and self-expression, he now “had to write” and did not have time (and perhaps 

did not have the space) to continue rapping. The breaks in the I poem represent pauses in 

Marcus’ speech, and I found it interesting that when speaking about art and hip-hop creation, 
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Marcus spoke at length and shared more stories. Compare that to when he turns the subject to 

school; the sentences become shorter and less descriptive, and Marcus generally has less to say. 

In the third stanza, Marcus has shifted the topic back to hip-hop and when he decided to dedicate 

time again to learning more and writing rhymes. His sentences become longer again, and he 

starts using verbs that look to the future – he is thinking about what he could be. I poems provide 

a look into the subconscious thoughts of the participant (Gilligan et al., 2003) and, as such, are 

deeply individual.  

The Third Listening: Contrapuntal Voices. The third listening (which was really three 

listenings of its own) is for contrapuntal voices. I decided to start with those knowing and not 

knowing voices I had heard when crafting the I Poems. I named this first voice “the voice of 

surety of self – knowing” and began to underline text that represented this voice in lime green. 

When listening for this first contrapuntal voice in Jessica’s transcript, I found that she was most 

confident when talking about her Métis ancestry and the work that she had done to (re)build 

kin/community connections when her father’s family would not share those stories. Jessica said 

“I’ve been able to piece a lot of things together that I think not a lot of other Métis folks can, 

especially if they’ve been in the foster care system or part of the 60s scoop. So, it’s been hard but 

it’s been good and I think … I don’t want to call it a privilege, but I feel very lucky.” Perhaps 

due to all the work that she has put in over the years researching, connecting with Métis people, 

and addressing the privileges she has grown up with, Jessica understands her identity on a 

political level, as well as familial. Jessica later shared an understanding she came to while 

studying in a professional program, that “in order for me to understand the material that we are 

being taught, I need to re-surrender or lose the parts of myself that I had to teach myself in the 

first place. Or at least maybe not lose them, but kind of silo them away, which is really fucked 
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up.” Jessica was able to operationalise her understandings of Métis identity and the impacts of 

colonialism to find a way to succeed within the system she was working in, and she did it in a 

deliberate and conscious way.    

Once I had gone through an entire transcript, listening to the first voice, I filtered out that 

colour on Adobe and took to the fresh page with rose pink to underline the second voice, “the 

voice of uncertainty and doubt – not knowing.” This doubt appeared differently for each 

participant. Wesley, for example, recounted how he felt when he was younger and wanted to 

pursue a career in dance. “At one point in my life, I wanted to be a choreographer… I don’t 

know if that was realistic for a young Indian but I still went with it. But then I was like, I don’t 

know how I’d get there. I don’t see my dreams coming true anytime soon” and he decided to 

pursue a career and keep dance as a hobby. Because he hadn’t seen other Indigenous people 

dancing professionally at that time, he had not been able to visualize it as a possibility for 

himself and this self-doubt led to a shift in career focus.  

I named the third contrapuntal voice “the voice of connections and struggles with other 

nations – or inter/intra-national relations” which encompassed another narrative I had heard 

throughout the transcript. Whether it was tension between First Nations and Métis people in 

governance, or shared struggles of Indigenous and Black communities, these intertwined stories 

had come up again and again. Some participants talked about inter-community relations more 

than others. Isla, for example, spoke at length about the way that she interacted with First 

Nations and Métis communities as an Afro-Indigenous person. She also discussed the ways that 

Indigenous people and Black people relate to each other through hip-hop. Isla said, “This poetic 

kind of rhythmic expression, to make sense of the world that we’re living in and, you know, call 

back to our teachings and to demand a world that we can actually exist in … it’s interesting to 
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see that vein of hip-hop and how the realities that people live through, whether it be the social 

justice realities or the socioeconomic realities, have really given that particular vein of hip-hop a 

common root system.” She continued later, adding “I think that that breeds themes that are often 

looked at in hip-hop … like a ghetto upbringing and a reserve upbringing, these are things that I 

think have bred like a similar root system.” Isla draws a connection between the motivations of 

both Indigenous and Black peoples to start engaging in hip-hop. This third contrapuntal voice 

was marked with plum coloured underlining. 

2.7 What I Found and What I Heard 

At the beginning of the data collection, I was both interested and skeptical about the use 

of the Listening Guide as an analysis tool. Used to methods that involved specific codes and 

often software that counted the number of times a thought was repeated, the Listening Guide felt 

nebulous. I wanted to be told what to do and look at the research through a strict set of rules, but 

the Listening Guide asked me instead to take my time with each interview and reflect on my 

understandings and their varied perspectives of the same stories. I was particularly doubtful 

about the I Poem being able to uncover deeper meanings that the participants themselves might 

not have been aware of. It was through the first I Poem, written with Amber’s interview, that my 

opinion on this shifted. I noticed that Amber’s statements as she talked about her past, her 

schooling, or her job used decisive verbs – “I know”, “I have”, “I did”. This differs significantly 

from her language when discussing her sexuality, which she has not disclosed to many of her 

friends or family – “I guess,” “I might,” “I should”. This simple observation made me think 

again about the efficacy of this method, and I continued with the contrapuntal listenings with a 

much more open mind. I will now share some of the other things I heard from or found within 

the I Poems.  
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2.7.1 What I Heard/found: I Poems 

It was not only Amber’s I Poem that showed the speaker’s unspoken feelings about a 

subject. I will share excerpts from Eve’s I Poem to demonstrate the contrapuntal voices and how 

these voices respond to the research questions. I will first share several examples of Eve 

speaking about her Métis heritage, and then an example of Eve’s voice when talking about being 

an artist.  

I asked Eve to share what she knew about her Métis family. The I Poem that came out of 

that exchange follows.  

I'm like, 

I think her mom was Métis 

I don't know 

I like learned my culture 

I was little 

I think he's like 

I don't know 

I know my mom is 

I'm like, really not that much 

I always get mad about how white I look like 

I don't fit in anyway 

 

I practice 

I grew up with 

I don't really consider myself anything else 
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I am.  

I say  

I'm Indigenous 

Within this short excerpt, two contrapuntal voices emerge. The first is the voice of surety of self. 

Eve is mostly confident about her Métis background and knows more about the heritage of her 

mother’s side of the family than her father’s. She grew up knowing she was Métis and practicing 

culture from a young age, and while she has some non-Métis heritage, she doesn’t identify with 

that part of herself. She is Indigenous and she asserts that when talking about who she is. 

Simultaneously, we hear another contrapuntal voice: the voice of uncertainty. When talking 

about blood quantum, Eve’s tone shifts to self-doubt, and she expresses how her skin tone makes 

her feel as though she doesn’t fit in within this identity. Eve isn’t just doubtful and sad about this, 

but she is often angry about her skin tone and the way that it separates her from others in the 

Indigenous community. Despite this self-doubt, Eve’s voice of surety of self returns and tells us 

that she is not anything other than Indigenous.  

Eve later shared a story about spending time with some of her boyfriend’s friends who 

are First Nations. They were all cooking together, and Eve wanted to learn how to make 

bannock, but was rebuked by these friends.  

I think 

I don't know if I can think of any 

I feel like  

I don't really belong 

I consider myself Indigenous, 

I don't know 
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(he says) I'm like, not native enough 

I'm like, Okay 

This policing of Indigeneity by other Indigenous peoples is an all-too-common phenomenon 

(McCarty & Lee, 2014). Even though Eve says that it’s okay that she isn’t considered to be 

native enough by these friends, the language shifts again from confidence about growing up in 

culture and community to self-doubt. She continues in the doubtful tone:  

I don't know,  

I always kind of felt 

I don't like deserve 

I don't really deserve the title 

I haven't, like been through the same stuff 

I know isn't true 

I wish I was more indigenous 

I could like,  

I don't know 

I don't know 

Comparing the language Eve uses when talking about her Indigeneity in relation to her family to 

these friends, Eve’s doubt becomes even deeper and she begins to assign a value to herself. Now 

she states she doesn’t deserve to call herself Indigenous, and it has become something she has 

always felt, while earlier she shared that she has grown up in Métis community. She corrects 

herself momentarily (“I know isn’t true”) but can’t bring back the confidence from earlier in the 

conversation. The language of uncertainty becomes less cutting, but is still present – I wish, I 

could, I don’t know.  
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2.7.2 What I Heard/found – Contrapuntal Voices 

The participants shared stories that were varied and unique, and as I first began listening 

for contrapuntal voices (or analysing), I worried that it would be too difficult to bring them all 

together to discuss themes. I was reassured by Dr. Judy Chu who, in a Zoom meeting with 

several graduate students both working under Dr. Alex Wilson and utilizing the voice-centered 

relational method, explained that this method does produce a large amount of data, and that I 

don’t have to feel constrained to sharing all of it in one or two articles. The nature of this method 

as relational and grounded in individual and collective experience means that it does not become 

less relevant in a few years, and any number of articles can come out of the data with different 

perspectives or foci.  

As discussed earlier, the first contrapuntal voices that stood out in every reading were 

those of both surety of self and a deep unknowing. Eve’s I Poem above contains these 

sentiments, but so too did other participants. Kenna shared “I'm sure you can relate to this as 

somebody who's not like, you know, a lesbian, you feel like a poser a lot of the time, you know, 

I'm posing as an Indigenous person, I'm posing as a lesbian, and that, you know, we’re taking 

away from that culture. And it’s like no, I just actually, I'm literally both. I'm like, the most 

confused, like, you know what it’s like to be a Métis bisexual switch – it’s just really, really a 

lot.” Despite being confident in her bisexual Métis identity in other parts of the conversation, 

Kenna here speaks to the self-doubt that arises through criticism of identity. She shared with me, 

another bisexual Métis person, a narrative of self-doubt that she thought (correctly) I may have 

also experienced. She has experienced this othering in the queer community since she is not quite 

a lesbian, and within the Indigenous community as others acted as though being Métis was not 

quite Indigenous enough. This voice of self-doubt is surrounded on both sides by a voice of 
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confidence in her Métis identity. Immediately preceding this statement, Kenna had shared an 

anecdote about a former teacher who had adopted a biracial (First Nations and white) child and 

proclaimed them to be Métis. Kenna said, “there was kind of that vibe a little bit, which is a little 

bit troubling … just that kind of, you know – anybody could be Métis if they really wanted to – 

there is very much kind of that feeling which is uncomfortable to me.” Even though Kenna feels 

the pressure from others here and at other points in our conversation to somehow be more 

Indigenous, she also has a strong understanding of what it means to be part of the Métis nation.  

Other participants shared some statements of self-doubt only in reflections back on their 

youth. For Isla and Wesley, any self-doubting statements were in the past tense, which led me to 

wonder if this similarity was because these two participants were the oldest in the group, or if it 

had more to do with the length of time they had been connected to and with their identities as 

Indigenous peoples. In the Listening Guide method, I do not have to speak for them, but can 

instead share my reflections to what I hear in my relationship with their words.  

When I began the reading for contrapuntal voices, I felt overwhelmed by the depth and 

the number of stories I was listening to/for. Through conversation with Dr. Wilson and Dr. Chu, 

I came to realize that it would get easier as I went on and focused on engaged listening to each 

transcript. By reading the same words again and again for different voices, I was training myself 

to tune my ear to certain things, and soon the voices that had sounded like a cacophony were 

instead dancing in relationship with one another.  

2.8 Summary of Findings  

The Listening Guide method of data analysis is generative, creating a large number of 

datasets which can be then examined through the lens of a research framework. The analysis on 

this project led me to shift the focus of my research primarily to the first research question posed: 
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What can be learned from the experiences of queer Indigenous hip-hop artists in Canada? How 

does participation in hip-hop culture impact Métis youth, particularly queer Métis youth? The 

first listening of the transcribed conversations that I had with these young Métis people had me 

not only noting the plot of the story being told, but also my own immediate reactions to engaging 

with that story. This engagement is meant to bring forward biases and assumptions that the 

researcher carries, but Doucet and Mauthner (2008) remind us that, even if we try to 

acknowledge all our assumptions, “others may only come to us many years after completing our 

projects” (p. 406). Each of the eight participants shared very different stories about their 

experiences within hip-hop, and their experiences as Métis people. A common theme that arose 

in the plots of several participants’ stories was compartmentalization of identity. Wesley spoke 

about not seeing a place for himself as an Indigenous man in hip-hop as a career and moving on 

to a career he knew would support him but in which he would no longer be able to dance. Jessica 

needed to separate herself into different versions of herself to succeed in a variety of areas – 

graduate school, stripping, and rebuilding Métis community connections. Marcus stopped 

writing rhymes and doing art when he went to university. Amber compartmentalized in a 

different way; as she told stories about her past, she spoke about traumatic incidents in a matter-

of-fact tone, as if they were separate from who she was now. All of these stories speak to feeling 

as though parts of who you are do not belong in professional spaces. I will discuss this further 

later in the article.  

The second listening was to find “I” statements and create an I poem, following the flow 

of subconscious thought within the transcript. These poems varied widely between participants 

and demonstrated “the ways in which our minds work in deep connection to our emotions” 

(Gilligan & Eddy, 2017, p. 79). Just as the plot, the content of the I poems varied widely between 
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participants. Through the process of creating I poems out of every transcript, I thought about this 

connection between our (conscious and subconscious) minds and our emotions. This connection 

was made very clear when reading the I poems of participants who had not “come out” or were 

not open about their sexuality in their lives. Amber used strong language when talking about her 

past, or school, or the work she does now, but when the topic turned to how she navigated being 

a bisexual Métis woman, her language shifted: “I guess/I don’t know/I guess/I just never/I don’t 

even/I guess/I don’t even really know/I guess.” Kenna’s language had a similar shift; when 

discussing her family and her Métis community, her language was assertive and expansive. 

When Kenna began to talk about being part of the 2SLGBTQ+ community, her sentences 

shortened and imparted feelings of doubt: “I don’t know/if I come out/I’m not sure I’m ready/I 

think/I’m not really ready/I’m just/I have to deal with them/I don’t really want to/I think it would 

be weird.” While neither Kenna nor Amber hesitated to say they were not straight, the language 

that followed their assertions of queerness (“I’m pansexual/I’m not just like ‘hey how’s it going, 

I’m bi’” and “I know that/I’m not fully straight,” respectively) was much less direct.  

The third listening was really composed of a series of listenings, each for a different 

contrapuntal voice that ran through the transcript. Three distinct voices arose from this analysis, 

but these voices will look different for each set of data. The final step in the Listening Guide 

method is to create an analysis or a discussion of what came out of the listenings. When 

conducting this final step, the “separate listenings must be brought back into relationship with 

one another to not reduce or lose the complexity of a person’s expressed experience” (Gilligan et 

al., 2003, p. 169). This method of data analysis brings the theoretical and the literal together, and 

shines light on not only what participants are sharing when they tell their stories, but the 

underlying stories they tell themselves and the contexts that these stories happen within (Doucet 
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& Mauthner, 2008). Several distinct voices came through in the listenings for contrapuntal 

voices. As previously discussed, these were voices of knowing (or surety of self), not knowing 

(or doubt and uncertainty), and a voice that spoke of inter and intranational relationships as Métis 

peoples. The way these voices came through for each participant varied, with some participants 

expressing doubt only when recounting experiences when they were younger, and others sharing 

doubts related to their education, or their place in Indigenous community more broadly. There 

was a noted difference in this last voice of doubt between those who considered themselves 

visibly Indigenous and those who were coded as white or racialized. The participants who were 

not visibly Indigenous felt uncertainty around how welcome they were within Indigenous 

communities, often expressing that they had pushback from other community members. The 

participants who were visibly Indigenous expressed doubts about a variety of different things, 

but their position within Indigenous communities was not one of them – although, interestingly, 

two visibly Indigenous participants expressed their doubt about whether they would be accepted 

into Indigenous spaces if they pursued a Métis citizenship with one of the provincial 

organizations.  

Between the three readings, the Listening Guide produces rich data that cannot possibly 

be captured in just one article. I am thankful to Dr. Chu for her reminder that, when using the 

Listening Guide, I may be writing about the stories and themes that come out of the data for 

many years to come.  

2.9 Conclusion  

The Listening Guide, or the voice-centered relational method, is a method of data 

analysis and synthesis that necessitates a relationship between the researcher and the data. This 

method has been used in many contexts, and in this instance, it was used to analyse the 
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transcripts of interviews with eight 2SLGBTQ+ Métis youth who participate or participated in 

hip-hop cultures. As I undertook this work, I asked what can be learned from the experiences of 

queer Indigenous hip-hop artists in Canada? How does participation in hip-hop culture impact 

Métis youth, particularly queer Métis youth? The participants shared different stories of 

themselves, their identities, and their connections to hip-hop cultures. I chose this method of 

analysis for this research project because of the care that the voice-centered relational method 

necessitates, and the emphasis on relationships, which made sense to me within an Indigenous 

research paradigm. 

As I engaged in these sequential listenings, this attention to relationship became even 

more clear. It was not only the relationship between the researcher and participant, or the 

researcher and the data that was strengthened by utilizing the Listening Guide method of data 

analysis. The relationship between the conscious and subconscious mind of the participants was 

brought to the forefront through the creation of I poems, and then brought back into context with 

listening for contrapuntal voices. The relationship between my own conscious and subconscious 

mind too was brought into the research process from the first listening. As I annotated my 

instinctive reactions in bright orange, I called attention to moments of connection between 

myself and the participant, but also to moments of disconnection, where my own judgement 

might have blocked my ability to understand the words I read/heard. Where memoing had 

always felt like a separate process, and one that need not necessarily be brought back into the 

analysis, listening for the researcher’s reactions does not allow space for feigned neutrality. With 

no room to hide instinctive reactions, I needed to bring these thoughts into the research space to 

reflect on and contend with. This accountability to my own thoughts and reactions necessitated 

that I strengthen my relationship with the data, but also my relationship with myself and my 
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inner voice.  This article provided detailed instructions to utilize the Listening Guide method and 

adds to the literature on the method’s use in the field of education. Most importantly, though, it 

adds to discussion of relationship-as-rigour in qualitative research methods.  
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Transition 
 

The last chapter was an article outlining the use of the Listening Guide, or voice-centered 

relational approach, to data analysis within the contexts of research with queer Métis youth. I 

began the chapter by situating myself by discussing my positionality and discussing positionality 

and relationality within Indigenous research methodologies. I then delineated the process of 

analysis through the Listening Guide method, outlining and explaining the process of reading for 

the plot, reading for the I voice, and reading for contrapuntal voices. Within the discussion, I 

provided more detail regarding the second and third readings and the voices that I heard coming 

through the data. Three contrapuntal voices emerged most prominently, which I named as the 

voices of knowing, not knowing, and inter/intra-national relations. I concluded with my 

reflections on the Listening Guide as a method within an Indigenous research methodology.  

In the next chapter, I discuss the ways in which the participants saw themselves and 

connected this research to identity development. The analysis in the following chapter centers 

around the “I” poems that were created as part of the Listening Guide method of data analysis. I 

discuss the way the participants talked about themselves, whether it was with confidence or 

insecurity, and the way they saw themselves as part of (or not part of) different communities.  
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Chapter 3: “There’s people who need to hear my words”:  
How Hip-Hopping, Queer Métis Youth See Themselves 

 

3.1 Introduction  

In the coursework part of my doctoral program, I took an Indigenous Research 

Epistemologies and Methods course led by Dr. Maggie Kovach. I travelled over seven hours for 

each Saturday class, from my home in Winnipeg to the University of Saskatchewan, and I was 

thankful for the online classes interspersed between our gatherings. It was in this class that we 

were tasked with finding a metaphor for knowledge. Indigenous knowledge systems often 

include metaphors (Cajete, 2000; Meyer, 2020; Tuhiwai Smith, 2021; Wilson, 2008), ways to 

explore ideas and thoughts through drawing connections to familiar imagery. When asked to find 

a metaphor to represent knowledge, my mind went immediately to my auntie’s home at a holiday 

gathering.  This metaphor too connects deeply to my conception of an Indigenous research 

paradigm. My auntie has since moved on to the spirit world, but the metaphor brings me back in 

memories to her home. 

As the front door opens, two things are immediately noticeable: the laughter and 

conversations happening in each room of the house, and the swirling smells of the dishes that are 

cooking. The home is small but comfortable, with no extraneous furniture or untouchable 

objects. The only closed cabinets in the living areas house photos from generations present and 

past, and the fancy plates that come out solely when it’s time to gather.7 The cooking at one time 

was done mostly by Auntie, with others allowed to help under close supervision. There were 

errors that were quickly corrected, and many jokes made, but eventually the critiques became 

 
7 There is one other object that we cannot touch – the television set that is showing Tiger Woods teeing up. 
Although it does not fit into the research metaphor, I know Auntie Yo-yo would not want that detail left out!  
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further and further between, and the food at our last gathering at the house was cooked entirely 

by cousins and nieces (under Auntie’s watchful eye). Guests were always welcome and room 

was made to include them, even if it meant having several sittings for dinner. Sometimes guests 

brought food to add to the table, dishes that were a little different but, if well-received, might 

find themselves on the regular holiday menu. A spirit plate was always prepared before the meal 

and we gathered together to be led by my dad in a prayer in his language. This moment of quiet 

reflection was always important (to some more than others) as we thought about those who 

weren’t with us and asked for protection and healing for those who were. When we sat down and 

ate, we each chose different items and different quantities – although you always had to take 

turkey – and each person’s plate looked a little different. When it was time to clean, often those 

who had cooked also took charge, whisking away plates and preparing containers of leftovers for 

anyone who asked.  

As I tell and re-tell this metaphor, the connections to my conception of knowledge and 

research become clear. Knowledge is familiar and built on generations. Some aspects of 

knowledge are fixed like the photographs of our family over the decades, some change in large 

ways (like new furniture), and some have almost imperceptible changes over the years. 

Knowledge is accessible and surrounds us, but we are guided to new understandings when we 

are ready and we are (gently) told when we are not. Knowledges from other sources are welcome 

to be brought in and considered, but there is no guarantee that every addition will be accepted 

and added permanently into these family meals. This holiday gathering, to me, also speaks to the 

process of research. The recipes, ingredients, and main players are the same – the underlying 

knowledges remain integral to the gathering – but fancier plates are brought out, more people are 

involved in the preparation of the meal, and the intended audience is larger as well. I share this 
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metaphor not only to share the ways in which I imagined this research grounded in my own 

family stories, but also to show pieces of how I, myself an emerging Métis scholar, have come to 

understand my own identity.  

When I enter new spaces, I usually introduce myself first in Michif and then in English. 

Lucy Fowler d’ishinikaashon, Winnipeg d’ooshchiin p dañ Winnipeg nii wikiin. En Michif niya. 

I am Lucy Fowler, I was born and raised in Winnipeg, and I am Métis. My Métis family kayaash 

were part of the story of this land, taking scrip in St. Andrews, Manitoba and living for 

generations in other places in this province. I also have settler ancestry on my biological father’s 

side, who came from Ireland but I don’t know much more than that. My auntie (who you have 

already met in this article) is from my step (or adopted) dad’s Dakota family, who brought my 

mother and I in as part of their own from the time I was four years old. I was raised with 

ceremonial and cultural traditions of my dad’s family and carry many of those teachings with me 

today. I am also a queer, cisgender woman; for many years, I used the term bisexual exclusively, 

but under guidance from Métis elders, I now also use the term Two-Spirit.  

3.2 The Focus of this Research 

The research discussed in this article comes from my doctoral research. In this research, I 

had the privilege and pleasure of spending time visiting with Métis young people who had 

connections to hip-hop cultures. The term hip-hop cultures refers to a variety of hip-hop cultural 

practices, including rapping, DJing, beatboxing, graffiti art, street style, spoken word, and 

breakdancing (Chang, 2005), as well as political orientations like hip-hop feminisms (Durham, 

2014). Within hip-hop cultures, I also included those who weren’t creators of hip-hop but were 

fans of hip-hop, and identified in some way as being connected with hip-hop cultures. Seven of 
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the eight participants were also queer, though not all were comfortable claiming that identity 

openly. 

Within this research, I asked two questions:  

1. What can be learned from the experiences of queer Indigenous hip-hop artists in 

Canada? How does participation in hip-hop culture impact Métis youth, particularly queer 

Métis youth?  

2. How can Indigenous feminisms, in conjunction with hip-hop feminisms, inform a hip-hop 

pedagogy that is relevant to Indigenous youth? What could pedagogy shaped by these 

understandings of queer Métis youth experiences in hip-hop and Indigenous hip-hop feminisms 

look like? 

Through the design of this study, interviews conducted, and the application of the voice-centered 

relational approach to analysis, a vast data set emerged. This article will focus on the first 

question and discuss Métis youth identity and to what extent it is influenced or impacted by 

participation in hip-hop cultures.  

3.3 Identity Formation 

The study of identity formation has been an important field of inquiry in psychology for 

decades. Much of the scholarship traces the field back to Erikson’s (1950 and 1968) seminal 

works on childhood development and identity development through the lifespan. Erikson 

identified three distinct levels of identity (ego, personal, and social identities) and discussed the 

levels as building blocks that are followed sequentially. Erikson also discussed the ways that 

outside forces like racism and poverty affected identity development, including the impact that 

racist laws and policies and forced segregation of Indigenous people had on individual and 



59 
 

collective identity development (Erikson, 1968). Other foundational theories of note include 

Marcia’s (1966) identity status theory, tracing the ego identity on a scale of development, as well 

as identity development based on narrative (McAdams, 1985; Nelson, 1989) and Kohlberg’s 

(1969) theory of moral development. Major criticism of these identity theories came from 

feminist researchers like Carol Gilligan, who had worked with Kohlberg as a research assistant, 

and was the first scholar to critique previous identity research for being based off the way that 

white, cisgender, heterosexual men navigate the world (Torres & Garcia, 2019). Gilligan’s 

(1982) seminal work pushed back against the trend in psychology for theories to emerge out of 

work with men which assumed that men’s experiences were a measuring stick against which the 

identity development of women and gender diverse people should be evaluated.  

In the realm of Indigenous psychology, many scholars have also critiqued these identity 

paradigms centered around white, male experiences. Duran and Duran (1995) saw the field of 

psychology itself as being “the enforcement branch of the secularized Judeo-Christian myth” (p. 

7) and argued not for cross-cultural application of psychology to Indigenous communities, but a 

psychological practice that was centered in Indigenous worldviews and histories. Wilson (1996) 

pointed out that, while there were scholars addressing homophobia and racism in their 

discussions of identity development, they did not “describe the effects of the simultaneous 

experience of homophobia and racism” (p. 309, emphasis in original) which queer Indigenous 

peoples face.  Indigenous psychology scholar Arthur Blume (2020) rejects the idea of the 

individual or self as being of central importance to identity development for Indigenous peoples, 

and instead advocates for an Indigenous identity theory that centers around the collective and 

acknowledges the relationships between different elements in the world, including between 

humans and non-humans. In his discussion of Canadian Aboriginal identity formation, Frideres 
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(2008) identifies psychological models centered around attachments caused by colonization, 

primordialism (attachments based in real or perceived belonging in a community), and symbolic 

interaction focused on socialization as three relevant pillars of thought. Duran and Duran, 

Wilson, Plume, and Frideres each engage in different theoretical frameworks but agree that 

Indigenous identity development cannot be subsumed under the umbrella of identity theory more 

broadly.  

Much of the recent literature specific to Métis identity focuses on one of the major threats 

to Métis nationhood, the emergence of the Eastern Métis and a seemingly endless wave of people 

“discovering” an Indigenous ancestor and claiming access to Métis identity through that 

connection (Gaudry & Leroux, 2017; Leroux, 2019; O'Toole, 2020). Other Métis identity 

research touches on historical Métis identities (Duval, 2008; Ens, 2018; Ens & Sawchuk, 2016; 

Hogue, 2015; Macdougall, 2006; Macdougall, Podruchny, & St-Onge, 2012; Midtrod, 2010; St-

Onge, 2009), political or legal identities (Adese, 2011; Andersen, 2014; Chartrand & Boyer, 

2021; Ens & Sawchuk, 2016; Green, 2011; Macdougall et al., 2012; Sawchuk, 2001), identities 

in fiction (Smulders, 2006), traditional or cultural identities (Campbell, 1973; Cyr, 2018; Farrell 

Racette, 2004; Fiola, 2015, 2021), or Métis adult identities (Adese, Todd, & Stevenson, 2017; 

Laliberte, 2013; Legault, 2021; Monchalin, Smylie, & Bourgeois, 2020; Richardson, 2006). 

While the body of narrative and scholarly literature on Métis identity is large, only a few works 

focus specifically on Métis youth identity (Campbell, 1973; Fowler, 2017, 2019; Scofield, 1999). 
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3.4 Methodology  

This exploration into queer8 Métis youth identity formation comes from a qualitative 

research study conducted in the midst of the coronavirus pandemic. Developed as part of my 

doctoral research, the methodology of this work was originally intended to be in person, with a 

focus around building community and kinship connections. I had imagined gatherings of young, 

2SLBTQ+ Métis folks in community spaces, feasting together and creating relationships. I 

envisioned a space like the ones Gaudet (2019) described when talking about an Indigenous 

research methodology based in visiting. In Métis culture (and in Indigenous cultures more 

broadly), visiting is an important way to rebuild and strengthen relationships, as well as an 

informal space in which a lot of work is done (Flaminio, Gaudet, & Dorion, 2020; Gaudet, 2019; 

LaVallee, Troupe, & Turner, 2016). Visiting includes sharing food together, telling stories, and 

passing time. I had developed a research proposal that include all of these elements, and a co-

creation of a project through which queer Métis youth could share their identities and 

connections to hip-hop, but before I could begin data collection, Canada had shut down as a pre-

cautionary measure against a global pandemic. Research plans were reconfigured, ethics were 

amended, and this research project finally came to be.  

While no longer relying on sharing physical space with others, this research was still 

framed around a relational, Indigenous paradigm (Fiola, 2021; Gaudet, 2019; Kovach, 2009; 

Wilson, 2008). This paradigm can best be explained through the metaphor of the family holiday 

dinner at my auntie’s house. Many scholars have written about kitchen table gatherings as a 

metaphor for research, including within Black feminist (Bennett, 2006; Davis, 1999; Kohl & 

 
8 In this article, “queer” is used to encompass those within the umbrella of 2SLGBTQ+. The terms queer and 
2SLGBTQ+ are therefore used interchangeably.   
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McCutcheon, 2015; Smith, 1989), Latina/Mestiza queer feminist (Delgado Bernal, 2001), and 

Indigenous communities (Ferland, forthcoming; Johnson, 2008; Mattes, 2016). Key to kitchen 

table gatherings in research is a focus on relational, informal, and community space (Johnson, 

2008).  

As this research was reimagined within the context of a pandemic, I imagined ways in 

which relationship and community building could be done digitally (Brown & Crutchfield, 2017; 

Jackson, Bailey, & Foucault Welles, 2018; Libster et al., 2010; Pinkett, 2000; Thomsen, 2021) 

and how I could enact a protocol of visiting online. The data collection ended up happening 

through the video-conferencing platform Zoom, which allowed participants to either join on their 

computers or cell phones with video and had the option to phone into a call if the internet 

connection was not strong enough. All participants decided to participate through video. Given 

the relatively small community (of queer, Métis hip-hop people), some of the participants were 

known to me beforehand, while others I had never met. Without being able to connect in person, 

we visited online and very quickly any trepidation I felt about the efficacy of online visiting 

vanished. Each conversation felt so comfortable and as though it could have taken place at any 

Métis community gathering. I was purposeful in sharing of myself before asking the participants 

to share and tried to create a kitchen table atmosphere through our screens. These conversations 

were all recorded through Zoom and then transcribed through the assistance of Otter.ai, another 

software new to me. The process of checking the transcriptions for accuracy against the 

recordings brought me back into relationship with the participants through the transcription 

process.  

I employed the voice-centered relational method in the sorting and thinking through of 

the data. This method (also referred to as the “Listening Guide” method) was developed by Carol 
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Gilligan and a number of graduate students from different backgrounds. This method is 

“designed to facilitate psychological discovery” (Gilligan, 2015, p. 69), both within the analysis 

of the data and within the researcher, and to prioritize marginalized voices which were often 

excluded from research as discussed above. The voice-centered relational method pulls 

researchers into relationship with the data and the participants, requiring constant self-reflection 

and self-situating. This method aligns with an Indigenous research methodology through this 

focus on relationship/relationality (Kovach, 2009; Wilson, 2008). It is especially appropriate in 

working with queer Indigenous youth, as this method was designed to be used with communities 

who “have traditionally been silenced” (Woodcock, 2016, p. 4) and necessitates an abundance of 

care in reading and re-telling the stories of the participants. Part of this care included a process of 

member checking, in which I brought the analysis that I performed back to the participants to 

allow them to review and critique my thoughts, or request changes to what was to be published.  

Through the voice-centered relational method, the researcher conducts several 

“listenings” of the data where one reads with a mind to hear the speaker, instead of hearing to 

quantify pieces of data. The first listening is to understand what exactly is being told and to 

notice how the researcher responds to what is being told. The second listening is the creation of 

an “I Poem,” made by pulling out all “I” statements and creating a document with each listed 

below the last. This listening is meant to reveal underlying thoughts and patterns of the speaker, 

perhaps even thoughts they aren’t aware of themselves. The final listening is really a series of 

listenings, each meant to pull out a “contrapuntal voice,” or a voice that tells a particular kind of 

story. There may be opposing voices, or several voices that harmonize at different points 

throughout the data, or some combination of the two. Throughout this process, the researcher is 

also making notes and memos of their thoughts, observations, and personal connections that have 
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arisen. With such a robust process for analysis, the voice-centered relational approach creates 

data throughout the analysis process itself. This article calls on data from all stages of the 

approach.  

The participants in this data are all young Métis people from a variety of backgrounds. 

The research was intended to be conducted with only 2SLGBTQ+ Métis youth, but one of the 

eight participants is heterosexual. The other participants use a variety of terms to name their 

sexuality and gender identity, including pansexual, bisexual, Two-Spirit, gay, omnisexual, and 

ecosexual. The variety of ancestral backgrounds of the participants reflects the vast Métis 

diaspora in the land that is currently called Canada, with participants naming ancestral 

communities across the traditional Métis homelands. Some participants have Métis ancestry on 

both sides of their families, while others have European, First Nations, or Caribbean heritage. 

The final unifying theme across participants was an interest in either the production or 

consumption of hip-hop cultures. This specific subset of Métis youth has not been centered in 

any previous research, and this work adds to the small but growing literature on 2SLGBTQ+ 

Métis youth as well as literature on Métis hip-hop cultures.  

3.5 Findings/discussion  

The depth of data uncovered through the voice-centered relational approach lends itself to 

the investigation of a variety of themes. This article focuses solely on the ways in which these 

eight young Métis people form their understandings of who they are and who they want to be. As 

I went through the rigorous process of analyzing data using the voice-centered relational method, 

there was a commonality in the different spheres of being in which the participants spoke about 

themselves. This analysis led to an understanding of identity creation for queer Métis youth as 

made up of several pieces: how the participants understand themselves as individuals, how they 
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see themselves as part of a community, and how they see themselves and their chosen 

communities in relation to other communities. With the intention of focusing on both the 

conscious and subconscious voices of the participants, this analysis is centered around the I 

poems that were created out of each transcript.  

3.5.1 how they see themselves 

 as smart, capable, and driven. While reading back the I poems of the participants to see 

how they saw themselves, I heard several distinct voices. One voice told the participants that 

they were smart, or capable, or driven, and that they would accomplish great things in their lives. 

Eve spoke several times about her desire to be a famous artist and what it would take to get 

herself there. While the prospect of fame could be daunting to some, Eve’s I Poem is quite 

confident: “I want to be/I just/I really want that exact thing/I could be anyone” and while she 

does worry about how she will find her own voice as an artist, she also described herself as 

unique. When I think back to myself at eighteen, I was not as confident, but Eve has “already 

grown up knowing/I just kind of am myself/I guess people figure it out.” Her surety in her 

identity, at least when talking about her musical career and her sexuality, stands out. Eve is not 

the only one who expresses this self-confidence around her creative work – Kendel describes 

how he sees his emerging musical career transpiring saying, “I want it to be my work/I don’t 

want it to be someone else’s/I want to change sound/I want to not fall into the crowd/I want 

when it’s my time to shine, it really is mine/I’m the main show/I’m not the opening act.” Kendel 

knows that he will be able to create a unique sound that is entirely his and is sure that this sound 

will be something that dazzles crowds.  

Amber, on the other hand, was most confident talking about her intelligence and drive. 

She had dropped out of high school but resented being treated as if she were stupid when she 
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went to the adult education program to obtain her high school. She remembers feeling like she 

“had to make a point … I’m not stupid/I’m here/I just refused to do that … I’m like, well, this 

shit is dumb.” Amber knew she was intelligent and didn’t feel like being in a remedial program 

was a good use of her time. This is made even more clear when she speaks later about her entry 

into university. Amber “just kind of took all that/I put it towards university/I was like/I’m just 

gonna focus … I felt like/I felt challenged enough … I started my career/I started my 

master’s/I’m focusing.” Amber attributes her success in both her career and in academia to being 

able to focus her energy on something that challenged and interested her. For Amber, it was (and 

is) inevitable that she would succeed.  

 as unsure or insecure. Another voice that came out in the participants’ I poems was 

unsure, providing nagging doubts and insecurity. For some of the older participants, Isla and 

Wesley in particular, this voice only came out when reflecting on the past. Isla struggled with 

being a late reader and writer, and having teachers openly question her capabilities. She also 

struggled with body image at this time in her life, saying “my body never fit in/I was always 

surrounded by tiny white girls.” With brown skin and a larger body, Isla didn’t see a place for 

her body to fit. Some participants had only recently begun to recognize themselves and their 

sexual preference as being queer, and the insecure voice emerged most when speaking on that 

theme. Marcus spoke about his friends growing up and his current experiences: 

I always had gay best friends 

I was most comfortable 

I didn't know he was gay 

I did not identify 

I had another gay best friend after 
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I was still reserved 

I guess 

I -- met someone at ceremonies 

I was more openminded 

I guess 

I -- more fully embrace 

I guess 

I like to do more of that. 

Even growing up with close gay friends, Marcus didn’t see himself as anything but straight for a 

long time. Marcus repeats “I guess” after statements he makes about his own behaviour and 

actions just a few years before, while he doesn’t use such qualifiers when talking about things 

that he did or thought as a child or teenager. I also noticed long pauses in two phrases: “I – met 

someone at ceremonies” and “I – more fully embrace”. It appears subconsciously Marcus is still 

coming to terms with this past relationship and what it implies about his identity, as well as 

whether he can truly embrace that part of him. Kenna’s trepidations around associating 

outwardly with the queer community were articulated clearly; she shared that she had not told all 

her acquaintances as she knew some would be uncomfortable with queerness and might no 

longer feel comfortable being around her. Kenna said “I know that if I come out, they’re not 

going to dump me as friends but… that’s gonna, you know, it’ll be a bone of contention that I’m 

not sure I’m ready to deal with. I think they would be scared of me. And I’m not ready for that.”  

 as in search of something. The third voice was a searching voice, although what 

participants were searching for in themselves varied. Kendel is searching for his place in the 

world. The very first lines of his I poem read: “who I am right now?/I've just been kind of feeling 
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lost in the world/I don't know what I want to do or what I should do.” Wesley, looking for a new 

path after leaving his previous career, also wonders what is next for him. Kenna, on the other 

hand, speaks about a search for a place to express herself and be accepted for who she is. Kenna 

feels more herself when she does hip-hop dance – she is able to embrace all parts of who she is 

and does not have to hide, shrink, or pretend to be more feminine or heterosexual. She connects 

this feeling of freedom of self to the search she has had for these spaces throughout her life. 

Kenna said, “I don't know, as a Métis person and a gay person/like you don't/I know/you don't 

feel that kind of like feeling of just, like, pure acceptance very much” and so feeling that 

acceptance within hip-hop spaces is freeing for Kenna. Isla also turned to hip-hop spaces to find 

community; as an Afro-Indigenous woman raised by her (Métis and First Nations) single mother, 

Isla said that “hip-hop gave me an entry into blackness” and it “broadened the community that I 

– that I didn't have.” While she is reflecting on her youth in these sentences, Isla still turns to hip-

hop to feel that closeness to community and explains that hip-hop “hits a different spot in my 

body” than other kinds of music.  

3.5.2 how they see themselves in relation to community 

 The second category of seeing the self was how the participants saw themselves as part of 

(or not part of) community. 

 Indigenous community. While some participants have significant knowledge of their 

Métis ancestry and feel secure in that knowledge and/or feel very connected to Métis 

community, some participants struggled with seeing themselves as part of that community. When 

the topic switched to speaking about her Métis community, Eve’s I poem read “I don’t know/I 

know my mom is/I’m like, really not that much/I/I always get mad about how white I look like/I 

don’t fit in anyway.” Eve expresses a feeling of being less than other Métis people who are more 
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phenotypically Indigenous and feeling as though she is only a fraction of her mother’s identity. 

While Métis scholars write at length about Métis identity not being tied to blood quantum or 

mixedness but rather community and cultural bonds (Adese et al., 2017; Gaudry, 2018), Métis 

youth in community do not appear to have these same understandings. Kenna grew up in a Métis 

community, living on a river lot, and she expressed similar feelings of not being accepted as 

Indigenous because of being white coded. Kenna’s I Poem read “when I see somebody/I want to 

be like, “Where are you from”/when I say that they’re like, “okay, white person”/I don’t often 

make those connections.” Despite her family being part of Métis politics and active in Métis 

culture and community throughout her life, Kenna shares this unease with her physical 

appearance and desire to be accepted as Indigenous at first glance. Kendel had a different 

experience as someone who is immediately coded as an Indigenous person. While he now loves 

and appreciates his skin, Kendel’s I Poem recounted a time when he felt differently. “I wanted to 

be like the kids that had pale skin/I thought that was more attractive/I remember hearing 

comments/I’d be very dark/hearing a lot of comments like looking dirty/it really upset me having 

this dark skin.” It upset Kendel so much that he decided to not spend time outside in the sun and 

did so for many years until his skin was light. Many years later, Kendel now feels very 

differently: “I am now happy to be brown/I show my skin to the sun.” 

 Queer community. Some of the participants in this work also shared mixed feelings 

about fitting in (or not fitting in) to the queer community as 2SLGBTQ+ Métis people. Amber’s 

I poem shows her uncertainty in a queer identity as she intersperses the words “I guess” nine 

times in a short stanza. 

I mean 

I know that  
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I'm, like, not fully straight 

I've also just never made it part of my identity 

I don't like 

I guess 

I don't know. 

I guess 

I've just never made that my identity  

I don't even  

I guess  

I don't even really know what it means within myself. 

I guess 

I would lean more towards being bisexual. 

I guess 

I guess 

I still think 

I guess 

I think 

I don't really actually fully understand 

I guess 

I don't know 

I guess  

Amber expresses her uncertainty in several ways – uncertainty about what identity she should 

claim and what implications that claim might carry for her. She indicates she is still thinking, she 
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just does not understand, and is guessing perhaps to fill in these blanks for herself. Perhaps 

because of these uncertainties, Amber doesn’t think of being queer as part of her identity that she 

claims and portrays openly. When reading Amber’s I poems, this piece was familiar to me as it 

was how I too felt about my identity for most of my twenties. I had two long term relationships 

with men, and because of this I often felt ostracized from the queer community, sometimes by 

queer gatekeepers but more often by my own thoughts. I mentioned being queer to some close 

friends and to my partners, but it wasn’t until my thirties that I started claiming it openly in all 

areas of my life.  

The two youngest participants, Kenna and Eve, shared almost identical responses when 

the topic changed to “coming out” or sharing your sexual identity with those closest to you. 

Eve’s I Poem read “I haven't really come out/I like/I don't really like/I think like, you wouldn't 

say/‘I have something to tell you/I'm straight’.” Kenna similarly hadn’t told many people, saying 

“I noticed that I like very few of my friends have I told that/I'm, like, pansexual/I'm not just like, 

"Hey, how's it going?/I'm bi.” To both of these young, queer Métis women, sexuality is 

something that is part of who they are but is not something that they felt the need to lead with in 

conversation. While Kenna spoke about not telling certain people for fear of their reaction, Eve’s 

reasoning is a confrontation of heteronormativity. In another moment, Eve recounted a 

conversation with her father when she used the phrase “gay” to describe something, and he told 

her that she cannot use the word “gay” in that way since she was not part of that community, to 

which Eve responded bluntly with “I’m not?” While these anecdotes perhaps do not represent the 

entirety of young queer experiences, I remain hopeful that eighteen-year-old Eve is 

representative of changing attitudes about queerness and heteronormativity in Generation Z.  
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Marcus and Jessica both expressed a different uncertainty about their place in the queer 

community, but for them, it was centered on the Indigenous-specific term “Two-Spirit.” Two-

Spirit, a term which is attributed to Dr. Myra Laramee of Fisher River Cree Nation (McLeod, 

2003), is used in different ways, including “deployed as an umbrella term, a placeholder for 

specific community roles in various nations, a singular and specific ceremonial role, and as a 

term that gestures at the ineffability of Indigenous gender and sexuality” (Laing, 2018, p. 24). I 

myself as a queer Métis person did not feel comfortable for many years with using the term, after 

I was told by a prominent Two-Spirit scholar that Métis people didn’t count as part of the Two-

Spirit community. I only found myself in the term later after a number of conversations with 

Métis knowledge holders like Barbara Bruce and Charlotte Nolin and listening to and reading 

other Two-Spirit speakers and scholars like Albert McLeod, Dr. Alex Wilson, and Dr. Chantal 

Fiola.  One stanza of Marcus’ I Poem (which was unedited, as each statement he made in this 

section of the interview was stilted and uncertain) reflects a similar hesitancy: “I would/I would 

say/I could say okay, two spirit/I understand that/I identify with that/I can get with it/I don't 

know if/I'm, if/I have the right to say that.” The term itself makes sense to Marcus, but he just is 

not sure if he, as a Métis cisgender man, can use it. Jessica also expressed hesitancy with the 

term, with her poem reading: “I still kind of struggle with that/there is a lot of discussion in, in 

our communities/I kind of just like created my own/I guess/I guess/I'm not taking up too much 

space/I identify/when I was younger, I -- I certainly had/hints that I was not straight/I don't 

know.” Jessica is very cognizant of being a white-presenting Métis person and had expressed her 

efforts to not take space that should be held for Indigenous peoples who have experiences of 

direct racism based on their appearance, and Jessica has also been intentional about not “taking 

up too much space” in the Two-Spirit community by using the term. She has come up with her 
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own term in Michif that she uses to describe her sexual identity as a cisgender queer Métis 

woman because of frequent conversations in community about whether “Two-Spirit” literally 

implies two spirits in the same body, or if it is only applicable to Indigenous trans people, or if 

it’s a term for any Indigenous person who is not heterosexual.  

3.5.3 how they saw themselves in relation to other nations 

The third category of seeing themselves that came out through the I Poems was how each 

participant saw themselves and their Métis community in relation to other nations. Several 

participants talked about what having a “Métis card” meant (or didn’t mean) to them. Isla has 

Métis heritage but does not identify as being Métis often as she was raised in a Cree environment 

and maintains those cultural connections. Despite that and because of the Canadian 

government’s disenfranchisement of Indigenous peoples, Isla holds a citizenship in her Métis 

provincial government. Her I Poem reads, “that's the only way that I can demonstrate Indigenous 

citizenship/I have/I claimed community/I don't have strong investments within the Métis 

community/we're asked to, like, prove our identity/that was the only one like only way that I 

could prove.” Amber and Marcus, on the other hand, have never gotten a Métis card and do not 

see the need to. Marcus looked into filing for citizenship: “I, I found records/I was gonna go 

through with it/I thought/I have to pay/I just got busy/I didn't really care/I thought/I'd rather keep 

it that way.” For Marcus, getting a card just was not a priority and would not impact the way that 

he lived his day-to-day life. Amber though has made the decision not to get a card as she 

anticipates it would be detrimental to her work.  

I know if I like say I'm Métis 

I'll be like, taken less seriously 
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I just think 

I just don't have either 

I don't  

I probably  

I might get a Métis card. 

I just kind of just exist. 

I don't really quite know 

I need to pick a side 

I don't really feel like that's necessary 

Amber feels pressured to not openly identify as Métis out of a belief that people in her work and 

in community will take her “less seriously” if she is seen as a Métis person. These stark 

differences between the reasons why Isla and Amber did or did not get a Métis citizenship card 

gave me pause. Amber has a mixed background (Métis, First Nation, and Southeast Asian) and 

appears at a glance to be Indigenous. Isla also has a mixed background (Métis, First Nation, and 

Caribbean) and is immediately coded as Black. I believe these differences in wanting “proof” of 

Métis or Indigenous identity are tied to the ways in which both women are seen and treated in the 

world. Black Indigenous peoples often are not recognized as part of the Indigenous community 

and there is in fact scholarship arguing that Black people claiming Indigeneity in the United 

States are trying to absolve themselves of complicity in the theft of lands, despite evidence of 

cooperation between Black and Indigenous liberation movements (Mays, 2021). For Isla, a card 

is necessary to avoid having to defend her Indigeneity as well as to access programs and services 
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available for Indigenous women. Amber, who is perceived as First Nations by most who meet 

her, sees no need to get a card that she believes would actually take her a step down in perception 

from other Indigenous groups by first claiming Métis-ness instead of First Nations identity. This 

complex relationship between outward appearance, the requirement of paperwork to access 

services, and inter-community tensions makes the choice to obtain a Métis citizenship card a 

complicated one.  

 There were also many varied views amongst participants regarding their place in hip-hop 

cultures. While each participant was or is an active member in some part of hip-hop cultures, 

none of them felt comfortable identifying solely as a hip-hop artist. Jessica, who spent some time 

working as a stripper, spoke at length about her incorporation of hip-hop into stripping. Jessica’s 

I poem read “I think is just like inherently from Black women/really breaking the mold and then 

like setting it for people like me (and not getting any credit for it)/I think another - another part is 

like being surrounded by this culture/still being hyper aware/it's being profited off of but it's not 

being respected.” Jessica recognizes that Black women are gawked at, discussed, commodified, 

and copied while simultaneously being kept invisible in public discourse by not valuing the 

words or perspectives they share or crediting Black women’s work (Brown, 2009). Isla looked to 

powerful women in hip-hop to provide an alternative to the thin, white Eurocentric standards of 

beauty that she was surrounded with in her youth. 

black and brown women do not fit within Eurocentric beauty standards 

why are we always trying to emulate it?  

it's harmful on our, like our minds and our spirits 

physically harmful on our bodies 
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trying to always reduce ourselves  

I think that hip-hop has done a lot of that work  

that's not to say that it's always positive 

While Isla finds representation within the imagery of hip-hop, she also recognizes that hip-hop 

has created damage in communities. When discussing hip-hop with Amber, she thought back to 

her formative teenage years, when she was immersed in street style and consumption of hip-hop 

(particularly in the form of music videos). She both loved and felt confident in hip-hop fashion, 

but also learned to objectify herself and for a long time was only able to see her worth in relation 

to the male gaze. This speaks to a common criticism of hip-hop cultures as a tool of misogyny, 

and hip-hop feminists do not deny this but instead “contend that hip-hop is also a site where 

young black women begin to build or further develop their own gender critique and feminist 

identity, which they can then turn toward the misogyny of rap music” (Peoples, 2007, p. 21). 

There is space to be both empowered by participation in hip-hop cultures and also engage 

critically in them.  

3.6 Significance 

For these eight participants, the construction of a self-identity and a Métis identity are 

both “created through a process of social interaction and dialogic relationships between the inner 

world and the external world” (Richardson, 2006, p. 57). These interactions and relationships 

have implications both for educational practice and for Métis nationhood.   

3.6.1 Relevance to Educational Practice  

To create n communities than First Nations youth, and the two identities cannot be 

conflated or subsumed under the label of Indigenous more broadly. As school boards and 
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administrators push for more Indigenous content in classrooms, this content and guidance often 

comes from Indigenous scholars and academics, and it is important that educators are aware of 

some of the complexities that Métis youth themselves are carrying regarding identity and 

belonging. As discussed earlier, several participants noted that their “skin color and phenotype 

[led] to assumptions about identity, suspicion, and lack of acceptance” (Weaver, 2001, p. 250). 

Simply including more Indigenous content without being aware of this complicated relationship 

and the ways it might play out for the students in the classroom could lead to making spaces that 

are harmful to students. While non-Métis educators may not be aware of the 

inter/intracommunity dynamics outlined here by the participants and reflected in the literature, it 

is important that they seek out opportunities to learn more about the ways that Métis youth make 

sense of themselves and their place in community.  

Additionally, educators should take note of the ways that participants discussed hip-hop 

spaces. Several participants saw these spaces as places that they could freely be their whole 

selves, or access parts of themselves that they otherwise felt uncomfortable doing. While Kenna 

navigates the world without being open about being queer, she finds solace in hip-hop spaces as 

ones where she does not have to perform femininity. Wesley too saw hip-hop spaces as ones 

where he could just be a gay, Métis man without having to explain his identity to others. I see 

these testimonies to the power of hip-hop spaces to be a call to educators to create access points 

to these spaces for other students who may not have had the same opportunities.   

3.6.2 Relevance to Métis nationhood   

This research is also significant in conversations about Métis nationhood. Through the 

“I” poems that emerged out of this research, we can clearly see some of the discrepancies 

between scholarship on Métis nationhood and the experiences of Métis youth. Gaudry (2018), 
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for instance, writes about connections to long-standing Métis communities as being the key 

factor for belonging in a Métis nation, but five of the participants of this research did grow up in 

or connected to long-standing Métis communities and yet still felt insecurity (presently or when 

they were younger) about their belonging as Métis people. I wonder if this too affects the ways 

that these youth reach out (or don’t reach out) to the queer Indigenous community, and whether 

some of the hesitation that some of the participants recounted to claim queerness came from not 

feeling comfortable in either the white queer community or the Indigenous queer community, 

impacting their ability to “come in” (Wilson, 2007) to themselves as queer Métis people. This 

disconnection from queer Indigenous spaces is also reflected in the hesitance that several 

participants had about using the term “two-spirit.” This raises difficult questions for Métis 

governments and scholars: if we as are arguing that it is community connections that matter more 

than other indicators of belonging in Métis communities, then how are we creating spaces that 

are welcoming, safe, and appealing to queer Métis youth? How are we (or aren’t we) making 

queer Métis youth feel part of their own nation? 

3.7 Conclusion 

This article focuses on addressing one of the research questions that guided my doctoral work; 

namely, how does participation in hip-hop impact Métis youth? Through the voice-centered 

relational method of data analysis, I found myself in close relationship with the words and stories 

of the participants. In these tellings and retellings, I began to notice that participants described 

moving through phases in their thinking as they grew – whether it was growing older or growing 

more connected to Métis communities. The younger group of participants often were unsure of 

what (or who) they should claim. Did living in an urban setting mean they were less connected to 

Indigeneity? Did they belong in Indigenous spaces? The older participants, though, had moved 
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out of this phase and were much surer of their ancestry, their communities, and their identities. 

This had not happened spontaneously – each of the participants that fit into this second group 

had done work to build connections with Métis community members and other Indigenous 

peoples and had deeper understandings of their ancestral connections and contemporary 

responsibilities as Métis peoples. This strengthening of self also happened through engagement 

with and participation in hip-hop, with participants finding space within hip-hop to express 

multifaceted beings and find solidarity with other Indigenous peoples. Sometimes within the 

strengthening of self, participants demonstrated a type of code-switching9 by deciding when and 

in what ways they would engage in hip-hop out of an (perceived or actual) understanding of hip-

hop as not fitting into all spaces.  

When considering the voice-centered relational method in the future work of developing 

a queer, Métis hip-hop pedagogy, I am reminded of the importance of hearing and sitting with 

these narratives but also the obligation I have to the texts that I am in relation with. Doucet and 

Mauthner (2008) remind us that this method “offers a way of operationalizing epistemological 

concepts of relational narrated subjects” (p. 407), but it is the researcher who becomes 

accountable to the texts through this process. These narratives have shared with me stories that 

participants told about themselves and about how they fit into their communities, and these 

stories will guide this important pedagogical work to come.  

 

 

 
9 Code-switching is a term used in linguistics to describe “the alternating use of two languages in the same stretch of 
discourse by a bilingual speaker” (Bullock & Toribio, 2009). Code-switching for Black or other marginalized people 
is often about deciding how to exist (speak, present, stand, appear) depending on the audience. Changing speech 
patterns to avoid prejudice is a learned and self-protective behaviour (Johnson, Mattan, Flores, Lauharatanahirun, & 
Falk, 2021).  
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Transition 
 

The last chapter was an article that focused on the ways that these queer Métis youth 

came to think about themselves and their identities. I began with a discussion of identity theories 

within psychology, with a focus on Indigenous identity theorists. After orienting the reader to the 

voice-centered relational method as used within this research, I explored the ways that the 

participants discussed themselves within the I poems created out of the transcripts of our 

interviews. How did they see themselves? Some saw themselves as capable and confident, others 

as unsure, and others were still searching for something. I then explored the ways that 

participants spoke of themselves as part of other communities – Métis communities, the 

Indigenous community more broadly, and within hip-hop cultures. In the following chapter, I 

share some of what I am calling guideposts to creating educational spaces for queer Métis youth 

that emerged for me through multiple close readings of the texts. This chapter also shares 

personal reflections that came up for me while engaging in the voice-centered relational method 

of data analysis. This method is deeply personal and so too are these reflections and 

rememberings. 
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Chapter 4: Imagining Spaces Created for Queer Métis Youth Through Hip-Hop 
 

 
4.1 Introduction 

Taanshi kiyawaaw - Lucy Fowler p wambdi to wiyan d-ishinikaashon. Winnipeg d-

oschin. En Michif niya. I come to this discussion both as an educator who is dedicated to 

creating better spaces for my students and as a queer Métis person who had hoped for these 

spaces in my own education. To better understand the perspective I lend to this conversation, I 

will begin by situating myself in my family as well as within the research (Absolon, 2004; 

Steinhauer, 2001; Wilson, 2008). I am a Two-Spirit Métis woman (using she or they pronouns) 

who was born and raised in Winnipeg, Manitoba, land that my family had been on for 

generations. On my maternal side, I have Métis ancestors who took scrip in St. Andrews, 

Manitoba, and I have familial ties to Norway House, Oxford House, the Orkney Islands, and 

Britain. My paternal family are from Carlow, Ireland. My adoptive father is Dakota from Sioux 

Valley Dakota Nation in Manitoba. I was raised in the city and my Métis family spoke often 

about our ancestry and our community and the history of our people, but we had long stopped 

practicing any Métis cultural activities (if my family ever had; as Scottish half-breeds, my 

ancestors were disconnected from the French Métis and their culture). That is not to say I had no 

experience in ceremony or on the land – my adoptive dad is considered an Elder in his 

community, and I grew up going to ceremony from a very young age. Most summers would be 

spent travelling to Sundances in South Dakota or British Columbia, and every month there would 

be other ceremonial or community activities going on. I’m so thankful for those opportunities 

and to have been raised in the culture. However, because of this deep connection to Dakota 

traditions, I always felt out of place in Métis spaces. I didn’t know how to jig, I didn’t own a 

sash, I couldn’t play the fiddle. I wasn’t sure I should or could claim being Métis, despite having 
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the citizenship card, and I didn’t want to take up space from others who might have been raised 

in the culture. This self-doubt in my youth led me to avoid Métis community spaces until 

teacher’s college, where I finally started to feel comfortable asserting my identity in community. 

I often wonder how many connections and memories I might have made with other Métis youth 

had I felt entitled to access those spaces.  

It is this wondering that has inspired this article based on my doctoral research – how can 

Métis community spaces and spaces that welcome Métis youth become more accessible to all 

Métis youth?  

This study also included lenses of queerness and hip-hop pedagogies. Being queer was 

another facet of my identity that I did not feel comfortable claiming openly for many years. I 

don’t know the first moment I knew that I was queer, but I do remember the first moment I was 

othered for it. In grade four, we were returning from recess and moving as a herd of students up 

the stairs back to our classrooms. An older girl in front of me suddenly turned around and 

shouted a slur at me before kicking me in the chest and pushing me down several stairs against 

other students coming up behind me. I can remember my stinging eyes as I held to the banister 

and let others stream around me. I wasn’t sure how she had known but I knew I had to be silent 

about it or others would know too. I waited until the end of the stream of students and followed 

them up, my throbbing chest overshadowed by my tight throat and burning eyes. I didn’t realize 

it until recently, but that incident shaped the way that I shared (or more often didn’t share) that 

part of me. Even knowing that my mother’s best friend was a lesbian and there would be no 

family repercussions, I did not share that part of my identity with her for many years. My 

teachers may have thought that the school was a safe space for queer students, but they were 

unaware of what was happening outside of supervision. I hid that piece of myself for many years 
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and worked to present as a straight woman, but I wonder if my journey to accepting myself 

might have been different without that experience? 

That wondering, too, shaped this article. How can we create spaces that are pro-actively 

inclusive and safe for queer students?  

The final main theme of this article is the use of hip-hop (including hip-hop pedagogies) 

to shape learning spaces for queer Métis youth. The participants in this study were selected 

because of their identities and also because of their connection to hip-hop, whether as creators or 

consumers. In my youth (as today), hip-hop music was where I retreated to during difficult 

moments, and to celebrate great ones. While hip-hop was considered fringe when I was growing 

up, it has now become the most popular genre of music in the United States, and continues to 

grow in popularity around the world, currently ranked as the fourth most popular genre globally 

(IFPI, 2019). This global reach is attributed by Alim (2009b) to the “glocalization” of hip-hop – 

hip-hop cultures are simultaneously interesting for consumption to the global community, and 

explicitly tied to the local in their production, wherever in the world that might be (p. 4). Hip-hop 

often becomes part of the local music scene, creating genres like “latin trap” in Spanish speaking 

Latin America, while also reabsorbing influences into the greater body of hip-hop works, leading 

to Latin influences in North American artists’ work as well. Through globalization of hip-hop, 

influences from other genres and communities shift and challenge the ways that hip-hop texts are 

created. It is locality, however, that shapes individual hip-hop cultures and allows hip-hop to act 

as a site of resistance and response to events that impact a particular community. By being 

responsive to local communities and cultures, and constantly changing and impacted by different 

global influences, hip-hop becomes a space of infinite possibility. It is this possibility that I 
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wonder about – how could hip-hop help create spaces that are responsive to the needs and desires 

of queer Métis youth?  

Through this article, I will share the findings of the research study, which I have shaped 

into guideposts I will utilize in future research as I work with and for queer Métis youth.  

4.2 Methodology 

The participants in this study were 8 young Métis folks from across the Métis homelands 

who engage in hip-hop in some way. Of the 8 participants, one identified themselves as gay and 

one as straight, while the other six used a variety of different terms, sometimes different terms 

for the same individual. These terms included gay, queer, bisexual, omnisexual, and ecosexual. 

Each participant spoke about Two Spirit identity, but only four participants ever referred to 

themselves as being Two Spirit.  

In this research, I chose a methodology that would focus on the voices of these 

participants but would also lend space to my own experiences and reactions. As this work is 

deeply personal and connected to core elements of my being, I wanted to be able to include my 

voice within the analysis. I selected the voice-centered relational method for its rigour and its 

requirement that the researcher enter into relationship with the data. The voice-centered 

relational method (also called the Listening Guide) comes from the work of Carol Gilligan, and 

in its initial form, blended together psychological analysis with thematic analysis of data, 

drawing also from music theory to capture the ways that different voices flow throughout the 

data, sometimes harmonizing and sometimes at odds with each other (Gilligan, Spencer, 

Weinberg, & Bertsch, 2003). The voice-centered relational method has been used in many 

disciplines and with diverse participants, including war veterans, women experiencing domestic 

violence, adolescent boys, people with eating disorders, and with existing writing that includes a 



85 
 

first-person voice (Gilligan & Eddy, 2017). I was also guided in this work by my advisor, Dr. 

Alex Wilson, who worked with Dr. Gilligan as the method was being developed, and Dr. Judy 

Chu, who generously leant her time and expertise in this method to me through conversations 

about my analysis within this framework.  

The voice-centered relational method is multi-staged, beginning with the researcher 

becoming very familiar with the data and noting their own responses or reactions while reading 

(also called listening in this method, in that one is listening to and for the text - and subtext - 

while reading). These initial reactions varied quite significantly from one transcript to the next. 

Some of these initial reactions were merely acknowledgements of a relationship being built. One 

participant, Wesley, spoke about the Red River jig becoming more hip-hop and I commented: 

“Yesss. The evolution of culture doesn't diminish that culture, just creates more avenues for 

access.” Another participant, Kenna, prefaced a conversation comparing the experiences of 

white-coded Métis people with white-coded Black people by apologizing for not using the 

correct terms ahead of time. My note in the margin read “It's interesting to me that she felt the 

need to apologize pre-emptively for not using the correct terms - she knows that her community 

isn't the most up to date on terminology and is aware it's outdated. I wonder where the disconnect 

is for her between knowing it's outdated and researching or learning the correct terminology and 

using that herself?” At times I noted my own internalized misogyny (“Even though I'm quite 

clearly a feminist, I still have an unconscious bias against women in certain roles like DJing. My 

initial reaction to reading this was to think the music probably wasn't very good. It's interesting 

that this bias is still very much ingrained for me.”) or noted memories that were triggered by the 

conversation. Some of these memories were of traumatic childhood moments that I had forgotten 

about consciously, like being assaulted in fourth grade for a lingering look at a girl I thought was 
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pretty, while others were more mundane memories like noting similar conversations that I had 

had in the past. Sometimes, there is an assumption that a researcher must be completely neutral 

in their research, but the Listening Guide method necessitates that the researcher acknowledges 

their biases and makes them known (Gilligan et al., 2003). This first reading can be compared to 

a first conversation with someone as you enter into a relationship with them; some of the 

comments are things that I might have said aloud back to the other person, and some are things I 

might have thought and not shared. In this case, I am entering into a relationship with the text (A. 

Wilson, personal communication, November 26, 2021).  

The researcher then reads through the text again, this time noting the plot, or what is 

happening in the text. While in the first reading, the researcher was only meeting the text in a 

cursory way, now the relationship is starting to build. The researcher is starting to get to know 

the text, and begin to get “a sense of where we are or what the territory is by identifying the 

stories that are being told, what is happening, when, where, with whom, and why” (Gilligan, 

2015, p. 160). One participant, Jessica, shared a story early in the interview about growing up 

without knowing a lot about the history of her Métis family, and talked about the work she did to 

learn and build connections. Later, she connected this story to her post-secondary education, and 

explained that all of this work she had done for years to become more connected to her Métis 

family and community also meant that she found it more difficult to succeed in university. The 

plot I noted here read: “As she began to understand more deeply what it meant to be Métis, 

Jessica also learned she had to put some of those pieces away to succeed in … school and other 

systems. She knows she is smart and capable but her brain just doesn't process information the 

way that is required of her in [her] classes.”  Unlike the first reading where I shared my own 
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initial reactions, in this second reading I am building this relationship with the text and the 

participant, and recounting the plot that I saw in the text.  

Next, the researcher creates I poems out of the text, which involves reading through and 

selecting all sentences that begin with “I” and their verb and creating another document with 

each sentence on a new line. This process is meant to make subconscious thought come to the 

surface (Gilligan, 2015) and reveal changes in the participant’s language that might indicate 

feelings that vary from the actual words being said. One participant, Eve, spoke about being a 

white-coded Métis person. The I poem for that conversation read:  

I don't know 

I know my mom is 

I'm like, really not that much 

I always get mad  

I don't fit in anyway 

I practice 

I grew up with 

I don't really consider myself anything else 

I am.  

I say  

I'm Indigenous 

I don't know 

I recently learned 

I never knew 

I just kind of grew up 



88 
 

I don't know, 

I don't know, 

I have a Métis card 

In this I poem, we can hear two different voices from Eve when speaking about her identity. On 

one hand, she grew up with the culture, she practices ceremony, and she doesn’t “consider 

[her]self anything else” but Indigenous. At the same time, she feels she doesn’t fit in, and she 

really doesn’t know what else to say about it. She finally notes that she has a Métis card, perhaps 

as a signal to the researcher (or even to herself) that even if she is feeling doubtful, she has 

membership in a political body and has therefore been vetted and belongs.  

The final “listenings” are a chance for the researcher to begin to name the different voices 

that are heard throughout the text. These voices are called contrapuntal voices, named after the 

music theory term used to describe the ways that the sounds of different instruments may come 

together and at others oppose (Gilligan, 2015). There may be several contrapuntal voices that are 

obvious after the initial listenings, or the researcher may need to reflect to uncover these voices. 

In the original conception, Gilligan (2015) advised finding the contrapuntal voices one at a time 

and noting each with a different coloured marker on the printed transcript before starting at the 

beginning again to go through and listen for the next contrapuntal voice. Unable to access a 

printer, I instead used different filters on Adobe Acrobat to indicate the different contrapuntal 

voices as I completed each reading. When reading Eve’s text for contrapuntal voices, I thought 

right away about the I poem fragment shared above. Throughout the text, Eve had one voice that 

spoke about herself as strong, capable, and intelligent, and simultaneously, another voice which 

undercut her and showed her own self-doubt. Within the aforementioned I poem fragment, this is 

demonstrated by the strong assertions of Indigeneity and community, interposed between the 
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repeated assertion that “I don’t know”. Another set of contrapuntal voices or themes that 

emerged across several participants was a searching for self as well as a connection to 

community. These two voices are very clear in Kendel’s I poem, which begins with the lines 

“who I am right now? / I've just been kind of feeling lost /I don't know.” Kendel also spoke at 

length about the years that he pretended that he wasn’t Métis or First Nations, staying out of the 

sun at all costs to lighten his skin. The second voice, the voice of connection and grounding 

within community, began to come out later in the text. Kendel shared that he now feels “happy to 

be brown” and no longer hides his identity, which for Kendel comes from becoming more 

connected to his community. He said “I do involve myself with my culture as much as I can, and 

when I'm around these people that share a similar way of life, I feel at home. When I'm there, 

that's where most of my inspiration comes from …I don't know who these people are but I see 

them in the moment and they're beautiful. And they see me.” Feeling seen and understood by his 

community helped Kendel find a feeling of belonging, and to move past the feelings of self-

loathing that he was carrying.  

These are just a few examples from some of the texts examined in this research. The 

voice-centered relational method produces a significant amount of data, and I have drawn upon 

the I poems, the contrapuntal voices, and my own memoed reflections throughout the analysis 

while writing this article. While I undertook this data analysis alone, I did provide the 

participants with opportunities to engage with my analysis and offer their own thoughts or 

critiques, or request changes to what was to be presented here. Given the potentially sensitive 

nature of sharing stories about vulnerable times in our lives, I wanted to ensure that I did not 

speak out of turn and reveal something that a participant did not want revealed.  
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4.3 Discussion 

In thinking about creating safe(r) educational spaces for queer Métis youth, I examined 

all of the data to see where, for these participants, did learning take place, as well as what 

facilitated or disrupted their learning. Throughout this close-reading, I also paid attention to the 

ways in which hip-hop cultures overlapped with learning spaces. These learning spaces varied 

for participants, though six of the eight participants talked about the learning experiences they 

had had with their family members which varied from learning skills, traditional activities, 

cultural histories, ceremony, and even mentorship within the hip-hop community. Other 

locations that participants named as being learning spaces were both formal (like school, 

university, or community led programming) and informal (including spending time on the land, 

listening to hip-hop music, and self-exploration). This learning, regardless of location, was 

supported by feelings of being challenged and asked to rise to the occasion or having to compete 

with others, freedom to decide what was learned and how learning happened, space to be original 

and creative, and the ability to embody all aspects of themselves. Learning was disrupted, on the 

other hand, by educators or community leaders who underestimated or micromanaged the 

participants, expected subordination from students, perpetuated racist stereotypes about 

Indigenous peoples, were openly anti-queer, or tokenized the participants and the knowledges 

that they brought to those spaces. 

Hip-hop was named as a factor in facilitated experiences of learning, growth, and identity 

affirmation for these youth. It is through this lens that I advocate for the use of Critical Hip-Hop 

Pedagogy (CHHP) within educational spaces. Akom (2009) suggested CHHP as a teaching 

pedagogy that relies on “the premise that hip hop is an important lens for socio-political analysis 

and representation of marginalized communities, and that youth-driven research on hip hop and 
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popular culture is an instantiation of reading and acting upon the world” (p. 55). Within CHHP, 

there is room for the inclusion of hip-hop texts in an additive way, being in lieu of or in addition 

to “canonical” texts, but there is also space for transformative inclusion of hip-hop, through 

which students interrogate their own experiences and communities and act as agents of change 

themselves (Akom, 2009). Other hip-hop scholars ask us to move away from simply adding in 

hip-hop references within the classroom to re-evaluating our pedagogical practices and moving 

to a “philosophical and conceptual understanding of hip-hop as education” (Emdin, 2018, p. 3, 

emphasis added).  

Through the close reading of the data created by the voice-centered relational method and 

application of research on Critical Hip-Hop Pedagogies, affirming educational experiences for 

Indigenous youth and educational spaces within queer theory, I will share findings and 

considerations for educational spaces. These are considerations that I will be keeping close to me 

in future work.   

4.4 Findings and Guideposts for Educational Work with Queer Métis Youth 

4.4.1 Inclusion of Métis Elders and Knowledge Keepers 

Several participants spoke about wishing there had been Métis Elders involved in 

programs they had taken part in. Wesley spoke at length about this issue in several federal 

programs he took part in, including a program that as billed as “Indigenous” but only had First 

Nations elders participating. The subsuming of Métis stories, histories, and teachings under the 

umbrella of First Nations has been noted (Dion, 2012), as well as the tendency for inclusion of 

Métis histories within the limited scope of discussions around Louis Riel and the Red River and 

North West Resistances (Kearns & Anuik, 2015) and the erasure in general of Métis experiences 

(Poitras Pratt, 2021). When Wesley brought the lack of Métis Elders to the attention of the 
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organizers, there was an older Métis person brought in, but it quickly became apparent that this 

individual carried no traditional teachings and turned to Wesley to share the knowledge he had 

been brought up with. Wesley shared that the new guest “brought me aside and asked me if she 

was like, ‘could you tell us your teachings? … I think it would be better if you because like … I 

can learn some stuff, too’.” Wesley had joined this program to learn more cultural teachings, and 

instead he was being put in the position of knowledge holder. If, in the development of 

programming or educational spaces, it is difficult or impossible to work with Métis knowledge 

holders, programming should be explicitly named as centered on First Nations teachings instead 

of using the term Indigenous, which necessarily includes Métis and Inuit as well. In reflecting on 

my own pedagogical practice, I noted that, while I often include Métis community members in 

my classroom spaces, they are typically youth themselves, or emerging scholars, and not Métis 

elders. Unlike Wesley, I did not grow up with Métis teachings, and I only have connections to a 

few Métis Elders in the community. The building of relationships and prioritizing of the 

knowledges of Métis Elders will be important pedagogical practice for me going forward.  

4.4.2 Creation of Educational Spaces that are Physically, Spiritually, and Emotionally Safe 
for Queer Métis Youth 

The importance of careful selection of those that are brought into spaces for queer Métis 

youth does not end with being sure to bring in Métis elders. Several participants shared concerns 

about those who are allowed access to spaces with queer Métis youth. These participants 

expressed worry that, without deliberate selection of both community leaders and youth who are 

invited into the space (which includes vetting like child abuse registry checks), there is potential 

for youth to be harmed physically, spiritually, or emotionally. The fear of physical harm was 

expressed mainly as potential for sexual abuse, which is not unfounded; queer people experience 

sexual assault at a higher rate than heterosexual people. The 2020 Survey of Safety in Public and 
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Private Spaces (2020) found that 59% of queer Canadians had experienced physical or sexual 

violence in their lives, compared to 37% of heterosexual Canadians, and that queer Indigenous 

people were at an even higher rate of violence, with 73% disclosing physical assault and 65% 

disclosing sexual assault at some time in their lives (Statistics Canada, 2020).  

Queer Indigenous youth also face the risk of spiritual harm in spaces created for 

Indigenous peoples. Through the violence and on-going impacts of colonization (including the 

tools of residential school system, Christianity, and policing of bodies), many Indigenous elders 

and knowledge keepers have internalized rules around ceremonial spaces and traditional 

teachings (Wilson, 2015). These rules often prevent those attending ceremonial spaces from 

wearing clothing that aligns with their gender identity, or participating in roles in the ceremony 

that the elder associates with one gender and not another, and this “results [in] some of our own 

present-day cultural teachings and practices extend[ing] the continuum of violence that two-spirit 

people have been subject to” (Wilson, 2015, p. 2). Some of the participants shared that they felt 

anxious or stressed out about going to new ceremonial spaces that were led by unfamiliar 

knowledge keepers, or spaces where they were not sure who else would be in attendance. One 

participant in particular expressed that, even if the elder was clear about welcoming Two Spirit 

and queer people to ceremony, there had to be others maintaining the safety of the space and 

ensuring there was no one else in attendance who would try to recreate or enforce these gendered 

teachings.  

The third category of harm that participants expressed worry about was emotional harm. 

Several participants named the experience of Métis identity being subsumed into First Nations or 

Indigenous identity as emotionally harmful. Others shared experiences of emotional harm 

connected to community organizations. One participant shared their story of calling a local queer 
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organization when first wondering about their sexuality, and the feeling of being dismissed and 

minimized by the reception. This participant spoke at length about how invalidating it felt to 

have someone in a place that was supposed to be for queer people express confusion about why a 

person might want support to begin to understand their sexuality. While this participant was not 

struggling, she still considered the exchange harmful, and worried that another youth who was in 

a more vulnerable position could have the same experience and be much more negatively 

impacted. The organization was a queer organization but not created by or for Indigenous queer 

people, and this experience is a reminder that it is important to “stop assuming that all lesbian 

and gay people can find support in mainstream gay culture, and that we make a point of creating 

opportunities for two-spirit indigenous people to find their place in their traditional 

communities" (Wilson, 1996, p. 315). Safer spaces for queer Métis youth should be created pre-

emptively, instead of relying on disclosures of violence before reinforcing safety boundaries. 

Within pedagogical practice, that will include thorough and thoughtful vetting of those I partner 

with and bring into queer Métis youth spaces. Often, harm is understood by and shared amongst 

community members, so this vetting cannot be limited to record checks, but instead built around 

strong community connections.  

4.4.3 Avoidance of the Essentialization of Métis Identity 

The essentialization of Métis identity to only jigging, beading, Louis Riel, and the fur 

trade, as discussed earlier, can alienate some Métis youth. While several participants described 

themselves as having been “raised in the culture,” most had only begun to learn their ancestral 

and cultural roots later on in life. There are some cultural markers that are related to Métis people 

across the homelands. Many communities spoke Michif, a language that like the Métis 

themselves rose out of an intermingling of communities ("The people who own themselves" : 
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recognition of Métis identity in Canada : report of the Standing Senate Committee on Aboriginal 

Peoples, 2013). Michif, a language that blends French with Indigenous languages, differs greatly 

depending on the region. Many Métis people hunt, fish, and trap either personally or 

commercially, and these rights were acknowledged in the Supreme Court’s Powley (2003) 

decision. Some Métis people still participate in fur-trade era cultural activities as well, such as 

jigging, beading, weaving, and wearing a sash. While these activities are not a requirement for 

membership in a provincial Métis government, they are often on display at large gatherings of 

Métis people. Given that most participants hadn’t been raised “in the culture” in this way, the 

focus on these traditional activities and languages often served to make youth feel a lack of 

belonging in community spaces, as reflected in previous studies with Métis youth (Fowler, 

2017). Belanger et al (2003) draw a parallel between this belief that an “authentic” Indigenous 

culture is restricted to place and the white colonial agenda of the country, and an indoctrination 

into colonial ideas of Indigeneity. After all, if “authentic” Indigeneity exists only on the reserve 

and in relation to hunting and other traditional practices, by definition they are themselves less 

Indigenous (Belanger et al., 2003).  

This essentialization of Métis identity can be combatted by including representation of a 

multitude of ways of being Métis. Some participants connected deeply to traditions and had 

grown up and spent a lot of time learning from their family, their communities, and the land. 

Some had families who were disconnected from these traditions, while others still were more 

interested in being able to demonstrate themselves and their work in community spaces rather 

than connecting solely on the basis of Indigeneity. Instead of bringing Métis youth together 

around experiences that are seen as “traditional,” I can continue to work to create spaces that 
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honour and are welcoming to all ways that Métis youth might want to express their culture or 

connect with one another.  

4.4.4 Creation of New Spaces for Métis Youth (instead of adding Métis youth into existing 
spaces) 

While participants were clear that they were interested in spaces in which they could 

participate, two stipulations on those spaces emerged through the interviews. The first was to 

create these spaces from the ground up and in a way that did not replicate colonial structures. 

The second was to be sure that these spaces were being created with intentional inclusion of 

queer Métis people instead of to meet a diversity quota.  

One participant, Wesley, highlighted his own experiences in a federal training program 

which had been adapted as an Indigenous version of the original training program. These 

experiences were also discussed in the context of inclusion of Métis Elders above. The 

Indigenous version of the program that was created contained the same elements as the original 

program with the addition of Indigenous-specific content, making participants in the training 

complete more activities in a shorter period of time as the non-Indigenous participants in the 

regular training. Even with the addition of more content and cultural activities, others in the non-

Indigenous version of the program often perpetuated the idea that the Indigenous version was 

easier because it was for Indigenous participants. When imagining how the program could have 

been designed better, Wesley said that, instead of just fitting in Indigenous content into a 

previous program, the program itself should have been designed as a new program, or at least 

extended so that there was sufficient time to engage in the Indigenous content without feeling 

rushed. This move away from colonial structures provides an opportunity for imagining what a 

space for queer Métis youth could be.  
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Additionally, both Wesley and Amber cautioned that any inclusion of queer Métis people 

must be intentional and purposeful and not as a means to achieving a diversity quota. While 

Wesley is proud of being a gay Métis man, he didn’t immediately introduce himself as those 

things in hip-hop spaces, both because he felt it didn’t impact his participation in those spaces, 

and because he did not want to feel as though he was “meet[ing] a quota of diversity.” Amber 

actually named diversity quotas as one of the main reasons she is not open about her bisexuality 

in any public spaces. In her career, Amber is already in very high demand as a biracial 

Indigenous woman, and she feels that identifying openly as queer would make her the perfect 

diversity candidate, while she would rather be chosen for roles based on her skillset. When 

working to include Métis voices in educational spaces, it should be clear why these spaces are 

being formed – is it an ask from community members or an attempt to appear more diverse? – 

before moving ahead with creation. Working to co-create this space with Métis youth instead of 

creating it pre-emptively and inviting them in can ensure that the spaces are wanted and needed. 

This shift from “product-based forms of pedagogy to a more process-based orientation” 

(Gustavson, 2007, p. 136) means giving up the perceived control of educational spaces that I 

hold as an educator, and instead necessitates that I work to center youth ways of knowing and 

being before the outcome or next steps that might come out of a queer Métis youth space. This is 

also more in line with Indigenous ways of knowing, being, and educating.  

4.4.5 Incorporation of Critical Hip-Hop Pedagogies – but authentically 

Critical Hip-Hop Pedagogy (CHHP) is a teaching pedagogy that relies on “the premise 

that hip-hop is an important lens for socio-political analysis and representation of marginalized 

communities, and that youth-driven research on hip-hop and popular culture is an instantiation of 

reading and acting upon the world” (Akom, 2009, p. 55). Within CHHP, there is room for the use 
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of hip-hop texts in lieu of or in addition to “canonical” texts, but there is also a necessitation for 

students to interrogate their own communities and act as agents of change themselves (Akom, 

2009). Each of the participants, to varying degrees, spoke with great interest about affecting 

change within their communities. Isla, Amber, and Jessica spoke about confronting anti-

Blackness within Métis communities, and the importance of confronting the myth of Métis as 

only being mixed white and First Nations ancestry. Kenna and Eve often felt that they could not 

be “out” and vocal about being queer in every aspect of their lives, but both cited hip-hop spaces 

as ones that allowed them to be their authentic selves. Kendel, Wesley and Marcus were drawn 

to the melding of Indigeneity and hip-hop, and creation of new spaces and mediums that would 

incorporate both. The use of CHHP for these Métis youth, then, would include a varied and 

flexible approach to facilitate understanding and work within hip-hop that speaks to these 

different priorities.  

Recent publications in the hip-hop pedagogy discipline argue that hip-hop content in 

lessons can be positive, but the scholarly responses to treating hip-hop texts as a token, 

throwaway lesson, or utilizing hip-hop only as a hook for a lesson range from disinterest (Emdin 

& Adjapong, 2018; Paris & Alim, 2017) to condemnation (Buffington & Day, 2018). Gustavson 

(2007) writes that teachers at all levels of experience limit the inclusion of student cultures “to 

products that they can bring into the classroom rather than seeing the everyday practices as ways 

of informing work done in the classroom” (p. 132, emphasis in original). Instead, authentic 

development of teaching practices around hip-hop pedagogies necessitates the ongoing inclusion 

of hip-hop cultures in educational spaces (Emdin, 2018). This inclusion means that students can 

engage in critical examination of issues that impact them, like queer representation (Wheatley, 

2022), mental health (Adjapong & Levy, 2021) disability (Migliarini, 2020), and respectability 
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politics (Payne, 2020). Hip-hop is a powerful pedagogy in structure but also in content, as it 

opens doorways to interrogating, unpacking, and undoing some of the internalized colonial 

processes and biases that are so pervasive in education.  

As I continue the work of developing pedagogical tools and spaces that honour queer 

Métis youth experiences, I am also reminded of the importance of accountability to hip-hop 

cultures within this work. Hip-hop came from and is part of Black cultures, and as a non-Black 

guest within hip-hop (Eidoo & Blight, 2019), the work that I do can acknowledge the 

connections between Black and non-Black Métis youth and hip-hop cultures, but it must also 

work against anti-Black racism within Métis spaces. This includes historical understandings of 

where hip-hop came from and why, but also building relationships and solidarity between Métis 

and Black communities.  

4.5 Conclusion 

This research study focused on the experiences of queer Métis youth who considered 

themselves participants in hip-hop cultures, either as producers of hip-hop content or as fans. As 

a Métis researcher, I sought to build relationships with the participants through visiting in an 

online space and sharing of myself with them as they shared with me. The method of analysis of 

the transcripts (the voice-centered relational approach) brought me as researcher into relationship 

with the stories that participants told as well.  Through the process of analysis, I found myself 

uncovering my own narratives that I had not thought of for years and interrogating my memories 

of being a queer Métis youth. This interrogation, along with the deep and repeated readings of 

the transcripts of the conversations with the participants, led me to uncover five guideposts I will 

be holding myself to as I continue to develop culturally responsive pedagogies for queer Métis 

youth. These guideposts were the inclusion of Métis Elders and knowledge keepers, the creation 
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of educational spaces that are physically, spiritually, and emotionally safe for queer Métis youth, 

avoidance of the essentialization of Métis identity, creation of new spaces for Métis youth 

instead of adding Métis youth to existing spaces, and the authentic incorporation of Critical Hip-

Hop Pedagogies. These safer spaces, centered around Métis knowledges and cultures, will 

prioritize queer Métis youth well-being, and encourage authentic and joyful participation. Hip-

hop pedagogies are a powerful tool to not just engage with youth in ways that they enjoy, but to 

equip youth with tools to critically examine their circumstances, navigate the world around them, 

and advocate for their communities. This advocacy and empowerment needs to be the priority 

for pedagogies for queer Métis youth. Isla, one of the research participants, said “we need to 

center … the survival and the ability to thrive of our own community at all costs, like full stop.” I 

take Isla’s call to heart and I invite educators to join me in centering the thriving of communities 

within our educational practice.  
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Chapter 5: Conclusions and Moving Forward 
 

5.1 Synopsis 

 This doctoral dissertation centered around bringing voices of queer Métis youth who 

participate in hip-hop cultures to the forefront. There has not been significant research on or with 

queer Métis youth and, as a queer Métis person myself, this research was deeply connected to my 

own experiences as a youth. This study was based in Indigenous research methodologies, 

specifically drawing upon kiyokewin or visiting methodologies used by several groups of Métis 

scholars (Flaminio, Gaudet & Dorion, 2020; Gaudet, 2019) and adapted for an online space. I 

then employed the Listening Guide method (or voice-centered approach) of data analysis to 

uncover the stories that Métis youth were telling about themselves consciously and 

subconsciously. Through the I poems and contrapuntal voices that emerged out of the interview 

transcripts, I created my analysis, which was later shared back with the participants as part of a 

member checking process. This responsibility to honour the voices of participants is an integral 

part of an Indigenous research methodology and acknowledges the focus on relationality 

contained within the Listening Guide method of analysis.  

 Chapter 2 focused on the application of the Listening Guide as a method within this work 

and acted as a guide for researchers who would look to utilize this method in their own research. 

I began with an overview of the origins of the Listening Guide method and discussed its 

development within the context of a push by Gilligan away from centering white, cisgender, 

heterosexual male perspectives in psychology research. In this chapter, I discussed the Listening 

Guide as a method within an Indigenous research methodology, drawing out some of the shared 

values such as relationality, ethical responsibilities, reciprocity, the centering of story, and an 

ethic of care. I discussed each of the steps of utilizing the Listening Guide method in detail, 
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providing examples from the transcripts of this study to give context for the reader. Finally, I 

named the three contrapuntal voices that came out of these readings and discussed what these 

voices looked like for each participant.  

 Chapter 3 examined the ways that the youth involved in this study spoke about 

themselves and conceptualized their own identities. This chapter was grounded first in identity 

development theory with a focus on the orientations that Indigenous scholars hold within the 

field. I then discussed the voices of the youth as they emerged throughout the texts and how they 

saw themselves. Some participants spoke of themselves as strong, capable, and intelligent, others 

as unsure and uncertain, and others as still searching for something. These categories were not 

exclusive, and some participants spoke of themselves across categories. I also explored how the 

participants saw themselves as part of communities – the Métis community, the Indigenous 

community more broadly, and within hip-hop cultures. This chapter also used the Listening 

Guide method, and discussed the ways in which participants spoke about identity within their I 

poems. 

 Chapter 4 presented guideposts that emerged from this research which I will use in my 

future pedagogy development practice. These guideposts support my work in exploring the 

question how could hip-hop help create spaces that are responsive to the needs and desires of 

queer Métis youth? These guideposts were the inclusion of Métis Elders and knowledge keepers, 

creation of education spaces that are physically, spiritually, and emotionally safe for queer Métis 

youth, avoidance of the essentialization of Métis identity, creation of new spaces for Métis youth 

(instead of adding Métis youth into existing spaces), and the incorporation of Critical Hip-Hop 

pedagogies – but authentically. To create these guideposts, I did a close reading of the data to 
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find the places where learning took place for these youth, and the places (and ways in which) 

learning was disrupted.  

5.2 Contributions  

These three manuscripts contribute to a number of fields, including Métis identity, Métis 

education, queer pedagogies, and research using the voice-centered relational approach to data 

analysis. This research contributes to the strengthening of the Métis nation, both through adding 

to the body of Métis educational research, as well as to discussions around Métis youth identity 

and connection to Métis communities. By drawing out Métis youth experiences in educational 

settings and the places that youth saw education happening outside of classrooms, this 

dissertation can offer considerations for educators working with Métis youth and looking to 

create meaningful spaces for them. The participants provided significant insights into the ways in 

which they felt connected or disconnected from the Métis nation, providing an opportunity 

within the nation for targeted community-building that welcomes and affirms queer Métis youth. 

Additionally, this research contributes to scholarship on the voice-centered relational approach to 

data analysis. As discussed in Chapter 2, there is a significant body of research using the voice-

centered relational approach across many disciplines, but there was little scholarship that offered 

a clear guide to undertaking the method. When I set out to use this method, I found it difficult to 

understand within the available body of research how to do analysis with the Listening Guide 

and I attempt to address this gap in literature through Chapter 2, which offers a step-by-step 

guide to using this method with clarifying examples. Finally, this research approach has been 

designed to honour and be attentive to the needs of queer Métis young people, but this approach 

can also inform other researchers as they work with a number of other populations, including 

queer (2SLGBTQ+) Indigenous youth, and other marginalized peoples. By bringing the 
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researcher into relationship with both the participants and the data, prioritizing an ethic of care, 

and demonstrating accountability to participants throughout the process, researchers can work to 

create research processes that center participants’ desires and make research a safer space.  

5.3 Research Challenges  

 There were several challenges that arose within this research. The first and most 

impactful was the emergence of the coronavirus pandemic. The pandemic hit just as the first 

iteration of this research was designed, necessitating a complete re-design of the study to meet 

public health guidelines and protect community members. A shift from an entirely in-person 

design to one that would work in an online space meant that I needed to expand the literature 

review to include online models of visiting and relationship building. Another challenge within 

this research included the expansive nature of community research. It was difficult to know when 

and where to end the study, given the community interest and possibilities of future research.  

Participants were enthusiastic about continuing a research relationship and take the research in 

other directions, but I was constrained by both public health orders and the need to move through 

a doctoral degree in a timely manner. The final significant challenge that I encountered in this 

research was the large amount of data that is generated through the use of the voice-centered 

relational approach. Each reading produced notes, reflections, and new understanding of the 

voices of the participants. I consider myself quite lucky to have had the opportunity to sit with 

Dr. Judy Chu and Dr. Alex Wilson (both scholars who were involved in the design of the 

Listening Guide method with Dr. Carol Gilligan and have used it many times in their own 

scholarship) and discuss how to go about disseminating the findings in a way that was achievable 

within a doctoral program. Dr. Chu reframed this problem for me as instead potential for future 

publications, as the Listening Guide method generates data that can be examined and shared in a 
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variety of ways, including analysis that centers on the I poems and contrapuntal voices as 

presented in this manuscript, but perhaps also in an exploration of researcher reflections through 

the analysis process, or an arts-based approach using photo-voice or any number of different 

media. While this method is rigorous and time-intensive, I look forward to continuing to utilize it 

and explore the possibilities in future Métis-centered research.  

5.4 Limitations 

 This research attends to the experiences of queer Métis youth, but there were some queer 

identities that were not represented in those that chose to participate in this research. A large 

number of participants identified as bisexual, pansexual, or omnisexual (six out of eight), and 

there were no participants that identified as lesbian. While in this research I set out to include 

participants who represented a variety of genders and sexual orientations, those who responded 

to the research call were cisgender. Transgender youth face unique difficulties and outright 

violence that cisgender youth do not encounter, as well as higher risks of suicide (Bauer et al., 

2015). There may have been very different conversations about belonging in community with 

trans participants, as transphobia exists within both Métis and hip-hop communities.  

5.5 Recommendations for Future Research 

I undertook this work in part because of what I felt were gaps in the research I undertook 

for my Master of Education degree (Fowler, 2017). In that work, I had spoken only to cisgender 

Métis men, and I wanted to examine the experiences of Métis women and queer people who 

engage in hip-hop. Through that work and the research study presented in this dissertation, I am 

able to offer several recommendations for future research.  

The original design of this study included a second component of community-building, 

wherein I, along with the participants, would gather and co-create an online space for queer 
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Métis folks interested in hip-hop. Given the positive responses from participants about the 

creation of such a space and the recommendations that came out of this research (which I 

explored in Chapter 4), this is a rich area for future research. In conversations with the 

participants about this future research direction, all were enthusiastic about the space being 

created first in person, and then continued to an online setting, and I will be orienting future 

research towards such a gathering once it is safe for our communities to do so again. Within this 

future research, I will also attend to the limitations of this doctoral research study. Without the 

time and financial constraints of pursuing a PhD, I will also be able to undertake more targeted 

outreach for participants that are gender diverse.  

As I imagine research that I will undertake outside of a doctoral program, I am also 

interested in designing programming (whether it is community-based or housed within a 

traditional educational setting) that is built on a Critical Hip-Hop Pedagogy framework and with 

the guideposts identified in Chapter 4 in mind. This study spoke of learning opportunities that 

happened through organic participation in hip-hop cultures, and it would be interesting to learn 

how learning happened for queer Métis youth in intentionally created hip-hop education spaces 

as it did in community hip-hop spaces.  

5.6 Conclusions and Last Thoughts 

 In undertaking this research, I knew I was choosing a topic that was important to me and 

close to my heart. This research, a project focusing on queer Métis youth who participate in hip-

hop, reflects much of my own identity. I grew up without a strong connection to Métis 

communities, but in the last decade I have worked to build connections and relationships which I 

now cannot imagine my life without. Similarly, I have worked to unlearn the internalized 

heterosexism that I held on to for many years and I now feel comfortable outwardly and proudly 
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identifying as a queer (or Two-Spirit, or bisexual) woman. Finally, hip-hop music has been 

deeply connected to me since my early teenage years. When in moments of deep depression, hip-

hop was what pulled me out of the darkness. This research brings all three of these formative 

aspects of my identity together, and yet in undertaking it I was not prepared for the amount of 

self-reflection and inner listening that would happen. There were many memories from my 

childhood and youth that arose through the analysis of the data (some of which I have shared in 

preceding chapters), and I had to work through those memories while in the process of analyzing 

and writing out of this study. Now that I understand the significance of this research for myself 

and for the participants, I am even more driven to continue this research path and contribute to 

the surviving and thriving, as Isla said, of my communities.  
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Appendix A: Letter of Support from the Two-Spirit Michif Local of the Manitoba Métis 
Federation 

Research Ethics Board   
University of Saskatchewan  
Room 223, Thorvaldson Building  
110 Science Place  
Saskatoon SK S7N 5C9  
  
November 29, 2020  

To whom it may concern,  
  
It is our pleasure to submit this letter in support of PhD student, Lucy Fowler’s ethics application regarding her 
upcoming doctoral research. Please consider this letter to be a formal endorsement of Ms. Fowler’s proposed 
research study on behalf of the Executive of the Two-Spirit Michif Local (Manitoba Metis Federation).  

Ms. Fowler is a valued member of the Two-Spirit Michif Local which began in late 2019. Despite a busy schedule 
and multiple commitments, she maintains a consistent presence in the group and regularly contributes her support 
and volunteer efforts in many capacities.  
 
Lucy explained to the Executive of the Two-Spirit Michif Local that her study will examine the experiences of 
2SLGBTQ Métis youth who engage in hip-hop cultures. Through this research, she will explore what can be learned 
from 2SLGBTQ Métis experiences in hip-hop, and how Indigenous feminisms can inform a critical Indigenous hip-
hop pedagogy.   
  
Ms. Fowler’s doctoral research will build upon her Master's level research which also engaged Métis hip-hop artists. 
She couples that experience with her own lived experience as a 2SLGBTQ Métis young person. Moreover, she is 
able to bring insight from an Indigenous paradigm regarding community organizing as she is part of the Mamawi 
Project (a group of Métis young people from across the Métis homeland) and part of Red Rising Magazine (an 
Indigenous, community-based magazine dedicated to sharing the stories of Indigenous young people).   

We believe Ms. Fowler is well-suited to undertake (and succeed in) this important research which can benefit 
2SLGBTQ Métis youth, a most valuable segment of our population.   
  
If you have any questions about our support of Ms. Fowler’s study, please do not hesitate to contact us.  

Sincerely,  
  
  
_________________________________________      _November 29, 2020____  

Nicki Ferland (Chair, Two-Spirit Michif Local)        Date  

  
_________________________________________     _November 29, 2020____  

Charlotte Nolin (Vice-chair, Two-Spirit Michif Local)      Date  

  
Two-Spirit Michif Local  

Manitoba Metis Federation 
Winnipeg, MB 
2smichiflocal@gmail.com   
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Appendix B: Recruitment Poster 
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Appendix C: Invitation to Participate  
 

 

 

Participant Invitation  

You are invited to participate in a research study entitled: An Exploration of the 
Experiences of 2SLGBTQ Métis Youth in Hip-Hop Cultures 

Student Researcher(s): Lucy Fowler, graduate student 
College of Education, University of Saskatchewan luf999@mail.usask.ca  

Principal Investigator/Supervisor: Dr. Alex Wilson, Professor 
Educational Foundations, College of Education, University of Saskatchewan 
alex.wilson@usask.ca  306.966.7679 

 

Dear [participant], 

Thank you for inquiring about participating in this research project! As you recall, the project 
will be exploring the experiences of 2SLGBTQ Métis youth who participate in hip-hop cultures.  

If you are still interested in participating, we would love to have you join the study. Our first 
meeting may be over Zoom, or on the telephone. Please indicate a time that would work best for 
you. We will need an hour or so to go over the consent process, and conduct the individual 
interview.  

Thank you for your interest in this project! I am looking forward to working with you. 

All the best, 

Lucy Fowler 
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Appendix D: Consent Form  
 

 
 

Participant Consent Form 
   
You are invited to participate in a research study entitled: An Exploration of the Experiences 
of 2SLGBTQ Métis Youth in Hip-Hop Cultures 
 
Student Researcher(s): Lucy Fowler, graduate student 
College of Education, University of Saskatchewan luf999@mail.usask.ca  
 
Principal Investigator/Supervisor: Dr. Alex Wilson, Professor 
Educational Foundations, College of Education, University of Saskatchewan 
alex.wilson@usask.ca  306.966.7679 
 
Purpose and Objective of the Research:  

• In this research project, I am exploring the experiences of 2SLGBTQ* Métis peoples, 
ages 18 to 30, who have participated or are currently participating in hip-hop culture. 
This could be rapping, DJing, beatboxing, graffiti, or other forms of hip-hop.  

• This research will help me better understand why Métis young people take part in hip-
hop. I hope through this research we can also create a community of 2SLGBTQ* Métis 
folks across the country.  

• By learning more about how experiences with hip-hop have impacted your life, I also 
hope to add to the research being done about using hip-hop to improve K-12 education 
for Métis and other Indigenous youth.  

 
Procedures: 

• If you agree to participate in this research, we will begin with a one-on-one interview, 
either through video chat on Zoom, over telephone or in email.  

• Participants in this research project will then be invited to meet together online. We will 
get to know each other, and create a project together to represent your experiences 
with hip-hop. We will have discussions about how you started participating in hip-hop, 
and some of the challenges and successes you may have had.  

• As a group, we will decide on a way to represent everyone’s experiences with hip-hop. It 
will be up to you as participants to decide what medium to use. Some ideas could be 
making a video, writing poetry, creating artwork, taking photos, making beadwork, or 
any other idea that you decide on.  

• We will meet again online to talk about the process of making our project, and decide 
whether we want to display or share it with the community. 
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• There will be video recordings made of the interviews and each gathering, including 
group discussions and informal conversations. 

• Please feel free to ask any questions regarding the procedures and goals of the study or 
your role. 

• There may be a risk that discussing your personal life, education, and personality, as 
well as involvement in hip-hop culture, may cause emotional or psychological distress. If 
distress arises during the interview, we can stop the interview and I can connect you 
with community resources if needed.  

 
Compensation: 

• Participants will receive a small gift and a $50 honorarium for participating in the study. 
You will receive the honorarium even if the final group project is not completed, or if 
you withdraw from the individual interviews. 
 

Confidentiality: 
• I will keep all discussions confidential and I will not use names or identifying information 

from any participants. I will use pseudonyms for all participants, and any documents 
connecting your name to the chosen pseudonym will be destroyed after publication of 
the research. 

• The collected data will be transcribed by a third-party and transcribers will be required 
to sign a confidentiality agreement. You will have a chance to review and revise your 
transcript over two weeks and if you do not request any changes, the transcript will be 
used as is. 

• This data will be used as part of my thesis, and as part of articles that will be published 
and in conferences or presentations. I will also hold a community event to share the 
findings once the project is complete.  

• I will use direct quotes in this study, but I will keep the group discussions confidential, 
and I will make sure that any identifying information (like your name, where you go to 
school, and so on) is removed from transcripts, along with dates, names, and locations. 

• This consent form will be stored separately from the data. There will be a master list 
that attaches your name to the research, but this will also be stored separately from the 
data, and it will be deleted once the data analysis is complete.  

 
Storage of Data:   

• The data from our conversations and gatherings will be stored electronically on Dr. 
Wilson’s password-protected USask computer. The data will also be backed up on a 
USask server. 

• Due to the COVID-19 pandemic, research data will be stored on my personal computer 
during the analysis and writing portions of the project. This personal computer is 
password protected, has up-to-date anti-virus software, and is only accessible by me. 
Any data on my computer will also be backed up on a USask server (OneDrive). 



135 
 

• When I have finished writing about this project, all the data will be moved to USB drives, 
and stored in a locked cabinet for five years post-publication, after which all material 
will be destroyed.  

Right to Withdraw:   
• Your participation is voluntary and you can participate in only those discussions that you 

are comfortable with. You may withdraw from the research project for any reason, 
without explanation or penalty of any sort. Should you wish to withdraw, you may leave 
the focus group meeting at any time; however, data that have already been collected 
cannot be withdrawn as it forms part of the context for information provided by other 
participants. 
 

Questions or Concerns:  
• Contact the researcher(s) using the information at the top of page 1. 
• This research project has been approved on ethical grounds by the University of 

Saskatchewan Behavioural Research Ethics Board.  Any questions regarding your rights 
as a participant may be addressed to that committee through the Research Ethics 
Office: ethics.office@usask.ca; 306-966-2975; out of town participants may call toll free 
1-888-966-2975. 

• Community supports will be compiled and provided to each participant. If you are in 
need of supports before or during this research, I have included some free, Canada-wide 
supports here: 

o Hope for Wellness: Call 1-855-242-3310 (toll-free) or connect to the online Hope 
for Wellness chat (https://www.hopeforwellness.ca/). 
 
Available to all Indigenous peoples across Canada who need immediate crisis 
intervention. Experienced and culturally sensitive help line counsellors can help 
if you want to talk or are distressed. 
 

o Crisis Textline: Text “home” to 686868 to connect with a trained Crisis 
Responder at any time 

 
Continued or On-going Consent:  

• At the beginning of the interview, as well as at the beginning of each online gathering, 
we will talk about continued consent to participate in this project. Remember, you can 
leave the study at any time if you choose.  

 
 
Would you like to review the findings of this study prior to publication of the research? 
 
☐ Yes, I would like to review the findings. 
☐  No, I would not like to review the findings. 
 

mailto:ethics.office@usask.ca
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Would you like to receive a final copy of this study? 
 
☐ Yes, I would like to receive a final copy. 
☐  No, I would not like to receive a final copy. 
 
Signed Consent: 
Your signature below indicates that you have read and understand the description provided; I 
have had an opportunity to ask questions and my questions have been answered. I consent to 
participate in the research project. A copy of this consent form has been given to me for my 
records. 

 
 

    

Name of Participant  Signature  Date 
 
______________________________      _______________________ 
  Researcher’s Signature         Date 
 

A copy of this consent will be left with you, and a copy will be taken by the researcher. 
 
 
 
Oral Consent: 
  
I read and explained this consent form to the participant before receiving the participant’s 
consent, and the participant had knowledge of its contents and appeared to understand it. 
  

 
 

    

Name of Participant  Researcher’s Signature  Date 
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Appendix E: Interview Guide  
Interview Guiding Questions  
  
Primary Research Questions  
1. What can be learned from the experiences of queer Indigenous hip-hop artists in Canada? 
2. How does participation in hip-hop culture impact Métis youth, particularly queer Métis 
youth?  
3. How can Indigenous feminisms and hip-hop feminisms help create teaching tools that are 
relevant to Indigenous youth?  
 
 
 Interviews will be free-flowing and may change based on what the participants wish to 
discuss. Below are some guiding questions to consider.  
 
 
Hip-hop Culture: 

- How did you first get involved in hip-hop?  
- How has your participation in hip-hop culture changed over time?  
- Are you part of a community of hip-hop creators? Why or why not?  

 
Métis Identity:  

- Where does your Métis family come from?  
- Are you part of a community of Métis people now? Why or why not? 
- Where did you learn about your Métis ancestry? Where did you learn about Métis 

culture?  
- How does being Métis impact your life? Your art?  

 
Education:  

- Describe your elementary and/or secondary educational experiences.  
- How connected did you feel to your school/teacher/classmates?  
- Did being queer/2SLGBTQ and Métis impact your education?  

 
Being Queer in Hip-hop:  

- Has being queer/2SLGBTQ impacted your art?  
- Has being queer/2SLGBTQ sparked any experiences (positive or negative) within the 

hip-hop community?  
- What advice would you give for queer Métis youth wanting to participate in hip-hop?  

 
Community:  

- What could a supportive online space for queer Metis hip hop creators look like? 
- What would you like to discuss with other 2SLGBTQ Metis hip hop folks? 
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Appendix F: Behaviour Research Ethics Board Certificates of Approval  
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Appendix G: TCPS2 Core Certificate  
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