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EDITORIAL
THE ‘GOOD’ (Y UBU) ‘way’ &Zen) is a twisting, turning one, it
When I started Nelen Yubu in 1978, I was tossing up
seems.
I was
between ‘good way’ and ‘straight
way’ for a name.
attracted
by the latter with its echoes of John the Baptist’s
plan of mission, but someone prophetically
suggested it ’ s better
to stick with ‘good’,
as the ‘good’ way isn’t necessarily a
‘straight’
one.
Having finished my PICT survey of the church’s outreach to
Aborigines in contemporary
Australia,
I return to the Territory:
principally
to help the Catholic
Church
respond
to the
invitation
extended to it to join up with Nungalinya College.
I
will be based at Jabiru, 250 km from Darwin, which is rather
like being based in Sydney to work up a program with a college
in Canberra!
The distance represents an insurance policy on the
part of the diocese:
only a project really with divine approval
can hope to succeed with a handicap like that!
Keren will
continue
her secretarial
work
(typesetting,
paste-up,
subscriptions...)
from her home in Leura for the present.
We
are grateful
for her continuing
devotion,
but the distance
between editorial and secretarial
offices represents yet another
challenging handicap.
In September,
by way of ‘sabbatical
leave I, I shall go to
South Africa to take part in an ‘International
Course’ at the
Lumko Missiological
Institute;
whose work towards the development for indigenous ministries is highly reputed even by some
people in
Australia.
Next year I plan to resume periodic
teaching at the Yarra Theological Union (second semester).
This
should allow for all sorts of baffling combinations.
If we can
keep the ‘way’ from being ‘straight I, then maybe
it will be
‘good’ . . .
hkwtin

Wilson

msc
Editor

KEY ELEMENTS IN THE RENEWAL OF
ABORIGINAL

CHURCHES

REFLECTIONS
EXPERIENCE

ON

David

THE

ANGLICAN/UCA

Thompson

FR STOCKTON ’ S PROVOCATIVE VIEW of Catholic Missions in the
Kimberleys has raised considerable Kimberley
dust via the pages
of Nelen Yubu.
I appreciated
the measured response of Sister
Clare and the realism of Fr Huegel.
Having lived in an
Aboriginal community for years (Lockhart River, Qld. as Anglican
priest)
I can appreciate
the difficulty
that
‘insiders’
experience
in responding to outside critics.
’ It’s all very
well for them, let them come and try to change things’,
is a
common response.
On the other hand it is not so easy for
insiders to get a broader view of their day to day struggles.
It was two years after I left Lockhart
River before I could
begin to reflect
on my experience
with some objectivity
Hence the
(resulting
in a small book Bora is like Church).
insiders and outsiders need each other and some experience of
both spheres can bring some realism as well as help the two
perspectives to be complementary.
missions’
I cannot comment
on ‘the plight of Catholic
except to hope that Fr Stockton had his tongue in his cheek when
he hinted at handing over to other Churches.
Apart from the
fact that Aboriginal people would not readily accept a change of
the Anglican and Uniting
Churches do not have all
tradition,
nor do their structures
inherently
provide the
the answers,
If they did why have some community churches
right conditions.
The Revd
College,

David
Darwin,

A Thompson
NT.

is

the

Extension
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Officer
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experienced
renewal and not others?
Why do some have a
confident core of leaders and others do not?
In my experience
of Aboriginal
communities
across northern Australia each one is
unique in its history and characteristics,
and Aboriginal
people
generally cannot be treated as an amorphous mob.
But perhaps
what we can do is to learn from those people among whom the Holy
Spirit has been able to do wonderful
things and then, not so
much try to manipulate
or program other people to follow the
same path, but seek to be less in the way as we pray and labour
for the Holy Spirit’s renewal to be manifest in others also.
What I will attempt to do in this paper is to reflect on my
experience of the variety of situations in Anglican and Uniting
churches in Aboriginal
communities
across northern Australia.
My own mission experience
involved
firstly
eight years at
Lockhart River on Cape York Peninsula commencing in 1969 shortly
after the handover from mission to government
administration.
The community was in the process of adjusting to a new regime
of white authority figures.
From the beginning I aimed not to
be an authority
figure myself but to encourage
their own
decision-making
in the church, to learn their language and to
allow the gospel to speak to the heart of their cultural life.
I cannot claim great success in these aims and with hindsight
would now do.many things differently.
But I do feel that some
sense of being the Church themselves emerged as part of the new
After Lockhart River I
community consciousness of those years.
spent three years in Fiji and then the last seven years at
Nungalinya
College,
Darwin.
During the latter period I have
gained some wider experience of Aboriginal communities
across
the north.
In reflecting on the Anglican/UCA
experience in relation to
the Catholic
discussions
in the Kimberleys,
there
is one
perspective
that I feel is worth following
through and that
why have some community
arises from my earlier question:
churches experienced
renewal and not others?
In looking for key
factors in the renewal that has occurred I will consider the
background
of three
different
ecclesiastical
traditions
and
consider in what way each of these traditions
might have
hindered or helped renewal to occur.
The three traditions are:
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A.

B.
C.

the Anglo-Catholic
tradition
of the Anglican
community
churches
in the dioceses
of North
Queensland
and
Carpentaria (including Cape York), and at Oombulgurri, WA.
the Evangelical tradition in Anglican community
churches in
the Northern Territory,
and
the Protestant
tradition
of the Uniting
Church in the
Northern Territory.

A caveat here is that such categorisations
are largely outof-date,
particularly
as a result of the charismatic
movement
which has cut across such differences and brought complementary
understandings.
But there is no doubt that individual
churches
have a particular
ethos arising from their particular
Christian
tradition.
Also, while it is our experience
at Nungalinya
College that Aboriginal
Christians gain great fellowship
and
they remain
sense of unity across denominational
barriers,
conscious of and maintain their own particular
ethos in the way
they do things.
Now I am going to view these three traditions
in the light
of their partial response to the Trinity.
Some of this may
appear simplistic
and not entirely
applicable
in every place
concerned,
but I feel that the basic thrust is valid and helps
to answer the question I have posed above.
Firstly,
the Anglo-Catholic
(A) tradition
of north
Queensland and Oombulgurri
in the Kimberleys has had a strong
sacerdotal emphasis with a high focus on sacramental
ritual and
worship,
and communal
membership.
I suggest that the
predominant
emphasis in relation to the Trinity is on God the
Father, the almighty creator, with the Son in a more subordinate
role. A major lack has been an understanding of the empowering
of the Holy Spirit.
The framework
of church life has been the
regular round of daily Mass, morning and evening prayer, and the
other occasional
sacramental
ceremonies,
with the priest as
king-pin.
The faith of the individual is cushioned by membership and participation
in the whole
group through infant
baptism.
This pattern
fits fairly
naturally
into kin-based
Aboriginal
society
with the priest
as the ritual
specialist,
except that Aboriginal ceremonies occur periodically
rather than
regularly.
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But a danger in this tradition
is that church life can
Even if only one or two
coast along on the basic framework.
attend
daily services the machinery
keeps rolling
and the
Also the
challenge to commitment
and growth can be avoided.
priest by himself can keep it rolling with little lay involveBeionging to the family overrides being disciples and doment.
ing Cod’s will.
By contrast
the Anglican Evangelical
(B) and the UCA
Protestant
(C) traditions
have minimised
ritual and communal
membership aspects, and have a high focus on the Word of God,
faith and commitment to Jesus, the Son of God. The majesty of
God and the life of the Spirit have had a lesser place.
A
consequence of this focus is that the emphasis on commitment
tends to be individualised.
Adult believers ’ baptism is the
norm and this leads to a greater separateness of Christians from
the wider community.
The main differences
between A and B traditions
relate to
style and conservatism.
The formal Prayer Book of the Anglicans
which balances Word and Sacraments,
has perhaps given more
emphasis to the ordained leadership and hence greater dependence
on white leadership.
The Anglicans
also have been more
conservative
towards Aboriginal
ceremonial
life.
There is a
greater
expectation
among the Anglican Evangelicals
that
becoming a Christian involves turning away from traditional
ceremony (there may be good grounds for this in some places),
whereas the UCAs have been more open to accommodation of the
two.
In the renewa movement the Anglicans tend to be more
restrained in developing charismatic
elements than the UCAs.
The UCAs have also built bridges into the wider community with
its community development work.
Now renewal has occurred within these three traditions
in
places where experiences
of the Holy Spirit have occurred.
There are two main centres of renewal: Galiwinku NT (UCA), and
Yarrabah Qld. (Anglican).
In the Northern Territory this movement began under the leadership’ of Rev. Djiniyim Gondarra (see
his account in Nelen Y ubu no. 28).
At Yarrabah the renewal
began under the leadership of Arthur Malcolm (now bishop) and
his wife Colleen.
It is significant
that there was a dedicated,
Aboriginal
leader in each situation
who was agonising
in
difficult
social conditions and praying for revival for at least
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four years. We must remember too that these leaders emerged out
of the contrasting
traditions
already outlined (A and C) and
hence from the heritage of missionary endeavour that went before
them.
The NT renewal spread by outreach from Galiwinku and
Milingimbi
to other
communities
including
the Anglican
Evangelical ones discussed above.
In the Territory
scene this renewal in the Holy Spirit has
overcome the one-sided response to the Trinity by building a
stronger communal
sense as the Body of Christ expressing this in
the simple ritual of the nightly
praise-based
‘fellowship’
meetings,
including the exercise of the gifts of the Spirit for
healing and reconciliation,
and in shared leadership.
The
leadership
potential
has been consolidated
by the training
ministry of Nungalinya College (more on that later).
In Queensland
the Yarrabah
renewal shows a different
pattern but one that also overcomes the one-sided response to
the Trinity.
The Holy Spirit dimension has brought alive the
communal emphasis with the conviction of individual commitment
and Christian
living.
Here too lives have been changed
radically.
While I was at Yarrabah recently,
the priest-incharge pointed to an older woman and quoted her as saying that
she has been coming to church for fifty
years but has only
Also a more shared pattern
really known the Lord for six years.
of ministry has emerged but the training of them has occurred
locally under the leadership of Arthur and Colleen Malcolm.
Yarrabah is in the Anglican diocese of North Queensland which
has an innovative
practice
of ordaining
honorary support
ministry in local parishes . At Yarrabah this has led to the
And from
ordination
of seven priests in the last few years.
this group outreach to other communities
has occurred with
Aboriginal
priests taking up full-time
ministry at Palm Island
(Qld),Cenpelli (NT) and Oombulgurri (NWA).
There are other community churches, mainly in Queensland,
that have not experienced the same renewal, e.g. three Anglican
and three UCA churches in Cape York and the Gulf of Carpentaria.
Even in those churches that have experienced renewal there is by
no means a total community response. But the local churches are
seen to be part of an indigenous movement
and are greatly
But the quality
of
strengthened
by indigenous
leadership.
leadership is still significant
in maintaining
and extending
the
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impact of the renewal movement.
Some of these churches are
stronger than others.
The maturing of the renewal movement is a further process
that has been occurring.
The early days of renewal in the
Territory
was characterised
by an enthusiasm
for praise and
focus on the experience of the Holy Spirit.
Old hands expressed
concern at the lack of teaching at the fellowship meetings each
night.
But, as with all such movements,
a maturing has taken
place.
Time has shown the operation of the parable of the soils
- some seed has withered while others have grown and deepened
their roots.
During this time key leaders were undertaking
training at Nungalinya College, Darwin and were ordained at the
right time for the ongoing task of building a stronger church
from the foundations
of the renewal movement.
Similarly at
Yarrabah, there has been a maturing through an ongoing training
program,
and now the decision has been made that all the
ordained men and their wives will study to gain the Certificate
of Theology of Nungalinya/Wontulp-Bi-Buya.
What key elements for renewal can be found in this broad
While not forgetting the prior mission endeavour and
overview?

prayer,
1.
2.

3.

some key points are:

Renewal involved indigenous leaders with dedication
and
faithfulness who were blessed and used by God in his time.
It was no simple task - the new leaders struggled
in
prayerful
ministry
for four years at Galiwinku
and five
years at Yarn&h.
In each place an outpouring
of the Holy Spirit occurred.
People had visions an,’ a flood of conversions
took place.
Renewal was the work of God, it was not manipulated
or
prograred.
What

lessons

can be learned

for

churches

that

have

not

the same renewal?
Is there a chicken and egg situation of
no indigenous leadership,
no renewal?
Maybe, but indigenous
leadership can be nurtured.
A significant
difficulty
for Roman
Catholics
is the requirement
of celibacy
for ordination.
I
dor ‘t know if special dispensation
can be obtained but there
~.ould be more grounds for it if a significant
lay leadership
known
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(men and women) emerges from positive nurturing
I see two key lessons to follow:

and encouraging.

The core group of local Christians should be built up and
1.
encouraged
to grow in knowledge
and faith,
and in ministry
skills.
The short training courses held by Nungalinya
College
each year have been a significant
factor in gradually
building
up the confident
core of leadership that has emerged in many
Simcommunities to share ministry with those who are ordained.
ilarly at Yarrabah the emphasis on discipline has supported the
blessings of renewal.
2.
Whites involved should do everything
possible to minimize
their profile and to support the emergence
of local decisionmaking and leadership.
The decision by whites to pull out needs
to be gauged carefully.
In some situations
the right white
resource people are valued in roles that are supportive but not
In other situations
real indigenous leadership
will
assertive.
however
not emerge
while whites are there doing things,
sensitively.
What has Nungalinya
College learned?
Nungalinya ‘s training
programs have developed somewhat by trial and error but the
overriding
aim has been to enable Aboriginal
Christians to grow
and in deeper understanding
of the
in faith and fellowship,
Bible so that they may reflect on it themselves and apply its
teachings to their own contexts.
From the beginning it was felt that theological
education
by extension was an essential approach to minimise separation
and alienation from family and community
responsibilities.
Yet
there are problems with the TEE model in the Aboriginal
situation
partly because it depends on having suitable local
resource people to be tutors and to stimulate motivation,
partly
because of the pressures of community
involvements
mitigating
against study,
and partly in developing
the right style of
materials.
From this experience
Nungalinya
has developed a
mixed approach of some tutored studies in communities,
some
staff-led
courses in communities,
and short residential
courses
in Darwin or a regional centre.
Study materials
are being
revised
into
more effectively
presented
IO-lesson units.
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Students concentrate
on one study unit at a time rather than
follow
several
streams
together
as in other
theological
co1 leges.
Part of the difficulty
experienced
is that many Aboriginal
adults take some time to develop skills of reflection
and study.
I have seen many develop these skills bit by bit ovec several
years, and at the same time they have grown in confidence
and
A somewhat different
pattern
commitment
in local leadership.
has developed with students who have come from the revival
movement,
feeling a strong call of God.
By God’s grace they
quickly develop the capacity
to reflect,
study and cope well
with a full semester of Certificate
of Theology studies.
But
those who go beyond this to Diploma studies are soon into a
pattern
of shorter residential
studies and longer communitybased studies and field work.
In conclusion,
these reflections
indicate
that for renewal
to occur in Aboriginal
communities
there is no substitute
for
dedicated
and faithful
Aboriginal
leaders
who are able to
persist in difficult
situations
in working
for a like personal
commitment
in local Christians and an opening up to the Holy
Spirit dimension
of the Trinity.
This places upon the wider
Church the responsibility
of facilitating
the nurturing
of such
local
leadership
with
a concerted
program
of training
opportunities
coupled with a deliberate
policy of sharing and
handing over to Aboriginal
people the prime responsibility
for
ministry in their own communities.
+*******t
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WHICH
WINESKINS?
ABORIGINAL
RITUAL
SYMBOLS
IN CHRISTIAN
WORSHIP
Susanne

Hargrave

SYhhBOLISM
IN ABORIGINAL
RELIGION
AND ABORIGINAL
CHRETIANITY

ABORIGINAL
RELIGION is rich in symbolism, whether it be the
detailed events and characters of myths, the movement
and
drama
of ritual, or the designs reproduced on bark, rock, sand, body.
Recognising the importance
of the symbolic in Aboriginal
life,
many church and mission groups have encouraged
Aboriginal
Christians to develop and use symbols in their worship.
These
symbols are expressed in traditional
mediums such as dance,
drama,
bark paintings,
and use elements
of traditional
composition or design.
When these symbols are clearly identified
as Christian,
either
by association
with
biblical
content
or by reinterpretation
of traditional
Christian
symbols,
there is no
problem.
However, many missionaries feel uneasy when symbols
identified
with traditional
Aboriginal
religion are used in
Christian worship.
What meanings and associations
do these
symbols convey to the Aboriginal
worshipper
or to the nonChristian
Aboriginal
observer?
Will they be a help or a
stumbling
block to a greater
understanding
of God and his
creative and redemptive work?
Susanne

Institute

is cultural
studies
co-ordinator
Linguistics,
Berrimah (near Darwin).

Hargrave
of

11

at

the

Summer

NELEN YUBU
These questions are valid, and they require both anthropoWhatever
one ’ s
logical
and theologicallmissiological
study.
theological
view might be, any understanding
of symbols from
Aboriginal religion must be based on a study of those symbols in
their own cultural context.
How can the cultural meaning of such symbols be discovered?
Not many missionaries feel capable of carrying out, or have the
time
to carry out extensive anthropological research.
And apart
from studies in mythology,
few anthropologists
have done indepth research on Aboriginal
religious symbols.
(See Stanner
1966 and Munn 1973 for two notable exceptions.)
The easiest
answer, and the popular one today, is to ‘Let the Aboriginal
Christians handle this issue.
They already know the meanings
and associations of the traditional
symbols.’
In the final analysis of course it is Aboriginal
Christians
who will have to decide whether a particular
traditional
symbol
can be used in Christian
worship,
but ‘Leave it to
the
can be an excuse whereby missionaries
Aboriginal
Christians’
I believe
ignore some basic issues in Aboriginal
Christianity.
it is also a denial of the ministry
of the universal Body of
Christ.
Western Christianity
has received fresh understanding
and correction
from non-western
Christians because the latter
have seen our cultural
biases. Such biases are common to people
of all cultures,
and they are revealed most clearly through
interaction
with those of a different
cultural
perspective.
Both Aboriginal
and non-Aboriginal
Christians will profit from
discussing together
Aboriginal
symbols if both are willing to
They must meet as fellow members of the
learn from the other.
Body of Christ,
equally valued in God’s sight but bringing
different
gifts of knowledg- and insight.
Some preparation
is needed before such discussions with
Aboriginal
Christians
take place.
Firstly,
the missionary
should have a basic and general
knowledge
of the local
Aboriginal
culture.
Because missionaries are interested
in the
‘religious’
area of life and in a people’s beliefs,
values and
world view,
they may be impatient
with learning the ‘nitty
gritty’
of a culture:
food,
shelter,
daily routine,
kinship
terms and relationships.
But the beliefs and values of a culture grow out af the experiences
of living,
and they are
The more the missionary
expressed in all areas of the culture.
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knows about the culture as a whole, the easier it will be to
study that culture’s
symbols.
Secondly,
the missionary should examine his own attitude
toward religious symbols.
In particular
those who come from
non-liturgical
backgrounds
which
are suspicious
of ritual
actions or objects in Christian
worship will need to think
through their attitudes
and feelings.
It would be helpful to
talk to Christians from other church backgrounds
and also to
look at material on church history which indicates the value of
symbols in many christian traditions.
An emphasis on preaching
and the Scriptures
does not negate the need for meaningful
symbols.
Symbols are particularly
important
as means of
communication
in oral cultures such as Aboriginal
culture where
the written
word has not been used.
The discussions
should initially
focus on finding
the
meanings of the symbols in their own cultural
context.
All
theological
and missiological
questions should be put off for
later consideration.
Thus the guidelines given below are from
anthropology,
not missiology.
Yet I believe the use of these
guidelines in research and discussion - by both Aborigines and
non-Aborigines
- will provide needed data and also suggest
relevant issues for discussing the use of traditional
symbols in
a Christian context.

SWE

GUIDELINES

FOR THE

STIBY

OF RITUAL

SYh4BOLS

The following
guidelines are distilled
from an article by
Victor Turner, an anthropologist
well known for his symbolic
studies.
The article entitled
‘Symbols in African Ritual’
was
first published in 1972, but I have used a 1977 reprint from
Symbolic Anthropology:
A Reader
Meanings,
and all page references

in the Study

of Symbols

and

in the following
section are
to that publication.
As an editorial
introduction
to the
reprint states,
‘Although
ostensibly a discussion of symbols in
African ritual, Victor Turner’s seminal paper can be taken as a
model for the kind of symbolic analysis which he has undertaken
with such signal success, showing its almost, if not indeed its
truly,
universal
applicability
and power ’ (Turner
1977: 183).
Turner is concerned with symbols as both ritual objects
and
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including
actions,
with
‘ritual’
functions
as initiation,
exorcism,
spirits and fertility
ceremonies.

Symbols

have

diverse

such diverse
forms
divination,
offerings

and
to

meanings

Turner outlines four attributes
of ritual symbols (p.184):
2) they can
1) they have many meanings (are ‘polysemic’);
represent
and bring together
quite different
things which are
‘interconnected
by analogy
or by association
in fact
or
thought’ ;
3) they condense many ideas, relations
between
by symbolising
them all simultaneously’
things,
actions etc.,
and
4) they unite quite different
areas of cultural
meaning,
namely the moral-social area and the physical-my
area.
It is important
then,
in a discussion of any particular
symbol to consider its whole range of meanings and referents,
rather
than settling
on one particular
interpretation
as ‘the
true meaning ’ .
I presume that the symbols which will be
discussed are not secret-sacred
symbols, since they are being
considered for use in Christian public worship.
However,
these
same symbols may be used with different meanings and referents
in traditional
secret ritual contexts,
and the missionary may be
limited
- by sex, age, language ability and relationship
with
the Aboriginal
people - in his attempts
to understand the full
range of meaning.
Aboriginal Christians may also be limited in
gaining
this kind of information.
Anthropological
resources
should be consulted.
Anthropologists
or others who have had
freer access to this area of the culture may be able to supply
some
helpful
information
without
betraying
the trust of the
people involved.
Studies done in neighbouring
groups may also
prove helpful,
as Turner indicates below.
Turner
states that
symbols carry both ideological
and
sensory areas of meaning
and association.
Any study
that
concentrates
on only one of these two areas will give a biased
understanding.
In the
early days of mission work, missionaries
tended
to focus on the sensory area of movements
- blood,
sweat,
cutting of the body, particular
dance movements
- and
not look for the social and moral ideas being expressed.
Today
I feel there is danger of the opposite extreme:
in order to
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show appreciation
for the moral and philosophical
content of
Aboriginal
religion,
it is tempting
to neglect the fact that
ritual
objects
and activities,
in Turner’s
words,
‘may be
expected to stimulate
desires and feelings’
(p.184).
In all
cultures,
ritual symbols can arouse powerful emotions in both
those participating
and those observing, and such emotions are
in many ways closer to the ‘meaning’
of the symbol for the
people than philosophical
statements by an outsider.

Symbols

express ahsal

themes

Turner (pp.185-6)
uses ‘themes’
as defined by Opler, as
culturally
approved ideas that control behaviour or stimulate
activity.
Furthermore,
‘each symbol expresses not one theme but
many themes simultaneously
by the same perceptible
object or
activity’
and these themes may be quite closely related in their
area of meaning, or they may be very different.
Turner gives as
an example the mudyi tree, or milktree, which is a focal symbol
in Ndembu (in northwestern
Zambia) puberty rituals.
The tree
expresses Ndembu themes of female form (girlish slenderness,
milk, suckling breasts) and also social ordering by matrilineal
descent (group membership,
inheritance,
succession to political
offices).
Ritual symbols can be key data in understanding
the
central ideas of a culture; conversely,
as noted above, a wider
knowledge of the culture makes it easier to recognise these
then-es.

Rituals ‘tend to be organised in a cycle of performances’
and in each such grouping or system there are dominant symbols
that have many meanings or referents,
and ‘enclitic (dependent)
symbols’ that have one or few referents,
and may function
to
’
Dominant
symbols
provide
the
keep the ritual going (p. 186).
fixed points of the total system and recur in many of its
‘represent
sets of fundamental
component
rituals’
and they
In
a
particular
ritual
context,
only certain of the
themes ’ .
meanings or referents of a dominant symbol are in focus, and it
15
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is the complex

Symbols

of ‘dependent ’ symbols which provides that focus.

in relationship

to other

symbols

Dominant
symbols must also be related to other dominant
symbols, in order to understand the meaning or theme which is in
focus in a particular
ritual.
One common positioning is ‘binary
opposition ‘ in which one symbol is related to another
that
Turner gives an
carries quite opposite meaning in that culture.
example from the Ndembu girls ’ puberty ceremony in which the
girls are secluded in a hut which is constructed
using two kinds
of wood:
the mudyi or milktree mentioned above, and the mukula
or blood tree.
Both of these trees are dominant symbols in
Ndembu ritual, with a range of meanings and referents.
However,
‘the binary opposition of mudyi to mukula restricts the meaning
of mudyi to young mature femininity and that of mukula restricts
the meaning of mudyi to young mature masculinity, both of which
are foundations
of a hut,
the prototypical
domestic
unit’
(pp. 187-8).
It is important
to consider whether a particular
symbol is
a dominant symbol, serving as a focal point throughout
a cycle
of rituals.
Dominant symbols will require more extensive study
in terms of their relationship with other symbols, both dominant
They are likely to be expressed in several
and dependent.
ritual complexes and in a variety of mediums (dance movements,
body designs, paintings).

5imple’andoomplexsymbol:

The research of Turner and others indicates that simple
symbol vehicles (items or elements carrying symbolic meaning)
carry a greater load of possible meanings, e.g. a simple mark
drawn in red clay can operate in many ritual contexts with many
different meanings, whereas a highly decorated mask, taken as a
whole, is more limited in its context and more focused in its
area of meaning (pp. 188-9).
Turner hypothesises that simple
symool vehicles and simple rituals are ‘more universalistic’
in
their message.
(He comments that ‘Thus, ecumenical liturgiolo-
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that
Christian
ritual
be
gists
today
are recommending
essentially
reduced to the blessing, distribution,
and partaking
of bread and wine, in order to provide most denominations with a
common ground. ’ 1
Some of the simple symbol vehicles that may operate in many
different
contexts of Aboriginal
culture include certain colours
(such as red or white) or certain designs (such as concentric
fat,
circles or arcs) or particular
items
(such as blood,
These symbols are likely to carry a heavy load of
feathers).
meaning
and to unite
a whole
range of referents
and
associations.

In a section entitled ‘Actors
and as Meanings ’ , Turner states:

Experience

Symbols as Powers

Ritual is not just a concentration
of referents,
of
messages
about
values
and norms;. . . It is a
mobilisation
of energies as well as messages...the
objects and activities
in point are not merely things
that stand for other things or something
abstract,
they participate
in the powers
and virtues
they
represent...The
same objects are used both as powers
and symbols, metonymically
and metaphorically
- it is
the context
that distinguishes
them.
(Turner
1977: 189)
In other words,
in some ritual contexts,
an object or
action which carries symbolic value may function to represent an
idea, value, belief etc., but in other ritual contexts it may
function
as a source
of power:
‘Here
there
is direct
communication
of the life-giving
powers thought to inhere in
certain
objects under
ritual
conditions..
. ’ (p. 189).
Some
relevant questions in discussing symbols concern this aspect of
power:
the source of the power, its nature (neutral,
good or
evil), its potential
effects (death or harm to people, fertility
in plants or animals, rain), its use and/or control (by whom and
for what purposes).
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required
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symbols

In the next section of his paper (p.190),
Turner speaks of
the kinds of data that must be obtained in an investigation
of
ritual
symbolism.
He outlines
three
that
are ‘especially
significant
’:
‘the
exegetic,
the operational,
and the
positional. ’ The exegetic
consists of interviews
with ritual
actors,
getting
a good cross-section
in terms of age, sex,
status, experience
and knowledge
in the realm of ritual.
The
operational
refers to how the symbol is used - what the actors
do with it and how they relate to each other in the process,
The positional
including gestures and indications
of emotions.
it
refers to the relations between symbols, as discussed above;
also refers to the grouping of symbols, for the way in which
they are grouped may itself communicate a message.
I believe that in addition to the above kinds of data, it
is also important
to talk to the observers of ritual as well as
the actors.
Those who are uninitiated
in terms of ritual knowledge
will view the symbols in various but limited
ritual contexts, forming associations and meanings for each symbol.
If a
symbol is being considered
for use in Christian worship,
then
that
symbol’s
meaning
to the
whole range of participants
- boys, girls, women,
young men
as weJl
as older men - is
important information.

Whole systems
of ritual .may be based on myths,
with the
providing
interpretation
of ritual
symbols.
In some
cultures,
ritual and myth may be part of a complex system of
theological
doctrine,
in which the interpretation
of symbols is
a conscious process.
If such mythological
or theological
interpretations
are not provided,
the meaning of a symbol must be
sought
in analogy
and association.
For ritual
objects
in
particular,
relevant data includes the object’s
name (which can
provide
linguistic
clues
to its meaning),
its physical
properties
as perceived by the culture,
and any modifications
of
the object in preparation
for or during the ritual.
myths
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Aboriginal
mythology provides the missionary with a rich
resource for understanding
ritual
symbols,
though
not all
rituals will be connected with myths.
Often the myth narrative
is given in the form of song cycles sung at appropriate
ceremonies,
and though the ‘story line’ is difficult
to follow
at times, the songs are rich in symbolic references.
Though
many Aboriginal
myths have been published,
these are often
condensed forms that leave out the rich symbolic details.
(See
Bemdt 1951 for the full text of an Arnhem Land song cycle and a
discussion of the symbols therein.)

SymboJsinawiderantext

In the final sections of his paper
9pp.192-41,
Turner
points out that in some cultures ritual operates as part of
complex cosmologies,
so that ‘the doctrine of correspondence
reigns - everything is a symbol of everything else, whether in
ritual context or not.’
The study of ritual symbols in such a
culture
will lead into every area of cultural
life.
And
finally, symbols may be used over wide geographical
areas with
much of the same meaning,
in spite of quite striking differences
in the cultures of that area;
therefore
symbolic studies from
neighbouring
groups could provide valuable data.
Though it is not discussed by Turner, one other point that
should be considered is the relationship
between culture change
and symbols.
In many Aboriginal
groups today, some of the
ritual life has been lost and only a few older men know the
meanings of some of the traditional
symbols.
To the current
generation,
these symbols may serve primarily to mark Aboriginal
identity
or they may be statements
of Aboriginal
beliefs and
values in contrast with those of western society.
Furthermore,
as Aboriginal
people become Christians some of the traditional
symbols can certainly acquire new meanings and referents
in a
We know that such a process has occurred,
Christian context.
for example in the use of Christmas
trees and Easter eggs in
However,
such a process requires time;
western Christianity.
especially dominant
ones, continue to
and cultural
symbols,
communicate
central and powerful ideas from the traditional
culture.
Turner does make an introductory
statement
in his
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article

which

recognises

the enduring

quality

of symbols:

Since societies are processes responsive to change,
not fixed
structures,
new rituals
are devised or
borrowed, and old ones decline and disappear.
Nevertheless, forms survive through flux, and new ritual
items, even new ritual configurations,
tend more often
to be variants of old themes than radical novelties.
(p- 184)

MISSIOLOGICAL
The symbol

APPLICATION

in Christian

ritual

Once research and discussion along the above lines has
taken place, then the appropriateness and value of the symbol(s)
for Christian worship can be considered.
The data itself will
pose specific
areas for discussion,
but Turner’s
guidelines
suggest some general questions to consider:
From the range of
meanings
for the symbol, are there particular meanings that are
appropriate whereas others are not? Can the appropriate meaning
be brought out by the way it is approached/handled?
Will the
symbol occupy a dominant
or dependent
position in Christian
ritual?
What other symbols (actions, objects,
designs, colours)
Is there contradiction
in the
will it be associated
with?
messages
of the different
symbols?
Is more than one
cultural/language
group represented
in the church, and does the
symbol carry appropriate
II’ caning for all of them?
Or is the
symbol identified
with one particular
social group, and does
this in any way imply favouritism
or emphasise divisions?
If a traditional
Aboriginal
symbol is already being used in
Christian
worship,
these same questions
would be worth
exploring.
Once a symbol
is adopted
for Christian
use,
observations should be made of the people’s reactions to it and
feedback
sought
from
a variety
of people
as to their
interpretations
of its meanings and referents.
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The missionary will need to be aware of possible ethnocentrism
in his attitudes
and interpretations
throughout
the
study and discussion of Aboriginal
symbols.
However,
in one
area his ethnocentrism
may go largely undetected
- in fact, it
can present itself in the guise of cultural
understanding
and
empathy.
That is the area of symbols and power.
If the data
links a symbol with power - in Turner’s words, if the symbol
’ mobilizes energies ’ and ‘participates
in powers ’ - then the
source and nature
of such powers needs to be discussed
theologically
as well as anthropologically.
The questions
regarding power outlined above need to be asked again:
What is
the source and nature of this power?
What are its potential
effects?
Who controls it and how? And further, are powers that
belong only to God ascribed to lesser beings?
Too often,
though,
the missionary avoids such questions
because he does not know how to deal with them in terms of his
western world view.
It is still possible in western culture to
accommodate belief in a Supreme Being, but western rationalism
is incompatible
with beliefs in angels, evil spirits, spirits of
the air, or supernatural
powers that influence earthly affairs.
As Paul Hiebert has described in an excellent
article,
this
‘middle
level of
supernatural
but this-worldly
beings and
is excluded from our western view of reality and is
forces’
largely ignored in western theology (Hiebert 1982).
Yet it is
an area of concern, often daily concern, to non-western peoples
around the world, including Aboriginal people.
Aboriginal people believe in beings and forces that are at
work in this world, and many of these are associated with ritual
symbols.
Aboriginal
Christians need help, based on Scripture,
in understanding
and dealing with this level of reality.
Too
often, though, they are directly or indirectly
taught,
goth by
western Christians and by Aboriginal
Christian leaders trained
in western theology, to adopt the western world view.
They may
be told that such beings and powers are ‘figurative
statements’
about God and his presence and work in our world, or about the
They are ‘not reality’,
but are
forces of good and evil.
graphic ways of describing reality - saying figuratively
what
western theologians
would say in philosophical
and theological
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statements.
Such statements
do not help Aboriginal
Christians
deal with the evidence around them of supernatural
power
particularly power that is harmful.
Nor does it help them make
the necessary distinction between the Creator and the created.
Hopefully
a discussion of traditional
symbols will lead to
more open sharing between Aborigines
and non-Aborigines
Missionaries should welcome such
regarding beings and powers.
opportunities
to be taught by a people whose view of ‘what is
real ’ is closer to Scripture
than is the missionaries’
own
western world view.
(For a helpful discussion of both the need
for a ‘theology
of power’ and some Scriptural
concepts and
teaching regarding power, see Dye 1984. Dye’s article focuses
on Melanesian concepts of power, but it has valuable insights
for the Aboriginal
context.)

The busy missionary who reads the above will probably feel
Wouldn’t it be easier to
it requires too much time and effort.
stay with already established Christian symbols, symbols that we
know are ‘safe’?
Certainly
Aboriginal
Christians
can find
meaning in these symbols, especially when they are re-designed
But it is a people Is own
and re-expressed
in Aboriginal
style.
Missionaries have noted
symbols that communicate most deeply.
the rapt attention
and the emotional
involvement
of Aboriginal
people at traditional
ceremonies,
compared with the too often
indifferent
reaction to western-style
Christian worship.
These
traditional
rituals use sym?601s in many forms - gestures, dance
formations,
body designs, decorated objects, various sights and
sounds.
Symbols are powerful
and effective
communicators.
Surely it is worth the effort
to carefully
select traditional
symbols which will powerfully communicate truth about Cod, his
character and his works.
*+***+*++
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NOTICES

The PICT papers are going to be published
as separate
monographs
by Dove-Collins,
hopefully
in the near future otherwise the ‘C’ in ‘PICT’ (meaning
‘contemporary’)
becomes
meaningless.
I draw people’s
attention
to another
publication:
G. W.
Trompf ted.):
‘The Gospel Is Not Western, black theologies from
the Southwest Pacific’;
Orbis Books, Maryknoll, New York, 1987.
We shall publish a review in the next issue.
Here I simply
repeat what I contributed to the back-cover blurb:
‘The Gospel Is Not Western’
will figure in many a
Its great
footnote
and reference
for years to come.
value is its authenticity.
The majority
of writers
(or speakers) on the important
theme of ’ indigenous
theology ’ are themselves
’ indigenes ’ : some with a
long life-time
of Christian
service behind them;
others,
younger,
but with
that
concentration
of
experience
and high social or political
responsibility
that happens to young people in emerging nations.
-MJW
-
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Brennan

S.HADOWS Of

THE PAST

OF THE FUTURE
sj

DeedsofCrantinTrust

THE DAY BEFORE the Queensland State election, Mr Roy Gray,
since elected as the Chairman of the Queensland Aboriginal Coordinating
Council, told his people:1
it is our day.
It is the day
This is a great day;
when Yarrabah moves from politics and promises to land
rights and self management.
We have always belonged to this land. From today, we
own this land for the good of our people. From today,
our elected council makes the real decisions affecting
and shaping the future of our community.
Today is the end of a long struggle
a struggle
for survival,
a struggle for recognition,
a struggle
for dignity.
In our hearts,
we thank our many
community
leaders
and supporters
who led this
struggle.
I and my fellow Councillors are honoured to
have built on the good work of those who went before
us, and to have negotiated
a good title deed from the
Queensland

Government.

It has been a year of
secure land tenure
and
Aboriginal
and Islander
legislative
basis for land
Frank

Jesuit
Thailand

Brennen
sj,
priest
Theological
College,
at the moment.

great achievement
in the delivery of
local government
to the largest
communities
in Queensland.
The
rights and self-management
of the
barrister,
Parkville,

and
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Queensland
Communities
has now been laid.
For these
communities,
the only outstanding
issue requiring
legislative
attention
relates to the control they ought be able to exercise
over mining on their land.
The Queensland Mining Act is
presently
being reviewed.
Aboriginal
communities
ought be
allowed a veto over any mining activity
on their living areas,
sites of significance
and in reasonable buffer zones around such
areas.
Even the Australian Mining Industry Council has agreed
with this principle.
The present mining provisions regulating
mining on Aboriginal land in Queensland do not accord the owners
even the same rights as held by other Queensland freeholders.
This injustice
can be rectified
only by legislation
conferring
rights and not simply by a Government promise to consult.
Though it has taken nine pieces of legislation
since 1982
to establish
a proper legal framework
for the Queensland
Communities,
and though there have been years of dispute about
land boundaries at Woorabinda, Palm Island, Yarrabah and Weipa,
these matters have now been resolved and estates in fee simple
are now being issued to the elected Community Councils in trust
for the benefit of the local inhabitants.
Legislation
is one thing;
the delivery
of services and
training is another.
The powers to mortgage and lease land will
be useless unless the Aboriginal Development Commission is prepared to come to the party supporting
local people in their
quest to run businesses or own their own homes, if that be their
wish.
It is one thing to have your land; it is another to have
a habitable town area. The Queensland Government’s own Review
on the Introduction
of Award Wages for Aboriginal and Islander
Workers urged the Government to meet the cost of basic requireThe Review
ments for town life
on the Communities.
suggests:*
that basic requirements
should include bitumen streets
with adequate drainage, an adequate water supply, an
complete
adequate
reticulation
of electricity,
reticulation
of sewerage and subsequent
treatment
thereof,
a practical town planning scheme, sports and
recreation
facilities,
public halls etc.. .
It is considered essential that dust free environments
be provided in the vicinity
of butcher and bakery
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shops, retail stores and other food premises.
Following this, residential
streets
in Community
areas
should also be sealed to provide a better environment.
2.

F~DwelI~andTownCarnps

All is not yet achieved in Queensland.
Though credit
given where due (and here it must be said that Mr Katter
delivered and was allowed to deliver),
I must take issue with
John Bjelke-Petersen
who commented
on the Pope’s speech
Alice Springs saying:3

be
has
Sr
at

He’s obviously talking about another place
not
because we are leading Australia here.
Queensland We have our deeds of grant in trust and the issue is
settled.
There is no problem.
I ‘m not particularly
interested because we’re finished with the issue here.
I don’t think the people at Mantaka, Yallambee,
Mossman
Gorge and Stradbroke Island would agree.
Though the Community
reserves may have been legislatively
cleaned up, needs and
entitlements of many fringe dwellers in town camps are yet to be
addressed.
We are not altogether
‘finished
with the issue
here ’ . Unfortunately,
the Queensland Government seems to be
going backwards on this front.
Yallambee outside Mt Isa is a
clear instance.
By June 1986 the Yallambee
Aboriginal
Committee
had put concrete proposals for the building of new
houses and a community hall for the 100 residents.
The Commonwealth Government had pledged its financial support but as usual
could not see its way clc- r to acquiring
the land under the
Acquisition
of Lands Act.
On 3 June 1986 Mr Katter wrote an
ambiguous
letter to the Yallambee
Aboriginal
Committee
concluding ‘Committee of Management and development plan can be
Encouraged by this, the residents got
commenced immediately’.
the support of many Mt Isa people, including the Mayor and the
City Council.
In August, Mr Holding went and met with the
people who gave him a very passionate petition:4
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These are the plans of our hopes and dreams...our
hearts blood is in them.
For the past few years we
have appealed to you to get the Deed Grant in Trust
for this 6.5 hectares of land.
As you know we have
had many answers from Commonwealth and State Government each promising us nothing.
Today, sick and tired
of [?I being pushed around, we are putting our needs
to you again.
We want to stay at Yallambee
reserve...We want to live together as a community,
we
are lost in the suburbs.
While Canberra’s
heart remained unmoved,
of if its heart
moved the hands were once again paralysed in fear of State
rights (whatever they are), Mr Katter removed all ambiguity when
he told Parliament:5
If there is any achievement
of which this Government
can be very, very proud, it is what has been done in
the towns of Cloncurry,
Hughenden, Charters Towers,
Mareeba and all those hundreds of other places where
the camping reserves were removed.
They were classic
ghettos with the no-hoper element which could not, or
would not,
make the effort
to live in ordinary
society.
They would drop out and drink alcohol to
very great excess.
Terrible crimes were committed
regularly.
Tonight the House heard a proposal to
reinstitute
such ghettos in Mount Isa.
I have given this matter much thought. ..I said that,
if everyone in the town really wanted it, the department will go ahead with it.
I said that I would have
to speak with all of the people in the community..
.I
would have to go back to my own committee
before I
made a final decision
I would like honourable
members opposite to consider this, also but I do
not think we want to turn the block back and reintroduce camping reserves. ..The problem can be overcome by
the transitional
housing
scheme
that
is being
instituted
in that town.
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The wishes of the people are to be disregarded,
for their
own good.
The position of the Queensland Government
is now
abundantly clear.
It remains for the Commonwealth to grasp the
After all the Commonwealth’s
own Town Campers Assistnettle.
ance Program Annual Report states 277 of the 562 (50%) fringe
dwellers living in town camps which were on untenured land in
If both
1982 and which remain so are living in Queensland.
Governments are finished with the issue here, it is not because
it has been resolved.

3.

ThePopearKJLandRights

Looking at the future,
we can take great heart from the
Pope’s passionate plea for Aboriginal
land rights and selfmanagement.
Identifying with your struggle he said6
Many of you have been dispossessed of your traditional
lands, and separated from your tribal ways, though
some of you still have your traditional
culture.
Some
of you are establishing Aboriginal communities
in the
towns and cities.
For others there is still no real
place for camp-fires and kinship observances except on
the fringes of country towns.
There, work is hard to
find, and education in a different
cultural background
is difficult.
The discrimination
caused by racism is
a daily experience.

From the earliest times men like Archbishop Polding of
Sydney opposed the legal fiction adopted by European
settlers that this land was terra nul7iu.s nobody ’ s
country.
He strongly pleaded for the rights of the
Aboriginal

inhabitants

to keep

the

traditional

lands

on which their whole society depended.
The church
still supports you today.
Let it not be said that the fair and equitable recognition of Aboriginal
rights to land is discrimination.
To call for the acknowledgment
of the land rights of

28

LAND RIGHTS

people who have never surrendered those rights is not
discrimination.
Certainly,
what has been done cannot
be undone.
But what can now be done to remedy the
deeds of yesterday must not be put off until tomorrow.
Christian
people of good will are saddened to realize
many of them only recently
for how long a
time Aboriginal
people were transported
from their
homelands into small areas or reserves where families

were broken up, tribes split apart, children orphaned
and people forced to live like exiles in a foreign
country.
The reserves still exist today, and require a just and
proper
settlement
that still lies unachieved.
The
urban problems resulting from the transportation
and
separation
of people still have to be addressed,
so
that these people may make a new start in life with
each other once again.
The establishment
of a new society for
Aboriginal
people cannot go forward without
just and mutually
recognized agreements with regard to these human problems, even though their causes lie in the past.
While many people, including Mr Katter,
‘said the Pope’s
speech was not too political
and believed all churchmen could
make general statements about moral issues’7 the Pope did suffer
the same fate at the hands of the Murdoch press in the Northern
Territory
as many Aboriginal
leaders and their supporters have
suffered in recent times8
Unwittingly
and regrettably,
His Holiness has fallen
into the trap.
He has compromised the Church which
cannot now avoid being treated just like any other
political
institution.
Australia
does not need liberation theology.
This country is not yet a Nicaragua
much as some radical left wingers in the Australian
hierarchy would wish us to be. ..The Pope can now go
remain.
We,
back to the Vatican.. . But Territorians
and no one else, will continue to wear the burden of
misguided
social policies and unwise public staten-ents.. .
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All Australians
of good will ought be able to hear the
Pope’s message and to reflect again on the legitimate
claims of
Aboriginals
before the bi-centenary.
At least presuming
the
Pope not to be anti-Australian,
we ought be able to pause
gravely
as a nation
considering
the comparison
he offered
between
Australia and New Zealand upon his return to Rome9
The programme of peace within New Zealand society is
particularly
manifested
in the promotion of a balanced
relationship
between the Maoris, the first inhabitants
and those
who came later from
of New Zealand,
different
parts of the world,
especially
the AngloSaxon part.
A condition
of this peace is a concern
for the just position
of the Maoris in the overall
social and cultural
life of the country.

In the Australian
continent
the Aboriginals
are the living
and constantly
present
witnesses
of.. . ’ pre-history
I.
In my
meeting
with them at
Alice
Springs I assured them of the
Church’s
concern and solidarity.
The problem
of an ordered
system of relations with them a problem clouded by shadows
in the past still awaits an adequate solution.
This is also
the task of the Church which has been sent with the Gospel to
all peoples and to all cultures.
The Church in Australia
has
sought to carry out this mission and continues to do so.

4.

The Mtional

!kene

While the Queensland Government actually delivered some land
rights during the last year, the
Commonwealth
Government
finally
came clean and abandoned
its promised National
Land
Rights.
To save some face, it was said that there was no need
for such legislation
because the States were making satisfactory
progress.
Whatever the progress or lack of it, it is now very
unlikely
that
any Federal
Government
will exercise
its
constitutional
power
to acquire
land
for
dispossessed
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Aboriginals
outside the Northern
Territory or any Commonwealth
I have said enough elsewhere
about the broken
Territory.
promises,10
and like many others will watch with interest
the
intricacies
of Federal-State
relations as the Hawke Government
deals with the specific request from the Cain Government
that
the Commonwealth
pass land rights legislation
for Victoria.
Inevitably
the request will be side-stepped
lest it create
a
precedent
for
Federal intervention
in Aboriginal
land matters
in other States where the areas are greater
and the State
Governments
less co-operative.
It is one thing to intervene
to
save trees and rivers thereby increasing
one’s electoral
appeal
amongst conservationists;
it is another to intervene
to grant
rights
to
Aboriginals
without
any prospect
of currying
electoral
favour.
On the national scene, at the same time as the ALP was
forced to come clean, the Liberal Party took the opportunity
to
distance
itself
even
further
from
the
aspirations
of
Aboriginals.
While the Queensland National
Party delivered
nine
pieces of Aboriginal
legislation
and title
to the community
reserves,
the State Liberal-controlled
Oppositions
in Victoria
and Western Australia
blocked Aboriginal
legislation
and the
Tasmanian Liberal Government has refused to grant any Aboriginal
land titles.
All this has been done in the name of ‘equality’.
This new Liberal philosophy was most clearly expressed by
Mr Peter Hodgman,
the Acting Minister for Lands in Tasmania,
when he said that ‘the State Government
had no intention
of
changing
its attitude
to the granting
of land rights
to
Aboriginals.
He said that all Tasmanians
would be treated
equally.
It did not favour positive discrimination
towards one
group over another.. . The majority
of Tasmanians
have to buy
their land.
For one group of Tasmanians not to do so would be
inconsistent
with
our
policy
all
people
of treating
equally. ‘11 None of this can be reconciled
with the Pope’s
statement:
‘Let is not be said that the fair and equitable
recognition
of
Aboriginal
rights
to
land
is
discrimination.
‘12
That is just what many members of State
Liberal parties are saying.
Neither can this approach be reconciled with recent judgments
of the High Court of Australia
in
which Justice Deane has said that if there be no recognition
of
traditional
claims to landl3:
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. ..the common law of this land has still not reached
the stage of retreat from injustice which the law of
Illinois
and Virginia
had reached
in 1823 when
Marshall CJ accepted that, subject to the assertion of
ultimate
dominion...by
the State,
the ‘original
inhabitants’
should be recognised as having ‘a legal
to retain the occupancy of
as well as just claim’
their traditional
lands
and Justice Brennan who said14
Formal
equality
before
the law is an engine of
oppression destructive
of human dignity if the law
entrenches
inequalities
in the political,
economic,
social, cultural
or any other field of public life.
It is disturbing that the Federal Liberal Party has allowed
this new and specious philosophical
approach
to take root
because the Federal Party is now prepared to hand over the
Northern
Territory
Land Rights Act (a creation of the Fraser
Government) to the Northern Territory Government which for its
own self-interest
would also find appeal in this new equality
argument.
If this occurred, there would be no reason to expect
a Federal Liberal Government to exercise any more control over
that legislation
than the present
Federal
Opposition
has
exercised over State Liberal Parties which are pedalling this
so-called equality doctrine.
5.

The

Northern

Terr.itory

Mining

Veto

A rearguard
action is still being fought by the land
councils in the Northern
Territory
to retain the mining veto.
The matter
will go back into the melting
pot this year.
Reasoned debate has not been assisted by AMIC ‘s use of wrong
exploration investment figures to counter Sir Edward Woodward’s
assertions at the Australian Legal Convention in August 1985.
It is now conceded by all parties
that those figures
are
irrelevant
to an assessment of the problems experienced
by
mining companies in gaining access to Aboriginal
land in the
Territory.
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Replying to my report on the proposed NT amendments, Mr
Holding (in a letter later leaked to the Sydney Morning
Her&d
without my knowledge) said’s
As you have noted, the mining industry has sought to
make out that the veto, or the threat of it, has been
largely responsible for holding back mineral exploration and development
in the Territory.
I agree with
you that this is not the case.
It is nonetheless
damaging to Aboriginal
interests that such assertions
are made, and obtain wide credence despite all efforts
to put matters
into their proper perspective.
By
placing a time frame around the various steps towards
a mining proposal, including exercise of the veto, we
should be able to negate this damaging situation.
That can only be to the overall
benefit
of the
Aboriginal cause.
So now the argument has moved from a demand to repeal the
existing veto provisions for the good of the mining companies to
a desire to repeal them for the good of Aboriginals despite the
desire of the Land Councils that there be no change. So, either
the Government
thinks
the Land Councils
are now not
representative
of Aboriginal interests or else the Government
thinks it would be for the good of Aboriginals
if they were to
have less say over what goes on on their lands.
If the veto is
to be restricted
for the benefit of the mining companies, then
the Government should say so.
Changes to the veto will not resurrect the mining industry
and the Australian
economy
overnight.
Australia-wide
exploration
declined further last year to $231m, a fall for the
fourth consecutive year.
An improvement to $257m is expected
this financial
year, the first increase since 1981-82.
It is
They have
not as if miners have run out of land to explore.
been short of money, not land, and they have some reason to
believe that there are easier pickings to be made on some
Aboriginal land in the NT than elsewhere.
Recent bitter experience has shown a lack of trust between
making legal protection
of all parties’
miners and Aboriginals,
While many non-Aboriginals
remain dubious
rights essential.
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Aboriginal
claims,
it is worth recalling
that it was a
mining company, not Aboriginals,
exposed last year in the High
Court failing
to specify the precise location
of a precious
mineral deposit to the Aboriginal Land Commissioner.
Justice
Mason observed:
‘One reason given was the commercial
but a further explanation
may
sensitivity
of that information,
well be that the imprecision. . . supported a submission made by
[the company] . ..that the whole block be excised from any land
recommended for grant. ‘16
about

6. Looking
of the Past

to 1988:

A

Chance

to Cast Light

on the Shadows

1986 was a year rekindling our hopes. For the Queensland
reserve communities it was a great year. To quote Mr Roy Gray
again on the occasion of the Yarrabah handover ceremony: 17
Out- destiny is now where it belongs in
The decisions will now be made by the right
OUT people.
From today, every Australian
belong here, forever.
This is our right.
the land has come back to us, its people.
celebrate OUT land and OUT life.

our hands.
people knows we
At last,
Today we

It was the year the Pope met with you and spoke unequivocIt was the year the
ally of your rights and aspirations.
Archdiocese of Perth saw its way clear to transferring
title and
control
of the Wandering Mission to local Aboriginal
organArchbishop
Foley said this venture ‘would give lead
isations.
to self development,
a groll-th in self esteem and an acceptance
of self responsibility.
’ The retired Archbishop Goody said, ‘I
suppose one should put one’s money or action where one’s mouth
is. ‘lf3
It’s all been said as we stand one year from the bicentenary;
there is still much to be done as we hear the Pope’s
Calla cry that he heard from your heartsI
If you stay closely
united,
you are like a tree
standing in the middle of a bush-fire sweeping through
the timber
The leaves at-e scorched and the rough
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bark is scarred and burned;
but inside the tree the
and under the ground the roots
sap is still flowing,
Like that tree you have endured the
are still strong.
flames,
and you sti.Ll have the power to be reborn.
The time for this rebirth is now!
Reborn,
the past.

we might cast a life-giving

light on the shadows of
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NOTES
1.
2.

3.
4.
5.
6.
7.
8.
9.
10.

Roy Gray,
Yarrabah
Land Handover
Ceremony,
31 October,
1986
Survey
Findings
and
Reco m mendations
on Introduction
of
A ward
Wages
for
Aboriginal
and
Islander
Workers,
1986,
0 CS,
Brisbane,
p.5
Sunday
Mail,
30 November,
1986
Letter
of YaTlambee
Aboriginal
Committee,
29 August
1986
1986 Q P D 1624-5;
17 September
1986
Extracts’from
sections
7, 10, 11,
Address
to
Aboriginals,
Alice
Springs
The Sun, 1 December
1986
Editorial,
Sunday
Territorian,
30
November
1986
L’Oaservators
Romano,
9 December
1986,
p.1.
See
Catholic
Worker,
April
1986,
p.5.
[The
full-page
article
was attached
It is entitled
’ The
to the
AIC C paper,
but
we have
not reproduced
it here.
and in brief
it counts
down
the
gradual
End
of
Mr Holding’s
Dreaming’,
shift
:
in Opposition
in 1982,
Labour
pledged
national
land
rights
legislation
if brought
to power.
Labour
came
to power
in March
1983.
Mr Holding
pmmised
‘to
make
the
hard
decisions.
. ..there
are certain
funda
mental
principles.
For
example,
inalienable
freehold
title,
which
the
Co m m on wealth
Labour
Govern
m ent

regards
aa non-negotiable...
proposal
of the
’ mythical
the
-

’
five

principles’,

a

motion

never

the

official

in

debated

House.

October
Aboriginal
legislation...
February
though
its
February
model ’

veto

will

1984:
over

1985:
was
1985:

Prime
Minister
mining:
he
Holding
strong...

Cabinet

w amed

did

that

prepared

35

Haw ke changed
not
think
it
the
the

govern

‘preferred

necessary
m ent’s

for
power

national

stance
adequate

was
land

limited,
rights

re

NELEN YUBU
-

August

1985:

legislation.
1986:
Prime
fear the introduction
-

March

1986:

as strong

11.

12.
13
14.
15.
16.
17.
18.
19.

ss ever,
‘...the
implementation
w arrented
at this
P. Hodgman,
Media
Section

10,

Address

GenFlardy v Bmwn
Ibid,

516

Letter

to

Minister

C

for

said

Cabinet

m ode1

the

could

form

a basis

for

p-e

Mini&x
assured
W A Premier
Brian
Burke
that he need not
of over-riding
Co m m onwealth
legislation.
Mr Holding
assured
Aborigines
that
Corn monwealth
power
was
but they
would
be better
off if it were
not
exercised:
of legislation
based
on the
preferred
m ode1 is not
time.’
Edit.]

Release,
to
(1985)

Holding,

Aboriginal

17 November

1986

Abockjnals,
29
57 AL R 472 at
6

August

I,.

November
532

1986

1986

Affaizs

Gray,
Yarrsbah
Land
Handover
WE
Record,
26 June 1986
Section
fl Addres;
to Aboriginals,

Peko-Wallzmd

v

Ceremony,

Roy

29

November

j

Ltd.

31 October

_Ilj

1986

1986.

***++**++

(from
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40):

~ubu features in a comment
by editor Fr Wilson on
the back cover of the recently
published book edited by GW
Trompf, New York, ‘The Gospel Is Not Western ’ , Black Theologies
from the Southwest Pacific. One of the articles,
‘Church and
is by Rose Kunoth-Monks of
Culture:
An Aboriginal Perspective’,
‘Jedda’ fame, and the front cover is attractively
designed with
Aboriginal motifs by Beth Murtha.
An SOS to Sister Mary Scanlon, RSM, ex-Woorabinda, Qld: we
don’t
have your present address,
Sister,
and your sub. is
current for all this year.
Where to send your issue of NelPn
Nelen

Yubu?

Please note:
The postcode for Leura
2781 as previously), because Leura PO only
numbers.
Mail deliveries to us at Leura
despite anything you might read in ancient

NSW is now 2780 (not
uses 2781 for its box
are made from 2780,
print!

Good reading!
Secretary
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EDUCATION
Brigida

FROM

DOWN

UNDER

Nailon

OUR COMMONWEALTH GOVERNMENT professes a policy of selfdetermination
for Aboriginal
people.
In practice
however,
a rigid control
is exercised over
Aborigines
who find it almost impossible
to obtain work in
Victoria unless it is within a government
agency which per se
has its income from the government
which legitimises
it, and
exercises its policies through it.
It is accepted in Australia
that there is no monopoly in
the field of education.
There is a right to choose and this
right has enabled groups such as Catholics
to build up their
education system and subsequently their own faith communities.
What happens when Aborigines try to set up an Independent
School in Victoria?
They meet with members of the local Shire in the local
Aboriginal CoGoperative.
A meeting is arranged for them to meet
the Regional State Education Officers at the shire offices some
(i) work
time later.
Here they are told they have two options:
with the local station education groups (who have the monopoly
on all positions for Aboriginal
Educators in the region and do
not welcome innovators),
or (ii) go Independent.
After some
tentative
tries, the group goes Independent.
It is poor.
It
goes around looking for a place to develop such as a well-used
hall, a garage, a tiny room, a disused church with no running
water.
The only land owned in the region by Aborigines is the less
than five acres which was awarded
by a special
act of
Sister
Brigida
community
set

Nailon
SCE is
up a community

a Erigidine
Sister
primary
school
at

twwin.1
Mooroopna,

the Aboriginal
Victoria.

Parliament.
It is occupied by the local Co-Op which has the
medical centre, the child care centre and numerous offices and a
hall.
White locals think that this is more than enough land for
the 2600 Aborigines in the region.
Nearly 18 months is spent
trying to get some land. There are many more meetings with the
Shire,
with local landowners,
with the state
education
authorities
re empty state schools and disused land, and with
the Department which has information re disused crown land.
In 1985,
to prevent
a repetition
of the hardships
experienced
by an Aboriginal
Independent
School in Alice
Springs, it was recommended that an Establishment Grant be given
to new Independent
Aboriginal
schools;
however
this
recommendation
has apparently been rejected.
The school in the
Todd River struggled for four years to get registration.
It was
four years of deprivation
for already poor students,
whose
teachers desperately needed the per capita grants made available
to other students.
Those in authority
say:
‘There
is plenty
of money
available for Aborigines! ’ They obviously have no experience in
trying
to help Aboriginal
self-initiated
projects
in the field
of education.
Aboriginal
Independent
schools are new in
Victoria.
There is one registered
school in Healesville.
To employ Aboriginal educators there is a scheme whereby
money
is made available
to state schools with Aboriginal
students,
but this money is not available
to the registered
Aboriginal
Independent
school in Victoria.
Before a school is registered it is well nigh impossible to
get insurance for public liability
without a very large sum of
money, and for registration
there are certain time-consuming
procedures
to be complied
with such as the two years
notification
to the Schools Commission for approval to open,
and after the State Health Department
approves the site and the
buildings there is the six months notice to the Registration
Board.
Commonwealth
Departments are reluctant to fund educational
or training programs for a group which does not have recurrent
funding.
Voluntary workers is the only option.
Some Aboriginal students opt for a group where Aboriginal
culture
is respected.
Others have already opted for non-
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There is now no truant
attendance
at the local state schools.
inspector to compel attendance,
for no longer is school free,
secular and compulsory.
Some Aboriginal
students are in dire need of alternative
means of education while they wait for the court to decide who
is legally accountable
for their welfare.
Even the very little
children
know that
‘black is the
colour of our skin, and red is the blood we have spilt for our
land. ’
Must the ‘sins of our white fathers ’ continue to be visited
on these children because we are so grudging with our sharing of
the profits made from their cultural lands?
Their eyes accuse
us who have authority over the land.
Though they are poor, Aborigines have as much right to an
alternative
education as other Australians.
We would benefit
from the riches that such diversity
brings.
**+*+*+**
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News from PNG that Dr John May of the Melanesian Institute for
Pastoral and Socio-Economic Service in Goroka is transferring to
He writes:
’ It was good to receive
a new post in Ireland.
I envy you, having such a controversial
Nelen Yubu no. 29.
that is!) . . .that ‘s just what such
issue (as a fellow-editor,
I’ll be moving on around mid-year.
Back to
journals exist for.
Europe, instead of on to Australia,
unfortunately,
but to a very
challenging position:
Director of the Irish School of Ecumenics
in Dublin.
So I couldn’t
refuse, could I?’ He asks us to give
his warm regards to Martin Wilson ‘and other MSC friends along
the way. And keep soldiering on with your important work.’
He
has subscribed
to Nelen Yubu for the next three years!
Congratulations
John, and thanks for your support.
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Two people have asked me lately how long I’ve been working
with the MSC missions, and one of them said: ‘It must be six or
So I thought
it apposite in this issue to
seven years? ’
mention that it was on’ 9 June 1977 that I arrived,
newly
widowed, in Darwin to join the Missions, and it is therefore my
When the then Father (now Bishop)
tenth anniversary this month!
Collins rang me at Leura inviting
me to Bathurst island,
I
remember his very words:
‘And it’s for two years, Keren.
Is
that alright? ’
‘Yes’, I squeaked, wondering if I’d be home
again in a fortnight.
Little
did he or I know I’d still be
Eight of those years
busily pegging away in ten years time!
have been spent with NYMU, and of all the missions I’ve been
stationed at:
Bathurst Is., Daly River, Santa Teresa, Darwin
and Melville Is., the location I liked best was Santa Teresa.
I grew to love the desert country around Alice Springs with its
A few months
wild waterless terrain and glorious colouring.
spent at Kalumburu in the Kimberleys before joining NYMU was
also in a happy and very beautiful
environment,
and I well
remember
the hospitality
and friendship
of the Benedictine
Sisters out there.
So, thank you to those two enquirers:
that’s the history of my voluntary
mission work and you’ve
evoked many and varied memories for me!
Thanks for messages of goodwill to NYMU, and in some cases
donations, coming from Sr Dirrmann of the Congregational Library
in Adelaide;
Fr Cyril Hally of NMC, Turramurra;
Bill Genat,
Perth; Sr Adele Howard RSM, Vic; Fr Hermann Boon, Belgium; and
Sr Bernadine Thornthwaite
SSpS at Cherbourg,
Qld. who writes:
‘Many thanks for your journal and for your involvement’ ; Sr Lucy
Kert, Canossian Sisters, Hal1.s Creek WA; and Sr Vonnie Brown
formerly of Geelong now at La Grange, WA, writing:
‘My regards
to Fr Martin Wilson.
It was lovely to see a face to put on the
many stimulating editorials.
Hope he comes up this way again. ’
And special thanks to NYMU supporters Dr and Mrs Morgan of
Batemans Bay NSW for their hospitality and scintillating company
Fr John Fallon msc of Melville
Is., spending his annual
leave south in Perth, Melbourne,’ Sydney and Leura, returning to
the NT in early June.
Fr Dan 0 ‘Donovan, Fitzroy Crossing WA, has been meeting up
with two of his cousins who are visiting Australia from Ireland.
A happy reunion, Father Dan!
(Continued
on p.36).
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