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Helping Australian Aboriginal Youth -
In Turn Helping Australia

George J. Toepfer

Since 1967 there has been a concerted effort in some
quarters to understand and acknowledge the first in-
habitants of Australia, the Aboriginal nation as peo-
ple. It has taken over forty years for most Austra-
lians to realise the rich traditions and vast wisdom
of life and connection to the land that has been with
the Aborigines for over 40,000 years.

Help has been sourced from many avenues to
improve the lot of Aboriginal children and youth
to give them a better future. The latest support has
come from an interesting quarter with the launch
of “Generation One” in March 2010. The date, the
20 March, may thus become a significant date for
the future of Aboriginal youth. “Generation One”
is an initiative of a group of high-profile entrepre-
neurs, who were prepared to put in their own fi-
nancial backing and advance a movement led by
Andrew Forrest (Forrest founded Anaconda Nickel
Ltd, now known as Minara Resources, and was in-

Anthropos 106.2011

609

augural chairman of the Murrin Murrin joint ven-
ture, one of Australia’s largest mineral exporters);
James Packer (Packer inherited the family company,
Consolidated Press Holdings Ltd, which controls in-
vestments in Crown Ltd, Consolidated Media Hold-
ings, and other companies); Kerry Stokes (Stokes is
an Australian businessman. He holds business inter-
ests in a diverse range of industries including elec-
tronic and print media, property, mining, and con-
struction equipment. He is most widely known as
the chairman of the Seven Network, one of the larg-
est broadcasting corporations in Australia); Rupert
Murdoch (Murdoch, is an Australian-American me-
dia mogul. He is the founder, a major shareholder,
chairman, and managing director of News Corp);
Russell Crowe (is a New Zealander and natural-
ized Australian actor and musician) to name a few
and the movement supported and endorsed by the
“Young Australian of the Year” — Tania Major. Their
aim is to donate their own money, time, and exper-
tise to encourage corporate Australia and govern-
ments to help Aboriginal youth break out of the un-
employment cycle.

The question needs to be asked. Why now? An-
drew Forrest a reluctant spokesman for “Generation
One,” said at the launch that he had worked with,
lived, and was cared-for by Aboriginal families, and
found they have so much to offer if given the op-
portunity that had been privileged to “the Whites”
in our country.

What do we know of these Aborigines that have
been fighting their way into “our civilisation”? Are
they so different as the years of misunderstood per-
ception have indicated? The theory being, that for
nearly 90% of Australians it was not necessary for
them to know who the Aborigines were, because it
was not seen as important in their lives. Not many
knew, or deemed it necessary to know, of the rich
culture, the handed down traditions and beliefs and
did not understand the important sense of identity
and purpose of life.

The Aboriginal culture of Australia is one of the
oldest living cultures in the world and has its origins
over 40,000 years ago. Australia was populated by
this nation, albeit not one united group, with vari-
ous cultural beliefs, practices, and traditions across
this vast land and including the area between the
continent and Papua and New Guinea. In essence,
Australia has two indigenous peoples — the conti-
nent Aborigines and Torres Strait Islanders. It is also
worth considering a third group — namely the Tas-
manian Aborigines who came from a different back-
ground to the now island from afar, and their iso-
lation for over 12,000 years made them a distinct
group too.
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There are shared cultural traits, economic and
ceremonial dealings, and a customary system of
land-tenure law. This was not always the case with
the Tasmanian Aborigines. The land bridge between
what is now Victoria and Tasmania disappeared af-
ter the last glacial period about 12,000 years ago
and not enough is known of their true origins nor are
there any authentically recorded studies to justify
my belief that the Tasmanian Aborigines be awarded
that third category.

It is very misleading to try to separate Australian
Aboriginal religious experience from other aspects
of their life, culture, and history. It is also difficult
to speak of origins, because an Aboriginal concep-
tion of time connects past actions and people with
present and future generations. Time is circular, not
linear, as each generation relives the “Dreaming”
activities.

The Aboriginal concept of time is best described
by Bob Randall from Central Australia (2003). Bob
Randall, he is Anangu, a #ilpi (elder) of the Yanku-
nytjatjara people and a traditional owner of Uluru
and a former “Indigenous Person of the Year,” de-
scribes Aboriginal life as kanyini — the connected-
ness which underpins their belief systems, the land,
spirituality, and family — take away the kanyini and
the Aborigine is nothing and “you may as well be
dead as you have no purpose in life.” He is quoted in
saying that no matter what period of history anyone
picks like the time of the Pharos, “Aborigines were
in the moment,” in the time of Jesus Christ, “Ab-
origines were in the moment.” They were and are
“in the moment” but this is slowly being taken away
from them even if little chip by little chip. In his
book “Nyuntu ninti” (What You Should Know) by
Bob Randall and Melanie Hogan (2008), Bob says,

“Uluru” is the largest rock in the world. When I see her,
I feel as though I'm home — I belong here ... Life was
very disciplined. We were trained to look after the cere-
monies, the land and each other. Us mob believe that the
bush is my home, my ngura. The trees are our family, all
the animals that live with us are our family. Growing up
with the oldies — our parents, grandparents — they always
said we are connected to everything ... You’re never lost
and you’re never, never alone — you’re one with every-
thing else that there is. The purpose of life is to be part of
all that there is. My people have always been part of the
earth. Every single inch of this land and its waterways is
sacred land.

Although Aboriginal beliefs and cultural prac-
tices vary according to region, all groups share in a
common worldview that the land and other natural
phenomena possess living souls.
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The “Dreaming” or “Dreamtime” (altjeringa) is
the English name given to the intimately connected
but distinct strands of Aboriginal belief; they refer
not to the historical past but a fusion of identity and
spiritual connection with the timeless present.

The expression “Dreamtime” is most often used
to refer to the “time before time,” or “the time of
the creation of all things,” while “Dreaming” is of-
ten used to refer to an individual’s or group’s set of
beliefs or spirituality. For instance, an Indigenous
Australian might say that they have “Kangaroo
Dreaming,” or “Shark Dreaming,” or “Honey Ant
Dreaming,” or any combination of “Dreamings”
pertinent to their “country.” However, many Indig-
enous Australians also refer to the creation time as
“The Dreaming.”

What is certain is that “Ancestor Spirits” came
to Earth in human and other forms and the land,
the plants, and animals were given their form as we
know them today. These spirits also established re-
lationships between groups and individuals, (wheth-
er people or animals) and where they traveled across
the land, or came to a halt, they created rivers, hills,
etc., and there are often stories attached to these
places.

Once their work was done, the Ancestor Spir-
its changed again; into animals, or stars, or hills, or
other objects. For Indigenous Australians, the past
is still alive and vital today and will remain so into
the future. The Ancestor Spirits and their powers
have not gone, they are present in the forms into
which they changed at the end of the “Dreamtime”
or “Dreaming,” as the stories tell. The stories have
been handed down through the ages and are an in-
tegral part of an Indigenous person’s “Dreaming.”

Each tribe has its individual dreamtime although
some of the legends overlap. Most “Dreamtime”
originates with the Giant Dog or the Giant Snake,
and each is unique and colorful in its explanation.
Legends of the “Dreamtime” are handed down by
word of mouth and by totem from generation to
generation. It involves secret rituals and rites, and
some classified as “Men’s Business” and some as
“Women’s Business.” Colorful, symbolic, and en-
thusiastic dancing and corroborees are used to pass
on the stories of the creation.

The Australian Aborigines speak of jiva or guru-
wari, a “seed power” deposited in the earth. In the
Aboriginal worldview, every meaningful activity,
event, or life process that occurs at a particular place
leaves behind a vibrational residue in the earth, as
plants leave an image of themselves as seeds. The
shape of the land — its mountains, rocks, riverbeds,
and water holes — and its unseen vibrations echo the
events that brought that place into creation. They
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believe that everything in the natural world is a sym-
bolic footprint of the metaphysical beings whose ac-
tions created our world. As with a seed, the potency
of an earthly location is wedded to the memory of
its origin.

The Aborigines called this potency the “Dream-
ing” of a place, and this “Dreaming” constitutes the
sacredness of the earth. Only in extraordinary states
of consciousness can one be aware of, or attuned to,
the inner dreaming of the Earth. However, many In-
digenous Australians also refer to the creation time
as “The Dreaming.” The “Dreamtime” laid down
the patterns of life for the Aboriginal people.

The separation of the link between Aborigines
and the land has alienated them from their spiritual
need of their life, the “Dreaming.” In 1788, Captain
Arthur Phillip claimed the land ferra nullius, mis-
takenly thinking the land was “empty and uncivi-
lized.” The first settlers from the British Isles in the
main, believed they had rights to the land, as the
Aborigines did not use the land for farming or per-
manent housing. As the culture of life was so vast-
ly different, it did not occur to them that there may
have been an alternative to a way of life they knew.

During “White settlement,” the Aborigines were
forced to move into neighboring lands, fringe camps
attached to rural properties, or on the outskirts of
town — in some cases little has changed. As this oc-
curred they could not fulfill their religious obliga-
tions to protect the land and conduct spiritual cer-
emonies which was, and still is, essential to life and
the “Dreaming.”

The early explorers and colonists failed to see
anything they could call a religion among the Ab-
original peoples. They could see no references to a
God or gods, there were no churches or other sacred
buildings, there were no accessible scriptures and
no priests as they knew them. Therefore, they as-
sumed they had a “clean slate” and an opportunity
to civilize and Christianize these primitive peoples
into Western culture and beliefs. At the time there
was no willingness to understand the beliefs or the
rituals, nor any meaning they may have had. Ab-
original spirituality is an appreciation of their es-
sential relationship with their environment, some-
thing that has been largely lost on Western-Christian
society. For many years the Western settlers could
not understand the “Aboriginal connectedness” with
their world of which they were an integral part.

It is hoped that with this growing knowledge and
understanding that the “Generation One” movement
may turn around the future of Aboriginal youth. An-
drew Forrest and his team are proposing, in part, to
change many misconceptions and urban myths to
provide opportunities for all Australians, which in-
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cludes the marginalized Aboriginal youth, to share
in a better future from which all Australians would
benefit.
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Das Motiv des Gottesschutzes in

“St. Patrick’s Breastplate”

im Vergleich zu dhnlichen Motiven

in jidisch-christlichen, gnostischen und
finnischen Traditionen

Bozena Gierek

“St. Patrick’s Breastplate” (Sankt Patricks Brust-
platte) ist eine Art Gebet, das lorica oder caim ge-
nannt wird, was “Gebet um Schutz” bedeutet. Die
breastplate war eine Art Schutzschild, der wie ein
Zauberwort wirkte. Man glaubte, dass die Person,
die diesen Text mit einer besonderen Kraft rezitier-
te, immer vor allen Gefahren geschiitzt sein wiirde.
Dieser Glaubenspanzer sollte den Korper und die
Seele vor dem Satan, anderen Menschen, den Ver-
gehen und sogar vor dem Tod schiitzen. Die Per-
son, die ihn jeden Tag fromm singen wiirde, sollte
so auch die Sicherheit fiir ihre Seele nach dem Tod
gewinnen. Die Gebete um Schutz waren sehr popu-
ldr im alten Irland, lange bevor das Christentum dort
hinkam. Sie wurden von der keltischen Kirche iiber-
genommen und zu einem fast unerlidsslichen Ele-
ment des Monchslebens.

“St. Patrick’s Breastplate” wird dem HI. Patrick
zugeschrieben, obwohl das élteste erhaltene Exemp-
lar auf das 8. Jh. (3 Jahrhunderte nach Patricks Tod)
datiert wurde. Doch die Form der benutzten Spra-
che! deutet einen ilteren Ursprung an. Es ist zwei-
fellos die Fortsetzung einer élteren keltischen Tra-

1 “St. Patrick’s Breastplate” wurde auf Altirisch geschrieben;
nur das Ende ist auf Latein. Sie ist eine Variante, neben “Faeth
[Féaed] Fiada”, des Hymnus “Lorica des HI. Patrick™.
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