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ABSTRACT 

No males and no Kunibidji students attempted Year 8, which was the highest-level course 
offered at Maningnda Community Education Centre in 1995. This course and the next 
highest level course, General Studies, has attracted a preponderance of female Burarra 
students. This research project attempts to determine why this is the case, by investigating 
the attitudes to education held by the Burarra and Kunibidji communities and the 
attendance rates of High School students from the two language groups. 

In chapter two the thesis briefly reviews the available research on Aboriginal world view, 
the post-contact history of the Maningrida area including inter-tribal relations and the 
history of Abonginal education in Maningrida and in the Northern Territory. The 
literature on 'two-way' schooling, bilingual education and explanations for the poor 
performance of minority students at school has also been examined. 

The attendance records of Burarra and Kunibidji students in High School were analysed 
using the ANOVA procedure. There was found to be no siguificant difference between 
the attendance rates of the students iii the two language groups, nor between the 
attendance rates of males and females. Open-ended and semi-structured interviews were 
conducted with members of the two language groups to determine what their attitudes 
towards formal education were, and if these attitudes were reflected in student attendance 
and progress at school. The interviews were analysed using a grounded theory approach 
with the assistance of the software package N1JD.IST, which aids in handling non-
numerical and unstructured data in qualitative analysis. 

It was found that the Burarra and Kunibidji communities want the bilingual programs 
currently operating at Maningrida CEC to continue. They offered a number of suggestions 
to assist the school to deliver the type of educational services desired by the community. 

IM 

UEXUY 
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Both language groups want an education which values both Balanda and Aboriginal 

languages and culture. They also want control of the school to be exercised by Aboriginal 

people through the CEC Council. Lack of formal qualifications on the part of the 

Aboriginal Education Workers and limited community involvement are the two main 

intervening conditions which are preventing this from happening. A number of strategies, 

including improving the communication between the school and the community and 

continued training for the Aboriginal Education Workers are suggested to overcome these 

barriers. The failure of parents to fulfil their responsibilities and ensure their children 

attend school, was identified as the main cause of non-attendance. 
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Chapter 1 

[NTRODUCTION 

1.1 Maningrida today 

Maningrida is a remote Aboriginal community situated at the mouth of the Liverpool River 

in Central Arnhem Land, Northern Territoiy (see Map 1). It is approximately 400 

kilometres from Darwin and is serviced by air with several flights daily. There is also a 

weekly barge service which brings in supplies. The road out of Arnhem Land is usually 

closed due to the rains from December to April each year. Access is possible by four-

wheel-drive vehicle during the rest of the year. 

The community is administered by a town council which employs a town clerk, an 

accountant and vanous service personnel, most of whom are Balanda. In addition, the 

Maningrida Progress Association (MPA) runs a supermarket, a take-away store, a video-

hire shop, recreational facilities in the town hail, an aeroplane charter service and a fuel 

station. There is a high level of unemployment; a Conmmnity Development Employment 

Program (CDEP) started operating in 1994, in an attempt to remedy this problem. There is 

also a Women's Centre which has representatives in the Homeland Centre (HLC) 

communities and a Clinic which services Maningricl.a community and the outstations when 

resources permit. 

The population of Maningrida varies considerably, but averages approximately 1000 

people. In addition there are about twenty-five HLC communities with a combined 

population of approximately seven hundred people. These communities, which consist of 

family groups, are serviced by organisations based in Maningrida. MIPA runs fortnightly 

'tucker runs' to sell basic supplies whilst Bawinanga Aboriginal Corporation (BAC) 

provides administrative and general support for the HLC communities. 
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Maningrida Community Education Centre (CEC) has a student population of approximately 

five hundred of which approximately two hundred attend school in their HLCs. Twelve 

HLCs, three of which are Burarra, have schools currently operating for four hours per day. 

Aboriginal Education Workers (AEWs), formerly known as 'assistant teachers', from each 

community run the day-to-day programs and are supported by visiting Balanda teachers. 

The hub school in Maningrida provides two bilingual programs (in Ndjébbana and English 

and Burarra and English) throughout the Early Childhood and Upper Primary sections of the 

CEC as well as an English-only program. The High School section of the CEC offers 

Foundation Studies and General Studies courses and since the beginning of 1995, Year 8. 

AEWs are allocated to each Early Childhood and Upper Primary class which is taught by a 

non-Aboriginal teacher. High School classes are not provided with AEWs. Adult education 

is provided by the Jobs Employment and Training (JET) Centre which runs courses 

requested by the community in areas ranging from initial literacy and numeracy through 

book-keeping and management skills to driver education. Many adults are also undertaking 

courses through Batchelor College, particularly the AEWs who are enrolled in the Remote 

Area Teacher Education (RATE) program. 

Maningrida community is linguistically complicated. There are many languages, including 

Burarra, Ndjébbana, Kunwinjku, Wulaki, Nakara, Gorrgone, Rembaimga and Dangbon, 

spoken in the community (see Appendix I for variations on spelling of languages). The 

Kunibidji people, who speak the Ndjébbana language, number approximately 160 people 

and are the landowners of Maningrida  and the surrounding area. The most widely spoken 

language is Burarra, due to the widespread migration of Burarra speakers to Maningrida 

from their clan estates which lie to the east around the mouth of the Blyth River (see Map 

2). Many of the older students at Maningrida CEC are able to speak two or more of these 

languages but a number do not speak any of them. The languages spoken by these students 

include Kriol, Aboriginal English, Arrente, languages in the Yolngu Matha family such as 

Gupapuyngu, and Standard Australian English. 
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1.2 History of the Burarra and Ndjébbana Bilingual Programs 

The Ndjébbana Bilingual Program began at Maningrida CEC in 1978 with a vertically 

grouped class away from the main school in a bush shelter in the main Kunibidji residential 

area known as Bottom Camp. These students did not move to a classroom until 1981. 

According to Carolyn Coleman (personal correspondence, 1995), the NTDE linguist with 

special responsibility for the Ndjébbana language, although the Kunibidji community was 

consulted and wholeheartedly accepted the program, they were uncertain of what was being 

offered. What they had always wanted was to be treated as a separate ethnic group with a 

separate school away from the Burarra and other tribes who far outnumbered the Kunibidji. 

In 1995 there were three Ndjébbana bilingual classes: Preschool, Transition-Year 3, and 

Years 4-7. In 1983 representatives of the Burarra people approached the NTDE requesting 

a Burarra Bilingual Program at Maningrida CEC. The following year, the Principal 

Education Officer for Bilingual Education wrote a feasibility report that supported this 

request (Harris, 1984). A Teacher-linguist was appointed in 1985 and the program began 

the following year in Preschool. In 1991 George Pascoe, the CEC's first Aboriginal Band I 

teacher, commenced teaching in the Preschool-Transition class. In 1995 there were four 

Burarra bilingual classes: Preschool, Transition-Year 1, Years 2-3 and Years 4-7. 

The most recent appraisal of the bilingual programs was undertaken at Maningrida CEC in 

1992. The report explained that the appraisal was "not only concerned with what is 

happening, but also with why things were happening and whether or not the present 

program is achieving the community's particular goals for their school" (1992 Maningrida 

CEC Appraisal/Accreditation Draft Report, p.3). The Appraisal team found that support for 

the Ndjébbana program and the school in general, changes frequently. As the Kunibidji 

people are small in number it is often difficult for them to be actively involved in all aspects 

of the community. However, support has been shown in the following ways: parents 

accompany small children to preschool, attend Open Nights and Sports Days, barbeques 

and other activities organised by the Aboriginal Student Support and Parental Awareness 

(ASSPA) committee, and accompany young children on excursions. More parents would go 

but there is often not enough room in one truck. Sometimes old people come into the 

classrooms to tell stories to the children, but unfortunately this does not happen very often; 

nor do enough parents come to the School Council meetings. In 1992 Ndjébbana classes 



began in High School but could not continue due to lack of Kunibidji staff. The 
Appraisai'Accrediiaiion Dra/1 Report (1992, p.17) advised that if "the High School classes 
were allocated assistant teachers it would be easier to arrange for a Ndjébbana speaker to 
work in that area". The same Appraisal team found that "the Burarra people are actively 
involved in the program. The program is well supported by parents and relatives as seen in 
their involvement in excursions, attendance at the Preschool and at social functions. 
Continued work on improvrng attendance will only improve the program" (1992 Draft 
Report, p.27). 

1.3 Statement of the problem 

Until 1994 the highest level course offered at Maningrida CEC was General Studies. The 
majority of students who had undertaken it were Burarra and female. No Kunibidji, nor any 
male, completed this course. In 1995 Maningrida CEC began a class for Year 8 students but 
there were no Kunibidji students nor any males in this class or in the General Studies class. 
All males and all of the Kunibidji students in the High School were undertaking the 
Foundation Studies course, which was the only other option. This research project set out to 
determine why males and Kunibidji students have not been able to complete the General 
Studies course, nor enter Year 8, whilst some of their female and Burarra peers have. There 
is a general perception by teachers, administrators and community members that the males 
and Kunibidji students attend school less frequently than their female and Burarra peers. 
This project investigates the veracity of these perceptions, and investigates the attitudes of 
the Burarra and Kunibidji communities towards education as provided by Maningrida CEC. 

1.4 Questions to be answered 

In order to determine why males and Kunibidji students have not yet undertaken the higher 
level courses at Maningrida CEC the following questions were investigated. 

Do Kunibidji students attend school less frequently than their Burarra peers? 
Do males attend High School less frequently than their female peers? 
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What are the factors that affect current Burarra attitudes to schooling? 

What are the factors that affect current Kunibidji attitudes to schooling? 

Does the fact that the school and township are built on Kunibidji land affect attitudes to 

school? If so, in what way and to what extent? 

Answers to the first and second questions were sought by investigating the High School 

attendance records kept by Manmgrida CEC in 1994. The other three were investigated by 

conducting interviews with Kunibidji and Burarra adults. 

1 .5 Nature of the study 

The research project was designed as an ethnographic case study. One of its primary aims 

was to provide a cultural description of the interaction between the Western education 

system, as embodied by Maningrida CEC, and the Kunibidji and Burarra tribal groups. The 

study could be categorised as a mixed-mode investigation because both quantitative and 

qualitative methods have been used. Qualitative field-based research methods were used to 

explore the factors which appear to affect current attitudes to schooling. The researcher's 

main aim in using these methods was to try to gain an emic perspective. This involved 

conducting a series of open-ended and semi-structured interviews, with members of the 

Burarra and Kunibidji comnmnities, which were analysed using a grounded theory 

approach. Quantitative methods were used to determine whether Kunibidji students attend 

the High School less frequently than their Burarra peers, and whether males attend the High 

School less frequently than females. These quantitative methods involved an analysis of the 

attendance patterns of students from the two tribal groups. In sum, a combination of 

qualitative and quantitative methodology has been used to elicit a cultural description of 

Kunibidji and Burarra attitudes to schooling. 

1.6 Significance of the study 

There has been no previous study in the Northern Territory which compares the attitudes of 

two language groups within the one community to education. in contributing knowledge of 



the attitudes and expectations of Maningrida CEC's Burarra and Kunibidji clientele, with 
respect to formal education, this study is potentially helpful to teachers, administrators and 
the community because it makes available information about what the clients of Manmgrida 
CEC think about schooling and the value it holds for them. It also provides information on 
the aspirations of the Burarra and Kunibidji people, the existing conditions which they 
perceive to be preventing them from achieving their goals and the various ways they suggest 
to overcome these obstacles. Building on these findings, attention is drawn to strategies 
which will assist in the provision of effective teaching programs; in particular, strategies to 
improve student attendance and to attain better educational outcomes for these students. 

1.7 Definitions 

The key terms used in this research project are defined below 

Balanda - a word derived from Ho/lander, meaning non-Aboriginal person, particularly of 
European descent; 

Bilingual education - "the use of two languages, one of which is English, as mediums of 
instruction for the same pupil population in a well-organised program which encompasses 
part or all of the curriculum and includes a study of the history and culture associated with 
the mother tongue" (NTDE, 1986b, p.2) 

Both-ways education - the type of education being requested by the Burarra and Kunibidji 
communities at Maningrida CEC. As yet the concept is not fully articulated but it involves 
the teaching and valuing of Balanda and Aboriginal  languages and culture, and incorporates 
the control of the educational services by Aboriginal people. 

Burarra - the name of the people whose clan estates lie either side of the Blyth River; also 
the language spoken by these people 

Clan - a group of people who are descended in one line from the same ancestor. This 
ancestor is not always named and is not necessarily in human shape 

Community - a collective term used to describe the Aboriginal residents of Maningrida 
township 

Community Education Centre (CEC) - "A CEC is an education and training institution 
that comprises enrolled students, a Council incorporated under the NT Education Act, a 



Principal as educational leader, a staff, services, resources and facilities. CECs give 

communities access to a range of educational services including some or all of the 

following: Preschool and Primary education, accredited courses for secondary age students, 

support for secondary studies by distance mode, support for training of Aboriginal teachers, 

bilingual education and Homeland Learning Centres". This definition, developed by John 

Rattigan, Principal Education Officer CECs, and Andrew Cameron, Superintendent Schools 

North, was provided by John Rattigan (personal correspondence, 1995). 

Culture - "the acquired knowledge that people use to interpret experience and generate 

social behaviour" (Spradley, 1979, p.3). 

Ethics - the rules or standards of right conduct or practice, especially regarding a profession 

(House, 1988, p.185) 

Ethnography - "an in-depth, analytic description of a specific cultural situation, in the 

broad meaning of culture. Put into the context of education, we can define ethnographic 

research as the process of providing scientific descriptions of educational systems, 

processes, and phenomena within their specific contexts" (Wiersina, 1986, p.! 6) 

Homeland Centre (HLC) - the House of Representatives Standing Committee defined 

HLCs as "small decentralised communities of close kin established by the movement of 

Aboriginal people to land of social, cultural and economic significance to them" (Australian 

Parliament, 1987, p.6). See Outstation below 

Informant - a local person who agreed to provide information to the researcher 

Interviewee - a person who is has been identified by the researcher as potential source of 

information, and who is interviewed by the researcher to access this information 

Kunibidji - the name of the people whose clan estates are predominantly on the eastern 

side of the Liverpool River in Arnhem Land. The language spoken by these people is 

Ndj dbbana 

Ndjébbana - the language spoken by the Kunibidji people 

Outstation - in this research project the terms 'outstation' and 'homeland centre' are used 

synonymously because the Aboriginal people of Maningrida themselves use the terms 

interchangeably. See Beattie (1988, p.4) for a discussion of the philosophical differences 

implied by the use of the terms 'outstation' or 'HLC' 

Traditionally oriented Aboriginal - a person of Aboriginal descent who continues to be 

involved regularly in a traditional cultural lifestyle 

Tribe - a linguistic unit. That is, the people who speak a common language 



ID 

1.8 Organisation of this report 

This chapter provides a brief introduction to the study. In chapter 2, the relevant literature 
on Aboriginal world view, the post-contact history of the Maningrida area and of tribal 
relations is reviewed. This is followed by a review of the literature regarding Aboriginal 
education in the Northern Territory and non-attendance of Aboriginal students. In particular 
the literature on 'two-way' schooling and bilingual education is examined. Pertinent 
research on the success or failure of minority students at schoOl is critically reviewed to 
determine how well or otherwise it has succeeded in resolving the questions of importance 
to this research. The chapter concludes with a review of the recent literature on non-
attendance of Aboriginal students. Chapter 3 discusses the procedures employed in this 
research project. The ethnographic interviewing techniques used to obtain data are 
discussed, as is the use of the software package NUD.IST to assist in the analysis of the 
data using a grounded theory approach. The methodology used to examine the attendance of 
Burarra and Kunibidji students is also presented. Chapter 4 presents the findings, detailing 
the attendance patterns of Ndjébbana and Burarra students and the community attitudes 
revealed in the interviews. Chapter 5 discusses the findings from the research project in 
relation to previous research and offers recommendations for further research. 



Chapter 2 

REVIEW OF THE LITERATURE 

2.1 Introduction 

This chapter critically reviews the literature that was thought to be most relevant to the 
questions investigated in this research project. The writings on Aboriginal world view, the 
post-contact histoty of Maningrida and the history of Aboriginal education in the 
Northern Territory have been reviewed, because it was felt that the attitudes of 
community members to education at Manrngrida CEC may be influenced by their life 
experiences. Recent writings, particularly by Aboriginal people, are examined to 
determine what Aboriginal  attitudes to education are current elsewhere in Australia. This 
is followed by a review of the literature on bilingual education and 'two-way' schooling. 
The development of theory and associated research on the success or failure of minority 
groups at school is discussed with reference to Australia and, in particular, Aboriginal 
school performance. Such research is often associated with the literature on school non-
attendance, which has also been reviewed. 

2.2 Aboriginal world view 

Christie (1984), whilst noting the objection of some academics to the term 'world view', 
thought it useful to describe: 

the ideas and beliefs which a group of people holds about its world and the people and things in 
it... [It] affects the way we see the physical world, our possessions, other people and 
ourselves. Consequently it affects the way we act, the way we think, our beliefs about right and 
wrong, and our emotional reaction to what happens around us (Christie, 1984, p.3). 
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Although there is no unified Aboriginal world view covering all of Australia, the global 
term has been used because of the number of similarities between the world views of 
different Aboriginal groups, and their stark contrast with the non-Aboriginal world view. 
Hart (1981, p.2) highlights some of the major aspects of the Aboriginal world view: the 
Aboriginal world is not constrained by time or by space; the spirits of the dead are ever-
present; ceremonial activities and ritual are life itself, and the re-enactment of the stories 
of ancient heroes actually recreates the heroes. 

The world views of Aboriginal and non-Aboriginal people in Australia are so different 
that writers often choose to compare and contrast them. Christie (1985, p.9) suggested 
that the Aboriginal world was a world of 'being', and that the non-Aboriginal world was a 
world of 'doing'. Earlier, Bain (1979) had contrasted the two world views using the terms 
'interactional' to describe the Aboriginal world view and 'transactional' to describe the 
non-Aboriginal world view. 

The difference between Aboriginal and White is not so much one of attitude and value or of a 
preference between conceptually valid alternatives but, instead, is rooted in contrasting world-
view and ontology..... The essential element of this is the interactional/transactional 
dichotomy (Bain, 1979, pp.372-373). 

The term 'interactional' is used to explain an emphasis on being, on relatedness, and on 
the personal. By way of contrast she uses the term 'transactional' to describe the way 
Westerners distinguish between working and personal life, with relationships having a 
role that is secondary to the completion of transactions as part of one's working life. 

Hams (1990, pp.36-38) contrasts Aboriginal and Western views of authority. Western 
society considers authority to be delegated from the people to a bureaucracy and 
governments with their agencies. Individuals undertake roles on an impersonal and 
temporary basis; it is the office which is permanent. In contrast, Aboriginal society is 
"organised by a religious or ritual authority on the one hand and affections and obligations 
of kinship on the other" (Harris, 1990, p.36). Harris (1990, p.37) gives two examples of 
the potential for conflict caused by the oppositional nature of the two views of society. 
The first example concerns local councils, which were designed by non-Aboriginal 
Australians to promote Aboriginal self-management. Aboriginal people link authority with 
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a responsibility to nurture those under the authority. However, only the councillor's own 

family sees any need for loyalty in return. Therefore, when the councillor tries to exert his 

authority over other groups they will find it difficult to accept. The other example is in the 

context of a European Australian employing an Aboriginal person. Again the employer's 

authority implies to the Aborigine a responsibility to nurture. In the eyes of the boss the 

arrangement is basically impersonal with the transaction being completed upon payment 

for the work. To the Aborigine a personal relationship has been developed and he is doing 

something personally for the boss. Even though the boss may have paid wages, the 

Aborigine still feels he has the right to make additional requests due to the relationship 

which has been formed. As pointed out by Harris (1990, p.38) "there is clearly room here 

for both parties to feel cheated or to feel the other is taking advantage". 

Christie (1984, p.7) argued that "due to their different world views Aboriginal children 

are fundamentally different from white children". Teachers who expect Aboriginal 

children to see the world as white children do often label them as lazy, slow to learn and 

unmotivated. Researchers too have often failed to take into account the difference in 

world views of Aboriginal and non-Aboriginal people (see Section 2.6 Explanations of 

school failure for a fuller discussion of labelling theory and related explanations). 

Rather they should understand that these children work towards their own goals using their 

own learning systems and incorporating their own cultural values. Any teacher whose 

classroom depends upon competition and who inadvertently portrays Australian life as a mad 

scramble to the top of the ladder of success will find his or her Aboriginal pupils particularly 

reluctant (Christie, 1984, p.7). 

Harris also contrasts the two world views in discussing the dilemma facing many 

Aboriginal parents; namely, how to raise their children as Aboriginal whilst enabling them 

to succeed in western schooling: 

Remote Aboriginal culture(s) and Western culture(s) are two of the most diverse culture 

groups on the earth. In the context of these two thndamentaliy different world views, 

Aboriginal schooling is facing a major dilemma (Harris, 1988, p.76). 

The implications of the contrasting world views held by Aboriginal students, parents and 

community members on one hand, and by the non-Aboriginal teachers and administrators 
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on the other, are presented in Chapter 5, where the strategies suggested by the Burarra 
and Kunibidji communities to improve attendance rates and outcomes from educational 
services are discussed. 

2.3 The development of Maningrida township 

The literature on the post-contact history of Maningrida has been reviewed because this 
history affects community attitudes to Balanda and Western education. Altman (1987, 
p.2) divided the post-contact history into "three broad phases that correspond closely to 
the governments policies of protection and preservation, assimilation and integration, and 
self determination and self management". 

The protection and preservation stage dates from the earliest Macassan contact in the 
seventeenth century to 1957 (Altman, 1987, p.2). Although the people from the 
Maningrida area had come in contact with a variety of aliens before the establishment of 
the trading post in 1957, none of the contact had been extensive or permanent. The 
earliest alien contacts were with Macassans in search of trepang. The coast line of this 
region was not, however, rich in trepang and contact was not regular or intense 
(MacKnight, 1976). Hiatt (1965, p.7) reported that there had been occasional contact with 
European explorers from the early nineteenth century. Nevertheless no pastoral leases had 
been granted in the Maningrida area. The closest had been at Florida Station near the 
Arafura Swamp (1885-1893 and 1903-1908), on the Coburg Peninsula (1884-1889) and 
at Oenpelli (from 1876) (Altman, 1987, p.2  quoting Bauer, 1964, p.  113). Contact with 
the Macassans was terminated by government policy in 1907. From this time until World 
War II Japanese pearlers visited the Anthem Land coast. Although missions were 
established at Goulburn Island in 1916 and at Milingimbi in 1923 by the Methodist 
Overseas Mission, and the Church Missionary Society (of the Church of England) took 
over the pastoral station at Oenpelli in 1925, the Maningrida region remained without an 
alien settlement. During the 1940s many people, particularly young men, from this region 
migrated to missions or into Darwin. Altman (1987, p.3) identified three factors 
influencing the drift into missions: "a chain migration initiated by the centralisation of 
groups in the vicinity of missions; a desire for access to market economies that became 
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increasingly available with a military presence; and curiosity". In an attempt to entice 
people back from Darwin by making market commodities available in Maningrida, a 
trading post was established on the site of the present township in 1949 (Kyle-Little, 
1993). Due to shortages of staff and funding the trading post was closed in the following 
year. 

The next stage, charactensed by the government's policies of assimilation and integration, 
began in 1957 with the re-establishment of Maningrida settlement as a trading post, but 
this proposed function was never realised due to a rapid influx of people and the 
development of Maningrida as a service centre. "By 1960 there were already 480 
Aborigines in residence; by 1962 when the settlement was officially opened it had a 
hospital, school, trade store, administration building, housing for white staff, an airstrip 
and market gardens" (Altman, 1987, p.4). 

After 1961 Maningrida was viewed as an instrument of the official government policy of 
assimilation, particularly as it was the only government settlement in Arnhem Land. 
"People were encouraged to centralise and with centralisation, the hunting and gathering 
subsistence economy declined in significance. At Maningrida people became dependent 
on welfare handouts or employment for survival" (Altman, 1987, p.4). By 1971, 
approximately 1,100 Aborigines and 200 Balanda lived in Maningrida, maldng it the fifth 
largest population centre in the Northern Territory. Rowley (197 1 ) suggested that there 
were many colonial aspects to inter-racial relations during the assimilationist period. In 
Maningnda the settlement superintendent had magisterial powers and Balanda authorities 
completely controlled the area. The Balanda population lived on a separate housing estate 
and held relatively well-paying managerial positions whilst the Aboriginal population 
lived in extremely poor conditions and worked in low-paying jobs or received welfare 
(Altman, 1987, p.4). 

Armstrong (1967) discussed traditional groupings and tribal orientation within Maningrida 
and related a series of incidents which reflect the tribal tensions of the time. The Kun-
barlang, Kunibidji, Kunwinjku and Gorrgone speakers whose clan estates lie along the 
Liverpool River share the same Western Arnhem Land social structure. Armstrong (1967, 
p.13) quotes an old Kunibidji man who describes Kunibidji tribal affiliations in the 
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following way: "we are all company for country .... we've got one land, one creek ... we 
can talk Gunbarlang, Gunavidji, Gunwinggu mixed ... We understand Mating and 
Nakara". This is in contrast to the Burarra speakers from the Blyth River and Cadell 
River area, who affiliate with the Djinang speakers and others groups to the east. A 
Kunibidji man expressed his view of relationships with other tribal groups in the 
following way: "We would like all kunibidji here in this country. There is a lot of trouble 
because of different people. We get on better with the Burada people now, but we don't 
like the Djinang. We can't understand them" (Armstrong, 1967, p.17). The artificial long-
term concentration of other language groups on the clan estates of the Kunibidji people 
resulted in social tension between different Aboriginal groups. Hamilton (1981) and 
Meehan (1982) describe living conditions in Maningrida during the 1960s. Meehan 
(1982, p.20) notes that inter-racial tensions increased after the opening of a beer-club in 
1969. 

The third phase identified by Altman (1987, p.5), dating from 1973 to the present, is 
distinguished by the gradual return of local political power to Aboriginal people. In 1973 
the Department of Aboriginal Affairs and the Aboriginal Land Rights Commission were 
established. "There was also an upsurge in the availability of funds for Aboriginal welfare 
programs; training allowances were abolished and replaced with award wages; and 
Aboriginal councils were established to administer settlements" (Altman, 1987, p.5). At 
the same time there was a significant migration from settlements and missions back to 
clan estates. This process of decentralisation, most commonly referred to as the outstation 
or homeland movement, is discussed in more detail in section 2.4.3. 

A Balanda presence is still very evident in Maningrida today. Although White authority 
has decreased, non-Aboriginal people hold most of the managerial and skilled technical 
positions, enjoy a significantly better standard of living in terms of housing, health and 
income, and are the key brokers in external economic relations. Altman (1987, p.6) 
identified "three interdependent groups resident in north-central Arnhem Land. There are 
the Aboriginal and European residents of Maningrida, and there are outstation residents". 
It is argued in this research paper that there are in fact four distinct groups; namely, the 
outstation residents, the Balanda population, the Kunibidji landowners and the other 
Aboriginal groups living on Kunibidji land. Although the attitudes expressed by the 
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Burarra and Kunibidji communities are similar in many respects, the Kunibidji people, 
due to their pre-eminent position as landowners, express some attitudes that are distinct 
from those held by the Burarra people who also live in Maningrida. 

2.4 A brief history of Aboriginal education in the Northern Territory 

This section reviews pertinent literature which details the begñmings of government 
education for Aboriginal children in the Northern Territory, the introduction of bilingual 
programs, the introduction of the Ndjébbana and Burarra bilingual programs at 
Maningrida CEC, Homeland Centre education, Feppi and developments in Aboriginal 
education since the inception of Northern Territory self-government. 

2.4.1 The start of Government education for Aboriginal children in the Northern Territory 

Although there was a large Aboriginal population in the Northern Territory, there were no 
government schools of any kind for Aboriginal children until 1950. In July of that year the 
first four were opened at Delissaville, Bagot, Alice Springs and Yuendumu 
(Commonwealth Education and University Commission, Annual Report, 1950). These 
schools were the responsibility of the Canberra-based Commonwealth Office of 
Education. In 1955 full operational control of Aboriginal education was handed over to 
the Welfare Branch of the Northern Territory Administration which was then a part of the 
Department of Interior. There had also been a significant Church presence in Aboriginal 
education. Enrolment and staffing figures for government, mission and pastoral property 
schools for the period 1950 to 1963 are presented in Table 1. 

The report by Watts and Gallacher (1964) reviewed the previous fourteen years and 
formulated future policy. As shown in Table 1 there had been a marked increase in 
student enrolment and staff employment during this period. There was also a gradual 
reduction in teacher-pupil ratios. As was the case throughout the country, the 
development of services for Aboriginal education was strongly influenced by the 
Government's policy of assimilation. At the Native Welfare Conference in 1961 Paul 
Hasluck, the Minister for Territories, announced that the Government would: 
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shape its work in nutrition, health, hygiene, schooling, housing, vocational training, 
employment and the removal of legal restriction so as to promote the advancement of the 
[Aboriginal] people towards life in and with the rest of the Australian community and on 
exactly the same conditions as those enjoyed by all other Australians. (Watts & Gallacher, 
1964, p.33) 

Table 1. Aboriginal Education in the Northern Territory (1950 - 1963): Enrolment and 

Staff (Source: Watts and Gallacher, 1964, p. 25) 

Year 1950 1951 1952 1953 1954 1955 1956 1957 1958 1959 1960 1961 1962 1963 
Government 

Aboriginal 

Schools 

Enrolment 153 277 264 313 397 510 525 546 627 716 726 719 889 1065 

Staff 5 11 8 11 14 19 21 24 23 25 29 23 31 40 

1'41ssion 

Schools 

Enrolment 597 N/A N/A 734 923 1000 1033 1181 1214 1237 1292 1440 1510 1558 

Staff 9 N/A N/A N/A 18 21 26 24 26 34 31 32 36 43 

Pastoral 

Property 

Schools 

Enrolment 13 9 9 14 21 65 68 114 96 259 147 197 269 266 
Staff N/A N/A N/A N/A N/A 3 4 5 4 7 7 9 11 10 

lotalStudents 763 *24 *273 1061 1341 1575 1626 1841 1937 2112 2175 2356 2709 2889 

Total Staff *14 *11 *8 11 *32 43 51 53 53 53 66 67 64 78 

* = incomplete data 

At the 1963 Conference of State and Commonwealth Ministers this policy was strongly 
restated in the following way: 

the policy of assimilation aims at ensuring that all Aborigines or part Aborigines will attain the 
same manner of living as other Australians and live as members of a single Australian 
community enjoying the same rights and privileges, accepting the same responsibilities, 
observing the same customs and influenced by the same beliefs, hopes and loyalties as other 
Australians (Watts & Gallacher, 1964, p13). 



Such a policy clearly required educational programs to be based on a white, ethnocentric 
assimilationist model. Following the release of the Watts-Gallacher report some 
significant modifications to current practices were introduced, including a change in 
school organisation to provide for streaming, the introduction of multi-grade classes for 
the high achievers, the establishment of residential colleges and the provision of post-
primary programs in the larger centres (Watts & Gallacher, 1963, pp.  66-77 and 159-
163). 

2.4.2 The introduction of bilingual programs 

In 1972 the new Labor Party Prime Minister, Gough Whitlam, announced in parliament 
that the government was introducing bilingual education in the Northern Territory. Until 
this time all Commonwealth schools in the NT employed English as their language of 
instruction. The following year, the Minister of Education approved a report by Watts, 
McGrath and Tandy recommending that bilingual education begin in five pilot schools at 
Angurugu, Areyonga, Goulburn Island, Hermannsburg and Milingimbi (Gale, 1990, 
p. 46). This signalled the Government's commitment to abandoning the previous policy of 
assimilation and allowed Aboriginal people to have greater control of both the content 
and the style of their children's education. By 1978, when the NT was granted self-
government, 16 schools provided bilingual programs involving approximately half of all 
traditionally oriented Aboriginal children in the Territory. A number of significant 
developments have taken place since then. These include: 

• the establishment of Batchelor College (NTDE, 1980, pp.20-21), 

• the provision of intensive introductory courses in linguistics by the School of 
Australian Linguistics at Batchelor (NTDE, 1983, p.1  5), 

• the introduction of an appraisal process for bilingual programs (NTDE, 1985, p.1), and 
• the incorporation of the newly developed Core Curriculum guidelines into the aims of 

bilingual education (NTDE, 1986, p.20). 

In 1982 the aims of bilingual education were revised to reflect Departmental policies and 
procedures, and to eliminate previously inherent ambiguities (NTDE, 1986b, p.7). These 
revised aims are: 
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To develop competency m English (reading and writing) and in mathematics to 

the level required on leaving school to function without disadvantage in the wider 

Australian community. 

To foster greater proficiency in school work through the use of the Aboriginal 

language where appropriate. 

To develop a more positive self-concept in each child through systematic use of 

the Aboriginal language as well as English as a medium of instruction, and the 

incorporation of studies of other aspects of traditional Aboriginal knowledge. 

To develop such skills in oral English that by year 5 English becomes the major 

language of instruction and of literacy, with the vernacular maintained for 

continued literacy development and for the teaching of both traditional and 

modern knowledge where appropriate. 

To promote the development of teaching skills, teaching responsibility and formal 

educational leadership in Aboriginal staff. 

To develop competency in reading and writing in the Aboriginal language. 

To develop closer communication, involvement and mutual understanding 

between the school and the community it serves and promote in children and their 

parents a positive attitude towards education and school attendance. 

To develop a better understanding of both cultures - that of Aboriginal people 

themselves (and not only a particular community) and of the non-Aboriginal 

society. 

There are now 20 bilingual programs using 34 different vernacular languages officially 

operating in the NT (see Appendix 2). These figures include the independent Yipirinya 

school in Alice Springs and three Catholic schools : Lady of the Sacred Heart at Wadeye, 
Murrupurtiyanuwu at Nguiu on Bathurst Island and Ltyentye Apurte near Alice Springs. 

2.4.3 Homeland centres 

Pugh (1993, p.43), in his outline of the history of HLC education in Maningrida, describes 

the homeland movement as one of the first tangible manifestations of the self-management 

policy. Gapuwiyak, which was established in 1948 and originally administered from 

Galiwin'ku, was the first homelaiid centre in Australia. During the 1970s   there had been a 
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strong move by many Aboriginal people to return to their homelands and requests were 
made for the provision of educational services there. The first outstation school systems 
were in the Northern Territory at Herrnannsburg in 1974, and at Maningrida and Yirrkala 
in 1975. There were many reasons for this return to country from Maningrida. Bagshaw 
(1977, p.47) notes that Maningrida had become a conglomerate of many Aboriginal 
groups and inter-clan feuds were common. In the early 1970s large numbers (up to 300) 
of Balanda lived in Maningrida, occupying most of the housing and resulting in the 
Aboriginal people who were living there becoming fringe dwellers. There were also 
health and social problems associated with substance abuse, particularly alcohol and 
petrol-sniffing (Eastwell, 1979, p.  221). Altman (1987, p.5) identifies these social 
problems as push factors and also identifies a number of pull factors: 

The pull factors were caused by a sudden threat from private sector mining interests to the 
west, and an associated realisation by local people that they did not own their own clan lands in 
Australian law. Many groups decided to protect sacred sites and demonstrate their ownership 
rights by re-occupying their clan estates on a permanent basis. The Labor Party's willingness to 
support Aboriginal decisions gave added impetus to decentralisation. In particular small 
establishment grants were made to groups that demonstrated a commitment to live away from 
Maningrida and some basic services were provided at outstations. 

Initially, however, little educational support was given to the HLCs around Maningrida. 
In 1974 some of the teachers at Maningrida volunteered to assist them by working on a 
roster basis and visiting the outstations while other teachers took their usual class in the 
hub school. Deslandes (1978, p.1) reports that homeland schooling was "a solid two 
hours in the morning concentrating basically on the 3 Rs". As far as was possible school 
was not to interfere with normal life. The guiding principle was to supply the educational 
needs of Aboriginal people as they saw them, so that their own culture was preserved 
whilst it gave them sufficient knowledge to deal with Balanda society (Haslett, 1978, 
p.!). Most of the teaching was conducted by the local Aboriginal teachers, who were 
untrained and possessed low levels of literacy and numeracy themselves. At Maningrida 
this remains the case today, although some of the Aboriginal assistant teachers have 
undertaken or are currently undertaking teacher training through Batchelor College's 
RATE program. The Kunibidji people from Ndjüdda requested an outstation school there 
because the children were "walking about at night", "petrol sniffing", "up too late at night" 
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and "playing around" (Sack, 1985, p.1). They also wanted the bilingual program to be 
run, saying they would return to Mainngrida in the wet season. A HLC at Ndjtidda has 
not yet become a reality despite many Kumbidji staying there for extended periods during 
the year. 

Today there are approximately 500 Aboriginal outstations in Australia, and most of these 
are in the Northern Territory. Most outstations do not have schools. In the schools that do 
exist, the Northern Territory Department of Education (NTDE) has provided English 
language resources designed to be used in a correspondence style program up to Year 3. 
Locally chosen Aboriginal teachers are the regular teachers in these schools. The majority 
of the outstation programs though are taught in the vernacular, creating great difficulty for 
the visiting non-Aboriginal teacher. If parents wish their children to be taught beyond the 
Year 3 level the family either moves to a larger centre, or the children go to live with 
other family members in the larger centres and attend school there. 

Birritjalawuy (1992, p.14) claimed, in writing about the homelands movement in 
Galiwinku, that the movement was contributing to Aboriginal self-management and self-
determination: "outstation people have a better chance of exercising Aboriginal autonomy 
without any Balanda power ... people want them (HLC schools) there so they can 
determine their own destiny". The Burarra people in Maningrida have the opportunity to 
return to the homeland centres of Wurdeja, Ji-marda and Yuan, which are situated to the 
east of the Blyth River. There are obvious difficulties for the Kunibidji people caused by 
the fact that there are no Kunibidji HLC communities. 

2.4.4 Feppi 

The Northern Territory Aboriginal Education Consultative Committee was formed in 
1978, taking the Murrinh-patha word Feppi ('the foundation' or rock') as its title. Feppi is 
the major adviser on Aboriginal education to the Secretary of the Department of 
Education and the Minister of Education. In 1986 Feppi, in consultation with the NTDE, 
produced a 12-Point Plan which provided direction and guidelines for educational 
services provided to Aboriginal people. These key points are summarised below. 
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More trained Aboriginal teachers to be provided in Aboriginal communities. 
Educational opportunities for adults and teenagers post Year 7 to be improved. 
Employment and training programs for Aboriginal adults to be provided. 
More Aboriginal teachers and administrative personnel to be in positions of 
responsibility. 

Responsibility for the provision of capital works to be devolved to 
communities to provide employment opportunities. 

Provision of housing for Aboriginal teachers to be improved. 
Additional staff to be provided on the basis of special need. 
Examine the merit of participating in the Commonwealth's proposed national 
pool of teachers for Aboriginal schools. 

Consolidation of the bilingual programs. 

10 .Provision of greater assistance to teachers in non-bilingual schools in the 
teaching of ESL. 

11.lmprovement of the provision of Homeland Centre education. 
12 .Assessment of student achievement in relation to the core curriculum through 

the NT Primary Assessment Program. 

These recommendations have been implemented to varying degrees at Maningrida. Some 
have been adopted wholeheartedly. The bilingual programs have been consolidated as 
evidenced by the re-accreditation of the programs and their widespread popularity with 
Aboriginal people (see Section 2.4.2). ESL training is being provided for teachers and 
assistant teachers, in both the bilingual and non-bilingual programs, at Maningnda CEC 
through on-going inservicing. The provision of HLC education has been improved with an 
increased number of HLC schools and four Band 1 teachers and a Senior Teacher now 
appointed as HLC teachers. The assessment of student achievement in relation to the core 
curriculum has been undertaken using the NT Multi-age Assessment Program (formerly 
the Primary Assessment Program). The responsibility for the provision of capital works 
has been devolved to communities to provide employment opportunities. This devolution 
process is outlined in a paper titled School Councils and Administrative Devolution 
(NTDE, 1990) which listed the new functions of school councils; these included dealing 
with school operational monies, cleaning, ground maintenance, urgent minor repairs, 
programmed repairs and maintenance and new works. 
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Other recommendations, however, have not been implemented or, at best, have only been 
partially implemented. There are still only three Aboriginal teachers employed at 

Maningrida CEC in a staff of 22 teachers. The recommendation for educational programs 
'post Year 7 to be improved' has been partially implemented with the introduction of a 

Year 8 course in 1995. Employment and training programs for Aboriginal adults have 

been provided by the Further Education section of Maningrida CEC and more recently by 
the JET Centre. In 1995 the JET Centre was informed that it was to be closed down and 

the future of adult education in Maningrida remains unclear. There are no Aboriginal 
teachers or administrative personnel in positions of authority and Aboriginal teachers are 
still not provided with housing. Despite repeated requests to the NTDE for extra staffing 
on the basis of special need no extra staff has been forthcoming. 

2.4.5 Northern Territory self-government 

When the Northern Territory took on the responsibilities of self-government in 1978 a 
phased takeover of the control of various functions commenced. Territory control of the 
educational service did not take effect until July 1979. A number of changes were 
implemented including reductions in the availability of curriculum advisers, in staffing 
levels, and in funding for operational expenses (NTDE, 1981, pp.  14-16). Despite these 
cutbacks the Secretary of the Department of Education reported that the "Department 
already has more Aboriginal teachers and Assistant Teachers than any other Australian 
education system, and is Australias largest employer of Aboriginal people" (NTDE, 
1981, p.5). Although this was true the actual numbers and percentages of Aboriginal 
teachers remain extremely low. 

The 1983 report Northern Territory Schools: Directions for the Eighties (NTDE, 1983) 
gave a general overview of proposed activities and indeed became the de facto policy 
document of the 1980s. This document was supported by detailed Information 
Statements, particularly Information Statement Number 6: Education for Aborigines: 
St rat efor Improving the Academic Perjbrmance ofAboriginal Students in Primary 
and Secondary Education NTDE, 1984), which '...became a focus of attention....' 
(NTDE, 1985, p.9). It detailed a series of policies including: 
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• the restructuring of community schools to provide a clearly defined upper and 
lower section, 

• the introduction of entry requirements in English and Maths to proceed from 
the lower to the upper section, 

• the provision of additional support for students identified as having high 
academic potential, and 

• the introduction of secondary programs into Aboriginal community schools to 
replace Post-Primary programs. 

Once again, these policies have been, at best, only partially implemented at Maningrida 
CEC. There are clearly defined Lower Primary, Upper Primary and High School sections 
of the school. Movement between these sections is based on age, not ability in English or 
Maths. Students who are identified as having high academic potential are not provided 
with additional support to enable them to fulfil this potential. The more usual response is 
to encourage the student to move from the bilingual program in which they are enrolled, 
into the English-only program. The effect of this is to weaken the bilingual programs 
without any proven benefit to the student. In 1995 Year 8 was offered for the first time at 
Maningrida CEC, with eight female students who were predominantly Burarra enrolling. 
No Kunibidji students enrolled in this course. 

The first consultation draft of Towards the Nineties (NTDE, 1987a) was distributed in 
1987 amid controversy over the lack of communication from the Government and 
Departments on the issue. It was modified and reissued as Towards the Nineties, Second 
Consultation Document (N1I'DE, 1987b). Aboriginal education was not covered in depth 
because the Feppi 12-Point Plan was still considered to point the way forward in the next 
decade. 

Attempts were being made to increase the achievement levels of Aboriginal students and 
the extent of Aboriginal involvement in the educational process. The Draft Policy: 
Statement and Guidelines for Aboriginalisation of Northern TerrE/wy Government 
Schools provided Aboriginal people in communities with increased opportunity to 
determine the future direction of educational programs for their children. The 1987 
Annual Report states that one of the major aims of the policy is to "train Aboriginal 
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teachers to run their own school (sic)" ... NTDE, 1988). In 1995, there are still only three 
trained Aboriginal  teachers at Maningrida CEC and Aboriginal people are still not 
running the school. 

2.5 Two-way schooling or two-way education? 

Harris (1990, p.78) uses the term 'bicultural', when describing two-way schooling, to 
imply "a retention of different identities through separation, boundary maintenance, 
compartmentahsation, disengagement and parallel development". He contrasts this with 
the use of 'bicultural' to imply a combination or amalgamation of the two cultures. He 
cites the Gypsies of Europe and western Asia, the Amish Mennonites of northern USA, 
the Pueblo Indians and the Hassidic Jews, as small minority groups who have survived 
after hundreds of years of contact, by using the former approach to biculturalism. 
Similarly, Aboriginal communities such as Strelley, Hermarmsburg, Yipirinya and 
Yirrkala have adopted domain separation and have achieved a greater degree of self-
determination in schooling than most (Harris, 1988, p.78). The current debate on two-way 
schooling would be much clearer if the terms 'two-way schooling' and 'two-way 
education' were not used synonymously. 'Schooling' implies formal western education, 
whilst 'education' may take place in either the western or Aboriginal cultural domain. 

Critics of Harris, such as McConvell (1994, p.242), see 'two-way' education as relating 
to reciprocal exchange, between black and white and young and old, rather than linguistic 
and cultural domain separation. MeConvell views the idea of domain separation as being 
based on "our needs as whites to create our respective indigenous peoples as opposites to 
us" (1994, p.243). He also criticises those who hold the Harris viewpoint as being 'neo-
Whorfians'. By this he means that they see world view as determining linguistic form, and 
he criticises them for making little attempt to establish relationships between language 
and culture with the necessary rigour rather than merely asserting that such a relationship 
exists (1994, p.243). 

Two Yolugu (Aboriginal) writers from Yirrkala in north east Arnhern Land, Wali 
Wunungmurra (1988) and Yunupingu (1988) propose a both-ways, or two-ways, school 
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for their community, which initially uses culture separation and then in secondary school 
culture bridging. Wunungmurra (1988, p.69) states that in order to live in both worlds a 
high standard of western education is needed as is the maintenance of identity as 
Aboriginal. In order to achieve this knowledge needs to be exchanged, not passed from 
Balanda to Aboriginal people. Both cultures must be valued and be seen to be valued. 
Yolngu control of the school programs is an essential component of this model. 
Wunungrnurra suggests the traditional negotiation of meaning between the two moieties 
as the model for the proposed negotiation of meaning between Balanda and Aboriginal 
people. In this way a 'common ground' between the two societies can be found to enable 
a two-way curriculum to operate (1988, p.69). The process of deciding what knowledge 
can be given and what must be saved is called dhawurrpunararnirra. Some sacred 
knowledge (dhurpal) is saved to be passed on in special ways, but other knowledge is to 
be made available to the school to use and becomes open knowledge (warranul). Some 
knowledge is given and some taken. The negotiations must take place within rom (Yolngu 
Law) and it is essential that the role of the elders in this process is respected (1988, p.70). 
A Yolngu learning climate is needed when teaching culture at school. Relationships must 
be recognised and respected, boys and girls separated and the existence of age grades 
recognised by providing different approaches to schooling at primary and secondary 
levels. Primary students would become literate in their own language before English and 
would be taught Yolngu ceremonial life. At this stage a two-way curriculum would not 
exist. 

Primary school education should be about concepts that overlap both cultures, and the Yolngu 
knowledge which can become school knowledge. ... In secondary schooling children already 
have a grounding in their own culture and language and they can be actively involved in the 
process of negotiation of knowledge between cultures (Wunungmurra, 1988, p.70). 

Such a system would have non-Aboriginal teachers involved, but it must be an equal 
relationship with Balanda teachers learning Aboriginal culture too. Due to the ceremonial 
obligations of secondary students a flexible system would be required. These ceremonial 
obligations should be seen as a part of education not an obstacle to it. 

Yunupingu (1988), writing in the Gumatj language of north-east Arnhem Land, and 
translating into English, elaborates on the Ganma both ways education and expresses the 
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same philosophy presented by Wunungmurra (1988). Teachers, RATE students and the 
Laynha schools collaborate to research "how we can bring about a curriculum, that will 
be relevant in the school" (Yunupingu, 1988, p.4). His is more of a political statement 
than a clearly defined pedagogy: "my interest in Ganma is to help, to change, to shift the 
balance of power" (1988, p.Ll). He holds the social reproductionist view that schools 
deliberately teach things in ways which help to maintain the status quo in favour of the 
middle and upper classes. 

Poulson, an Aborigine from Yuendumu, wants the curriculum used to teach his children to 
provide western knowledge, especially English. In his view "school which does not give 
priority to teaching English is failing to train leaders for the future" (Poulson, 1988, p.68). 
Aboriginal knowledge should not be brought into the classroom because doing so would 
alter and damage it. He saw no need for vernacular languages being taught first, then 
bridging into English, because children were already familiar with English through its 
widespread use in the community by Aboriginal and non-Aboriginal people, and through 
television and frequent visits to Alice Springs. This is not the case in Maningrida. 
Although the watching of television is widespread, the sound is often turned down 
because the language is a distraction. Silent movies are very popular for this reason. 
Poulson's view is that school should teach English and the families should teach culture 
as they always have. He also wants Aboriginal instead of non-Aboriginal teachers and 
community control of the school. This is similar to the approach adopted by the 
Hermannsburg outstation schools (Harris, 1990, pp.58-60). Whilst this view contains 
elements of two-way schooling, such as domain separation, as defined by Harris (1990), 
it describes a one-way school. The teaching of culture is explicitly excluded from the 
school domain. It is two-way education, but not two-way schooling. 

2.6 Explanations of school failure 

Despite all of the policies and programs discussed above, with their associated cost and 
effort, many Aboriginal children continue to fail at school. The following section 
examines various explanations for the failure of minority children at school. The literature 
shows a change in the explanation for the failure of cultural minority groups over the last 
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twenty-five years. Blaine has moved from the genetic make-up of the child to the school 
and society. 

The earliest explanations for the failure of minority children at school stemmed from a 
Social Darwinian belief that different societies represented different stages of cultural 
evolution. Porteus (1917) concluded that Aboriginal Australians were intellectually 
deficient due to a shorter period of intellectual development than Anglo-Australians. In 
the second half of the century the genetic deficit theory was still being proposed by 
psychologists such as Jensen (1969) and Eysenck (1971). Cross-cultural psychologists 
(such as Nurcombe et al., 1973 and McConnochie, 1981) have criticised the 
psychological research in this area on the grounds of ethnocentrism and lack of validity. 
Oscar Lewis's Five Families: Mexican Case studies in the Culture of Poverty (1959) first 
promoted the view, which influenced psychologists and educators, that school failure was 
due to the inadequate socialisation of certain ethnic minorities and working class students. 
These minorities were seen to suffer from family disorganisation (Heissman, 1962) and 
linguistic deprivation (Weaver and Weaver, 1967). In Australia Teasdale and Katz 
(1968), Nurcombe and Moffitt (1970) and de Lemos (1969) claimed that Aboriginal 
children were the product of homes lacking standard English and intellectual stimulation. 
Cultural deficit theory was again proposed by Henderson (1979) in her research based on 
a door-to-door questionnaire survey. However, culture deficit theorists have been widely 
criticised for 'blaming the victim'. Sociolinguists, anthropologists and sociologists, 
including Labov (1972), Hyrnes (1972), Erickson (1984) and Bernstein (1971), claim that 
all dialects of a language require the same complexity of cognitive abilities to be 
mastered. Further criticism comes from cross-cultural psychologists and psychological 
anthropologists who showed that cognition and reasoning were culture and situation 
specific ( Cole et al., 1971; Scribner and Cole, 1974). These scholars have criticised the 
cross-cultural research undertaken by psychologists, pointing out that non-western 
subjects often do not understand the purpose of the tests that have been performed on 
them and are therefore unable to perform in a way that would reflect their true ability. 

Anthropological study of minority education came to the fore in the 1960s. Systematic 
ethnographic studies showed that minority and poor children were neither culturally 
deprived nor deprived of a stimulating learning environment. Rather, anthropologists 
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suggested, the lack of academic success of these children was due to 'cultural 

discontinuities' or 'culture conflicts' (Burger, 1968; Philips, 1983). A new theoretical 

rationale was that Aboriginal children were culturally different. The values and motivation 

the Aboriginal children brought from home were different from those required at school 

(Watts, 1970; Eckermann, 1973). But as Ciborowski (1976, p.127) stated: 

It is a waste of time to search for a single unit of cogiitive activity or a simple cultural aspect 

that can be remedied to 'upgrade' children from one subcultural group to being able to perform 

adequately in the major cultural group... what we are faced with is not some specific deficiency 

occasioned by some specific and/or cultural unit, we are indeed faced with a highly complex 

interaction of culture and cognition that exists between the schoolroom and the real life 

experiences of the children. 

Some explanations shift the blame from the student to the teacher. Rosenthal and 

Jacobsen (1968) and Rist (1970) proposed that school failure was due to individual 

teachers' expectations of student achievement and behaviour. Expectancy theory proposes 

that success at school is a self-fulfilling prophecy whereby teachers receive from the 

students the high or low standards they expect, with expectations of minority students 

being low. Biddle and Anderson (1986, p.234) found that teachers tended to respond to 

students they considered troublesome by "keeping them under closer surveillance, 

frequently reminding them of their responsibilities, refi.ising their personal requests, 

treating them with impatience, and holding them up as bad examples to other students". 

Another closely linked theory is labelling theory, which holds that "societal reactions to 

actions is the basis of deviance" (Mehan et at., 1986, p.71). Tannoch and Punch (1975) 

conducted an extensive survey of Western Australian educators who largely blamed the 

students' upbringing and home environment for their lack of school success. The teachers 

had low expectations of the Aboriginal students and felt powerless to alter things. Watts 

(1982, p.256) reported that the following teacher attitudes were evident throughout 

Australia: 

a significant number though not the majority have negative attitudes towards 

Aborigines. 

. many teachers see Aboriginal students as lacking learning ability. 
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• teachers see motivation as a problem. 

• many teachers attribute negative behaviour and personality attributes to the 
Aboriginal pupils. 

• teachers tend to attribute the school difficulties to factors in the home and 
community, such factors being outside the area of the school's influence. 

Willis (1977), in an ethnographic study of British working class youth, describes a 
counter-school culture which precluded these students from school success and skilled 
employment. The students were aware of the results of their actions but they romanticised 
the labourer as a renegade. Resistance theory was also advocated by McDermott and 
Godspodinoff (1979), who conducted an ethnography of a reading lesson in a New York 
public school. The children were placed in ability groups which received different 
amounts and quality of instruction and practice. The bottom group consisted of ethnic 
minority students and the top group of middle-class whites. The researchers concluded 
that the institutional nature of schooling places certain constraints on teachers which 
cause them to set up classroom structures which result in the teacher and the minority 
student collaborating in the student's failure. 

in Australia many writers, particularly Aboriginal  writers, conclude that Aboriginal 
teachers are needed to enhance Aboriginal students' learning because non-Aboriginal 
teachers rarely fully understand Aboriginal culture (The National Aboriginal Education 
Committee, 1982; Hughes, 1981; Hughes and Wilimot, 1982). More recently Hughes 
(1984) has identified the need for an Aboriginal pedagogy which specifies the curriculum, 
teaching methodology, materials, ethos and ways of relating which suit the local 
Aboriginal people. 

Although Aboriginal communities show wide variations in their needs, wants and 
aspirations they are remarkably consistent in advocating Aboriginal community control of 
schools in rural, remote and some urban areas. Poulson (1986, p.69), a Walpiri from 
Central Australia, concluded: 

Aboriginal children should learn in a school where Western knowledge is taught. White 
teachers are not needed for this. We must take control over our schools and we must have 
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Aboriginal teachers in them who understand how our children learn. Therefore I would like the 
teachers of Aboriginal children to be Aboriginal teachers but they must teach English. 

The late Wes Lanhupuy (1988), former member for Arnhem in the Northern Territory 

Legislative Assembly, saw schools as part of an on-going colonisation attempt which 
aimed to assimilate Aboriginal people throughout Australia. This created a dilemma for 
Aboriginal communities: 

whether to support schooling and expose our children to the processes of cultural alienation 

and confusion, or to turn our backs on these Balanda schools altogether .. Aboriginal people 

now understand that if schools are to serve the political, social and economic purposes of their 

own people, the school, as an institution, needs to be accommodated within the Aboriginal 

society itself Only when the cultural orientation of the school becomes Yolngu, will schools 

become integral to the movement of Aborigines towards self-determination (Lanhupuy, 1988, 

pp.2-3). 

Ogbu (1987, pp.312-314) noted that although ethnographers had conducted excellent 
research into how minority children fail at school, they had not provided a general 
explanation of why they succeed or fail. The studies he investigated had looked only at 
minority groups who failed at school, not at successful minority groups. They also fail to 
explain intra-group variability. Ogbu has been "conducting comparative studies of 
minority education in the United States and elsewhere in order to understand and explain 
why some minority groups are less successful than others in social adjustment and 
academic performance at school' (1987, p.315). 

A number of studies in the United States and elsewhere provide evidence for the 
variability of school performance and social adjustment of minority groups who face 
cultural and language barriers at school, and social and economic barriers in the wider 
society. Ogbu (1974) found that in the 1930s both Asian-American and Mexican-
American students were having difficulties at school due to their limited English language 
proficiency. A study by the local school district in 1947 showed that the Asian-American 
students were not experiencing language difficulties but that the Mexican-Americans 
were. Ogbu's own ethnographic study found that Chinese, Filipino and Japanese students 
in the late 1960s and early 1970s did considerably better than their African-American and 
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Mexican-American peers in the same schools (1974). Similarly Coleman (1966) reported 
that Asian-American students do better than African-Americans, Native Americans and 
Puerto Ricans in reading, mathematics and verbal ability tests. 

Similar findings have been reported in other countries too. East Asian students in Britain, 
despite having less fluency in English than their West Indian counterparts, do 
considerably better in school (Ogbu, 1978; Tomlinson, 1982). In New Zealand Maori 
students perfonu more poorly in school than inmligrant Polynesians with a similar 
language and culture (Penlold, 1981). Ogbu concludes "that some minority groups do 
well in school even though they do not share the language and cultural backgrounds of the 
dominant group that are reflected in school features and practices" (1987, p.3 16). Ogbu 
(1987, p.317) found by comparing different minorities that: 

the main factor differentiating the more successful from the less successful minorities appears 
to be the nature of the history, subordination, and exploitation of the minorities, and the nature 
of the minorities' own instrumental and expressive responses to their treatment, which enter 
into the process of their schooling. In other words, school performance is not due only to 
what is done to or for the minorities; it is also due to the fact that the nature of the minorities' 
interpretations and responses makes them more or less accomplices to their own school success 
or failure. 

2.7 Non-attendance 

Watts and Gallacher (1964, p.46) provided statistics which indicate that large numbers of 
Aboriginal students enrolled at some schools but noted that "such statistics, taken at face 
value, are misleading". Only 25 per cent of students were attending more than 70 per cent 
of the possible time. Watts and Gallacher (1964, p.47) identified four factors which 
contributed to non-attendance: undeveloped parental appreciation of the value of 
education ceremonies, hunting and funerals. These researchers (1964, p.47) noted, 
however, a growing parental interest in education; for example, parents were prepared to 
place their children in the care of relatives so that their children could continue to go to 
school if they had reason to leave the community for any of the reasons listed. 
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However, the trend towards non-attendance has continued. "Research reports during the 

'70s indicate that while many Aboriginal children attend[ed] regularly, significant numbers 

classified as poor attenders" (Watts, 1981, p.  290). Similar findings have been 
documented by Duke and Sommerland (1976, p.39), by Shimpo (1978, pp. 50-97) and in 
Annual Reports of the NTDE (1975, 1976, 1978, 1985, 1986). These Annual reports 
indicate a continuing concern with the attendance levels of Aboriginal students: 

• The impact of the educationprogram ... has been reduced by low and irregular attendance 
(Australia, Department of Education, Northern Territory Division, 1975, p.6). 

• Unsatisfactory enrolment and attendance at schools in predominantly Aboriginal 

communities continued to be a major problem (Australia, Department of Education, 
Northern Territory Division, 1976, p.1  8). 

• Enrolment and attendance in Aboriginal schools in the Region is below average, despite 
excellent attendance in several communities. In many communities parents remain 
indifferent to the attendance of their children at school (Australia, Department of 

Education, Northern Territory Division, 1978, p.15). 

• The Department began work to improve attendance of children at schools in Aboriginal 
communities ... Particular attention is to be paid to the involvement of community and 

school councils, community leaders and parents (NTDE, 1985, p.1  4) 

• Trial antitruancy campaigns were ... conducted in several Aboriginal communities by Feppi 
with the aid of the Commonwealth Participation and Equity Program finding (NTDE, 

1986, p.2) 

The House of Representatives Select Committee on Aboriginal Education commented in 

1985 that " in some schools with an almost entire [sic] Aboriginal school population, 

[attendance] could be as low as 70 per cent." (HRSCAE, 1985, pp.102-103). Low 

attendance rates were also noted in the NTDE's Situation Report on Aboriginal Education 

(NTDE, 1986, Section 1.3): 

truancy among Aboriginal school children who are enrolled is a problem of major proportions. 
While schools in some Aboriginal communities have a consistently high attendance record, the 
overall rate of absenteeism averages almost one and a half days per child per week. as a direct 
result, a significant proportion of Aboriginal children proceed through school without achieving 
ftinctional literacy or numeracy. They are therefore able to take only minimal advantage of the 
benefits of schooling beyond the early childhood levels. 
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Section 22.2 of the report (NTDE, 1986) indicates that the NTDE views "irregular 
attendance and attendance for only part of most days ... [as] problems which directly 
reflect community attitude to education". As Folds (1987, p.40) stated, "the most effective 
and pervasive form of resistance to school is simply non-attendance". Parish (1990, p. 
146) conducted research into school non-attendance in two traditionally oriented 
communities in Arnhem Land and found that interviewees identified both overt and covert 
reasons for non-attendance: 

Overt factors included the social remoteness of the school from the community, the tiredness 
levels of the students, the frequent and disruptive family absences from the community, the lack 
of adequate resources provided by the family for the children, a continuation of some forms of 
dependency, occasional examples of 'truancy' and the importance of interpersonal relationships, 
often associated with frequent teasing. The covert factors were related to child-rearing and 
socialisation practices associated with Aboriginal world views. 

This analysis focuses exclusively on Aboriginal problems and fails to examine the need 
for improvement of the schools involved or the education system provided. 

Baird (1989) discusses the difficulties encountered in early attempts to provide 
educational programs for Aboriginal children in the Northern Territory. He contends that 
the inability of education to generate enthusiasm amongst Aborigines is due to the failure 
of decision-makers to consult with the client group. This meant that "decisions about 
what to teach ... were made ... exclusively by people with either no real understanding of 
Aboriginal culture or aspiration, or, even more unsatisfactorily, with limited 
understanding but in the mistaken belief that they knew it all" (Baird, 1989, p.lO). As a 
result the attendance of students depended more on coercion than on positive motivation, 
and expected outcomes were not achieved. 

The Report of the Aboriginal Education Task Force (1988, p.1) published statistics which 
also indicate a low participation rate for Aboriginal students: "access to and participation 
in education for Aborigines beyond the age of fifteen, whether in senior secondary, 
technical and further education or higher education, remains at unacceptably low levels - 
generally at rates 3 to 5 times lower than for the community as a whole". In order to 
redress this situation the National Aboriginal  and Tones Strait Islander Education Policy 
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(1989) has as one of its purposes to increase enrolment, attendance and retention rates for 
Aboriginal students so that they are comparable to those of other Australians by the year 
2000. This seems unlikely to be achieved at Maningrida CEC within that timeframe. 



Chapter 3 

RESEARCH PROCEDURES 

3.1 Introduction 

This chapter details the methodology employed in this research project. An ethnographic 
interview technique which included a combination of open-ended and semi-structured 
interviews was chosen as the primary data collection method. A detailed rationale for the 
use of an ethnographic method is presented in Section 3.2. Section 3.3 discusses the 
obtaining of permission, the gate-keepers involved and the ethical clearance required 
before the research could begin. Section 3.4 describes the selection of the research site 
and of the interviewees, as well as how people were identified as being Kunibidji or 
Burarra. Section 3.5 provides a description of the researcher. A description of the 
research methodology, giving details of the qualitative data collection methods and a 
grounded theory approach to analysis, is provided in Section 3.6. Computer aided 
qualitative analysis, using Q.S.R. NUID.IST, is discussed in Section 3.7. The issues of 
reliability and validity are considered in Section 3.8. The limitations of the research 
method are discussed in Section 3.9. Section 3.10 offers a rationale for the use of 
statistical data and discusses the methods employed. The chapter concludes with Section 
3.11, a review of the triangulation procedures employed. 

3.2 Rationale for choosing an ethnographic method for the data collection 

Ethnography assists in uncovering the patterns in behaviour of a social group and 
explaining the meaning behind those patterns. Spradley (1979, p.5) described the essential 
core of ethnography as: 
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communicated only indirectly through word and action. But in every society people make 

constant use of these complex meaning systems to organise their behaviour, to understand 

themselves and others, and to make sense out of the world in which they live. These systems of 

meaning constitute their culture; ethnography always implies a theory of culture. 

In an ethnography the researcher undertakes a holistic study while focussing upon a 
particular cultural phenomenon, in a naturally occurring context; in this case the attitudes 

of the Kunibidji and Burarra communities in Maningnda towards schooling. An 

ethnographic method enables researchers to acquire, as far as is possible, an ernie 
perspective. That is, it enables the researcher to understand the situation from the point of 
view of the participants in order to understand the conceptual framework from which they 
are operating. An ethnographic approach was chosen for this study because only the 

Kunibidji and Burarra people can articulate their attitudes to schooling at Maningrida 
CEC and using such an approach best allows the researcher to understand how these 
stakeholders express themselves in their own terms. A variety of data collection 
techniques have been used in this study to obtain an ernie perspective: unstructured and 
semi-structured interviews, observation, recording life histories and the study of written 
documents relating to the history of the Kunibidji and Burarra people. The interweaving 
of historical data in the report is an integral part of ethnography because "for any 

particular group studied, ethnographers have attempted to relate the origins and history of 
the group through time to consider the social past as well as the social present" (Heath, 
1982, p.36). In order to obtain an historical perspective, a reading of the history of 
Maningrida community, particularly regarding the Aboriginal community, was 

undertaken. Altman (1987), Hamilton (1981), Kyle-Little (1993) and Armstrong (1967) 
provided many valuable insights into Maningrida's past. This information was presented 
in Chapter 2 'The Review of the Related Literature' 

Watts (1982) pointed out that the ethnographic method is capable of capturing complex 
situations with a richness of detail not possible with other methods of research. The 
strengths of ethnography compared to quantitative studies were summarised by Heath 
(1982, p.43) as follows: 

quantitative studies do not provide actual data about events either in the classroom or the 

communities of students and teachers. Moreover their findings are often used to predict the 
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academic future of certain groups of students. Used in this way they reinforce stereotypes and 
easy generalizations about abilities of students, the inability of others to fit, and the 
disintegration of family and community life. They often allow already overworked teachers and 
principals to have reasons for closing off mnovations and options in instructional methods and 
evaluation techniques. 

There are, however, several weaknesses m adopting such an approach. These will be 
discussed later in the section on reliability and validity. (See section 3.8) 

This research project attempts to give voice to two important groups of people: the 
Burarra and Kunibidji tribal groups within the community where the research was 
undertaken. A number of recommendations concerning ways in which community 
participation and student outcomes at Maningrida CEC can be improved are presented in 
Section 5. 

3.3 Permission and ethics 

In order to undertake any study involving research in a cross-cultural educational setting 
permission must be sought from a number of gatekeepers (bodies representing the 
interests of those being studied). Permission to undertake the study was initially sought 
from a variety of senior Burarra and Kumbidji people: all were enthusiastic. Approval 
was then sought and obtained from the Principal of the CEC, the CEC Council, the 
Maningrida Council President, and the Deputy Secretary of the Curriculum, Evaluation 
and Research Division of the Northern Territory Department of Education (see Appendix 
3). Once approval had been given  by these bodies, approval to conduct the research was 
obtained from the Human Ethics Committee of the Northern Territory University. 

Dockrell (1984) discusses ethics in relation to four groups: the subjects, the customers, 
colleagues and the community. Although these four groups of people are not mutually 
exclusive, the ethical considerations regarding each are discussed in sequence below. 
Educational research raises a number of ethical considerations including the responsibility 
to ensure that the interests, confidentiality and awareness of each subject is maximised. In 
this ethnographic case study the people that Dockrell (1984) would have called 'subjects' 
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are referred to as 'interviewees' and 'informants'. Confidentiality was promised to each 
interviewee and ensured by coding references to individuals when discussing the 
interviews. The mterviewees were allotted letter-number codes with the language group, 
gender and age group indicated. (See Appendix 4) For example, the first Burana person 
interviewed was B 1, M, 4049, the second B2, M, 30-39 and so on. Similarly the 
Kunibidji interviewees were KI, M, 30-39, K2, M, 30-39 and so forth. The gender of the 
interviewees was denoted by M for male and F for female, and tribal grouping indicated 
by B for Burarra and K for Kunibidji. The final element of the alphaniunerical code that 
was used denoted the age range of the interviewee: 20-29, 30-39, 4049 or 50-59. 
Similarly when the attendance of the High School students was analysed no individual 
was named. Instead they were allocated a letter-number code which only revealed their 
tribal affiliation. The researcher endeavoured to ensure that interviewees fully understood 
how much time and effort was expected of them. Individual consent was obtained from all 
interviewees. Before the interviews took place the interviewees were told in detail what 
the information was to be used for. All interviewees were given the opportunity to listen 
to their tape, read their interview transcript or have it read to them (see Section 3.6.1). 
Whilst most people did not feel they needed to do this, a few individuals were extremely 
keen to check the contents of the interview. On no occasion however, did any interviewee 
wish to edit the material. In addition to the possible effects of the research on 
interviewees and informants, the benefits of research to the research population were 
considered. Dockrell (1988, p.1  82) states that "a researcher must specify what return 
there will be to the subjects and not mislead them about the benefits of the investigation 
to themselves". The interviewees were offered an opportunity to express their opinions 
regarding the education provided by Maningrida CEC. The researcher also informed the 
interviewees that the attitudes expressed would form the basis of a number of 
recommendations regarding the provision of educational services at Maningrida CEC. 

Dockrell (1988, pp.1  82-183) identifies customers as a second set of people for whom 
ethical consideration must be made. He defines a customer as someone who has 
commissioned the research. The Northern Territory Education Department, who provided 
the researcher with six months paid study leave under a remote area incentive scheme, fits 
this broad definition. This researcher also identifies the Burarra and Kunibidji people of 
Maningrida as customers, because without their co-operation this research project would 
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not have been possible. The main ethical considerations involved are that researchers 
should not promise more than they can deliver and that they should deliver what they 
have promised. In this case, what was promised was an opportunity for community voices 
to be heard and that recommendations would be made after analysis of the data. In this 
way the NT Education Department would be informed about community attitudes to 
schooling at Maningrida CEC with particular reference to the Burarra and Kunibidji 
people. 

The third set of people identified by Dockrell (1988, p.184) are the colleagues of the 
researcher. In this usage colleagues are other members of the research community. The 
report to colleagues should be sufficiently detailed for them to understand the limitations 
of the methods used to collect and analyse the data. These issues are discussed in detail in 
sections 3.6.1 and 3.6.2. The researcher's responsibility to the research community as a 
whole is: 

not to make statements which will bring research into disrepute. This does not mean that they 
must not participate or indeed provoke debate on important issues. If they do not make clear 
the significance of their findings for general issues who will? Researchers must not, however, 
overstate their cases-and must not assert the infallibility of research findings, particularly of 
their interpretations of their own findings (Dockrell, 1988, p.184). 

There is a responsibility to contribute to improving the body of knowledge within a 
particular area. This contribution must be without personal bias and the results must be 
reported without concealment or manipulation of the data. The data is not owned by the 

researcher and must be made available to all to analyse. Any tendency to report only the 
data which suits a particular position must be rejected because to do so is unprofessional 
manipulation of the data. The selection of appropriate and valid instruments is central to 
the generation of acceptable data on which realistic and accurate interpretations may be 
based. Dockrell (1988, p.181) asserts that "technical standards are an important aspect of 
ethics in educational research. Whatever procedures are used must be valid, that is, they 
must provide accurate information relevant to the purposes for which they are used." The 
rationale for the selection of the instrument to gather data and 
the recording of the data for this research project is discussed in detail in section 3.6.1 
and the reliability and validity of the research methodology discussed in Section 3.8. 
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Finally, Dockrell (1984, p.184) discusses ethics in relation to the community as a whole. 
It is the researchefs responsibility to draw attention to the implications of the research for 
policy so that improvements can be made. Dockrell (1984, p.184) says, "it is at this stage 
that researchers can be the voices of the voiceless'. This an important component of the 
rationale behind this research: to allow the Burarra and Kunibidji communities to express 
their attitudes to education at Maningrida CEC. 

3.4 Choosing the research setting 

Before any research could begin several decisions regarding the research setting had to be 
made by the researcher. A research site had to be selected and potential interviewees 
identified. The following section explains how. this was done. 

3.4.1 Selecting the research site 

The following criteria were used to select the research community: 

• The community needed to be accessible to the researcher due to the expense 
and time involved in frequent travel to distant communities. 

• The community needed to have at least two language groups with significant 
populations to allow the researcher a pool of potential interviewees. 

• The language groups involved needed to have access to bilingual programs in 
their own language. 

These three factors meant that Maningrida was the only community in which this research 
could be undertaken. 

3.4.2 Defining who was Kunibidji and who was Burarra 

The identification of interviewees as Burarra or Kunibidji was potentially confusing 
because of factors such as inter-tribal marriage and the raising of children by grandparents 
or significant others who identified themselves as being from a different tribe and who 
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spoke a different language. Aboriginal people in this area of Anthem Land however, 
identify themselves patrilineally; that is, as belonging to the same clan and tribe as their 
father. Once potential interviewees had been selected by the researcher, it was left to the 
interviewees themselves to nominate their tribal affiliation. 

3.4.3 Selecting the interviewees 

A list of potential interviewees was developed before the data collection phase began. 
People of different ages, gender, status, clan groups, education levels and employment 
were selected. Once data collection had begun the decision as to who to interview next 
was led by the emerging theory. This process of selecting interviewees is known as 
theoretical sampling. Glaser and Strauss, (1967, p.45) describe it as: 

the process of data collection for generating theory whereby the analyst jointly collects, codes, 
and analyzes his data and decides what data to collect next and where to find them, in order to 
develop his theory as it emerges. This process of data collection is controlled by the emerging 
theory, whether substantive or formal. The initial decisions for theoretical collection of data are 
based only on a general sociological perspective and on a general subject or problem area... The 
initial decisions are not based on a preconceived theoretical framework. 

The adequacy of a theoretical sample is judged on the basis of how widely and diversely 
a researcher has chosen his groups for saturating categories. If no additional information 
pertaining to the categories is found in the interviews, and similar views are found to be 
frequently repeated, the categories are considered to be theoretically saturated. Glaser and 
Strauss (1967, p.6  1) advised that researchers should "look for groups that stretch diversity 
of data as far as possible, just to make certain that saturation is based on the widest 
possible range of data on the category". To ensure this diversity, male and female 
interviewees were selected from both tribal groups. Permanent residents of Maningrida 
and those who more often live at their HLC were interviewed as were people from a 
range of ages. This is similar to maximum variation sampling, which allows the researcher 
to document as many points of view as possible and to ensure representation from each 
subsection of the population, allowing for the identification of important common patterns 
that cut across variations (Patton, 1990, p.182). 
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In ethnographic research the researcher needs to have access to both informants and 
interviewees. An informant, through informal conversations, uncovers patterns the 
researcher had not anticipated, whereas interviewees  answer questions asked by the 
researcher. Respected individuals from both language groups, who know the situation and 
people well, were selected as key informants. These informants helped identify people as 
being either Burarra or Kunibidji and identified people frorn a range of clans. The key 
Burarra informant was the Community Liaison Officer, who is also Chairman of the CEC 
Council and Chairman of the ASSPA Committee. The key Kunibidji informant was the 
Literacy Worker in the Ndjébbana Bilingual Program, who has had a long-term 
association with the program. 

Prospective interviewees were approached with an initial request to take part in this 
project. Although only one person (an old Burarra woman) refused outright, several 
individuals (one Burarra and two Kunibidji men) repeatedly failed to arrive for interviews 
or continually postponed meetings. Whether or not these individuals actually wished to 
take part in the research is debatable, but due to time constraints alternative interviewees, 
reflecting the same gender-tribe combinations, were selected. 

3.5 The researcher 

The researcher is a 36 year old Balanda male who had lived and worked in the 
community for four years at the completion of the data collection stage. By this time he 
was known to all of the interviewees through his professional position. He was also 
connected to the Burarra informant and some of the Burarra interviewees through strong 
kinship ties. During his time at Maningrida he had been a classroom teacher, senior 
teacher of the Upper Primary section and for two years was the Ndjébbana teacher-
linguist at Maningrida CEC. This information is provided to increase the reliability of the 
study by describing the role and social status of the researcher in the community. 
LeCompte and Goetz (1982, p.37) identified role and social status as one of five issues 
which must be dealt with to enhance the external reliability of ethnographic research (see 
sections 3.8 for a more detailed discussion of external reliability). With the advent of 
ethnography as an approach to research rapidly gaining favour it is quite common to label 
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the researcher as the primary research instrument. I have chosen not to adopt this 
approach because this project is not solely ethnographic. Grounded theory is used to 
identify, and categorise, elements and to explore their connections. 

3.6 Description of the research methodology 

This section provides a description of the methodology employed in this research project. 
It should be noted that a strong recursive element was involved. The ethnographic method 
used in this study required constant feedback from one stage to another. 

3.6.1 Data collection and recording 

The primary source of data was the interview transcripts. The interviews included a large 
number of 'open-ended' type questions, because it was considered there could be many 
issues that impacted on the Kunibidji and Burarra communities of which the researcher 
was unaware. Interviews were relatively informal. At times interviews were by necessity 
totally informal; with data gathered from workplace chats or meetings outside the shop, at 
the council, out fishing or over dinner at the researcher's house. Such informal 
conversational interviews provided maximum flexibility. They allowed the interviewer to 
be highly responsive to individual differences. They did however require a greater amount 
of time to collect sufficient information and they also depended on the interviewer's skills 
more than formal interviews. 

Despite the informality of the interviews there are three main elements which distinguish 
them from friendly conversation: explicit purpose, ethnographic explanations and 
ethnographic questions (Spradley, 1979, pp.59-60). Ethnographic interviews tend to be 
more formal than friendly conversation because they have specific purpose and direction. 
The researcher gradually directed the conversation towards the discovery of the cultural 
knowledge of the interviewee. Explanations were repeatedly made to the interviewees 
concerning the purpose of the project, the recording of the interviews, the types of 
questions being asked and the type of interview being conducted. In order to compile a 
comprehensive cultural description three types of ethnographic questions were asked; 
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namely, descriptive, structural and contrast questions. Descriptive questions enable the 
researcher to collect an on-going sample of the interviewee's language. An example would 
be: "Who makes the decisions at Maningnda CEC?" Structural questions enable the 
researcher to find out how the interviewees have organised their knowledge. An example 
would be: "What is the purpose of education?" Contrast questions enable the researcher 
to discover the dimensions of meaning which the interviewee employs to distinguish the 
objects and events in their world. An example would be "What is the difference between 
the Action Group and the CEC Council?' Topics to be discussed were identified 
beforehand by the researcher but these were only used to keep the interview going when 
the interviews started to lose momentum. When the interviewee had an area of concern or 
interest to be discussed this was always followed rather than the prepared topics of the 
researcher. 

A total of thirty people were interviewed. Twenty-eight interviews were recorded using a 
voice-activated cassette-recorder. These were transcribed verbatim, as soon as possible, 
with additional information including detail about the setting and less obvious information 
such as the mood and ease of dealing with non-Aboriginal people and English included. 
Two interviewees though, found the cassette-recorder too distracting so it was turned off 
immediately. One of these was happy to have handwritten notes taken at the interview. 
The other preferred that no notes be taken but was comfortable for the researcher to write 
up a record of the interview after he had left the room. The length of the interviews varied 
greatly, from ten minutes to two hours, depending on the interviewee's  command of 
English, familiarity with the interviewer and Balanda in general, and the interviewee's 
gender. Men tended to speak for much longer than women even when the women were 
vemy familiar with the school and the interviewee and the men were not. 

Another source of data was the attendance rolls from the High School classes. The rolls 
from 1994 were used to determine the number of days each Burarra and Kunibidji student 
attended class, and whether Burarra students attended school more often than their 
Kunibidji peers. The data was also examined to determine whether the gender of the 
students affected attendance. The method of analysing attendance employed by the NTDE 
which involves assessing attendance as a percentage of the period enrolled rather than as 
a percentage of possible enrolment was not used due to a number of weaknesses. If a 



47 

student arrives at school for the first time in the school year on Monday of Week 4 of 
Term I and attends for the next ten days, the percentage attendance of the enrolled period 
is worked out in the following way. The student has attended for ten days and this is the 
attendance. The student is enrolled for 10 days plus another twenty days when he or she 
was not at school making a total enrolled period of 30 days. These figures would indicate 
a percentage attendance of 33.33% from the enrolled period. Unfortunately, the period 
during which the student was not enrolled at all is not considered. If the 10 days attended 
were the only period the student attended school anywhere the actual percentage 
attendance of the period of possible attendance is minute. For this reason the number of 
days attended by each of the Burarra and Kunibidji High School students was 
investigated. 

3.6.2 Analysis 

A grounded theory approach in analysing the data was adopted to reduce ethnocentrism, 
to help to forestall opportunistic use of theories that have dubious fit and working 
capacity and to avoid using examples to prove a theory that has been formulated in 
advance. Strauss and Corbin define a grounded theory as one which "is inductively 
derived from the study of the phenomenon it represents. That is, it is discovered, 
developed, and provisionally verified through systematic data collection and analysis of 
the data pertaining to that phenomenon" (1990, p.23). Ethnography offers an excellent 
strategy for discovering grounded theory because the goal of ethnography is to describe a 
culture in its own terms. Franz Boas, one of the founders of ethnography, stated "if it is 
our serious purpose to understand the thoughts of a people the whole analysis of 
experience must be based upon their concepts, not ours" (1943, p.3  ii). A grounded 
theory approach was employed in analysing the data in an attempt to generate a rich, 
tightly woven explanatory theory that closely approximates the reality it represents. 
Analysis in grounded theory involves the use of three types of coding: open coding, axial 
coding and selective coding. For the purposes of clarity these are discussed sequentially 
below, but they did not take place in stages. The researcher repeatedly switched back and 
forth between the different types of coding as the analysis proceeded. 
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During the initial phase of open coding, dozens of concepts were identified and labelled. 
These are presented in Appendix 5. 111 order to reduce the number of units with which to 
work, concepts which seemed to pertain to a common phenomena were grouped into 
categories. These categories were themselves given conceptual names which were of a 
higher order, more abstract nature than those given to the concepts grouped under them. 
These categories were then developed in terms of their properties and dimensional ranges. 
Two basic analytic procedures were used: the asking of questions about the data, and the 
comparison of similarities and differences between instances of phenomena. The evidence 
from which categories emerged has been used to illustrate concepts. "The evidence may 
not necessarily be accurate beyond a doubt ... but the concept is undoubtably a relevant 
theoretical abstraction about what is going on in the area studied" (Glaser and Strauss, 
1967, p.23). The final categories developed during the open-coding phase were: 

• control of the decision-making processes at Maningrida CEC, 
• cultural maintenance, 

• non-attendance, 

• benefits of formal education, 

• inter-tribal relations, and 

• the desire for 'both-ways' schooling. 

A second type of coding, axial coding, was also employed. Although open coding and 
axial coding are distinct analytic procedures, the researcher alternated between the two 
when undertaking the analysis. The categories previously identified were related to their 
subcategories by a set of relationships. The following paradigm was used to aid the 
systematic analysis of the data: 

(A) Causal Conditions > (B) Phenomenon> (C) Context> 
(D) Intervening Conditions> (E) Action/Interaction Strategies> 
(F) Consequences. 

In axial coding the focus: 
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is on specifying a category (phenomenon) in terms of the conditions that give rise to it; the 
context (its specific set of properties) in which it is embedded; the action/interactional 
strategies by which it is handled, managed, carried out; and the consequences of those 
strategies. These specifying features of a category give it precision, thus we refer to them as 
subcategories (Strauss and Corbin, 1990. p.97). 

Inductive and deductive thinking allowed the development and checking of hypotheses 
regarding possible relationships between a category and its subcategories. 

Using the constant comparison method makes probable the achievement of a complex theory 
that corresponds closely to the data, since the constant comparisons force the analyst to 
consider much diversity in the data. By diversity we mean that each incident is compared with 
other incidents, or with properties of a category, in terms of as many similarities and differences 
as possible (Glaser and Strauss, 1967, p.1  14). 

Major categories were able to be integrated by using a process known as selective 
coding, which is similar to axial coding but undertaken at a more abstract level of 
analysis. Strauss and Corbin (1990. p.1  16) defrne selective coding as "the process of 
selecting the core category, systematically relating it to other categories, validating those 
relationships, and filling in categories that need further refinement and development". The 
first step involves explicating the 'story line', which is the conceptualisation of the central 
phenomenon (the core category) of the study. This central phenomenon was named "the 
desire for a 'both-ways' school" and, like the other categories, was developed in terms of 
its properties. The second step consisted of relating subsidiary categories around the core 
category by means of the paradigm - conditions which lead to the phenomenon, which 
lead to the context, which lead to the action/interaction strategies, which then lead to the 
consequences. The presence of intervening sets of conditions that enter,  at various points 
explain why one person has a certain outcome, or chooses a certain set of strategies, 
while another person does not. These conditions were identified and related to other 
categories, by once again asking questions, making comparisons, hypothesising and 
checking the hypotheses against the data. 



50 

Preliminary analysis was undertaken during the process of collecting data during the 
interviews. This involved looking for patterns in the data collected and reflecting upon its 

link to theory. Dobbert (1984, p.39) points out that "the focus of etlmographic research 
will be on patterns that relate ideas to each other, to people, and to material objects, 
people to people, groups to groups ... a pattern may be identified as the organisation or 
structure behind the behaviour". This preliminary analysis resulted in some tentative 

theories being formed, and then these were either confirmed or discarded as more data 
were collected. During the analysis themes began to emerge and these were compared 
and contrasted with theory, resulting in the adoption of some and the discarding of others. 
For example, early in the data collection period it appeared that Kunibidji people held 
negative views about the Burarra. After more detailed analysis though it was revealed that 
while Kunibidji people were concerned about the numbers of outsiders on their land, they 
did not hold any negative feeling towards the Burarra people in particular. 

3.7 Computer-aided qualitative analysis 

The interview transcripts were analysed using NUDIST, a software system for managing 
qualitative data. The qualitative data were in the form of written text (the transcripts of 
the unstructured conversational interviews). NUDIST formats online text and allows the 
researcher to label numbered lines with codes. This provides a computerised version of 
the code-and-retrieval manual methods for handling text data. A project constructs two 
databases: the document system and the index system. 

The text searching and index searching process of Q. S.R. NUDIST allows interrogation of 
data and of the ideas about the data. Theorising can be recorded in memos stored at nodes, or 
introduced as documents and indexed at all relevant nodes. Importantly the techniques of index 
system search provide methods of expressing and testing theories and hypotheses. Thus the 
system supports and encourages both theory construction and theory testing. (Q.S.R. 
NUDIST; Qualitative Data Analysis Software for Research Professionals, Revision 3.0 User 
Guide, 1994, pp.  3-3 - 3-4). 

3.8 Validity and reliability 



51 

Reliability is concerned with the replicability of scientific findings whilst validity is 
concerned with the accuracy and appropriateness of such findings. The resolution of 
external and internal design problems is necessary for the attainment of reliability in 
ethnographic research. Ethnographic research, by its very nature, deals with unique 
situations which can never be reconstructed precisely. LeCompte and Goetz (1982, p.36) 
point out that "the ethnographic process also is personalistic; no ethnographer works just 
like another. A researcher's failure to specify precisely what was done may create serious 
problems of reliability". In order to avoid such problems every effort has been made to 
state precisely what was done at each stage of the research. 

LeCompte and Goetz (1982) describe five issues which must be dealt with in order to 
enhance the external reliability of ethnographic research. These issues are "researcher 
status position, informant choices, social situations and conditions, analytic constructs and 
premises, and methods of data collection and analysis" (1982, p.37). They will each be 
briefly elaborated and the maimer in which they have been handled discussed below. 

The researcher's status position refers to the social role of the researcher within the group 
being studied and the knowledge deemed appropriate for him to possess. Other 
researchers will fail to obtain comparable findings if they do not develop corresponding 
social positions. LeCompte and Goetz stated that, "because ethnographic data depends on 
the social relationship of researcher with subjects, research reports must clearly identify 
the researcher's role and status within the group being investigated" (1982, p.38). 
Therefore, in order to for this research to be replicable the researcher's status position 
within the community has been clearly outlined in Section 3.5. 

The choice of informants and interviewees is of crucial importance because different 
people represent different interest groups. If the researcher only associates with one group 
others may be precluded. People who speak languages understood by the researcher, who 
themselves fully understand the purpose of the research and who are reflective about 
themselves and their peers may not be representative of the population as a whole. 
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Threats to reliability posed by informant bias are handled most commonly by careful description 
of those who provided the data. Such characterization includes personal dimensions relevant to 
the researcher as well as dimensions significant to the informant and others in the group. 
External reliability requires both careflul delineation of the types of people who served as 
informants and the decision process involved in their choice (LeCompte & Goetz, 1982, p.38). 

The way in which informants and interviewees were selected has been described in 
Sections 3.4.2 and 3.4.3. 

The social context in which the interviews took place is important because different 
situations and conditions may alter what the interviewee felt is appropriate to reveal. 
LeCompte and Goetz (1982, p.39) indicate that "delineation of the physical, social and 
interpersonal contexts within which data are gathered enhances the replicability of 
ethnographic studies". As discussed in Section 3.6.1 interviews took place at a variety of 
locations depending on where the interviewee felt most comfortable. These locations 
were noted. On several occasions interviewees preferred to have someone with them 
when they were being interviewed. These occurrences were also noted. 

Replication also requires explicit identification of the assumptions and metatheones that 
underlie choice of terminology and methods of analysis. LeCompte and Goetz (1982) 
state: "if defined idiosyncratically in a study, major organizing constructs such as these 
can lead to fmdings that differ widely in their emphasis and interpretation. When 
underlying assumptions and definitions remain unclarifled, the results may be 
incomprehensible" (1982, p.39). In an attempt to avoid this problem, definitions of the 
terms used in this thesis have been given in Section 1.6. The units of analysis have also 
been clearly identified in Section 3.6.2. 

The final element which LeCompte and Goetz (1982, p.40) considered essential for 
replicability is an explicit description of the method of data collection and analysis. 
Reliability depends on subsequent researchers being able to reconstruct original analytic 
strategies; therefore only those ethnographic accounts that provide sufficient detail will 
actually be replicable. Details of data collection are provided in Section 3.6.1 and details 
of the analysis of the qualitative data using a grounded theory approach are provided in 
Section 3.6.2. 



Etimography is considered to have high internal validity due to the data collection and 
analysis techniques inherent in this approach. These techniques include living and 
working in the research community for extended periods, providing "opportunities for 
continual data analysis and comparison to refine constructs and to ensure the match 
between scientific categories and participant reality" (LeCoinpte & Goetz, 1982, p.43). 
Mother ethnographic technique used in this research was the unstructured interview 
which: 

is phrased more closely to the empirical categories of participants and is formed less abstractly 
than instruments used in other research designs... Finally, ethnographic analysis incorporates 
a process of researcher self-monitoring, termed disciplined subjectivity.. .that exposes all phases 
of the research activity to continual questioning and reevaluation (LeCompte & Goetz, 1982, 
p.43). 

Observer effects pose a threat to validity. When data has been gathered in interviews, 
reactivity must be assessed. This threat has been addressed by including in the report an 
analysis of the researcher's social position and status accorded (see Section 3.5). 

Interviewees may have been telling the researcher what they thought he wanted to hear or 
portrayed themselves in a false way. Several methods, including independent 
corroboration from multiple informants, comparing the responses in the interviews with 
those in the Community Questionnaire, which was prepared and administered by 
members of the CEC Council (see Appendix 6), and sufficient time spent living in the 
community to reduce artificial responses, have been employed to ameliorate these 
problems. 

3.9 Limitations of the research method 

This section discusses some of the constraints that affect this research project and which 
might limit its utility or generalisability. The limitations of any ethnographic study have 
been described in Section 3.8. There are also specific limitations in this project. The fact 
that the researcher is a non-Aboriginal who did not speak either Burarra or Ndjébbana 
with any fluency presented two possible limitations. English was not the interviewees' 
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first language which meant that they were not being interviewed iii the language in which 
they were most proficient, and may have been unable to express themselves with the 
degree of accuracy possible if they had had the opportunity to be interviewed in their own 
language. in addition, it became evident early in the research that the male interviewees 
were far more comfortable with the researcher than their female counterparts, even when 
the female interviewees were familiar with the researcherand the school, and had a good 
command of spoken English. As a result the interviews with females were considerably 
briefer than the interviews with males. Unfortunately there were no funds available to pay 
Aboriginal co-researchers and insufficient time to translate the Burarra and Kunibidji raw 
data into English (if the interviews had been conducted in these languages). 

Whilst it would have been preferable to interview all stakeholders the sample that was 
chosen only comprised adults, for the following reasons. Firstly, time constraints meant 
that interviewing all the stakeholders was impossible. Secondly it became clear from 
many infonnal conversations with adults that they felt that the attendance of the children 
at school was predominantly the responsibility of the parents. It was decided therefore to 
interview as many parents as possible. Another potential source of bias stems from the 
possibility that the interviewees' responses were affected by their identification of the 
researcher as a representative of the NTDE or the CEC. 

The quantitative data presented also has several limitations. Firstly, only 1994 attendance 
rolls were analysed. A more comprehensive view of attendance could have been obtained 
by analysing attendance patterns over a number of years. This is further complicated by 
the fact that some but not all teachers have adopted a practice of marking students present 
when they are attending ceremonies. In addition some students are removed from the roll 
immediately they transfer to another community school; however the teacher's knowledge 
of when the student is transferring (or simply not attending) is not constant but fluctuates 
widely between different teachers, students and parents. Finally, only the attendance of 
High School students was analysed. A clearer picture could have been obtained by 
analysing the attendance of all students at Maningrida CEC over a number of years. 
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3.10 Statistical data 

3.10.1. Rationale for the use of statistical analysis 

Although there is a general perception in Maningrida that Burarra students attend school 
more often than Kunibidji students, there has been no previous analysis of the records to 
determine if this is the case. Similarly, no research has been previously undertaken at 
Maningrida to determine if there is any correlation between gender and attendance. It is 
generally considered that the girls attend school more frequently than the boys. Statistical 
analysis was undertaken primarily to examine the veracity of these perceptions. It was 
also used as a means of triangulating the qualitative data. That is, it was used as a cross-
reference to check the information gathered from the interviews. Aboriginal students are 
often referred to as "voting with their feet". This means that if they do not have a positive 
attitude to the schooling which is available to them, they simply do not attend. Therefore, 
if a significant difference in attendance is shown in the data, it would indicate differences 
in attitudes between the groups. Section 3.11 details the use of triangulation procedures in 
this research project. 

3.10.2. Research methods 

The 1994 attendance rolls for each of the four High School classes at Maningrida CEC 
were exammed to see if there was any significant difference in attendance patterns 
between the Burarra and the Kunibidji students. There were no Kunibidji students in two 
of the classes: the General Studies class and the Foundation Studies class. Both of these 
classes had a preponderance of Burarra students. The two Pre-Foundations classes had 
both Burarra and Kunibidji students. There were students from other language groups in 
all of these classes but the data from these students has been omitted to enable a clearer 
comparison of Kunibidji and Burarra attendance patterns. Students were identified as 
being either Burarra or Kunibidji by the Home Liaison Officer. Table 2 indicates the 
numbers of male and female students and the numbers of Burarra. and Kunibidji students 
who were enrolled in each of the four terms as well as for the whole of 1994. 
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Question (i), "Do Kunibidji students attend school less frequently than their Burarra 
peers?", and question (ii), "Do males attend school less frequently than females?", were 
investigated using the inferential statistics procedure ANOVA (analysis of variance). 
This procedure allows a researcher to test the null hypothesis that two or more population 
means are equal. The sample means, one corresponding to each population mean, were 
computed and tested simultaneously for any statistically significant differences between 

them. The null hypothesis in ANOVA was tested by comparing two estimates of variance, 
called mean squares (MS). These were put into a ratio form, called the F-ratio. The 

sampling distribution for the ratio of the two variances is the F-distribution. It requires 
two degrees of freedom values, one for each of the variance estimates in the ratio, to 
determine the correct distribution. The level of significance was set at 0.5. 

Table 2 

Students enrolled in the High School at Maningrida CEC (1994) 

Language Gender 

Period Burarra Ndjébbana Male Femak 

Term! 73 14 44 43 
Term2 71 14 45 40 
Term3 70 12 45 37 

Term4 66 11 43 34 
Wholeyear 78 14 48 44 

3.11 Triangulation 

Triangulation in etlmographic research involves the qualitative cross-validation of data 
using multiple data sources or multiple data collection procedures. As Denzin (1978, 
p.308) points out, "triangulation can take many forms, but its basic feature will be the 
combination of two or more different research strategies in the study of the same 
empirical units'. 
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Basically, triangulation is comparison - comparison of information to determine whether or 

not there is corroboration. It is a search for convergence of the information on a common 

finding or concept. To a large extent, the triangulation process assesses the sufficiency of the 

data. If the data are inconsistent or do not converge, they are insufficient. The researcher is 

then faced with a dilemma regarding what to believe.(Wiersma, 1986, p.  246) 

It was recognised that in eliciting information from people through the interviews, it was 

possible that inconsistent data might be obtained as a result of different perceptions or 

understandings, at different times or in different contexts. These variations were explored 

to ensure that the diversity of opinion was captured in the data. It was also important to 

determine whether the differences were real or due to a weakness in the methodology. 

One method of ensuring cross-validation was to have sessions with the individual 

interviewees to allow them to hear the interview, or read the transcript, and validate or 

amend the information provided. Other data sources were also employed to facilitate 

triangulation. Statistics available in the CEC and from the NTDE Planning and Revenue 

Branch were analysed to determine if attitudes revealed through the interviews were 

reflected in attendance patterns. Personal observations and information from discussions 

with members of the teaching staff were also used to check the trustworthiness of the 

primary data source, the interviews with community members. Finally, information from 

the Community Questionnaire (see Section 3.8) was used to check the validity of 

information gathered during the interviews. The researcher was granted access to these 

five interviews, although the ages, gender and language groups of the respondents were 

unknown. The use of these triangulation processes enabled the researcher to study the 

data from more than one perspective. 

The statistical data was also used to triangulate the qualitative data. As mentioned in 

Section 3.10.1, Aboriginal students are frequently refened to as "voting with their feet". 

A significant difference in attendance patterns between the two language groups would 

support an argument that the two language groups have different attitudes to Western 

education. 



Chapter 4 

FINDINGS 

4.1 Introduction 

This chapter sets out the findings of this research project, based on an analysis of the 

interviews conducted with Burarra and Kunibidji adults. It offers, using an Aboriginal 

conceptual framework, an interpretation of why it is that Aboriginal students in 

Maningrida are neither attending school regularly, nor attaining satisfactory standards. It 

is supplemented by a statistical analysis of the attendance of Burarra and Kumbidji 

students. The major categories that emerged during the analysis of the qualitative data 

were integrated using the paradigm discussed in Section 3.6.2. This interpretation 

includes details on the educational aspirations of the Burarra and Kunibidji communities, 

strategies for attaining them, obstacles they perceive as intervenirg to inhibit their 

attainment and the consequences for the children. 

4.2 Bilingual education 

The Burarra and Kunibidji communities are satisfied with the bilingual programs currently 

operating at Maningrida CEC and want them to continue (K2, notes; K3, Q4; K5, Q9; 

K16, Q2; B3, Q2; B6, Q3; BI I, Q4; B13, Q4). Interviewees made comments such as "I 

really like this bilingual program to keep going, like mostly Ndjébbana because 

Ndjébbana is very important" (K17, Q2) and "I would like to see the bilingual is still 

nmning because children are still here" (K7, Q4). Both tribal groups want the bilingual 

programs to support the maintenance of traditional language and culture, and to provide 

knowledge of Balanda language and culture (K13, QI; B5, Q9; B9, Q2; 1313, Q5). The 

following statement by a Burarra man sums up the sentiments of both tribal groups: 



WE 

Bilingual education brings up this opportunity which we haven't had when I was at school. This 

opportunity to learn both cultures. Like learning about our culture as well as non-Aboriginal. 

As well as cultures learning about languages to keep that language going as well as learning 

about traditional lifestyles and the customs, as well as keep the ceremonies going. Whereas the 

other culture brings in how they can live in your environment. (B 10, Q3) 

They do, however, suggest a number of modifications to ensure that the programs 

correspond more closely to the needs and wishes of the community (137, Q7). 

The learning of English is considered to be necessary because it empowers them in the 

following ways. Firstly, it enables them to understand and negotiate successfully with 

outside agencies, such as government departments (K9, Q5; B 1, Q3): "I want to be more 

educated in a Balanda way so when I teach children in language, understanding Balanda 

language, Balanda will come and listen to Aboriginal people" (K17, Q2). Aboriginal 

people want to be able to manage their own affairs without having to rely on Balanda to 

assist them (139, QI; BI, Q8). It enables them to communicate iii the wider world (1313, 

Q5; B1O, Q7): "Otherwise, like me before, I couldn't even say anything. Just say 'mrnrn, 

mmm, mimn, yes, no, whatever'. That's what I'm trying to tell kids about. What they can 

stand up for. For their own land even though on sacred site and things like that" (B 1, 

Q3). Secondly, the acquisition of English and Mathematical skills is seen as "the key to 

success. Without that education you don't succeed. Especially if you don't have any 

education and those fences are blocking your road. If you have education you have key 

and you can go out" (138, QI). Education is the way to gain qualifications (B9, QIO; BTO, 

Q3), and employment (K3, Q4, Q5; K4, Qil; K8, Q4, Q7; 136, QI; BIO, Q3; Bil, QI I): 

"I'd like to see those kids go to school every day become a store manager or whatever. I 

think my grandkid want to become a navy, you know. I told him if you go to school more, 

there's another school in that navy, I told him. There's a bigger school out there than this 

one. My granddaughter wants to become a nurse" (1(1, QIO). Finally, children need to 

learn English to help the older people with tasks which require English language skills 

they had not acquired (Ku, Q12; K16, QIO): "maybe helping old peoples with the 

bookworks, writing letters or what they need to get informations" (B 13, Q5). 

Although the learning of English is perceived to be a high priority, it should not be at the 

expense of learning about Aboriginal language (135, Q8; KI 3, Q3): "if they do English all 

the time maybe they will forget their own language. I'd like the kids to do bilingual and 
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programs is highly valued by both language groups (K8, QI; BI, Q3; B13, Q4): "We 

want our children to learn proper Ndjébbana language" (KI 7, Q2) and "It's good to learn 

more about Burarra, to speak in our way, to translate in English" (133, Q2). Some 

individuals view the teaching of the vernacular as the primary purpose of schooling (K14, 

QI). Language maintenance is a priority and for some AEWs this is the main reason they 

work at the school (KI 3, Q3, Q5). Both communities are concerned about the possibility 

of their languages dying and believe the bilingual programs have an important role to play 

in halting this process (135, Q8; B9, Q2; BIO, Q3; K6, Q8): "It is good because we want 

to keep our language alive" (K3, Q6). One Kunibidji interviewee emphasised the 

importance of 'straight' language being taught; that is, not a mixture of different dialects. 

She said, "Some people in Nakkara or Ndjébbana or Burarra sometimes they get upset to 

themselves for printing sort of frog name in wrong spelling or other way around" (K 16, 

Q3) and "Don't mix it up. Put separate in the shelf. Not different, but this one him upside 

down, and zig-zag one and this one, him straight one" (K16, QIO). 

The Burarra and Kunibidji communities are concerned about the weakening of traditional 

culture as evidenced by the fact that many aspects are not being passed on to the younger 

generation (K6, Q9; K14, Qi; B9, Q2; Bli, Q5). Comments included, "In future, no-one 

can tell, it might die down or something. Old people won't be living and young people 

have to continue using language" (K6, Q8), "So they can use their both language, instead 

of losing their language and culture and things. Some already losing their culture" (135, 

Q8) and "When you looking at the culture from my age it stop there and we didn't pass it 

on to our kids, no" (B8, Q4). Balanda culture, mediated by discos, television and videos, 

exerts a strong influence and the preoccupation of the children with these entertainments 

raises concerns about the effect on their culture (KI, Q2). Both communities want 

traditional culture taught in bilingual programs (K3, Q6; K8, Q8; B7, Q7; B!, Q4) to 

support the teaching of traditional culture at home (B!, Q5; B8, Q2; B1O, Q3; Ki, QII; 

K6; Q9). When asked if cultural activities should be taught at the school K8 replied "Yeh, 

I reckon local teacher from the school, so it's going to come really good to go to school. 

When they come home we're going to try to teach them more idea" (K8, Q2). Being in a 

more familiar cultural enviromnent would also make school easier for students (K3, Q8). 

At the moment there is insufficient Aboriginal culture being taught at the school (B 12, 
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(137, Q7). One reason for this is that the curricula used at Maningrida CEC are written by 

the NT Education Department, without input from local people (138, Q4; K4, Q7). Burarra 

and Kunibidji adults need to be involved in curriculum development and program 

implementation if programs that are truly bicultural are to operate (138, Q6). Some 

community members believe that the teaching of Burarra and Ndjébbana takes 

precedence over the teaching of English and Mathematics and are concerned about the 

low levels of English being attained by the students (KI, QI, Q2; B8, Q5). More people, 

though, have greater concerns about the weakening of their traditional culture and want 

Aboriginal languages and culture taught before English language and culture (134, Q2; 

K17, Q13): "I know English is important too, but we need to have our own language first 

before English" (K6, Q8). 

Community members suggest a number of ways in which Maningrida CEC could support 

the learning of traditional culture. The CEC should hold traditional dance nights at one of 

the camps or in the school grounds (KI, Qil; B12, Q13). The children should be 

regularly taken out of the classroom and into the 'bush' to learn aspects of Aboriginal 

culture such as hunting, collecting bush foods and medicines, singing, dancing, art and 

crafts (KI, Q2; K6, Q9). Greater effort needs to be made to encourage old people and 

parents to come into the school to teach these things (137, Q7; B8, Q8; B9, Q12; K6, Q9; 

KI 1, QIO): "Yes you have to. Like dancing, getting people to come and teach our 

children how to dance, keep ceremony going" (K6, Q9). One interviewee believed it was 

the responsibility of the AEWs to organise school-related events which involved the 

community (B 12, Q6) because they are the only staff members who know what the 

appropriate content is and who the appropriate person is to teach the students. 

The following conditions are inhibiting the bilingual programs currently operating at 

Maningrida CEC from achieving their potential in terms of students' attainment. Many of 

the AEWs, particularly those in the Ndjébbana classes, currently working at the CEC 

have poor work records: "The main thing that concerns me is about the teachers, 

Aboriginal teachers, Ndjébbana teachers, they go on and off, not really staying on the 

job" (K4, Q2). This is a serious problem because the teaching of traditional culture can 

not be done by a Balanda, and without strong Aboriginal involvement it is impossible for 
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the bilingual programs to run effectively (K4, Q2; K12, Q7): "We need more staff, more 

Aboriginal staff here, to bring culture in, to make them stronger, stronger. Because it's 

fading away" (B 13, Q9). A pool of AEWs should be developed to cater for the absences 

of the teachers due to attendance at ceremonies or other disruptions (K4, Q2). Although 

employment is available at the school, and there is a high level of unemployment in 

Maningrida, Aboriginal people are not taking up these employment opportunities (K I, 

Qi, Q5 ,Q8; K6, Q2; K12, Q7). Whilst they acknowledge that there are problems in 

getting Aboriginal people to fill the positions that are currently available, many feel that 

there are too many Balanda employed at the school (K7, Q13; B3, Q7). Indeed, the 

Kunibidji community believe there are too many Balanda in Maningrida in general (KI 5 

notes; KI, Q8): "Balanda people we are also really concerned about that too because too 

many Balandas coming in and we are afraid that some Balandas might just wander off and 

go to the sacred land or the place where they are not allowed to go" (K7, QI 3). At the 

same time, both the Burarra and the Kunibidji communities would like those Balanda that 

are acceptable to the community to remain in Maningrida almost indefinitely (K 16, Q9; 

K5, Qil; Kb, Q6, Q7; B3, Q5; B12, Qil). When asked if she thought Balanda would 

be at the CEC in the future B12 replied "There should be but some of the other people 

don't like Balandas to be here. The Balandas that really trust the Aboriginal people, like 

to obey their laws" (1312, Q1O). The constant changing of staff at the school is a source of 

frustration (B3, Q4; BI 1, Q13; KS, Qil). However, the presence of Balanda staff enables 

classes to continue to operate when Aboriginal teachers have to attend ceremonies or 

funerals (138, Q6). The Balanda teachers should be involved in teaching AEWs including 

those on the HLC schools (137, Q8), but this is not always happening (133, Q5; B7, Q2; 

B1O, Q4, Q6; K7, Q6). At the same time Balanda staff should be learning from 

Aboriginal people (K7, Q6; K8, Q3; KI 1, Q9; B2, Q6; B7, Q8). Education should not be 

one directional, from Balanda to Aboriginal. The Aboriginal people in Maningrida would 

like the Balanda staff to display their respect for Aboriginal knowledge by making an 

active attempt to learn from Aboriginal people: "Balanda teaches Aboriginal in Balanda's 

ways and maybe Aboriginals can teach Aboriginal ways to Balandas" (KI 1, Q5) and 

"You guys here to teach us and teach children as well. Like you learn from me and I learn 

from you" (132, Q6). 
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4.3 Decision-making 

The Burarra and Kunibidji people want to see Aboriginal control of decision-making at 

Maningrida CEC (K5, Q13; K17, Q7; B7, Q3; BIO, Q8). This is clearly evidenced by 

statements such as "One thing I'd like to see is Aboriginal control" (139, Qil), and "I 

would like to see Aboriginal teachers have to take over everything, like teaching and 

classroom management and being as a supervisor, working, monitoring as a Principal" 

(K7, Q3). B5 gave the examples of Yirrkala, Katherine and Alice Springs as places where 

school was controlled by the community and compared them with Maningrida which he 

considered to be under government control (135, Q4). 

Many members of the Kunibidji community said they do not know who made the 

decisions at the CEC (K16, Q7; K9, Q8; K13, Q4). Others expressed a wide range of 

opinions as to who made the decisions. One woman thought that decision-making was 

shared between Aboriginal people and Balanda. This is acceptable to her at the moment 

but in the future the school should be controlled by Aboriginal people (K5, QI 3). Another 

thought ideas were suggested by the AEWs to the landowners for approval and then 

submitted to the Balanda staff for ratification (K3, Q1O). Yet others thought that AEWs 

(132, QI), or the Balanda teachers and the Principal (138, Q7; K17, Qil, Q12) were 

responsible for decision-making. The poor communication between the CEC Council and 

the community is cited as one of the reasons for people not knowing what is happening at 

the school, or attending meetings (Ki, Q8). 

The Burana community believes the CEC Council should be the ultimate decision-making 

body at Maningnda CEC, with responsibility for the curriculum and the day-to-day 

operation of the CEC (137, Q3; B1O, Q8): "I'd like to see the CEC as an advising 

committee. And I'd like to see that this CEC is the governing body for the school. I'd like 

to see the CEC making direction as the governing body" (139, Qil). This Council should 

represent the whole community, including people residing in the Homeland Centres (B 10, 

Q8; B9, QI 1). The Burarra community are satisfied with the CEC Council and its current 

operation (1312, Q7). An exception is B9 (Qil) who wanted to see the Action Group 

reform, members of the wider community involved in the CEC Council, and the Council 

become the primary decision-making body at Maruingrida CEC. The Executive of the 
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CEC Council consists of three Burarra men. The Burarra feel that the decisions regarding 

the school are made by the CEC Council and then taken to the landowners for ratification. 

If the landowners did not ratify a decision, instability would occur in the CEC Council: 

"So if the landowier disagree the Chairman will agree on it but the committee will be 

unstable" (137, Q4). Burarra people would, however, avoid this situation out of respect for 

the landowruing Kunibidji (B II, Q13). Concern was expressed at the fact that the 

Superintendent spoke only to the Principal on his visits to Maningrida and did not consult 

with the CEC Council (K7, Q12). One Councillor is concerned that "the Superintendent 

comes here, doesn't spend much with the Council President. He spends only for the 

Principal" (137, Q3). The Kunibidji community is not satisfied with the current operation 

of the CEC Council. They are concerned about the lack of infonnation coming out of the 

school and the lack of consultation with community members (Ki, Q3; K7, Q12): "I think 

it's just slackened down because we don't know what's happening... Right now I think 

it's not working. We don't actually know what's happening" (K4, Q12) and "I don't 

know anything about it. I don't know what's going on. I'd like to say it straight. There's 

no communication between the Council and the Aboriginal people" (KI, Q8). It was 

suggested that a strong person is needed to call and conduct Council meetings (K7, Qi 4). 

At the moment these meetings are poorly attended by the Aboriginal staff, particularly the 

Kunibidji staff, and no community members from outside the school are involved. 

A number of strategies are suggested by both tribal groups to assist Aboriginal people to 

gain control of the school. The school, including the HLC schools, should be staffed by 

qualified Aboriginal people (K7, Q4; BI 1, Q12). It is acknowledged that this will take 

some time, perhaps 20-25 years (Ki, Q6; B2, Q2; B6, Q5). Balanda teachers are needed 

until this occurs, but an AEW should be in each class to support the students (KI 0, Q6). 

The community expressed a range of opinions regarding the future staffing of the school. 

While some would like to see all Aboriginal teachers in the future (132, Q2; B1O, Q5; KS, 

QIO; K7, Q3; K17, Q7), others would like to see acceptable Balanda teachers remain to 

teach English and to act as mentors for the Aboriginal teachers (KI, Q6; K2, notes; K3, 

Q9; Ku, Q8, Q9; K4, Q9; K16, Q9; B7, Q2). When someone is suitably qualified, the 

position of Principal should be taken by an Aboriginal person (K7, Q3): "it takes a long 

time if you really smart enough for it. It takes a while to become a Principal. It's good to 

see an Aboriginal Principal but it takes a long time" (K6, Q7) and "we want Aboriginal 
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people to take over, not white people, but Aboriginal people sitting down in that office as 

Principal" (K 17, Q6). A mentor scheme was suggested to train someone for this role and 

other positions at the school (KI, Q6; K4, Q9; B8, Q7). Recognising the need for 

qualified Aboriginal teachers and an Aboriginal teacher-linguist, Kunibidji AEWs at the 

CEC are undertaking teacher training, through the RATE program (K 17, Q5), with the 

specific intention of taking control of the Ndjébbana bilingual program (K7, Qi 1; K5, 

Q2): "What I'm thinking me and K7 going to take over and Balanda just come and listen 

what they're going to do" (K 17, Q7). Burarra AEWs are also undertaking the RATE 

program (B 1, Q5; B3, QI 2), some of them with the intention of returning to their 

homeland centre to teach and run the school (B3, Q15). BI I felt that "we need more 

Aboriginal teachers because that's our future, way back you know. Especially Burarra 

people. I'd like to look at more Aboriginal teachers working here. Once they learnt 

working before they move back to their homelands and there we can run our school OK" 

(Q12). 

4.4 Inter-tribal relations 

The Burarra and Kunibidji communities express different views regarding the current 

state of inter-tribal relations. Whereas the Burarra community feel comfortable living on 

another tribe's land and frequently commented on the good relations which exists 

between the tribes today (136, Q12; B2, Q9), the Kunibidji people express concern at the 

large number of non-Kunibidji people living on their land and the trouble some outsiders 

caused (K3, Qil; K7, Q3). The Burarra people are not singled out in this regard and 

Kunibidji people recognise that those who were born in Maningrida and attended school 

there had a right to stay: "some of the people they born here and they know they been to 

school, they belong here" (K3, QI 1). It is also felt that the number of Burarra in 

Maningrida does not make it difficult for the Kunibidji children at school; there was "no 

problem for them" (K8, Q9). 

Burarra people recall the previous animosity, which existed during the two decades 

following the establishment of the trading post in 1957: "before 70s and 60s they were 

fighting" (B!, Q1O). During this period, referred to as 'Welfare days', large numbers of 

Aboriginal people including Burarra were encouraged by the Government to move into 
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the new Mariingrida township (K7, Qi): "This is the only place started, Welfare time. 

Welfare brought all the people here and they said 'we'll look after you here" (135, QI I). 

The Kunibidji landowners of the Maningrida area, who were not consulted about this 

transmigration, wanted the Burarra and others to return to their homelands. The new 

varieties of goods and services, such as medical facilities and education, the availability 

of food from the shop and in the provisions of rations, and the social attractions of a town, 

enticed many Burarra to stay in Maningrida rather than return to their own country: "the 

lights, disco and a few entertainments and other things. School is another issue" (132, 

QI 0). B I, commenting on the attractions of the township said: 

it is something they have seen on what they want instead of going back home. Before nothing. 

There is a lot of things they can eat and lot of varieties out there. They can help themselves. 

But today there is something they have seen that Balanda made... That's why they can't go, 

they can't go back and it's very hard" (BI, Q9). 

Inter-tribal tensions, which ran high at this time, have been discussed in Section 2.3.2. 

Today, in addition to the 300-400 Burarra permanently living in Maningrida, many 

Burarra people who usually reside in the outstations to the east, camp in Maningrida 

during the difficult wet season with its heat, rain, mosquitoes and humidity, because they 

can easily obtain food from the shop (136, QIO). Some Burarra people talk of a temporary 

stay in Maningrida, to receive training and qualifications before returning to their 

homelands. B3 recalled "our jungarda, like great grandfather, they used to stay here 

instead of going back. They used to tell us 'you mob stop here and go to school here and 

learn properly and then go back to our own country" (Qi 6), and "We are learning. We 

are black you know. We are learning together. To go back" (Q17). 

The Burarra people are of the opinion that their Aboriginality, and their friendship and 

marriage ties with Kunibidji people, ensure that harmonious relations exist between the 

two groups (136, Q12; B2, Q9). Burarra people consider intermarriage beneficial, in that it 

has created family ties with the landowners. The Kunibidji landowners consider that 

intermarriage can be a problem because it has resulted in a weakening of their social 

structure and language: "But the people who comes from other communities, we are not 

happy. It spoilt our marriage system and our language because some of our young people 

have just went and got married to different people from other communities but they not 
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really belong to our people that links to our relatives and families" (K7, Q13). Tribal 

groups such as the Kun-barlang, whose clan estates lie on the western bank of the mouth 

of the Liverpool River, and the inland Kunwinjku people, continue to have close ties with 

the Kunibidji through ceremony and marriage (B5, QIO): "Now days I hear a lot of 

stories coming out from my own tribal people, like Ndjébbana and Kun-barlang people 

and Kunwinjku people. They're the main people that are always together here in 

Maningrida and up the creek" (K7, Q13). The clan estates of the Burarra speaking people 

lie further to the east around the Blyth River. 

The issue of land ownership of Maningrida is outside the scope of this paper, but suffice 

to say that the Marbanard clan of the Kunibidji tribe are the widely accepted owners of 

the land on which Maningrida township is built. As they are the landowners the Kunibidji 

are entitled to respect from all who are on their land. This demand for respect includes an 

expectation of wielding considerable decision-making powers. Although the Burarra 

always express the utmost respect for the landowners and bow to their wishes when 

requested, they consider this to be a difficult situation (137, Q4). 

4.5 Attendance 

The issue of attendance was investigated by using qualitative and quantitative methods. 

The number of days each Burarra and Kuriibidji student attended High school in 1994 is 

presented in Appendix 7. The number of days attended by male and female High school 

students is presented in Appendix 8. A statistical analysis of the attendance rolls for the 

High School classes in 1994 was undertaken, using ANOVA, to answer the following two 

questions: 

Do Kunibidji High School students attend school significantly less 

frequently than their Burarra peers? 

Do males attend school significantly less frequently than females? 

The first question was investigated by proposing the null hypothesis Ho: = p1k; that is, 

that the population means of students from the two language groups are equal. The 



population mean is indicated by ji and the t subscript indicates language group; b 

(Burarra) andk (Kunibidji). The level of significance was set at 0.05. 

Table 3 

F-TestTwo-Sainple for Variances 

Burarra Kunibidji 
Mean 97.10 86.29 
Variance 2426.17 1968.07 
Observations 78 14 
df 77 13 
F 1.23 
P(F<=f) one-tail 0.35 
F Critical one-tail 2.28 

The F-ratio from the ANOVA is F=2.28 

df for numerator of F-ratio is I 

df for denominator of F-ratio is 90 

Critical value = 3.96 

The computed F-ratio of 2.28 is less than 3.96, and therefore not statistically significant. 

Therefore the null hypothesis is accepted. The probability statement and the conclusion 

are as follows. 

Probability statement: The probability that the sample means would have occurred 

due to random sampling fluctuations, if the null hypothesis is true, is greater than 

0.5. 

Conclusion: The null hypothesis is accepted. The inference is that the population 

means are equal. Burarra and Kunibidji High School students attend school to an 

equal degree. 

The second question was investigated by proposing the null hypothesis Ho: Jim = .tc, that 

is, that the population meais of male and female students are equal. The population mean 
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is indicated by t and the ji subscript indicates gender; m (male) and i (female). The level of 

significance was set at 0.05. 

Table 4 

F-Test Two-Sample for Variances 

Female Male 
Mean 100.25 91.06 
Variance 2970.98 1789.34 
Observations 44 48 
df 43 47 
F 1.66 
P(F<=f) one-tail 0.045 
F Critical one-tail 1.64 

F-ratio from the ANOVA is F = 1.64 

df for the numerator of the F-ratio = 1 

df for the denominator of the F-ratio = 90 

Critical value = 3.96 

The computed F-ratio of 1.64 is less than 3.96 and therefore not statistically significant. 

The null hypothesis is accepted. The probability statement and the conclusion are as 

follows: 

Probability statement: The probability that the sample means would have occurred 

due to random sampling fluctuations, if the null hypothesis is true, is greater than 

0.5. 

Conclusion: The null hypothesis is accepted. The inference is that the population 

means are equal. Male and female High School students attend school to an equal 

degree. 

Although the statistical analysis presented above indicates that there is no statistically 

significant difference between the level of attendance of Burarra and Kunibidj i students or 

male and female students, the overall poor attendance of children at the CEC is a great 
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concern to the Aboriginal community in Maningrida. Of a possible 197 days, Burarra and 

Kunibidji High School students attended school on average, for only 97 and 86 days 

respectively. In the same period males and females attended high School for 91 and 100 

days respectively. Whether male or female, Burarra or Kunibidji, students attended 

Maningrida for only half of the possible days in 1994. The interviewees identified a 

number of reasons why the children did not attend school. These are presented in Table 5. 

Table 5 

Reasons for student non-attendance suggested by the Burarra and Kunibidji com.rnunities 

Suggested reasons for non-attendance Interviewees 

Teasing BI, Q6; B9, Q7; Bil, QI; B12, Q8; K3, 

Q2; K4, Q4; K1O, Q2; K9, Q7 

Poverty B9, Q7; KS, Q8 

Poor health B9, Q7 

Low student motivation Qi; K9, Q4 

HLC students' lack of familiarity with B9, Q7; B12, Q8 

community life 

AEWs not presenting for work Q3 

The attitudes of teachers and AEWs B7, Q2; B9, Q7; BIO, Q7 

Parents not wanting children to learn BIO, Q2 

Balanda culture 

Attendance at ceremonies or other B5, Q5; BlO, Q7; K2, notes; K3, Q8; 

traditional activities KIT, Q3 

Inadequate transport K9, Q14; K2, notes; K3, Q7; K13, Q2; 

Ki, Q12; Bli, Q9; B7, Q5 

Lack of parental direction and support BI, Q7; B2, Q3; B3, Q8; B1O, Q7; B12, 

Q81  Ki, Q5; K4, Q4; K6, Q2; K8, Q4, 

Q9; K9, Q7; KIO, Q4, Q12; K12, Q8, 

Q9 
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The Kunibidji community is very concerned about the inadequate transport provided for 

the schoolchildren. Due to the physical layout of Ma.ningrida community, many Kunibidji 

students have considerably farther to walk to school than their Burarra peers. The heat 

makes it too uncomfortable for the children to walk back from Bottom Camp, the main 

Kunibidji residential area, after lunch or 'smoko' (recess). For the smaller children the 

distance, approximately two kilometres, is too far at any time (K9, Q14; K2, notes). The 

members of the CEC Council Executive support the request for improved transportation 

to get the children to school (BI 1, Q9; B7, Q5). The Kunibidji community believes that 

the CEC should acquire a school bus or another Toyota Troopcarrier, to transport 

children to and from the school (K3, Q7; KI 3, Q2), and that bus stops should be 

established so the children can wait for their transportation (KI, Q12). 

The interviewees clearly identify parental neglect as a major problem at Maningrida. 

Many parents do not take an active interest in the education of their children (BI, Q7; B2, 

Q3): "I think some people they don't care. Old people, young people too. I don't know. 

Maybe they teaching them other way. Maybe they don't think of their children" (K3, Q8). 

Both tribal groups recognise that it is the responsibility of the parents to send their 

children to school and that many parents were failing to fulfil this duty (B 10, Q I ; K16, 

"The parents are in control of the kids and if the parents don't help their kids much, 

like to send them to the school, the kids will grow up without any hope. It's up to the 

parents to get their kids and bring them over to the school" (138, Q2). Some parents do 

not provide direction nor encourage their children to attend school (K 10, Q4). They do 

not make breakfast and showers available for the children, or wash their clothes (K 12, 

Q9; K6, Qil; BIO, Q2). This has resulted in students avoiding school because of their 

embarrassment at wearing dirty clothes, or because they were hungry. Some students 

simply choose not to go to school, even at a very young age (K6, Q 10, K 11, QI). Poverty 

and alcohol abuse by some parents is often cited as a cause of the problem (132, Q3; B9, 

 

Grog. It took their life. That's why Aboriginal people are now doing what they want to do to 

help themselves. Not doing what kids want to do or anything. Nothing. That's why mothers 

don't tell them what to do. It's a hard problem through the alcoholic. Today nobody's going to 

do anything unless they stop themselves. They can't stop grog. No, it's up to them to stop. To 
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realise what they're doing. That's why they forget about their kids and play card and do 

whatever. (BI, Q7) 

Other parents' failure to send their children to school is not a result of neglect, but rather 
a deliberate strategy to maintain their culture. These parents prefer to keep their children 
at home so that they learn Aboriginal languages and culture from their families (K3, Q8; 
K2, notes): "The other kids' parents don't know much to send their kids to learn to read 

and write. I think they just want the kids to learn their own traditional ways" (Ki I, Q3). 
One interviewee thought that some parents kept their children at home so they would not 
learn Balanda culture: "I think the parents doesn't want them to learn" (B] 0, Q2). 

Table 6 

Suggestions by the Burarra and Kunibidji communities to improve student attendance at 

Maningrida CEC 

Suggestions Interviewees 

Improve the socio-culturai awareness of BI, Q6; B7, Q5 

the Balanda teachers regarding their 

clientele 

Improve communication between the B5, Q6; B6, Q9; K2, notes; K8, Q5 
school and the community 

Improve community participation K7, Q5; K16, Q4 

Provide more interestmg programs K3, Qi; K17, Q4; B2, Q4 

Employ AEWs to teach in all K3, Q3 

classrooms 

Improve transport K2, notes; K3, Q7; K9, Q14; B7, Q5; 

Bil, Q9 

Burarra and Kunibidji communities suggest a number of strategies, presented above in 
Table 6, to encourage the students to attend school more often. More interesting and 
varied programs should be devised and implemented to improve the motivation of 
students to attend the CEC. These programs ought to include more sporting activities (132, 
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Q5; B7, QI, Q4), cultural activities such as Aboriginal arts and crafts (K7, Q6; B7, Q7), 

and day and extended excursions into the bush. These strategies are considered to be 

necessary for all students, but particularly for the 'young boys' in High School (KI, Q2; 

BI, Q4). K3 explained that "sometimes they don't come, it's too bored in the classroom. 

Maybe excursion is best for them or something like that. More activities for young boys 

in the High School, camping or something like that" (QI). In Maningrida 'young boys' 

refers to boys who have just gone through, or are just about to go through, the ceremonies 

associated with the rites of passage into manhood. 

Two male Burarra staff members commented on the need for Balanda teachers to be more 

sensitive to the issues that affect their students. One believes Balanda teachers need to be 

aware of teasing and its consequences (B I, Q6). The other suggests some Balanda 

teachers are insensitive to the hunger of students and that it is the responsibility of the 

teachers to be more creative with their time-management (137, Q5) to enable the children 

to eat when food was available and continue to attend school. Aboriginal Education 

Workers (AEWs) need to be employed to work with the Balanda teacher in all 

classrooms including High School to assist students with language and cultural difficulties 

(K4, Q2; K3, Q3; KIO, Q6). Two intervening conditions inhibiting the implementation of 

this strategy were identified by the community. Despite regular advertising within the 

community and personal approaches to possible employees, the CEC Council, the 

Principal and Assistant Principals have been unable to find anyone willing to work in the 

High School. The AEWs who work in other sections of the CEC are often unreliable due 

to their ceremonial obligations or other reasons (K4, Q2): "In our way we've got a lot of 

things happening, like funeral, ceremony and we might leave" (138, Q6). 

4.6 Communication between the CEC and the community 

There needs to be far greater communication between the CEC and the Aboriginal 

community at Maningrida (KI, Q3, Q8; K4, Q12; B9, Q12; BIO, Q9): "the community 

should come up here or we should go up there, talk to each other, communicate one 

another and bring the ideas to each other" (K7, Q14), and "one thing is to get the message 

across to the parents, like get a message to the parents to be able to communicate 
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feedbacks from parents to the school" (139, Q8). Minutes of the CEC Council meetings or 

regular newsletter should be distributed to the parents to keep them informed of CEC 

matters (KI, Q8). The Chairmar of Maningrida CEC Council, who is also the Community 

Liaison Officer (CLO), should talk to the parents to encourage them to come into the 

classroom to support their children (K5, Q5). The CLO could be accompanied by CEC 

Council members to give the appeal to go to school more authority (K6, Q3; K9, Q4; B4, 

Q5). It was suggested that the CEC Council and interested community members work 

together and talk to the parents, either at a meeting at school or by visiting the camps, to 

encourage the children to come to school (136, Q9; B1O, Q8; B5, Q6; B4, Q5). 

Members of the Kunibidji community don't attend CEC Council meetings because they 

don't know what was going on at the school. Aboriginal or Balanda teachers should go to 

the camps, every morning if necessary, to talk to the parents about the importance of 

children attending school every day (KI 0, Q5). One Kunibidji man suggests that 

"Aboriginal teacher or Balanda can go every morning to talk to them like your doing now. 

Especially mother and father, like every morning when they miss school, go round and 

talk to them, tel! them 'school every day" (K8, Q5). If this was unsuccessful Maningrida 

Council should become involved. It was also suggested that a public meeting be 

conducted by Maningrida Council because non-attendance was a community problem, not 

just a school problem (KI, Q4). One woman who currently works at the school did not 

want someone to come around to remind her of her parental responsibilities. It should be 

noted that her child was a regular attender (K 13, Q2). Parents need to come to school and 

be involved on more than an occasional basis (K7, Q6). One innovative suggestion was to 

establish a cultural centre to encourage the community to participate (137, Q7). It was 

suggested that such a centre should be established, with ATSIC funding, as a combination 

museum and school - in effect it would be a half way house to bridge the gap between the 

community and the school. Community members would be paid by ASSPA to attend the 

centre and teach material aspects of Aboriginal culture such as weavrng, bark painting or 

wood carving to students who visit from the school. 

At the moment community members are not coming into the school (B 13, Q7), due to 

inadequate communication between the CEC and the community and a sense of 

powerlessness caused by the lack of opportunity to be involved in the decision-making 
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process: "the ideas not coming in, some feedbacks and that's why we see the school 

sometimes has fairly little bit involvement. But if we open up in more decision-making 

we'd have lots of parents coining in" (139, Q12). A previous Principal, John Rattigan, was 

cited as communicating well with the community, but there was a reluctance to discuss 

the temporary Principal for 1994 (KI, Q9). It is the responsibility of the Aboriginal staff 

to ensure that the wider community were informed about the school. Two Burarra 

interviewees consider "Balandas doing what's best. It's up to Aboriginal teachers" (BI 3, 

Q8) and "get all the Aboriginal Assistants, school council, us Aboriginal people working 

around the school here. We make parents' meeting" (136, Q9). 

4.7 Conclusion 

The central issue identified is the desire for the bilingual programs currently operating to 

contmue with an increased cultural component. The community recognise the need for 

their children to be able to live in both the Aboriginal world and the Balanda world. To do 

this successfully they require an education system which will equip their children with the 

English skills required to deal with government departments and other bureaucracies, and 

enable them to gain employment. The acquisition of English skills must not be at the 

expense of the learning of traditional culture. The school should support the parents' 

desire for the maintenance of their traditional culture by providing an education where 

Aboriginal language and culture are valued and taught to the same degree as English and 

Maths, the teaching of which they want to be of a high standard. Importantly, Maningrida 

CEC should be controlled by Aboriginal people with the responsibility for curriculum and 

management of the school. The government should not control the education of 

Aboriginal students, for that is the responsibility of Aboriginal adults. The relationships 

which exist between the tribes affect the operation of the primary decision-making body, 

the CEC Council. Aboriginal people want to gain control of decision-making at 

Maningrida CEC. Two strategies are suggested to enable this to happen: Aboriginalise the 

school and improve the efficiency of the CEC Council. Due to their position as 

landowners of the Maningrida area Kunibidji people expect to hold positions of authority 

within the CEC and to be treated with the respect that landowners are due. Burarra people 

also want Aboriginal people to control the school, and recognise the pre-eminent position 
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held by the Kunibidji. The analysis of the 1994 attendance rolls revealed no significant 

difference between the attendance of males and females or Burarra and Kunibidji 

students. Whether discussed in terms of gender or tribal group, student attendance at 

Maningnda CEC is unacceptably low. It is essential the CEC gain parental support to 

remedy student non-attendance, which is a major problem in Maniigrida. The most 

effective way of gaining parental support may be to provide the type of education being 

requested by the community: that is, a high quality bicultural education which is 

controlled by Aboriginal people. The Aboriginal people in Maningrida use several 

expressions to describe this system: 'both-ways' (K3, Q6; K1O, Q3; K4, Q2; K9, QI 5; 

B12, Q3), 'two-ways' (1313, Q4, Q5; K9, Q15; K12, Q5) or 'bilingual' (KI, Q6; K8, 

QI). 



Chapter 5 

CONCLUSIONS AND RECOMMENDATIONS 

5.1 Introduction 

Maningrida CEC currently offers three courses in the High School: Foundation Studies, 
General Studies and Year 8. No males and no Ndjebbana-speaking students have 
attempted Year 8 or completed the General Studies course. At the same time Year 8, 
which is the highest level course offered, attracted a preponderance of female Burarra 
students. This research project set out to determine why this is the case. It also set out to 
examine the veracity of the perception of both Aboriginal and non-Aboriginal staff that 
Kumbidji students attend school less frequently than their Burarra peers and that males 
attended less frequently than females. In an attempt to determine why students are not 
attending Maningrida CEC the attitudes of the Burarra and Kuriibidji communities were 
investigated. 

A combination of qualitative and quantitative data was analysed to investigate these 
issues. Semi-structured and open-ended interviews were conducted with adults from the 
Burarra and Kumbidji communities in order to determine their perceptions of, and 
attitudes towards, the educational services currently being provided by the school. The 
interviews were analysed using a grounded theoiy approach. The 1994 attendance rolls of 
the High School classes were analysed using ANOVA. 

The findings, presented in Chapter 4, revealed that the Burarra and Kunibidji communities 
want the bilingual programs currently operating atManingrida CEC to continue. They 
suggest a number of ways in which these programs can be improved in order to provide a 
high quality bicultural education, where the children will learn Aboriginal and Balanda 
language and culture. In addition, both tribal groups want the Maningrida CEC Council to 
be primary decision-making body at the school. Unfortunately the CEC Council does not 
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have the power it should have, largely due to non-attendance of Kunibidji members. The 

analysis of the 1994 attendance rolls of the High School classes revealed there was no 

significant difference between the frequency of attendance of males and females, or 

Kunibidji and Burarra students. However, it did reveal that non-attendance at Maningrida 

CEC is a widespread problem, regardless of gender or tribal affiliation. The most 

effective way of gaining parental support, and thereby improving overall student 

attendance, is to provide the type of education being requested by the community. Three 

major areas of improvement were suggested. These are, to have an increased cultural 

component, to raise the attainment levels of the students in English and to have Aboriginal 

control. The terms 'both ways', 'two ways' and 'bilingual' are frequently used to 

describe this type of schooling. 

5.2 The arrival of Balanda and early Western education 

The arrival of Balanda and the introduction of western institutions such as the school are 

recent phenomenon in Maningrida. B5 recalled "when I was a kid way back in the 

beginning there was no Balanda. We hadn't seen any Balanda" (Qi). Before the 

establishment of Maningrida township the Burarra and Kunibidji people had limited 

contact. When Balanda arrived the government did not consult the landowners regarding 

the development of the township, nor the education of their children. People from many 

tribal groups were encouraged to come and live in the new township: "This is the only 

place started, Welfare time. Welfare brought all the people here and they said 'we'll look 

after you here" (B5, Qil). Many Aboriginal people in Maningrida experienced great 

language and cultural difficulties when they attended school at this time (K16, Qi; K7, 

Q2; BI, Q3; B5, QI). One Burarra man (B5, Q3) remembers, "that was welfare time. 

My head was really dead". Others recall with distaste the strong control which was 

exerted on them by the Balanda authorities, including corporal punishment for non-

attendance in a system they did not understand: "in those days it was very difficult 

because we used to be caned for not attending school and not doing our assignments" 

(B1O, Qi). Another man also discussed the use of force: 
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In the 60's and 70's was really because we was forced to do these things. We had punishment 
of not attending school and so on. Half a thy a week or so, whatever, we used to have really 
punishment. Cane, on the bottom, used to get hit on the legs, arms or whatever and you know 
it was really disgusting for us. In those days we was forced to do things but was just like 
learning European style (139, Ql). 

Some parents believe that children are still hit at school: "some kids they don't like 
teachers ... get smack so they go home" (K9, Q14). Although this is not the case the 
perception still remains. 

5.3 Bilingual education 

The Ndjébbana Bilingual Program, which began in 1978 with a vertically grouped class in 
a bush shelter in Bottom Camp, now has three classes: Preschool, Transition-Year 3 and 
Years 4-7. The 1992 AppraisaL/Accreditation Report found that support for the program 
changes frequently. The Burarra Bilingual Program began in 1986 and now has four 
classes: Preschool, Transition-Year 1, Years 2-3 and Years 4-7. The same Appraisal team 
found that the Burarra program was well supported by parents and relatives. 

The findings of this research, presented in Chapter 4, show that both communities are 
generally pleased with the bilingual programs currently operating at Maningrida CEC and 
want them to continue. They make a number of suggestions to help overcome the problem 
of student non-attendance and to improve community participation. The Burarra and 
Kunibidji communities recognise the need for the acquisition of English language and 
other skills necessary for their children to function in the wider world. They want English 
to be taught so that their children will have access to employment, and will develop the 
requisite skills to deal effectively with Balanda departments and organisations. They 
continually emphasise that this should not be at the expense of the learning of traditional 
Aboriginal culture, which should be supported, rather than threatened, by the provision of 
appropriate schooling. In addition they want to have control over the type of education 
provided and the manner in which it is delivered. These expectations are almost identical 
to those identified by Watts (1982, pp.7-8): 
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The aspirations of the people for their children's futures are revealed through an examination of 

statements made by them on the objectives of education. The adults express concerns such as 

the basic skills, education for access to jobs, the development of skills for living in the modern 

world, and, importantly, concerns that their children should know about their own culture. 

Concerns are expressed by many groups that education should assist them to control their own 

affairs. 

Of primary importance to the Burarra and Kunibidji communities though is the desire to 

maintain their traditional cultural values. Similar findings have been reported by McClay 

(1988) who examined the aspirations of the Waripiri people: 

The elements of this 'Yapa way' can be summarised as living through family, under the Law, 

free from domination by white people ... the Yapa accept that the Kardiya world is not just 

going to go away and that in order to cope with it they need certain western skills, the bases of 

which are acquired, in theory at least, through a formal western education. Schooling is 

therefore seen as necessary to most Yapa. Their actual support may not be strong in many 

cases, but there are few people who reject schooling outright (McClay, 1988, p.312). 

Theis (1987), who conducted a survey of Aboriginal viewpoints in the East Kimberley 

region, identified four priorities in developing more effective education for the region. 

These were to teach and inform Europeans about the Aboriginal people of the area, 

improve Standard Australian English levels and provide a two-way education, provide on-

site education at all levels including Adult Education, and to provide support for cultural, 

artistic and sporting needs. These are also, similar to the educational priorities identified 

by this research in Maningrida. 

Bilingual education has been the major educational attempt in government-controlled 

schools in the Northern Territory, over the past fifteen or so years; to improve academic 

achievement, and some measure of success has been demonstrated (Gale et al., 1981) 

using this approach. Unfortunately, this is not enough. Despite the considerable effort and 

expense involved in providing bilingual education at Maningrida CEC, students in the 

Burarra and Ndjébbana programs are not attending as much as the community or the 

school would like; nor are they achieving educational standards which will adequately 

equip them for their adult lives. Only a handful of students have entered Year 8 and all of 

these students are several years behind the usual age at which this is attempted. Most 
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students will never reach Year 8 standard. Matriculation for even one student at 
Maningrida CEC is clearly still a long way off. At the same time the community is 
concerned that the children are not learning traditional Aboriginal culture. B5 was 
concerned that: 

Bilingual programs means its a matter about European but we are Aboriginal. Instead of 
looking at one way, Balanda culture, reading and writing, spelling. But we know Balanda rules 
like writing and reading, adding and some of that but we also want to know ... this is the 
spelling words in our own language (BS, Q8). 

At a 1987 conference at Batchelor College on Language in Education, two priorities were 
stressed by Aboriginal teachers. These were control of Aboriginal schools by Aborigines, 
and maintenance of Aboriginal languages (Walton and Eggington, 1990). Experience tells 
us both of these factors are implicit if bilingual education is to succeed (Gale, 
forthcoming, p.19) and are strongly desired by the Burarra and Kunibidji communities. 
Maningrida CEC has reached the point where Aboriginal people themselves want to make 
the decisions about if, what, how, by whom and in what language different aspects of the 
school program are to be taught. Bilingual education was imposed by governmental and 
educational bodies upon some communities, including Maningrida, in an attempt to raise 
educational achievement levels in the children. Both communities want the bilingual 
programs to continue, and they want control of their children's education. They want to 
keep them strong in their Aboriginal culture whilst at the same time improving their 
education in English and mathematics. The reason the community wants their children to 
receive a high-quality bicultural education was succinctly expressed by one woman at 
Maningrida  who said, "We don't like our children to be stupid in both-ways" (K17, Q15). 

Almost twenty years ago Coombs pointed out that "our own experience and that of 
welfare programs the world over have demonstrated that, however wisely planned, 
however humanely and skilfully administered such programs are doomed to failure unless 
they originate from the hopes and aspirations of those whose lives they are to influence" 
(1978, p.131). Similarly McClay (1988) held that Aboriginal aspirations should be 
allowed to direct the programmes that affect their lives, "from both the ethical 
considerations of the right of a people to determine their own future (Egan, 1986, pp.51  - 
74), and from a consideration of the problems that eventuate when that right is ignored" 
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(1988, p.276). Perhaps the time has come to listen to Aboriginal people and act on their 

suggestions for the improvement of the provision of educational services in Maningrida. 

5.4 'Two way' or 'both way' schooling 

Whereas bilingual education is an academic educational program, 'two way' or 'both 

ways' schooling is a political move by Aboriginal people to maintain their culture and 

retain their children's identity as Aboriginal. A Burarra eIder pointed out that "bilingual 

programs means it's a matter about European but we are Aboriginal" (135, Q8). Another 

Burarra (139, Q12) man thought that "a lot of Balanda were wanting to see [the school] set 

up as an urban structure" which is not appropriate for a community school. The Burarra 

and the Kunibidji communities at Maningrida have expressed a desire for 'both-ways' 

education to be provided for their children. As yet this concept is not fully formed but it 

does involve Aboriginal control of the teaching and management of the school, the 

teaching of English, Maths and traditional Aboriginal culture to the children, and a 

sharing of knowledge by Aboriginal and Balanda adults. In many respects it is similar to 

the 'two-way' schooling discussed by Harris (1990) and others. Hams (1987) suggests a 

model of 'two-way' schooling in which Aboriginal culture and language and Western 

academic skills are both taught but where the two 'domains' are kept strictly apart. This 

would apply to staff, curricula and pedagogy as well as to the physical  setting for 

learning. Most important of all, the entire process would be under the genuine control of 

the local Aboriginal community. 

Aboriginal people at Maningrida want a both-ways education. Most want a 'both-ways' 

school based on the existing bilingual programs, but with a number of improvements such 

as increasing the cultural component and Aboriginal control of the school. For others both 

ways education is provided by two distinct groups of people and operates in separate 

domains. For these people school should teach 'one way' (formal Western education) and 

should provide knowledge for future community development. In this context Aboriginal 

education is seen as the sole responsibility of parents and families. Those who proposed 

this view are well educated in Western ways and with considerable experience in dealing 

with Balanda organisations, and were confident in their owi ability to teach traditional 
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culture within the family context (138, Q2). It should be noted that an English-only 
program is an option for students at Maningrida CEC during the Early Childhood and 
Upper Primary years and that all courses in High School are English only. Whether the 
school should be 'one-way' or 'two-way', the consensus in the community is that it 
should be controlled by Aboriginal people. 

Aboriginal aspirations are often difficult for non-Aboriginal people to determine. If the 
meaning of aspirations is taken as being a goal or hope which is purposefully pursued, it 
is often difficult for Balanda to discern Aboriginal aspirations because Aboriginal people 
do not act aggressively or immediately on the issue at hand. This is a result of the 
Aboriginal world view of 'being' rather than 'doing' as discussed in Chapter 2. Although 
Aboriginal world view has many of its own advantages, such as the internal coherence of 
the group, it has some major weaknesses - that is, its inability to deal with the onslaught 
of 'Western civilisation'. Christie (1984) proposed that a philosophy of 'being' rather 
than doing produces a lack of militancy required to effectively deal with the encroaching 
Western culture. Aboriginal socialisation into the ideal of harmonious living and fitting in 
with their environment rather than trying to dominate it can mean that their aspirations, 
although real, can be lost. Aboriginal timeframes are extremely difficult for most Balanda 
to understand. We want change now; Aboriginal people are looking at a process which 
will take much longer. We are concerned with individual students; they are concerned 
with a whole culture and its survival and success. 

Aboriginal people do not want to lose their Aboriginal identity, nor do they want a 
'second rate' education. They also want Balanda to value their knowledge and 
acknowledge that Aboriginal people have a culture of equal value to Balanda culture. 
They want to maintain their languages and culture and gain control of the schools, 
although they are not yet acting aggressively on either of these issues. They clearly want 
their own people to be trained as teachers and for Aboriginal people to control the school. 
As yet the concept of 'Aboriginalisation' is not clearly defined, but it pertains to 
controlling the curriculum and managing the school. When discussing 'Aboriginalising' 
the school one needs to be clear whether one is discussing control or staffing. It is 
possible to have a staff of all Balanda teachers in an Aboriginal controlled school, just as 
it is possible to have all Aboriginal teachers in a Balanda-controlled school. Non- 
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Aborigmals may continue to fill some of the positions at Maningrida CEC in the future, 

for the issue is control not exclusion. 

Both communities feel there are too many Balanda employed at the school. Until 1995 

there had only ever been one qualified Aboriginal teacher at Maningrida. He had returned 

to complete his fourth year through Batchelor College and during the data collection 

phase of this research there were no Aboriginal teachers on staff. In 1995 three graduates 

of Batchelor College's RATE program began teaching at Maningrida CEC. The Principal, 

both Assistant Principals, both teacher-linguists, the librarian, eleven of the fourteen 

classroom teachers and the five HLC teachers are Balanda. The community expressed a 

range of opinions regarding the future staffing of the school. Many hoped that the school 

would be fully staffed by Aboriginal teachers, with an Aboriginal Principal, and saw no 

reason for Balanda to remain. Others preferred to see a few Balanda, who were 

acceptable to the community, remain to teach English to the students and to act as 

mentors for the Aboriginal teachers and Principal. All classes with Balanda teachers 

should also have an AEW. Although unemployment is high and there are often positions 

available at the CEC, Aboriginal people are not taking up these opportunities. Whether 

Balanda remained as teachers, or not, Aboriginal people clearly want to control the 

school. 

5.5 Decision-making 

As Stanner (1979, p.60) put it: "The Aborigines are widely in an obscure struggle with us 

the essence of their struggle is to go their own way". B5 expressed similar sentiments 

when he said: 

For instance like Yirrkala and Katherine and Alice Springs, you know. The community itself 

run it. But in this Maningrida this is the government states and it's still under the government 

now. ... More community should control (B5, Q4). 

Both the Burarra and Kunibidji communities want the CEC Council to be the ultimate 

decision-making body at Maningrida CEC. The Kunibidji community is concerned about 
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their lack of knowledge regarding the decision-making processes at Maningrida CEC. At 
the same time, Kunibidji staff rarely attend CEC Council meetings or CEC staff meetings, 
nor do they occupy positions on the Executive of the CEC Council which are available to 
them. It is the responsibility of all staff to attend appropriate meetings and remain 
informed. 

Aboriginal people in Maningrida often use the term 'Action Group' interchangeably with 
the term 'CEC Council' although the two are actually different. The CEC Council is a 
formally constituted body whose members include parents from the community elected by 
their tribes, one teacher elected by the teachers, the Principal and up to four community 
members invited by the School Council (NTDE, 1990b, p.3). An Aboriginal Action 
Group began several years before the CEC Council was incorporated in January 1990, 
and although they are different in structure and function Aboriginal people generally do 
not differentiate between the two. The Action Group, consisting of Aboriginal staff at the 
CEC and the Principal, met weekly to discuss issues of importance to the school. It did 
not operate for several years, but reformed in 1995 as the Yüya-bol Action Group (Yüya 
and bol are the Ndjébbana and Burarra words for fire). During the four years prior to 
1995 there had been four different Principals at Maningrida CEC; two of whom were 
temporary. Attendance at CEC Council meetings fluctuated in these years. 

5.6 Non-attendance 

Just as Kunibidji staff want to be better informed regarding CEC matters but do not attend 
meetings, Kunibidji community members want their children to be better educated but do 
not enforce the attendance of their children at school. McClay (1988) also found that: 

some aspirations that Aboriginal people hold are contradictory and often proceed from an 
uncertain base of knowledge about the nature of the white world and its fünctionings. For 
example the educational aspirations some Aboriginal parents have for their children have little 
chance of being met while they allow their children to continue to absent themselves from 
school (McClay, 1988, p.273) 
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As mentioned previously, there is a widespread perception at Maningrida that Kunibidji 

students attend school less frequently than their Burarra peers. This perception is held by 

the Balanda and Aboriginal teachers as well as by both the Burarra and Kunibidji 

communities. When asked how the school was going BIO replied: 

I think it's going airight but then again, for example, Ndjébbana. For Burarra school I've seen 

so many Burarra children coming into the school. Whereas Ndjébbana and probably Nakkara as 

well, I've seen only a few children going in (Q2). 

Kunibidji students do attend school less frequently, on average, but the difference was not 

found to be statistically significant. The fact that members of the Kunibidji community 

believe their children attend less often than others may be an indication of their 

frustrations and occasional feelings of helplessness associated with the overwhelming 

numbers of non-Kunibidjis on their tribal lands. The Burarra community living in 

Maningrida have the benefit of being able to retreat to their homeland centres to visit 

family, to attend traditional activities or simply to take a break from the relatively 

crowded living in Maningrida township. Many Burarra children and their families 

frequently alternate between the HLCs and Maningrida with the students attending school 

at a HLC for some of the year. The attendance of these students is not incorporated into 

the data, and there is a need for further research in this area. 

In 1964 Watts and Gallacher (p.47) identified ceremonies, hunting, funerals and 

underdeveloped parental appreciation of the value of education as the four factors 

contributing to the non-attendance of Aboriginal students. Parish (1990, p.1  46) conducted 

research into non-attendance in two Arnhem Land communities and identified a number 

of factors which led to student non-attendance. These included the tiredness of the 

students, teasing, childrearing and socialisation practices, frequent absences of the family 

from the community and the failure of families to provide adequate resources. Whilst the 

factors identified by Parish (1990) and Watts and Gallacher (1964) were present in 

Maningrida, a number of other factors were also identified. These were the lack of 

consultation with the conimunity, a sense of powerlessness caused by their exclusion from 

the decision-making processes, the inadequate transportation available and the desire to 

maintain their traditional culture by removing children from school to teach them at home. 
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The data gathered in the interviews was supplemented by two of the community members 
who completed the Community Questionnaire. They also identified the long distance to 
walk to school as a factor which contributes to non-attendance and called for a school bus 
to transport the children. 

The NTDE or Maningrida Council could improve the attendance levels by providing 
adequate transportation for the students. Although the CLO does a bus run every morning 
to the camps, the school 'trucks' can only safely seat 15 passengers. 'Truck' is the 
commonly used term in Maningrida to refer to four-wheel drive vehicles. At the CEC it is 
usually used to refer to the school's Toyota Troop Carriers. In addition the students are 
often not ready when the truck comes and is there is not sufficient time or trucks available 
at the school to wait or repeat the trip. 

5.7 Success or failure of minority groups 

Ogbu (1987) found by comparing different minorities that: 

the main factor differentiating the more successful from the less successful minorities appears 
to be the nature of the history, subordination, and exploitation of the minorities, and the nature 
of the minorities' own instrumental and expressive responses to their treatment, which enter 
into the process of their schooling. In other words, school performance is not due only to 
what is done to or for the minorities; it is also due to the fact that the nature of the minorities' 
interpretations and responses makes them more or less accomplices to their own school success 
or failure. 

Aboriginal people can be classified as an involuntary minority group due to the history 
and nature of their contact with the dominant group. Whilst a small number of 
(predominantly Burarra) students are relatively successful at Maningrida CEC, having 
reached High School standards, the majority of students continue to attend school 
irregularly and make little progress when they do not attend. A possible explanation for 
the relative success of a few students is that they and their families have adopted the 
behaviours and knowledge of the voluntary migrant group in order to achieve their goals. 
Such a group does not see school as a threat to their cultural identity. Instead the 



88 

behaviour and knowledge learned at school are viewed as tools enabling them to live 

'both-ways': in a traditionally oriented Aboriginal community and in the wider Western 

society. 

Although the Burarra and Kunibidji communities both enjoy the support of a bilingual 

program and there is no significant difference in the attendance levels of the two groups 

Kunibidji students are not attaming as high levels as are Burarra students. This may be 

due to the overwhelming numbers of outsiders on their land and an accompanying sense 

of powerlessness. Further research is needed in this area. Unlike the Burarra students, 

Kunibidji students refuse to attend classes which are not predominantly comprised of 

students from their own tribe. Due to the small population base this effectively means that 

Kunibidji students would not enter a small elite class such as Year 8. Similarly Kunibidji 

adults do not attend CEC Council meetings regularly, preferring to complain about its 

ineffectiveness, rather than contribute to its operation. It seems that the response of the 

Kunibidji community to the township and school being on their land is passive resistance, 

making them accomplices in their own failure. 

5.8 Recommendations for further research 

The quantitative analysis in this research investigated the attendance of Burarra and 

Kunibidji High School students in 1994. There is a need for a comprehensive longitudinal 

examination of attendance at Maningrida CEC over a period of several years. Such a 

study should investigate: 

. attendance of Burarra students in HLC 

• attendance of Burarra and Kunibidji students at other schools, and 

• attendance of all students at the CEC 

There is also a need for an in-depth examination of the factors which are involved in the 

success of the students who have achieved Year 8 standards. The attitudes of the students 

involved, and those of their families, could be investigated in a qualitative analysis. In 

addition, a quantitative examination of the attendance patterns of these students, over as 



many years as possible, might reveal information which explains their relative success. 
This in turn would provide a valuable basis on which to develop programs and policy to 
ensure the future success of all students at Maningrida CEC. 
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APPENDICES 

Appendix I 

Variations on spellings of languages and group names used in the thesis 

Current spellings 

Kunbarlang 

Kunibidji 

Kunwinjku 

Burarra 

Nakara  

Alternate spellings 

Gunbarlang 

Gunavidji 

Gunwinggu 

Burada 

Nakkara 



Appendix 2 

Communities in the Northern Territory with bilingual programs operating in 1995 

The following communities have bilingual programs in 1995 (Paul Bubb, PEO Bilingual, NT 
Education Department, personal correspondence). 

Areyonga 

Barunga 

Docker River 

Galiwin'ku 

Lajamanu 

Ltyentye Apurte, Santa Teresa (Catholic Education) 

Maningrida 

Milingimbi 

Murrupurtiyanuwu, Nguiu (Catholic Education) 

Nyinppi 

Papunya 

Wadeye, Lady of the Sacred Heart (Catholic Education) 

Walara 

Walungurru 

Warrawi 

Watiyawanu 

Yipinnya (Independent) 

Yirrkala 

Yurntumu (Yuendumu) 
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Appendix 3 

Copy of letter of approval to conduct research from the Northern Territory Department of 

Education 

1 NORTHERN TERRITORY 
DEPARTMENT OF 

EDUCATION 
G<) Box 4821 L)irwTh NT 0801 

Telephone; (089) 89 5511 
FcicsimiJe: (089) 89 7378 

.9499 
Our Reference: ERA613 

Mr Gregory McDonnell 
PMB 67 
WINNELLIE NT 0821 

Dear Gregory 

Thank you for your application to conduct research- I am pleased to confirm that the 
Department has approved1  in principle, your application to conduct the following study 

'A Comparison of Kunthidji and Burarra Attitudes to Schooling' 

As part of our approval process, I would appreciate your arranging for a copy of your 
final report to be placed in our research library for reference. 

Yours sincerely 

&,-,h 4~~ M- 
Pascale Dixon 
Al Principal Research Officer 

18Febraary 1994 

copy: Superintendent Darwin Central 



Appendix 4 

Burarra and Kumbidji interviewees showing gender and age group 

Kunibidii Interviewees 
KI M 30-39 
K2 M 30-39 
K3 F 40-49 
K4 F 30-39 
KS F 20-29 
K6 F 30-39 
K7 F 40-49 
K8 M 50-59 
K9 M 30-39 
KIO M 30-39 
KII F 30-39 
K12 F 40-49 
K13 F 20-29 
K14 F 20-29 
K15 F 4049 
K16 F 30-39 
K17 F 20-29 

Burarra Interviewees 
B! M 40-49 
B2 M 30-39 
B3 F 30-39 
B4 F 30-39 
B5 M 50-59 
B6 M 20-29 
B7 M 20-29 
B8 M 30-39 
B9 M 30-39 
B1O M 30-39 
Bli M 30-39 
B12 F 30-39 
B13 M 20-29 
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Appendix 5 

Concepts developed during the initial phase of open coding using Q.S.R. NTJD.IST 

Q.S.R. NUDIST Entry-Level version, revision 3.0.4 GUI. 

PROJECT: ATTITUDE, User Greg McDonnell, 4:34 pm, Aug 17, 1995. 

/olden days 
Definition: 

Information on past education at Maningrida school and other Western institutions 

/value of education 
"'" Definition: 
Purpose of Western education, rationale for attending Western education 

/continuing education 
* * * Definition: 
The concept of education continuing through EC, liP, ES, and into adult education 

fbenefits 
'' Definition: 

Comments on the benefits of education 
******************************************************************************** 

/consequences 
Definition: 

Consequences of non-attendance; past 

/parental responsibility 
Definition: 

Responsibility of the parent to send their children to school 

/biculturalism 
Definition: 

The need for children to grow up to be able to live in both worlds. 
*********************************************************************** **** ***** 

/traditional education 
Definition: 

Traditional Aboriginal educational practices. Past and present. 
******************************************************************************** 

/places of education 
''' Definition: 
All the different places that students can and did undertake Western school 

/suggested methodology 
Definition: 

Teaching methods suggested by the interviewees. 
************************* ***************************************************** ** 

/record keeping 
'' Definition: 
Administration at the CEC 

/information dissemination 
'' Definition: 

Information from the school to the parents 



/cultural maintenance 
Definition: 

Desire to keep culture strong 

/curriculum development 
Definition: 

Suggestions as to community based curriculum development 

/community control 
Definition: 

Community control of decision making 

/methodology 
*** Definition 
Methodology suggested for use in the school 

/conflicting value systems 
Definition: 

The criteria for judging peoples worth is different in Aboriginal and Balanda culture 

/priorities 
Definition: 

Relative importance of curriculum areas 

/innovation 
Definition: 

New approaches to solving problems 

/communication 
Definition: 

Skills that are required to communicate in Darwin and Maningrida 

/Aboriginalisation 
Definition: 

The process of Aboriginal teachers replacing white teachers and principal 

/co-operation 
* * * Definition: 
Black and white staff working together 

/reliability 
*** Definition: 
Being able to rely on staff attendance 

/disruptions 
Definition: 

Things that intervene to stop staff attending. 

/financial responsibility 
Definition: 

Awareness of need for financial management 
******************************************************************************** 

/self-management 
Definition: 

Control of own affairs 

/gender equity 
Definition: 

Equal opportunity between the sexes 
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fHLC 
Definition: 

Homeland centre education 

/community involvement 
''' Definition: 
Parents and wider community visiting and participating in daily school life 

/growth 
*** Definition: 
Development of Maningrida township. 

/employment 
Definition: 

Employment opportunities opened up by education 

/parental approval 
Definition: 

Attitudes of parents to CEC 

/activities 
'" Definition: 

Suggested activities for students 

/solutions 
" Definition: 
Solutions to non-attendance 

/causes 
'' Definition: 
Causes of non-attendance 

IBalanda 
* * * Definition: 
Non-Aboriginal people 

/Council 
'' Definition: 
Maningrida CEC Council 

/self esteem 
''' Definition: 
Students' feelings about themselves 

/ensuring rights 
Definition: 

Rights of Aboriginal people 

/RATE 
'' Definition: 
The Remote Area Teacher Education program 

mon-attendance 
" Definition: 
Children not coming to school at Maningrida CEC 
******************************************************************************** 

/cultural sensitivity 
Definition: 



Need for Balanda teachers to be aware of cultural differences 

/modelling parents behaviour 
Definition: 

Children likely to model parental behaviour 

/alcohol 
*** Definition: 
Alcohol as a problem at Maningrida 

/independence 
Definition: 

Ability to operate without help of Balanda 

/reasons for migration 
Definition: 

Reasons why other tribes are living on Kunibidji land 

/inter-tribal relationships 
Definition: 

Relations, past and present, between different tribal groups 
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Appendix 6 

Community Questionnaire devised and administered by members of the CEC Council. 

The letters 'a', 'b', 'c', 'd' and 'e' indicate the response of five members of the community, 

and "-" indicates no response 

QI. What should teachers do and what should school be like? 

Some teachers should be kind to children and helping teacher. Not angry all the time. 

They might say to teacher, "We don't want you. Go away". 

- 

Some teacher do hard work but when they have problem. Black teacher in classroom. 

Some teacher are good but some are no good. Something to give them to play. 

Teachers, both non-Aboriginal and Aboriginal, should share the feeling with children like 
communicating with them. 

Q2. What should happen at school? 

Night activities, open activities. ASSPA funding should rise to, invite other communities 

to come and play sports, cultural exchange etc. 

At school children must behave and not teasing each other. And listening to the teacher 
properly in class. 

What we should do to ASSPA is try to get something for kids, instead of keeping money 
in the office, like get trophies and guernsey. Last Tuesday I was talking to the boys for 

football. If they come to school they can play football, if they don't come to school, they 
can't play football. 

Aboriginal culture, getting competition dance, like little house with juke-box. Too boring 
and then go home. 

- 

03. What should the Principal and Assistant Principal be doing and what should they be 
like? 

a. Never organise all the staff. They want big bus for all the children otherwise they fall 
down. 



They should helping both assistant teacher and teacher. 
Try to get a bus for the kids and to help kids, from walking a long way from school. 
You never invite some parents to meeting. 
Principal should be listening to the school councils and community. 

Q4. What can the parents do for the school and for their children? 
Excursion - order their food, tarpaulins and balls. 
They should tell the children to come to school everyday so they can learn good 

education, become a proper teacher. 
Try and talk to the teachers whether their children is doing well at school. 
Little house with juke-box and relaxing. Competition like dancing, winning clothes or 

tape recorder. 

School should order and sell good cheap clothes so children don't miss school. 

Q5. How can the school and the community work together? 
Parents will come have a cup of tea at staff so they will recognise Balandas. 
Community must talk to school by coming together inviting by having barbeque. 
They should work together the community and the school. Help one another. 
- 

Lack of community support, meetings every fortnight. 

6. What other things should the children learn from school? How should children behave 
at school? 

Children behave at school when there is good communication and relationship between 
the teacher and the children. 

They should have good behaviour. 

C. - 

d. - 

RM 
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Appendix 7 

Days attended by Burarra and Kunibidji High School students in 1994 

Burarra Days Kunibidji Days 
student attended students attended 
B74 2 
B49 5 
B47 8 
B43 9 
B75 22 
B78 27 
B59 29 
B50 32 
B73 36 
B58 40 
B63 41 
B45 45 
B19 52 
B48 56 
B46 58 
B62 61 
B31 61 
B30 62 
B33 64 
B29 65 
B17 66 
B32 66 
B51 68 
B69 69 
B61 70 
B28 70 
B71 74 
BIS 74 
B37 74 
B64 75 
B55 75 
B41 76 
B21 77 
B16 77 
B52 77 
B34 78 
B68 79 
B26 80 
B18 84 
B67 92 
B25 94 
BII 95 
B44 96 
B42 99 
B24 103 

K7 14 
K6 28 
K9 38 
K2 45 
K12 68 
KS 71 
K10 •94 
K14 95 
K3 98 
KII 110 
K1 123 
K13 125 
K8 131 
K4 168 



B76 104 
B14 105 
B9 111 
B53 112 
B12 117 
B66 118 
B23 121 
B77 126 
136 126 
B35 127 
B22 128 
B1O 129 
B40 132 
B57 137 
B39 140 
B38 146 
B54 146 
B20 147 
B27 148 
B56 152 
B60 153 
B70 154 
B5 157 
B72 162 
1365 163 
1313 171 
B36 175 
BI 176 
B7 176 
B8 184 
B4 186 
B2 189 

193 
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Appendix 8 

Days attended by male and female High School students in 1994 

Female Days Male Days 
students attended students attended 
B49 5 B74 2 
B47 8 B75 22 
B43 9 B78 27 
K7 14 B59 29 
K6 28 B73 36 
B50 32 K9 38 
B45 45 B58 40 
K2 45 B63 41 
B48 56 B19 52 
B46 58 B62 61 
B31 61 B30 62 
B33 64 B29 65 
B32 66 B17 66 
1351 68 K12 68 
KS 71 B69 69 
B37 74 B28 70 
B55 75 B61 70 
B41 76 B15 74 
B52 77 B71 74 
B34 78 B64 75 
BII 95 B16 77 
B44 96 1321 77 
K3 98 B68 79 
B42 99 B26 80 
B9 111 818 84 
B53 112 B67 92 
B12 117 KIO 94 
Kl 123 B25 94 
B6 126 K14 95 
835 127 B24 103 
B1O 129 B76 104 
B40 132 B14 105 
B39 140 KII 110 
B38 146 B66 118 
B54 146 B23 121 
B5 157 K13 125 
K4 168 B77 126 
B36 175 B22 128 
Bi 176 K8 131 
B7 176 B57 137 
B8 184 B20 147 
B4 186 B27 148 
B2 189 B56 152 
B3 193 B60 153 

B70 154 
B72 162 
B65 163 
1313 171 



Appendix 9 

Transcripts of interviews with Burarra and Kunibidji adults 

*BI M, 30-39 

*Q 1: WHERE DID YOUGO TO SCHOOL? 

BI 
I stopped going to school about 16 years old, and I started working at 19, about 1973, I think. Then I 
started to get a job. 

* Q. 2: WHAT WAS IT LIKE IN THOSE DAYS? 

B! 
It was really good I reckon. It was really good, but on the other hand on the other side all the bad things 
that I was very interested than going to school. Like going to school and after that going down at the beach 
and stop there, hiding myself with a tin, petrol sniffing and some other things with the kids. When I worked 
at Hygiene and then people from YMCA in Darwin they picked me for a job. Then I started working 
YMCA in this town hail here. Started working domestic and all that. For seven years I worked at YMCA. 
During that time I had many thing that I was interested on both sides of my life, on Balanda side of activity 
and Aboriginal side of activity, like going down to business place and going back bush. Looking at my 
father building canoe and things like that. And that's the part I'm still interested even though today. I really 
like to something for kids to know about their cultural life, about Aboriginal sites and heritage. Otherwise 
they might not talk to Balanda if that Balanda go down in country. Maybe come to visit or maybe come to 
camp. What he going to tell him about? What they going to speak about. That's the kind of really important 
thing that I'm trying to do. Trying get them to do something better than learning about snifling that I've 
learnt and alcoholic and other things, drugs. And that's bad things that I've been experiencing about. It's 
not that I'm expert or scientist but I've seen something that I've been in. Bad habit and I ended up maybe 
ten times in hospital. Five times in Darwin hospital and maybe six times in here. They been telling me I got 
a lot of problem, inside and outside of my body. That's why I'm very interested even though today I've 
been for four years now at CAPS in Darwin as I am a Chairperson also at CAPS. Talks about alcoholic, 
talks about cultural side also. I don't go there and force but I go there and talk to them about what's good 
for them. What they can say about saying no to drugs and things like that. 

* Q. 3: WHAT DO YOU THINK ABOUT THE OUTSTATION SCHOOL? 

Bi 
I reckon its really good because that's where they can learn some of the things that they want to learn 
before they come to Balanda side. Otherwise if they come to Balanda side and learn quicker they won't 
even know about back at their own country. That's what I've been thinking about the school. It's really 
good what they have started to teach them about Burarra language. In the first place when I went to school 
I was only learning English that's all and Maths and things like that and I didn't even know what language 
or what Balanda was saying. I couldn't even understand but today its more suitable. It's much better and I 
believe that it's really good that way. Where they can have school out bush, learn something there. How it 
can be related to things they can talk about. Then when they come to school like at Darwin somewhere or 
in college they will know what that Balanda is saying, what the teacher is saying. Sometimes Aboriginal 
people got poor minds but they are not poor minded. They have to try and understand . Be educated 
properly with their minds to help their knowledge and wisdom. Otherwise like me before I couldn't even 
say anything. Just say "mnim, mmm, mmin, yes, no, yes, no, whatever". That's what I'm trying to tell kids 
about. What they can stand up for. For their own land, even though on sacred site and things like that. 
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* Q. 4: IS THERE ANYTHING YOU'D LIKE US TO DO AT SCHOOL? 

BI 
There's another thing that I've been thinking about when I've been going around there and sitting down. 
There's another thing they should be doing like carving you know. Even though myself I could be doing 
carving and things like that. That's another very important thing they should get kids to go out. Do some of 
the things like get that bark. Pull it Out of the tree and then how to do things especially High School kids. 
Because I haven't seen kids all my life, they haven't done anything, nothing. They haven't touch, they 
haven't done with juice on their hands, nothing. 

* Q. 5: HOW DO YOU FEEL ABOUT THE RATE MOB COME\IG THROUGH? 

BI 
I think it's really good because sometimes there is another story that I've heard. They've been getting 
information from old people about ancestors and olden time stories. That's really good. And that's where 
they can get the things from to start off from. Even though Balanda have the same cultural side. We not the 
only part, black people, but we are the same. But like us, we would like to do this to hold our ceremonies 
and things like that. Even though our law, our cultural law. Otherwise if I make mistake or anything I'll 
remember that some of the things that I've been through like ceremonies and things like that, that's the part 
of my law that I don't want to break it. I don't want to break some of the laws or the rules that I've learnt. 
It's really important to us. 

* Q. 6: HOW DO YOU FEEL ABOUT THE BALAN1)AS TEACHERS THAT ARE THERE? 

BI 
That's really good when I see Balanda people teaching something and they want to do something for the 
Aboriginal people. But there's another thing that I'm a bit worried about. Some Balanda like to learn 
something from our side. They want to learn something but sometimes it, a little bit, hurts them. Some 
teachers don't know how to appropriate Aboriginal people, what they like and what they want to do. Even 
though Balanda have to learn something better and more reliable for Aboriginal people otherwise might get 
into trouble. For example, when I was a little boy, I didn't want any kids or anybody to tease me when I 
was doing a job. That's another part that teachers have to learn. Otherwise that kid will only walk Out and 
pick his mother up and then the teacher will get problem. In my experience that I'm slowly learning I would 
really like to do something for both sides. 

* Q. 7: WHY DO THE KIDS STOP GOING TO SCHOOL? 

B! 
Kids don't come to school because I think it's mothers and fathers, because kids they see the things that 
father does and mother does. That's why they don't go to school and they don't listen to their mother and 
even though their mother doesn't even tell them what to do. No, nothing. There's nothing that I've been 
looking and experiencing about this community. They haven't told them yet. In the olden time like 60's and 
70's they told us to go to school early in the morning and to go to bed early and our mother before, they 
used to go down and pick us up at school or beach or oval, anyplace they find us with a stick and tell us to 
go home. That's the time we had very good experienced things and a lot of good things, and understand. 
But today, today because why? Grog. It took their life. That's why Aboriginal people are now doing what 
they want to do to help themselves. Not doing what kids want to do or anything. Nothing. That's why 
mothers don't tell them what to do. It's a hard problem through the alcoholic. Today nobody's going to do 
anything. Unless they stop themselves. They can't stop grog. No, it's up to them to stop. To realise what 
they are doing. That's why they forget about their kids and play cards and do whatever and then maybe 
someone is learning from his father. Even though myself you see I've learnt from my father when I was 
about 16 years old. He started to drink and I was learning and experiencmg those things and then I started 
to do bad things like break-in and sniffing. That's why I go around the class teaching and telling them about 
what I've done to give them an example. To give them an idea. Very hard for me to talk to the community 
but there's no way I can't approach the people. But if I go through Council well Council can help me but 
I've tried four times, five times but they never did. 



* Q. 8: WHO DO YOU THINK MAKES THE DECISIONS AT SCHOOL? 

Bi 
Well, I think if kids want to learn about things what they want to learn to become their own ways to live. 
They can learn about things what they sit for in the office or anything like that. I think teachers, school, 
because from school that's where we learn. That's where and why am I using this language, Balanda 
language going to Darwin or at the office, or anywhere Why? That's where I learnt. To help myseWto do 
whatever I want to do. To stand up or go into any government office or any government that I can talk to 
and say what I want to say. Otherwise I would stand around here asking somebody to help me. That's very 
hard. 

* Q. 9: IS IT HARD FOR THE KIDS AND THEIR PARENTS NOT LIVING ON THEIR OWN 
COUNTRY? DOES THAT EFFECT SCHOOL? 

B! 
It is something they have seen on what they want instead of going back home. Before nothing. There is a 
lot of things they can eat and lot of varieties out there they can help themselves. But today there is 
something they have seen that Balanda made. That's why they like to live with something in their hand 
inside of another hand helping themselves and using something what they can work for, but in other hand 
there is something in their hand they can use more easier. That's why they can't go, they can't go back and 
it's very hard. 

* Q. 10: DO THE LAN]) OWNERS HERE MIND? 

B! 
Before 70s and 60s they were fighting, but today they became part of the relation because what Kunibidji 
people think that this land doesn't belong to them. But really Kunibidji people in that part of area where 
Kopanga and that area and us Burarra people should be at Milingimbi area. This is part that I've learnt from 
my aunty, father and grandmother, but they moved in because they have seen something here that belongs 
to people over at Goulburn Island and those people were from Judda Point. They're the real people who 
owns this land. Other people are from Berraja and Kopanga and that part there. We all got mixed up by 
marriage. This is a part where there's a magnet. It's a magnet. 
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* B2, M, 30-3 9 

* Q.1: WHO MAKES THE RULES AT SCHOOL? 

B2 
As far as I know an-gugarliya but I could be wrong. I think taking that responsibility, the TA who works 
there. 

* Q. 2: ARE YOU HAPPY WITH THE FACT THAT ALL THE TEACHERS ARE BALANDA? 

B2 
I think Aboriginal coming up, both an-gugarliya and Balanda. Maybe later those positions can be taken by 
an-gugarliya. I'd rather see straight an-gugarliya because our people are doing courses in Batchelor. Some 
are already on Band I and some are on Band 2. If they keep that position then one day they might become 
qualified teacher or Principal. It will be good for our children to grow up and go through that channel so as 
the kids grow up they'll get an idea how the school operates and we can teach them both ways, your 
society and an-gugariiya. 

* Q. 3: WHY DON'T SOME KIDS COME TO SCHOOL? 

B2 
That's the parent's responsibility. They should be the one who takes those kids to the school. Sometimes 
they have late nights, like grog, kids sit down and watch all night and sometimes they go disco and 
sometimes they feel lazy and sometimes they don't bother going to the school. It's the mother's or the 
husband and wife's responsibility to educate their kids. 

* Q. 4: WHAT SHOULD THE SCHOOL DO TO ENCOURAGE KIDS TO COME TO SCHOOL? 

B2 
I think the school's got all the facilities there like sporting equipment. But the school should do more for 
our people to encourage them. Say putting on a few trips, like excursion trips. But I think that's been 
working airight. 

* Q. 5:IS THERE ANYTHING YOU'D LIKE TO CHANGE AT THE SCHOOL? 

B2 
The school has been having the sports lately, sports around other areas like outstation areas. We've got to 
teach our kids to play sports as well, so that one day one of our children they could represent, maybe be in 
Olympic Games. Not even one an-gugarliya from Arnhem Land has ever represented, sportman or 
sportswoman going to overseas. Becoming a real sportsman or sportswoman. 

* Q. 6: IS THERE ANYTHING YOU ARE NOT HAPPY WITH? 

B2 
I'd love to see both an-gugarliya and Balanda working together instead of arguing one another. That 
shouldn't happen. Not only at school itself but other organisations as well. That's one thing that needs to 
be avoided because we're all here to, you guys here to teach us and teach children as well, like you learn 
from me and I learn from you. 

* Q. 7: WHY ARE THERE NO NDJEBBANA SPEAKERS IN THE TOP CLASS? 

B2 
Maybe they're not interested or maybe they just don't want to go away from their families. 

* Q. 8: HOW DOES THE BURARRA MOB FEEL ABOUT BALANDA IN GENERAL? 

B2 
I think the encouragement is coming from the families saying you go to school, you learn and find out 
about your teachers. Whether they're good or whether they're bad, doing the right thing. The families do 
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the encouragement about making friends and doing the right thing and the results comes out. Kids are 
there, behaving and reports comes out to the families. 

* Q. 9: HOW DO BURARRA FEEL ABOUT LIVING ON KUNIBIDJI LAND? 

B2 
They're comfortable. They make friends, good friends, they invite people to go to their friends and lastly its 
marriage, marriage ties comes into that family as well. Burarra man meets a Kunibidji woman and the 
relationship builds up. 

* Q. 10: WHY ARE SO MANY BURARRA PEOPLE IN MANINGRIDA? 

B2 
The lights, disco, a few other entertainments and other things. School is another issue. When they bring 
their kids here they want them to go to school. Schooling is another important issue that nearly every day 
everybody talks about. 

* Q. 11: WHY DO THE BURARRA STAY IN THEIR HOMELANDS? 

B2 
Some people want to go and live on their own land and start developing their own place. Some people 
want to live in privacy. They want to sit down quietly where there is no ghetto blasters blasting away. 
Other people just want to live, hunt, go walk about. 

* Q. 12: WHAT WOULD YOU LIKE FOR FONZIE? 

B2 
If we do have a school at Jimardi he will go to school there for a little while and then come here, do his 
schooling here and then it's up to him. When he grows up me and my wife will sit down and start talking 
about his schooling, about both English and bilingual so that if he ever wants to do more schooling, going 
down south, he won't forget about what he learnt - culture side and your society too. When he goes there, 
does his studies there, and comes back he'll have that thing, the schooling that he had here, bilingual 
program. 

* Q. 13: WHAT SORT OF SCHOOL DID YOUR TWO ADULT CHILDREN GO TO? 

B2 
They both went to College in Darwin and one went to schooling in Brisbane, Sacred Heart College. 

* Q. 14: ARE YOU HAPPY WITH THE SCHOOLING THEY RECEIVED? 

B2 
Yes. 

* Q. 15: DO YOU SEE THAT AS SOMETHING YOUR SON MIGHT DO? 

132 
I don't know. He might follow his brother, follow his sister otherwise he might just go on his own. Time 
will tell. 
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* B3, F, 30-39 

* Q.I: WHY DID YOU (30 TO DARWIN HIGH SCHOOL? 
133 

To learn more about the future, about education. 

* Q. 2: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAM? 
B3 

Yeh it's good. Ifs good to learn more about Burarra, to speak in our way, to translate in English. It's 
important for us for the future. To learn more about schooling and Burarra. 

* Q. 3: ANY BILINGUAL PROGRAM WHEN YOU WENT TO SCHOOL? 

B3 
Long time. I still remember. That Kathy Glasgow used to teach us in Burarra along time ago. 

* Q. 4: WHAT ARE THE BAD ThINGS AT THIS SCHOOL? ANYTHING YOU'RE NOT HAPPY 
WITH? 

B3 
Everytime I see things changing. They'll be different to others. Changing makes them hard. 

* Q. 5: WE ONLY HAVE ONE ABORIGINAL TEACHER AND EVERYONE ELSE IS BALANDA. 
WHAT DO YOU THINK ABOUT THAT? 

B3 
Balanda, they think it's not good for us to work together, Balanda and black. All the Balanda do like that. 
Some they help and work together, and share job together and some they don't. Like me when I was 
working with Helen Bond-Sharp she used to train me, for two years at Womens' Centre. She used to work 
with me together, all the time, training things. The right way, Helen, good. I like Helen. She's good. 

* Q. 6: DO YOU THINK THIS SCHOOL IS GOING TO CHANGE OVER THE NEXT FEW YEARS 
WITH MORE ABORIGINAL TEACHERS? 

B3 
There's going to be change in the next two years. More Aboriginal will work at the school. 

* Q. 7: IS THE COMMUNITY HAPPY ABOUT THAT, HAVING MORE TEACHERS COME 
THROUGH? 

B3 
All the community they see us. All the Balanda IT talk straight. This Balanda mob they come here all the 
time. They taking job not us all the time Aboriginal. Everytime they come up, talk to me, put it in my mind 
Whole community. Next year I'm doing a course for book-keeping, deciding to go to Batchelor. Book-
keeping and Office Skills. I'm looking ahead, making second step, ahead of before when I went to school 
here. I'm looking next year I'm going to do it. 

* Q. 8: SOMETIMES THE KIDS DON'T COME TO SCHOOL. WHY DON'T THEY COME? 

B3 
I don't know. Maybe parents' problem is they don't send them to school, tell this, this, this so they'll learn 
more about education and Burarra. Do on your own. My mother she used to tell me and my father, "Go to 
school everyday so you learn more things." 

* Q. 9: HOW COME THAT MOB [KUNIBIDJI] DON'T COME TO SCHOOL? 

B3 
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I don't know, maybe. They sit around. I seen a lot of kids sitting around card. Make me aah, make me, you 
know, my feeling you know. Why can't they come to school, instead of they sit around in family and look at 
card you know, money? They should be at school learning. Over there I used to go around I see kids, 
mothers. Nn, nn, I'm watching you. B 13 he used to tell me, work together plus ninya. 

* Q. 10: HOW CAN WE GET THE KIDS TO COME TO SCHOOL? 

B3 
Sit together and talk to them about my life when I went to school, example. They got to grow up and they 
got to do their own not Balanda all the time, nika. We got to learn something, train. I always think and look. 

*Q 11: WHAT DO YOU THINK OF THE HTGHSCHOOL? 

B3 
[My son] used to be shy one for Mathematics and Science and everything. He used to sit around with me. I 
used to teach him. At home too, teach our kids, counting numbers, everything. I got hard mum can you 
help me? So I help my little boy, High School. 

* Q. 12: ANYTHING TO DO WITH THE SCHOOL THAT WE COULD DO BETTER? 

B3 
We should send them to train in Batchelor All of them, all of us. Me too. Myself too. We thought about 
that. Us Teaching Assistants, outside too. 

* Q. 13: WHAT DO PEOPLE THINK ABOUT THE JET CENTRE? 

B3 
It's good. Paperwork and sort of book-keeping. Everything. 

* Q. 14: WHAT DO YOU RECKON IS THE BEST THING ABOUT THIS SCHOOL? WHAT'S 
REALLY GOOD ABOUT THIS SCHOOL? 

B3 
The best is the way that we invite the community. We did already. Talk to parents. 

* Q. 15: WHAT DO YOU THINK ABOUT THE SCHOOLS OUT IN THE HOMELANDS? 

B3 
Good things, you know. We should tell the outstation mob to come here and train here and go back to our 
homeland. Train properly. Aboriginal teachers. 

* Q. 16: WHY DO YOU LIVE HERE INSTEAD OF YOUR OWN COUNTRY? 

B3 
We was here for a long time ago since when our jungarda, like grand grandfather, they used to stay here 
instead of going back. They used to tell us "you mob stop here and go to school here and learn properly 
and then go back to our own country." 

* Q. 17: WHAT DO THE KUNIBIDJI MOB THINK ABOUT EVERYONE ELSE BEING HERE? ANY 
PROBLEMS THERE? 

B3 
Everytime. "Why can't you mob, Burarra mob. You mob come in all the time instead of go back to your 
homeland", they used to tell us like that. Instead of go back to your homeland. They used to say "Why can't 
you mob go home you know" We can't listen to them. We're training to become office things, and Telecom, 
everything. Teacher. We used to tell them, this mob here, we're not stealing your land. We are learning. 
We are black you know. We are learning together. To go back. That's what we are thinking. It's too hard 
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that we are doing learning. It's a big job to learn properly. They used to tell us and push us off. We used to 
got to school here a long time ago. They used to fighting. 

* Q. 18: IS THERE ANY PROBLEM AT SCHOOL NOW? 

B3 
That's OK. 

* Q. 19: TEASING? 

B3 
Long time. Last year. End of term they were fighting. Me and nlnya we went up and talking to them. The 
reason why you mob fight. Why you looking each other Ndjébbana and Burarra? You should work 
together. 

* B4, F, 30-39 

* Q. 1: WHAT'S DIFFERENT NOW TO WHEN YOU WENT TO SCHOOL HERE? 

B4 
Different because Balandas and Aboriginal are working together. English and Burarra. 

* Q. 2: WHAT DO YOU LIKE ABOUT TUE SCHOOL? 

B4 
Teaching together. Teaching in the custom of our traditional ways, like our cultures. That's important for 
us. To teach the children first the culture and after Balanda. 

* Q. 3: ANYTHING YOU DON'T LIKE? 

B4 
The work is getting hard for us. 

* Q. 4: WHY DON'T THE KIDS COME TO SCHOOL? 

B4 
The kids find it hard in school. 

* Q. 5: HOW CAN WE GET THEM TO COME? 

B4 
Talk to the parents. Talk to the council members so they can go around and talk to the parents and tell the 
children to come to school. 
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* B5, M, 50-59 

*Q I: WHAT WAS EDUCATION LIKE FOR YOU IN THE OLD DAYS? 

BS 
When I was a kid way back in the beginning there was no Balanda. We hadn't seen any Balanda. I was born and grew up there and I didn't know about Balanda and I didn't know about anything but my grandparents 
used to tell me how to get things for my grandma. She used to tell me to go there and bring my digging 
sticks or fire sticks and so on. I been always listening to my grandmother. She used to tell me not to go 
play with other kids, stay with me and many other things. I used to make fire for my grandmother. I used to 
listen to my grandmother. She used to tell me what to do. Then one night I also asked myself why, I asked 
my grandmother why. She used to tell me if you don't listen to me you might run into problems. Might get 
bitten by snake or bitten by anything or you might be hurt. You climb on the tree and you fall down. I got 
no way to help you and there's no help you can get. Then after Macassan came to Arnhem Land. I asked 
when Macassan came to Arnhem Land. She been telling me too also Macassan bought tobacco, knives, so 
many things. In olden days we only had stone axe and stone knives and some similar things, and its a bit 
hard to get things, like cutting wood. And even they didn't chop big trees to make canoe, and when the 
Macassan arrived they showed them how to make things. This was my grandma told me, because looking 
at them and watching them when she was.., young girl in that day. They were learning about Macassan 
stuffs like smoking, eating rice and other things... And then after that they getting trepang, the shell, sail 
back to their home because they like that. They use that for eating. Then after missionary came to Arnhem 
Land. First was set up at Yirrkala and then second at Milingimbi. Elcho nothing yet. That's the time I was 
born in 1939. I'd seen, I visit to Milingimbi and I'd seen Balanda. After that war started. War started and 
bombing at Milingimbi, Yirrkala, everywhere in this settlement area. After that war, I was about 9 or 8 yrs 
old and then my grandma died and then I didn't even speak English or anything Balanda way. My family, 
my uncle went, my grandma's son, and he's my uncle, he was in Darwin. So we travelled by canoe. We left 
Cape Stewart That was in somewhere about 1940,41,42. We start travel to Darwin. Then when we been 
travel all the way by canoe. There was rocks here on the way, stop on the way to get the water and food 
and sleep and then on the way again. It took us about months to get there. Two or three months. I didn't 
know that. Right up to Goulburn, to Croker Island and then all round Cape Don all the way to Darwin... 
Sail or paddle. If you don't have the wind you have to paddle. If you have good wind you just put the sail... 
Nine people on that canoe. When we arrived at Buffalo Creek and then we followed that creek right up to 
Casaurina. Somewhere about there. Then we left the canoe there and walked. There was army base 
everywhere, bombs and ak-ak, and so on, machine guns.[more left Out of this transcript] and took us to 
Bagot Reserve ... he said to me. You know I wanted to talk to you. We don't keep our kids home you know 
because the Superintendent or other teachers they go around and look for children. Sometimes they take 
them away. They put them in goal, all the strange kids when they come around here. But I needed to go to 
school. I answered uncle I said "Yeh but I don't speak English. I can't hear English. If I go to school what 
will I say. I got nothing to say. There's no-one there to help me." "You'll learn bit by bit, in our language. 
Teacher might help you" Some kids were friendly. I couldn't even take any notice. I could hear some and I 
couldn't even hear some. Then I learn a bit by bit. That's where I started. Sometime my uncle I haven't 
seen before in my life. Why are you putting head down? See everything was strange or even new. 

* Q. 2: IS IT THE SAME FOR KIDS THESE DAYS? 

B5 
Yeh, the same, yeh. When they come in different kids They meet , also I was a bit shy. Because I want to 
be a really person. That's what my grandma used to tell me and that's where my beginning of my social 
behaving in that days, early days but when I came to new things, when I had to do the same way you know 
Now you can see me today here. Which I'm not only one good culture but its also a good culture. See I 
had a good time, you know. Today I a teacher and a health worker, helping everything. 

* Q.3 WHAT DO YOU THINK ABOUT THIS SCHOOL HERE AT MAN1NGRIDA NOW? 

BS 
I think today everything is changes. Everything growing better and better. Before when I first arrived here. 
That was time welfare. My head was really dead. Now today everything changes. We got a really good 
school and we've got really good teachers, real helpftil. It's really grown better and better. 
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* Q. 4: IS THERE ANYTHING WE COULD IMPROVE? 

B5 
For instance like Yirrkala and Katherine and Alice Springs, you know. The community itself run it. But in 
this Maningrida this is the government states and its still under government now. More community should 
control but that one thing is because grog problem and sometime woman problem. 

* Q. 5: WHY DON'T THE KIDS COME TO SCHOOL? 

B5 
Because the people when one person got sick and all the family moved to Maningrida. Sometimes when 
patient sick all the family move to Maningrida or sometimes ceremony and father wants to go and they all 
go. If someone wants to visit to Milingimbi they all go. All one family go. Sometimes divorced wife woman 
take all of the children and leave the father behind. That's the problems. 

*Q 6: IS THERE ANYTHING THE SCHOOL CAN DO TO HELP GET THE KIDS TO SCHOOL? 

B5 
We have to walk up and talk to my own parents sometimes and they get angry with me. I say that's only 
way. You can hit me or kill me but what you gonna do with you kid when he grow up. And its your 
problem if you don't bring your kids to this school and then that kids will grow up and he will be like you 
are. They'll steal and fight and make trouble for you. He'll cause you problems. Police will come talk to 
you. It's not my problem. I'm only teacher you know. 

* Q. 7: IS THERE ANYTHING AROUND THE SCHOOL YOU'RE NOT HAPPY WITH? 

B5 
No I don't think so. 

* Q. 8: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAMS? 

B5 
Bilingual programs means it's a matter about European but we are Aboriginal. Instead of looking at one 
way, Balanda culture, reading and writing, spelling but we know Balanda rules like writing and reading, 
adding and some of that but also we want to know this is the spelling words in our own language. You've 
got your own language there and we've got our own language. So they can use their both language instead 
of losing their language, culture and things. Some already losing their culture. I was taught from beginning 
and then I came to school and I was learning to about how to read and write. I still have my culture. Even I 
can go in and sing and dance. I've got a skill to do that.. Some young girls, young boys under their culture 
they don't teach them. They just go playing card and drink beer. I drink beer but I still have my culture. I 
still have my social behaving. 

* Q. 9: DO YOU THINK THE TEAM TEACHING IS WORKING? 

B5 
That's good because that's how to fit in both side, reading and writing. To look at their culture, European 
culture and Aboriginal culture. This is what they should look at both sides. That's why we need reading and 
writing and the culture. It will help them about their feeling. 

* Q. 10: WHY DO WE HAVE MORE BURARRA KIDS THAN KUNIBIDJIL COMING TO SCHOOL? 

B5 
When I was here doing Abstudy for over three years. Then, for instance, all the people at Jimarda, Yuan 
moved back here because no-one there to help them and there's no-one teaches over there. You had . . only 
this community here. Not many outstations, for instance Zoe and Inga and some others. They keep moving 
around going back and forward, but you need someone to stay there all the time. Assistant teacher or 
someone there so they can work with them every day, helping like maths and reading and writing everyday. 
Sometimes they just sit down and say I'll take my children to Maningrida and sometimes you can see many 
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Burarra people round here. But long ago they were at that place, that area. We had a many people there. That's their country. This is Kunibidji country. Kunibidji, Walang, Kuninjku. 

* Q. 11: IS IT HARD LIVING ON SOMEONE ELSE'S COUNTRY? 

B5 
This is only one place started, Welfare time. Welfare brought all the people here and they said we'll look after you here. 
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* B6, M, 20-29 

* Q. 1: ARE YOU HAPPY WITH THIS SCHOOL AS A PARENT? 

B6 
I am happy with my two kids going to school every day. Maybe one day as a old man, see them get a job. 

* Q. 2: WHY DO YOU WANT YOUR KIDS TO GO TO SCHOOL? 

B6 
To see them get more educating and of course on English is good stuff to speak at school and maybe at 
home, sometimes.., with their friends from.... centre mob. 

* Q. 3: ARE YOU HAPPY WITH THE BILINGUAL PROGRAM? 

B6 
I am happy with the bilingual program running at school and she feels like their work to be transferred into 
the computer. 

* Q. 4: IS THERE ANYTHING WE CAN MAKE BETTER? 

B6 
I don't think so. I am happy for the Language Production Centre and seeing you as the Linguistic. We are 
quite happy about that. I think like Ndjébbana people running their own classrooms, running this resources 
so be ready for teachers maybe Glenn. Get resources ready to do their work. As well as Gordon work with 
Ian, we quite happy. If you want to get things done like photos and laminated you can see Ian and Gordon. 

* Q. 5: ABORIGINALISATION? 

B6 
In the fliture, maybe one day trainees like us might take over the school and run it ourseif, hopefi.illy one 
day. 

* Q. 6: DO YOU THINK IN THOSE TIMES THERE WILL BE ANY BALANDA HERE AT SCHOOL? 

B6 
I'm not too sure about that. Students has to go on study or maybe spend some years at Batchelor as a frill 
time. Couple of students might work from next year. 

* Q. 7: WHAT SORT OF CLASS WOULD YOU LIKE TO WORK WITH? 

B6 
I don't mind really. Either at Burarra or English class. Upper Primary, Lower Primary. 

* Q. 8: WHAT DO YOU THINK ABOUT THE RATE PROGRAM? 

B6 
I find it very interesting to me but I don't know about others because I'm really most interested in teaching. 
It's good to do further studies from somewhere else and come up with full qualifications so that you may 
be recognised. When you get the certificate then you'll be properly recognised. 

* Q. 9: HOW CAN WE GET THE KIDS TO COME TO SCHOOL? 

B6 
It's a really problem. What I like doing best is to get all the Aboriginal Assistants, School Council, us 
Aboriginal people working around the school here we make parents meeting. This meeting hasn't been 
worked Out yet. It's been a while we didn't have one. It's a good thing to ask Patrick or Gordon to think 
about, put in the agenda and then we can make decision. 
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* Q. 10: WHY DOES EVERYONE COME TO MANINGRIDA RATHER THAN STAYING ON THEIR 
OWN COUNTRY? 

B6 
During the wet people from different outstations they usually come and spend time here, like during the 
wet, maybe during some mosquito, and shops and rations. I think its the best thing to come and stay here as 
soon as possible before the rain starts coming in. 

* Q. 11: DO YOU LIKE LIVING IN MANINGRIDA YOURSELF? 

B6 
I think its a good place but the problem is I don't like to see happening is the grog. 

* Q. 12: IS THERE ANY PROBLEMS LIVING ON SOMEONE ELSE LAND? 

B6 
I'm not too sure about that. Living on someone else's territory I think is OK. It's OK as long as you black 
and maybe later you can get recognised. 

* Q. 13: AT SCHOOL WHO DO YOU THD'IK MAKES THE DECISIONS ABOUT HOW THE 
SCHOOL GETS RUN? 

B6 
I think the Principal should make the decisions and he or she can work together. For example B 11 was 
working with Chris. Chris used to get ideas and go to see Patrick and Gordon and that's why we had to 
have meeting, Action group meeting to bring problems or matters like school policy. Share things what's 
going to happen. I think the Principal should have his say or we can work together with Patrick, yes. 

* Q. 14: HOW DO YOU SEE THE TEAM TEACHING THAT GOES ON HERE? 

B6 
I think there still needs to be improvement I think. I think some people shy. I think its going good I think. 
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* B7, M, 20-29 

* Q 1: HOW IS THE SCHOOL GOING? 

B7 
School is doing really good, it's encouraging, but I need to see some more sport stuff around the school to 
encourage the kids to come. 

* Q. 2: HOW DO YOU FEEL ABOUT THE FACT THAT ALL THE TEACHERS ARE BALANDA 
AND THE ABORIGINAL PEOPLE ARE ASSISTANTS? 

B7 
It doesn't make me sad or happy. I like that type of working. But one other thing that I wanted to see is 
both working together and showing the knowledge from white man showing the knowledge to an 
Aboriginal person, not just keeping it themself. It is very important because he is the assistant. He must 
share knowledge so that in the future when he's sick or whatever the Aboriginal person will do it. Assistant 
will do it. Sharing knowledge is building a better education for the children. There are more sort of 
graduates coming up. The full council will look at developing a plan. Whoever finishes, RATE mob finishes 
which area. Some of them need to be there for the children not for themseif. Sometimes I seen some of the 
teachers, assistant teacher and the teacher, being for themseif. . Some time they use sort of strong word, 
demanding word, BLAH. I recommend they not allowed to use but use politely and helpfully to the kids 
because they just starting up. If they use it, bog dowit Develop a better relationship with the kids. 

* Q. 3: IS THE DEPARTMENT SUPPORTING THIS SCHOOL ENOUGH? 

B7 
As far as I know in the bilingual area it's supporting us actually, and in the curriculum area it's supporting 
us, doing really good. But I don't know what's going on in there, (pointing to the office), what's they 
doing. I mean the Superintendent comes here, doesn't spend much with the Council President. He spends 
only for Principal and the Principal shouldn't talk to him about school what's going on. He should have 
come talk straight to the council people. If he comes in make sure that he meets full council and tell him 
what to do. I think it's really important that we must get feedback from the Department, what's going on 
or whenever the Department visitors come they must see the full council. Some teacher in the area can 
make decision but the school council has the most decision and the head of it can change the decision or 
agree with it. So the school council is mainly looking at more decision making, more pushing, more input. 

* Q. 4: HOW ELSE CAN THE COMMUNITY BE INVOLVED WITH THE SCHOOL? 

B7 
Landowners can come listen and then we make decision and the landowners is like a judge. He agrees on 
what we say. He makes a final decision. (If landowner disagrees with council decision) to me it will be an 
unstable thing. We more look at the landowner actually. So whoever is the Chairman and the Deputy-
Chairman will get his committee will agree or answer to the landowner on the decision making. So if the 
landowner disagree, the Chairman will agree on it but the committee will be unstable. 

* Q. 5:IS THE ATTENDANCE BETTER NOW OR NOT? 

B7 
It's a little bit OK. But I want to see maybe two school trucks running around instead of one. If we have 
two school trucks running around we'll have more attendance make a football team for the kids for an 
interest. I told this teacher you don't need students with a hungry guts. He needs to have food like you. 
That's something I don't like is kids late in the tuckshop and then they have to go back and the teacher 
have to growl them. I'd like to see this happen is individual classroom do their order in the box and out 
they go. They can write their order. That also helps them adding the money and putting the name of the 
food. It's really good to learn things like that ordering themselves. I don't like blaming each other. This 
teacher blame the students and the student have to sit there and say sony. No he's not sorry. He's the one 
to blame. You one you should have think. That's why you there. You got to teach. You got to think about 
developing some other ideas in the classroom. You not there only for teaching, but you have to develop 
ideas where you can make your teaching in the right time. 



* Q. 6: WHAT DOES ASSPA DO? 

B7 
ASSPA mainly really to both encourage parents and children to come. To come and show one another 
which area they in. ASSPA money would be provided. The parents will make a decision to introduce both 
education. 

* Q. 7: TELL ME A BIT ABOUT BILINGUAL EDUCATION? 

B7 
Bilingual education is really doing OK but missing out a bit of the traditional. I would like to encourage 
parents to come to do bilingual education. They could teach their children mainly concentrating on 
Aboriginal education. In the future I'll show carving thing and then maybe rrark. In the future I'm thinking 
of writing a submission to ATSIC and fund for building, sort of between museum and school. If woman 
wants to do weaving they can come and teach them in that centre and she']] get paid through ASSPA. It 
will be really good to get the parents to participate. It helps that the mother attend if she could bring her 
children to attend as well participating in that Language Unit Centre. From that language unit centre I 
could say you are now coming out in front teaching culture, what about you go in this school and I'll teach 
the culture. That sort of centre will push her directly to where she wanted to go. And having a song man 
too, singing song. Listening to him. Writing about this song, maybe Dreamtime song. Tell him what this 
song about. Keep telling him and then maybe ASSPA pay him. And then after that maybe he'll want to 
come every day. That centre will show the direction to the direction of the education. That's another world 
I'm looking at. Maybe in the future. 

* Q. 8: HOMELAND TEACHERS? 

B7 
I know that some of the visiting teachers go out and visit homelands. I want to see homeland teachers go 
out in those areas and teach and share and sort of learn cultural things in the bush. They should share 
knowledge together. I want to see maybe have inset-vice stuff happening with the homeland. Like only have 
homeland and visiting teacher to have one place and talk about inservice and sharing all knowledge 
together in homelands. They sort of share their teaching knowledge and each can sit down and divide into 
area grouped that they need. 

129 
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* B8, M, 30-3 9 

* Q. 1: WHAT WAS SCHOOL LIKE IN THE 70s? 

B8 
That education system that we had was a bit harder because we couldn't go to other places. The only 
people that had to go was the brightest students. Kormilda and Dhupuma. I met a lot of people who came 
into my life and I was influenced by them because of their teaching. Each teachers had different own ideas 
To me education is the most important thing that every young and old has to have. Even as you grow older 
you can't stop. To me education is the key to success. Without that education you don't succeed. 
Especially if you don't have any education and those fences are blocking your road. If you have education 
you have key and you can go out. Each education has its own door key system to it. In those days it was 
really hard for us because it was only a small little area that we grew up in. The school was run by the 
Principal and the teachers. At the same time the Council had more role over the school because in those 
days when we were late the teachers had to give the Councils the list of kids who didn't come to school 
and those councils would go out and pick everybody up and bring them in. When they brought us in the 
headmaster had to give us cane. Even just by not coming to school or by not something 10 times on each 
side. That was way back then but now days nothing happen you know. 

* Q. 2: WHAT CAN WE DO TO IMPROVE ATTENDANCE? 

B8 
It's up to the mother and father. They have to realise that Maningrida itself is becoming bigger and bigger. 
They have to plan their kids ftiture ahead of them. The parents are in control of the kids and if the parents 
don't help their kids much, like to send them to the school the kids will grow up without any hope. It's up 
to the parents to get their kids and bring them over to the school. I need my kids to go to school. My son, 
he goes to school everyday. I wake him up every morning. Sometimes I take him out to bush too but it's 
not just because he's out on a holiday, but I'll take him out to get the feel of the bush, sleep under the stars. 
Even when it's his ceremony, take him out so he can compare those two, like the Western side and our 
culture so he can be in between like I am. I am in between two cultures. 

* Q. 3: WHERE DID YOU LEARN SUCH GOOD ENGLISH? 

B8 
Here my theory was I didn't go to Dhupuma and Konnilda because I had good reason for that. My brother 
actually said " I can't send him" because if I did go out there it might distract me. In 1978 1 did it by 
correspondence for 1 year. When they reach to Primary school we should put them. I'm not talking about 
just here, I'm talking about other areas too, they should put them out on a training program maybe for one 
month and each month by the end of that month the kids should sit down with the teacher and write out 
that report about what sort of skills they learned and what was bad and what was good. When I was 
teaching and I went up to my record, when I sat down and had a look there wasn't any record of what 
stage I was up to. Those people living in the cities maybe they had good records but in our ways we didn't. 
But now days right now you've a good system and you've got a good record. Each term you get a report 
card. 

* Q. 4: HOW DO YOU THIM( THE SCHOOL IS GOING AT THE MOMENT? 

BS 
This school itself is a very good school, but in order to have a few changes made it means that we have to 
re-write all the programs for the kids. One of the things I'd like to see in this school is health. Dancers 
coming in every afternoon for social studies get the kids to dance and learn about our culture a little bit. 
When you looking at the culture from my age it stop there and we didn't pass it on to our kids, no. For 
example if you ask my kids in the olden days how did they get married the kids won't talk to you. They 
don't know, but I do you see, because I've been to the old people and I've sit with the old people and they 
tell me stories. In those days we used to sit around the campfire and old man would sit up or two old men 
would stand up and talk about all kind of things. About maybe marriage, about something else just to make 
the little boy or girl go to bed and at the same time he's learning. He's been taught by that stories. 
Something I really don't like ,mlla, is the books coming in from there to here and the teachers here every 
term they get a set of new books come in and the instructions written out and that's for the term. The next 
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term it's a different one. It's not written in here. It's not what the community based on and what the 
community want. But it's based on outsiders views rather than what the community wants. That's what 
they should do basically is get someone to come out here and sit with the council that we have plus other 
interesting families that would like to come in. And they should talk about the school itself and the school 
program. When I'm talking about program I'm talking about English, I'm talking about Maths, I'm talking 
about social science, I'm talking about social studies and maybe work experience but it has to be based on 
the community, what their needs are. The community are the most important people in the role. Even the 
school itself, it's important to the community. It has to respond to what the community needs are. I'm 
talking about offering what the kids want to learn. Basically it's up to the community to come up and sit 
down and talk to the council and whoever and we can go on from there, rather than a set of books coming 
in each term. At the moment Maths is really good. With the set of books that they having right now it's 
only on one person and that's it, one character per story and that's it. What they should really have is all the 
characters but in each stage they should have all the characters all the way down. Kids would get more 
excited and would follow it up. To me personally I don't believe in certificates and stuff like that. I believe 
in character. I believe in how well is he educated. To you, you judge him by his little report. I don't believe 
in that. I judge him by his character. 

* Q. 5: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAMS? 

B8 
Bilingual is most important bible in education we've got right now. It's good that this school is teaching 
our language to younger primary school but to me that's not good personally. What they should really think 
about is teaching English and Maths, is the most important educational tool which the student need to learn 
because out there when you go, for example when you out in Darwin you won't speak to someone out 
there in Burarra, you won't speak to someone out there in Ndjébbana. You're gonna have to speak to them 
in English. It's good when you can come back to the community and you can write Burarra and you can 
write in your own language. That's good. I'm not saying that bilingual is bad or something. Bilingual is still 
good but only in this community. What I want to see is English and Maths come first before bilingual 
second. At the moment they're putting bilingual first and all the other things behind. Speaking in language 
and writing in language is really good, but it won't get you anywhere. Maths and English will get them 
somewhere but with bilingual it won't. You only stuck in one little community. You won't have much 
option actually. I'm not saying bilingual is no good. I'm saying it's really good nulla only for those in the 
community. 

* Q. 6: HOW ABOUT THE RATE PROGRAM AND ABORIGINAL TEACHERS COMiNG ON? 

B8 
That program is really, really good and I strongly support it. It's good to have an-gugarliya teacher here 
running the school. But it means, you still gonna work with you guys, side by side. It's got to happen. Once 
it was introduced to us when first an-gugarliya went to work with balanda teacher I want it to be 
continued on. I don't want in the end Balanda teacher go out for good. I want to see that Balanda teacher 
working with an-gugarliya side by side. There's a good reason for that. In our way we've got a lot of 
things happening, like funeral, ceremony and we might leave. If we go there's no relief teacher to come and 
take our place. But if we had Balanda and an-gugarliya, an-gugarliya could go out to the funeral or 
somewhere and this Balanda will just stay on, just continue on teaching. Because you there for ever unless 
when something like you sick or death in the family then you go out. But with us it happens all the time, all 
through that year. But RATE is really good. I strongly support RATE. I want to see more teachers 
working here but it means that somehow we have to. The budget too, we have to think about that. The 
government out there don't have much budget or money to have more teachers working here, so we need 
to somehow work out a way. For example this CDEP is a good way of getting teachers to work here and 
they getting paid there. As long as you working and you getting paid that's the main thing. It's not about 
where your money is coming from., as long as you giving the kids the education they want. Some teachers 
they relying most on Balanda instead of sitting down and re-creating, thinking ahead and re-creating 
themselves what he wants to teach the kids. I want the RATE to become a qualified teacher and then I 
want him to be the lead role player in that classroom and the Balanda just tag along and just tell him what 
he wants. At the moment Balanda is running the whole classroom because he is the qualified person. I want 
the blackfellas to become qualified teacher. I want that role to be reversed. I want to see that black man 
doing all the talking and organising the whole event and this Balanda will just tag along. If he has any 
problems then he can look down on him and say this what you'll do. That's what I want to see. And that 
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role can always be shared by those two guys, Balanda and an-gugarliya, whether it's a male or it's a 
female. 

* Q. 7: HOW ABOUT DECISION MAKING IN THE SCHOOL? 

B8 
If they become a qualified teacher it still means they have a long way to go to learn. That is just a stage part 
I when they become a qualified teacher I would like to see an-gugarliya doing most of the decision 
making rather than Balanda doing all of the talking. I'd like to see more an-gugarliya making decision 
making, rather than Balanda. The way I see it at the moment Balanda do all the decision making all the 
time. When someone becomes a qualified teacher I'd like to see someone in that office, like Principal. 
having someone there to teach her what the Principal do. 

* Q. 8: ANYTHING ELSE? 

B8 
I'm not happy about that outstation. That sort of books. I'd like them to get a real book, the one that 
they're teaching here. I don't like sending out them Bush Books. My kids out there. The way I see it my 
kids education are in my hands. Therefore I'm going to have to send them out to school. I'm gonna have to 
organise for her books to come from the main school here rather than that school. Basically it's important 
that the parents should come and talk to the teachers about this kind of issues, about their kids education. I 
want more old people to come and sit with the kids. We used to have bark pamters coming into our 
classroom. I'd like to see more of that coming in and teaching the kids about how to paint. 
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* B9, M, 30-39 

* Q.1: MAYBE YOU COULD TELL ME A BIT ABOUT YOUR EDUCATION TO START WITH. 
WHERE DID YOU GO TO SCHOOL? 

B9 
I started off here in my early youth and in those days it was a little bit hard compered to today, in 70's, not 
70's, 80's. Now days its easy for those children or students who are in school now. In those days was really 
hard. Sad for me to tell but maybe its OK because people are wonder what the situation was like in the 
early 60's and 70's. In the 60's and 70's was really because we was forced to do these things. We had 
punishment of not attending school and so on. Half a day a week or so, whatever, we used to have really 
punishment. Cane, on the bottom, used to get hit on the legs, arms or whatever and you know it was really 
disgusting for us. In those days we was forced to do things but was just like learning European style. But 
today now we have bilingual setup, the common Law is starting to change a bit and the government law, 
the Federal law is starting to change, and those days were really abusive days for us but today now as you 
can see its like helping children to cope with European ways today. And not only that they are learning to 
communicate so that in the future they can grow up and control things or be able to have self management 
or determination, self determination. They can use as their second language to communicate other people 
and that's why like, in my days was our main focus how to get myself ready for today's world or in 
communities I can cope in English and I can write in English and I can speak in English to communicate 
with people - that's what the main ideas for us to learn these things - and today now as you can see kids are 
learning to write, kids are learning know how write in different genres. Kids are learning how to speak in 
oral English. How to communicate, how to read English and write and so on. 

*Q2: WHAT DO YOU UNDERSTAND BY BILINGUAL EDUCATION? 

B9 
You can compare from the 60's we were forced to read English and write and so on. But now the system 
has changed, the education system because the language is starting to die down a bit. A few tribes have lost 
their languages and some are sort of like partial speakers. What I mean partial speakers, because maybe 
they intermarriage with other tribes and so on and some have learnt today's modern world where they have 
disco's and grog is the biggest influence in this community. Petrol sniffing was one of them but now there's 
nothing at all in this community of Maningrida. We've got disco running. All those things. There are 
changes, there are influences of different things coming into the community, and the reason why this is up 
because like I said, languages are dying and some are losing their culture, ceremonial backgrounds and so 
on. That's why bilingual was set up for this community to learn difference, to get culture into the school so 
kids can start learning our culture and so on. Apart from learning English and Math and so on 50/50, That 
was one of the main set up. In the early 80's while I was at Batchelor College there were three people who 
set up this program and fought very hard and sent a report to the Education minister, or secretary, or 
whatever. And there was three group from Maningrida and I was included. I was one of them, part of them 
We had the report and that's why we got Maningrida School as a bilingual school. It's well used because 

we got two languages now, Ndjdbbana and Burarra. Long time ago only Burarra Bilingual was running and 
Ndjébbana people thought it was really good having our language being taught in the school too. So they 
did. Both Languages are very strong now. Books are being produced in the LPC and they've got language 
workers, trained language workers and literacy workers working together to put up materials, reference 
books and so on. So that's why bilingual set-up was to get culture, Aboriginal culture into the school so 
that all children can learn culture and continue to learn as they grow and pass on to their next generation. 

* Q.3: COULD YOU TELL ME A BIT ABOUT YOUR OWN LANGUAGE. AS A SMALL BOY 
WHAT DID YOU LEARN FIRST? 

B9 
Burarra speakers One of them is Gunardpa. It's a Burarra I speak Dhuwala So I'm a Dhuwala speaker 
that's dialects we speak. So in Burarra its the same so you see there's a difference but we still speak the 
dialects and Gorrogoni backwards you know, they're talking backwards. But that's another Burarra 
language Ndjébbana and Kunibidji they have both languages from that Northern and Western and Southern 
mob and the Bottom Camp they would call themselves Kunibidji similarities there. 
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* Q.4: TELL ME A BIT ABOUT YOUR EDUCATION AS AN ADULT AND YOUR WORKING AS 
AN ADULT YOUR INVOLVEMENT WITH THE SCHOOL, I KNOW YOU'VE BEEN INVOLVED 
WITH THE SCHOOL. TELL ME ABOUT WHAT YOU DID. 

B9 
I've been involved with the school for 15 years. First I started off at Milingimbi. This is where my first 
education started, my learning started as a little boy, and my dreams of becoming of being a teacher or 
assistant teacher and I started learning up there as a teacher. I enrolled myself in education in Batchelor in 
19-- well in the 70's anyway and that's where I started off as a teacher In the present days now in the 80's 
right up to 90's I was a Literacy worker here at Maningrida. Like art and translating English into Burarra 
and so on. I finally made up my decision to become a teacher. I started off as a RATE in the early 80's. 
Ane then I started off like, a fresh start again or second start or revision or just starting off the second 
semester again. I'd say, my course at Batchelor in 1987 or 86 and then I gradually passing one year after 
another. Now at present I'm a Stage 4 student. I'm in my Diploma. I've already done my Diploma but I'm 
trying to regain my other Diploma again.. Upgrading my diploma This is where my learning education 
started here at Maningrida . And my dreams of becoming a teacher like in this system about 15 years. As 
Assistant Teacher as a Literacy Worker or whatever you might say and I'm a student teacher now. 

* Q.5: YOU MISSED OUT ONE IMPORTANT THOUGH, WHEN YOU'VE ALREADY BEEN A 
FULLY QUALIFIED TEACHER. 

B9 
Oh yeh, in third year I graduated my Diploma of Teaching in Aboriginal Schools. One year in the Preschool 
and another at Lower Primary Year 1 & 2 and now finally decided to take an opportunity again to upgrade 
my profession. Now I'm doing my 4th Year. So once I'm qualified again I'll go straight into the classroom 
or just wait for a little while get things started, refresh up and start a new start again. Teaching career. 

* Q.6: WOULD YOU BE WORKING IN THE BURARRA SECTION AGAIN OR WOULD YOU BE 
WORKING IN THE ENGLISH SECTION OR NDJEBBANA OR HIGH SCHOOL? WHAT AREA 
ARE YOU INTERESTED IN? 

B9 
At all stage I might say. Like I used to teach English Upper Primary as Assistant Teacher when I was 
Assistant Teacher at Millingimbi. that's where I started off then gradually started to go down a bit the 
Upper Primary with and then but yeh I'd like to work across stages from Preschool, Lower Primary to 
Upper Primary to High School. III ever get across stage to High School students might like to see me as a 
role model. In the future to come they might become a teacher or whatever and in this way when they look 
at me as a qualified teacher - who knows? We could have lots of children coming in because education is 
the best thing for us in this world. We've got to survive in the education system, like myself, to go into the 
mainstream. From the grassroots to the mainstream. 

* Q.T. HOW CAN WE IMPROVE THE ATTENDANCE? WHAT SHOULD WE BE DOING? 

B9 
One of the problems that I hear when I go around - just little bit problem but maybe it could be the basic 
problem - is people live in poverty compared to other middle class people like work jobs, you know. They 
have less education If you go around this community you would probably see 10% of Aboriginal people 
are living in good houses, can look after their own houses compared to others who don't know about 
hygiene, health, who have less education. And that's why some mothers and fathers they don't know how 
to look after their children. You can see kids running around, they have problems with their health. 
Sometimes.. kids don't want to come to school because maybe they get teased a lot. Sometimes they don't 
want to because its European style of teaching and maybe because they have been living in the outstation 
for a long time and they see the school as an urban school. But for people who have like both way of living 
they see school as sort of like learning things to get them started to communicate. English and Maths and 
so on. But people who have fairly long time at Outstation have little knowledge of what community 
lifestyle is and that's where we have lack of attendance. Some people have lack of poverty. Some people 
have never come to school, have difficulty. If they did come at the early stage from age 5 onwards to Upper 
Primary fat chance fro them to get into High School, into the main school but for people like some who 
have never attended to the level where aged 5 6 7 and then get to the primary have disadvanced kids and 
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they don't improve in that situation at all. And some like I said in health, some might have ear, nose 
problems or have lack of nutrition, heath problem and so on. Like all sorts of problems. Disability problem. 

* Q.8: HOW CAN THE TEACHERS OR THE SCHOOL OR THE DEPARTMENT HELP TO 
OVERCOME SOME OF THESE PROBLEMS? 

B9 
One thing is to get the message across to the parents, like get a message to parents to be able to 
communicate feedbacks from parents to the school. What they want is the school to approach the parents 
and say "Listen we have this problem. We need you to work with use. So that in this way in the future we 
can improve what best education that kids can have." Like when I was here for some 7 years ago I seen 
some kids are coming in through the Lower Primary to Upper Primary then we have this very special 
school like English class. They get into the English class and some have like problem and there is not much, 
very little they could do because of age problem. Like I said before when they come they don't have little 
about education at all, at the early age of 5 or 6. They may come to school at the age of 11, whereas they 
don't know what has happened in the Early childhood at all. A misfit. And then they get to the level where 
they go to Alastair class and some of those kids have never been to school or never been to the lower 
primary like Early childhood Year 1 and 2. And that lesson has been taught from, they're getting programs 
from Year I and 2. I'm trying to get those kids to go up every time to get more knowledge. Like I said 
there are two areas. One is a very special school where there are more advanced. They can get from the 
English class to Derek's class, the secondary class, that's no worries for them. But where they have 
Rachel's old class you have people who don't have knowledge about education can do to them. They go 
from Upper Primary to Post Primary. There's not much little they can do at all except continue using their 
basic skills or basic learning outcomes from level Yrl and 2. 

* Q.9: WHAT DO YOU THINK ARE THE GOOD THINGS THAT THE SCHOOL IS DOING? 

B9 
The good thing is I see, is teachers are using those curriculum more effectively help children understand the 
system, education, maths and English and so on. I see its not a problem its a good thing. They using all 
sorts of things. The good thing I'd like to see teacher use is those English documents. The good things I 
see mainly in English section in the upper level, for example secondary. Like in my first day of observation, 
a few lessons. The good thing are the students are independent, using books very effectively and they can 
read, and they can read and write. That's a good thing because the teachers are using different kinds of 
methods of genre, written English and oral speaking and so on. The good thing is that the school is 
improving those kinds of things. As you can see kids are coming to school every day and learning different 
things. Like different teachers have different styles of teaching but they use the curriculum a lot more to get 
the kids to understand the basic skills. 

* Q.10: THINGS THAT WE COULD MAKE BETTER 

B9 
I'd really like to see all teachers using Year 10 English curriculum. I'd like to see them using that particular 
curriculum. The reason why I say this is because I'd like to see this school go into the main stream system 
where they can have better education and they can communicate a lot better. Lets just say maths is one of 
the biggest influence in this world. We have to use maths in everyday use, or in everyday work. And I'd 
like to see these kids go into more advanced stuff from Year 12 and onwards and upwards. I'd like to see 
those areas, like learning outcomes being improved in that area so that in this way we could have much 
better communications. In the future when children grow up and they go into different jobs and what they 
expect in that area. People should use that year 10 curriculum more effectively so that kids can go into 
more advanced work. In that way you are looking at real world. In this community it is more advanced 
work. If someone wants to become a teacher it is more advanced. You have got to have that qualification. 
If someone has to become bank manager or whatever he has to have that kind of ability to cope with it, and 
that's why I'm saying you know, more positive things in that area if that can be improved in the curriculum 
area, from all across stages. That's the vision of the future. Maybe in this way when they look at that, they 
in for it. Once they get excited about these things, more advanced work, maybe other people you know like 
those who don't know anything about it, we could have more attendance 

* Q.l I: HOW DO YOU SEE THE DECISIONS GET MADE AT THIS SCHOOL? 
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B9 
One thing I'd like to see is Aboriginal control. Like so far we have got two non-Aboriginal people 
representing in the CEC. We haven't got action group running. Sometimes, but not most of the times 
unless there are problems to be discussed and so on. Not only those people who are working in the school 
like as a parents or as Assistant teachers as a parent make the decision. I'd like to see in terms of inviting 
people from different organisations and this could maybe become a way where we can get response, and 
they want to see the school running any which way or whatever. In this way we can different peoples 
opinion and in that way the school can run effectively. That happened in 88 and 89. In that year I talked 
strongly on behalf of my Aboriginal staff. We need to separate from the staff. We need to have an action 
group where we can make decisions and throw decisions to the staff and so on. Where we can get feedback 
from the parents and so on. We'd like to start up in this way so that in this way the school can run 
effectively. Well it did. Apparently it run pretty good. We had feedbacks and we had CEC. We had 
Principal there but we different people coming in like ATSIC, Council members, clan owners and different 
organisations coming into the CEC structure and making decisions. now I see the school it is running good 
too. Like making decisions and so on. But I would like to see the school taking part in many areas. One 
thing I'd like to see is, whenever a person comes into this community and executive member or CEC 
member would like to first interview. Who knows? A person who comes in may have different knowledge 
or different philosophy and can influence people with different philosophy and this way it will go back to 
same way and start up same way back again. Breaking point somewhere in the middle and the whole staff 
falls again and suddenly in some ways it has to be restored back again and that's why I'd like to see CEC 
taking part in interviewing people and in this way it can run effectively. Like I said people may have 
different philosophy. That may include non-Aboriginal staffs too. You may have a different opinion but. If a 
lot of influence comes from a different philosophy there is a breaking point and it starts up again, people 
hitting back. That's the one main thing I'd like to see. And not only that I'd like to see the CEC as an 
advising committee. And I'd like to see CEC also giving directions. I'd like the whole system to see that 
this CEC is the governing body for the school. I'd like to see the CEC making direction as the governing 
body. 

*Q 12: WI-IAT DO YOU THINK ABOUT THE WHOLE RACE THING? 

B9 
I want to see changes because compared to other Aboriginal staff there are not one qualified to take over 
the class compared to me from last years ago. The reason why there are lots of Balanda teachers in the 
classroom because this is a big school. I'd like to see some graduate colleges coming into the system where 
they can take their class too. I'd like to see less decision making on Balanda people. In this way, parents or 
people who are working here as parents may have different directions or different ways of putting input, 
making improvement in this schools here. Because a lot of Balanda wanting to see set up as an urban 
structure. Aboriginal people wanted to see in this way, so it can improve in this way. The ideas not coming 
in, some feedbacks and that's why we see the school sometimes has fairly little bit community involvement. 
But if we open up in more decision making we'd have lots of parents coming in. 

* Q. 13: DO YOU THINK THE SCHOOL HAS A ROLE TO PLAY IN IMPROVING HEALTH IN THE 
COMMUNITY? 

B9 
I think that's good. I've seen that document some time ago. It's in the Aboriginal context, we can get 
across the message that health improvement can be made much better. Compared to last year, but in this 
year it's improving because its lots to do with Health education is coming in. The way when I see like in 
Ndjébbana and Burarra when you see there is one co-ordinator co-ordinating both bilingual. We got class 
for Transition and they learning lots of healthy things. One of them is when they blow their nose. That's the 
biggest improvement in the school here. When you compare to in the community after schools, in the 
Health Centre you have less reports compared to last year. And not only that but how to look after their 
body before meals, wash their hands and so on. It's the biggest improvement because compared to a couple 
of years kids had diarrhoea, headaches all sorts of problem. Mainly because they weren't taught the way. 
There is also a big improvement what the school is trying to do is to supply good, good nice little snacks I 
see kids are getting well fed hot chips, chicken and rice and so on. In this tuckshop I see there's no jollies, 
there's no sweets, there's no biscuits. In the Hasty they've got lots of sweets and in the shops they got big 
cokes and like it contains seven spoon of sugar. It's a good improvement when you compare the kids from 



Early Childhood to Upper Primary. They're taking that education back to the homes and teaching their 
parents and family too, and we've got good improvement in that too. 
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* BIO, M, 30-39 

* Q. 1: WHAT DID YOU THINK ABOUT THE SCHOOL IN THOSE DAY? 

BIO 
I liked it but in those days it was very difficult because we used to be caned for not attending school and 
not doing our assignments.. It was very strict in those day. These days it's not very strict. It's up to parents 
whether the parents wants the children to be educated or not. There's a freedom of choice there. 

* Q. 2: HOWS THE SCHOOL GOING THESE DAYS? 

BIO 
I think it's going airight but then again, for example Ndjébbana. For Burarra school I've seen so many 
Burarra children coming to the school. Whereas Ndjébbana and probably Nakkara as well, I've seen onjy a 
few children going in. I think it's probably the parents not waking up early, waking up their children, 
cooking for them their breakfast and then go to school. I think the parents doesn't want them to learn but 
I'm not really sure about that. I reckon there's no quick solution to that problem. 

* Q. 3: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAMS? 

BIO 
I think it's pretty good to have two bilingual education here. Bilingual education brings up this opportunity 
which we haven't had when I was in school. This opportunity to learn both cultures. Like learning about 
our culture as well as non-Aboriginal. As well as cultures learning about languages to keep that language 
going as well as learning about traditional lifestyles and the customs, as well as keep the ceremonies going. 
Whereas the other culture brings in how they can live in your environment. Balanda education can help this 
whole community getting jobs, better jobs and getting good money and getting certificate. 

* Q. 4: WHAT ARE YOUR THOUGHTS ABOUT THE FACT THAT ALL THE QUALIFIED 
TEACHERS AT SCHOOL ARE BALANDA? 

BIO 
When this (RATE students) are doing studies at Batchelor. It's alright for them to do that study but when 
they come back they should be doing on the job training as well. Instead of teaching, they should be 
teaching as well as some study. Like the teacher and the teaching assistants working closely together and 
the teacher should be showing the assistant teacher how the program is done in stages. 

* Q.5 : WOULD YOU PREFER MIXED OR ALL ABORIGINAL TEACHING STAFF? 

BIO 
At this stage mixed but at a later stage all an-gugarliya. 

* Q. 6: WHY ISN'T THAT HAPPENING? 

BIO 
Probably because the Education Commission officer, they are not giving them the opportunity to learn. 
They go learn there at Batchelor and when they come back they are still studying. The way I look at it is 
when they go there to Batchelor and when they come back they do on the job training. The teacher or 
whoever they working with should be showing how its done and how its set up and why they doing that. 

* Q. 7: WHY DON'T THE KIDS COME TO SCHOOL? 

B1O 
I can't answer that. I am a parent but my children aren't attending yet so I can't answer that question. I 
think at this stage parents go for ceremonies, like fineral ceremonies and. Kunapipi and they take their 
children with them. Some children just stop back. Their parents think that they are attending school but 
they just walking around at home doing other things. Parents and relatives the ones who should take up the 
responsibility of sending the children to school. Talk to the children about education is very important for 
us. They are the future for this community. Parents should sit down and talk to their children, why they are 



139 

not attending school. The parents and probably the environment in the classroom are not well attested. 
Probably the attitudes of the teachers as well as the assistant teachers. 

* Q. 8: WHO SHOULD BE MAKING DECISIONS? 

B1O 
The decisions in this school should be made not by the Principal but by the school committee, regarding 
school curriculum, use of vehicles, the decision should be made by the community. They're the ones who 
should have the power, not the Principal. I mean, sure, the Principal should be working closely with them. 
They should be working closely with the Principal. If the children are not coming to school, someone from 
the community should be going asking the parents why their children are not in school. Pick up the children 
to come to school- 

* Q. 9: IF YOU COULD CHANGE ONE THING AT SCHOOL WHAT WOULD IT BE? 

BIO 
If I was the head of the school I would change the system in the school. If the children are not coming to 
school I would go out or send someone out pick up the children. Go and talk to the parents. Sit down with 
the parents and the children as well. Talk to them both at the same time. See where the problem is and try 
to find the solution. As well as probably ask the assistant teachers to retrain as teachers. They going to 
Batchelor or probably university. 
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*Bl I, M, 30-39 

* Q.l: CAN YOU THINK ABOUT ANYTHING YOU PERSONALLY DON'T LIKE ABOUT THE 
SCHOOL OR THE EDUCATION OF THE CHILDREN? ANYTHING YOU SEE AS PROBLEMS? 
HOW COULD IT IMPROVE? 

Bli 
To my point of view, mainly the school running good, but especially teasing. The TA's don't help their 
teacher or their teachers with what's going on in the classroom themseif and talk to me what the problem is 
and I personally, myself go and sort the problems out. I have told them so many times in the meeting. the 
CEC council meeting, to the TAs, teasing, fighting, argument, any sort of problems. I don't like things that 
going on in the classroom. I like running smooth and doing better things, proper education. 

* Q. 2: WHAT WAS SCHOOL LIKE WAY BACK WHEN YOU WERE A BOY? NOT THAT FAR 
WAY BACK HOW ARE THINGS CHANGED AT THE SCHOOL. 

Bil 
In the olden days we didn't have any computers or any Bilingual program, or any fax machine or 
photocopiers. Things have changed now. In the olden days all we did was study very hard in the classroom 
and after the studying as well as we did the homework at school. So I find it in the olden days, I find it 
very. I mean now at the moment I'm finding everything changed and school here starting to grow bigger 
and bigger. 

* Q. 3: HAVE THESE THINGS MADE THINGS BETTER, DO YOU THINK? ARE THINGS BETTER 
NOW THAN THEY WERE OR THE SAME OR WORSE? 

Bil 
At the moment now I think its changed and better for the kids as well as the lAs and teachers to use it. I 
mean to make it easier, easy work for them. For example if they sit down and do their planning so they've 
got so many facilities here to use, just to make it easier for them. So at the moment, you know, I find it 
very useftil to use. 

* Q. 4: SO LET'S TRY AND TALK ABOUT THIS BILINGUAL EDUCATION. IT'S ANEW THING 
HERE AT THE SCHOOL, TO WHEN YOU WERE COMING TO SCHOOL. IT'S MADE IT BETTER 
DO YOU THINK FOR THE KIDS? 

Bil 
Yes it made better also made it a lot easier, a lot easier to learn you know. I think most parents find it a lot 
easier for their kids to learn both bilingual. 

* Q. 5: ARE YOUR KIDS IN THE BILINGUAL PROGRAM OR NOT? 

Bil 
Yes, yes, yes they are, Yeh. Both bilingual you know as well as English. To me, especially my kids like to 
learn more, you know both. For example cultural activity. I think that it doesn't run in the school, it stop 
and its the one thing that we had meeting and see if we can keep the culture activity going because that's 
our history over to our grandfather, our great great grandfather. We'd rather keep our culture. 

* Q. 6: SO YOU THINK SCHOOL'S GOT A PART TO PLAY IN THAT IN KEEPING THE 
CULTURE STRONG 

Bil 
Yes yes yeh. 

* Q. 7: WHAT DO YOU THINK THE OUTSTATION PEOPLE FEEL ABOUT THE SCHOOL? ARE 
THEY HAPPY WITH THE SERVICE THEY ARE GETTING OR ARE THEY UNHAPPY ABOUT IT? 
DO THEY THINK THINGS COULD BE IMPROVED OR WHAT? 

31 
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To my point of view I look at the outstation school is running good. Just like I said out there they haven't 
got any machines such as like photocopier or things like that to make it easier for them. So every 
outstation teacher goes in for one week then comes in Friday to do more photocopying or order more 
books or things like that you know. I think outstation schools are very good the way I see it because each 
kid turns up each day out there just to make it easier for their parents you know and I think that once they 
learn everything from there transfer to here and gores through the High School here where they can learn 
both, both education. That's the way I'm looking and thinking you know. See like out there at the 
outstation, you know, I mean it's good for the kids to learn through our cultures way, our culture as well 
as Balanda education just to make it easier for them. Once they transfer here going to the High School and 
study here as well as they can teach our children in our culture, culture's activity. 

* Q. 8: WAS THERE OUTSTATION SCHOOLS OPERATING WHEN YOU WENT TO SCHOOL? 

Bli 
No, nearly everybody went to school here. It wasn't established since back in ten or twelve, or thirteen 
years. So most, most all of us went to school here. 

* Q. 9: WHAT ABOUT THE EDUCATION DEPARTMENT? HOW DO YOU FEEL ABOUT THE 
EDUCATION DEPARTMENT? DO THEY GIVE US ENOUGH ASSISTANCE HERE OR NOT 
ENOUGH ASSISTANCE? HOW DO YOU FEEL ABOUT THEM? 

Bil 
To me not enough assistance. For example, you know each morning I use the school truck to pick up the 
kids in the morning and the school truck a bit small. You know most of them kids has to walk. For example 
looking we need a bus or a small minibus or a proper school bus so that I could go around and pick up 
more kids. Especially because of the parents are talking about getting a school bus. Yeh, we need more 
things especially in the school. So you know, don't forget the kids from the outstations has to move in here 
and learn more things or use any sort of facilities in school. That's the way I'm thinking or looking at it at 
the moment here it is working very slowly. We don't want to push or we don't want to force more, more 
things happening but we are working up slowly. We also need a proper good school. 

* Q. 10: WHAT PART OF THE SCHOOL BUILDINGS AREN'T YOU HAPPY WITH? 

Bli 
The manual arts room doesn't use for the kids. They doesn't learn how to do woodwork or things like that 
It just been sitting there, as well as Home Ec room. It just been sitting there Kids doesn't know how to use 
cooking or also doing sewing, things like that. Things has to learn, especially the kids. Or such as like a 
reading section. We don't do much reading. 

* Q. 11: WHAT DO YOU MEAN BY READING SECTION? 

Bil 
For example in the olden days we used to go out reading. We used to head down to the kitchen. Each 
person had to sit in and the teacher used to sit in the front. We had to start read this book. Once we'd done 
a whole reading then we came back and then start going through this reading and then who ever is on good 
reading can go to the next book and whoever is poor reading can still continue on reading. In each section 
we used to have a mike and you had to press the button. We also had a headphone and then told us, "Its 
your turn so and so, could you be able to read this" and then start reading towards him. And then he had to 
turn this off and then he connected to the other person and so on. I think that would be really good if they 
learn both, both English as well as Bilingual. Just to make it easy for them, for themseif. Like I said we 
slowly working on it. Once we need more facilities working or once it looks good and then looking at 
outstations and that's when we have big attendance here. That's the way I'm looking at itjapa because it 
will mean a lot. None of the kids here learnt a lot. They never learnt a thing. It just worries me. As well as 
in the Home Ec room. I want the kids to learn in those because that's their future. Once they learn they can 
find themselves a job and then when they retire they can go back and start making their own houses and 
doing sewing. 
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* Q. 12: I'M WONDERING WHAT YOUR IDEAS ARE ABOUT HAVING ABORIGINAL 
TEACHERS WHICH IS THE DEPARTMENT'S LONG TERM AIM. IS IT HAPPENING FAST 
ENOUGH? WHAT ARE YOUR VIEW POINTS ABOUT THAT? 

Bli 
The thing that I'm looking at is that we need more Aboriginal teachers because that's our future, way back 
you know. Especially Burarra people. I'd like to look at more Aboriginal teachers working here. Once they 
learnt working before they move back to their homeland and there we can run our school OK. I like to see 
more Aboriginal teachers because that is our future. I don't know about people from here, I mean 
Ndjébbana people. You see if we have school on my land, out there at Jimarda. Ah you know. We would 
have Aboriginal teachers working there. But here its different. You see at the moment we've got nine 
different languages here and we got to listen what the landowners have to say to us. How can I say? Like 
not really slave, but you know what I mean japa? They don't come round and forcing us what to do 
because they know we born, we lived, we stayed here long enough. We all got to know each other, 
relationship, family, kinship. We bought up from here, in this land here and we also got to respect one 
another. That's the way I'm thinking because in the olden days I can still remember too. I respect kinship or 
the culture or the families. That's how I learnt and I know the knowledge and I went to school here and 
had a good proper education here and then once I grew up and then I know. I've learnt Balanda society 
and then I had to pass it on to my children and then once my children get married they have to do the same 
thing. 

* Q. 13:WHAT DO YOU THINK ABOUT BATCH.ELOR COLLEGE AND THE RATE PROGRAM? 

Bli 
To me its good if the RATE go out there and learn, study very hard. I think that's the only way you can 
learn, through Batchelor College. Graduate before you come back here and then teach. The best and easy 
way. Most families here, they might have family problems or marriage problems or doesn't want to attend 
or go to Batchelor. They may prefer to stay here or learn here. The best thing is to attend to Batchelor and 
you learn more experience through there because the have got so many facilities to learn study, so many 
things. The best thing is to go out there, learn, be proud, proud of your families, then once you come back. 
Once your family hears about, your families are proud, proud of you. I think its good you know, good to 
learn. I don't know what the other family thinks or other RATE thinks. To me sometimes RATE studies 
here bit by bit and learns a few things. But to me it doesn't suit them. In the classroom or in any sort of 
ways. I think its the best way to do it. Be proud you know. Once you head back to your homeland centre. 
Your whole family will be proud of you saying that this is going to be our teacher or principal. That is our 
future. We live and die. Balandas only comes and go. We got to look at the future. That's our future. It's 
the history you know, way back. We got to see more RATE mob heading down to Batchelor. That's the 
only opportunity to learn through there. Then go back to the homeland centre or go out and visit other 
homeland centre. What do they want or what do they need? Its very important. Is there anything elsejapa? 
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* B12, F, 30-39 

* Q.1: WHY DO YOU WANT TO BE A TEACHER AT GAMARDI? 

B12 
I want to be a teacher at Gamardi because some of the children want education. They want to learn, so that 
in the future its their job to look after the community or the land. 

* Q. 2: WHAT'S WRONG WITH BALANIDA TEACHER GOING? 

B12 
Balanda teacher is alright. In the community at Gamardi it's airight for the Balanda teachers. Sometimes the 
Aboriginal teachers need help from the Teachers. Sometimes it gets hard for the teachers so they get help 
from the Balanda teachers. So that we can teach our own people and our own children without the teacher, 
without the Balanda teacher. 

* Q. 3: WHAT DO YOU TifiNK ABOUT BILINGUAL EDUCATION? 

B12 
It's good so the children will know both languages. These days children are going to the school here and 
learning both ways and it's easier for them, not like it used to be. It used to be when we didn't have this 
bilingual we couldn't understand. So from these days children are learning and they understand and it's 
really clear for them. 

* Q. 4: WHAT DO YOU LIKE ABOUT THIS SCHOOL? 

B12 
I like this Maningrida school because teachers and Aboriginal teachers are working together and also 
children, Aboriginal and non-Aboriginal, they work together and help each other. They are learning both 
ways, learning in English and non-Aboriginal children and teachers are learning languages. They're doing 
both ways, they're doing teamwork together at this school here, trying to make this school go better every 
day, every year... At the outstations they don't have bilingual out there. But they should have one teacher 
going out who knows bilingual very much. They should go out there and talk to them, help them. They 
have visiting teachers who always go out there and they need to know, especially for those little one they 
can't talk English very much they just talk in their own language, so the teachers can understand them. If an 
Aboriginal teacher get sick or they go into town and the only visiting teacher goes out there so they will 
know the language the children are speaking. It is very important. Sometimes if the teachers won't 
understand the children they will get upset and just leave the school and go away. But the children also 
need the teachers to listen to the children. 

* Q. 5:IS THERE SOMETHiNG YOU DON'T LIKE AT SCHOOL? 

Bl2 
There's something I really don't like here, especially at Maningrida, because they're not learning Aboriginal 
culture. Cultures like making spear, bark painting, weaving mat or any fish trap, also dancing, corroboree. 
That's the really important culture. They should pass those culture to next person and to next person, 
generation to generation, because it's really important one. 

* Q. 6: WHY AREN'T WE GETTING CULTURE IN THE CLASS? 

B12 
It's ours, teaching assistants. Should be us. We should organise these things and talk to the qualified 
teachers or to the Principal "We need this or we need that". Should be us, but it's our fault not telling the 
teachers. 

* Q. 7: HOW IS THE SCHOOL COUNCIL GOING? 

B12 
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The School Council is really good. They're running really good and working hard, helping the children, 
helping the community also. 

* 
Q. 8: WHY DO THE KIDS RUN AROUND AND NOT COME TO SCHOOL? 

B12 
Sometimes the children are too shy to come to school. Maybe the school is too new for them. Sometimes 
when they are away for a long time and then they don't want to come back to school. Sometimes there are 
some children here at school who always tease them or say bad words to them. The other thing is the 
parents don't talk to them. Maybe they just talk to them one day or just two days and the children doesn't 
listen to them .They don't mind. They just leave them alone. 

* 
Q. 9: WHAT CAN THE SCHOOL DO TO IMPROVE ATTENDANCE? 

B12 
The school council is better to work . . with Principal and few of the community members to work together 
on this program, talk to the parents and get the children to go to school. 

* 
Q. 10: DO YOU THINK ANY BALANDAS WILL BE HERE IN THE FUTURE? 

B12 
There should be but some of the other people don't like Balandas to be here and some of the other people 
want Balandas to be here. The Balandas that really trust the Aboriginal people, like to obey their laws. 

* 
Q. II: HOW DO PEOPLE FEEL WHEN PEOPLE THEY TRUST GO AWAY? 

B12 
Sometimes it upsets the people but when it upsets the people he sits there and thinks about it and goes back 
and visits them and then goes back again... He's still following the right laws. 

* 
Q. 12: WHAT'S IT LIKE WORKING WITH THE OTHER TRIBES? 

B12 
Working together, our mob and Kunibidji people is really hard. Some of the Burarra mob want this and the 
Kunibidji people say no we don't want this. 

* 
Q. 13: IS THERE ANYTHING ELSE IMPORTANT WE SHOULD TALK ABOUT? 

B12 
They should have one special night every fortnight for traditional dance. For teaching and showing 
together. That's really, really important one. All those songs got stories to go together. 
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* B13, M, 20-29 

* Q. 1: WHERE DID YOU GO TO SCHOOL WHEN YOU WERE A BOY? 

B13 
When I first came it was good, really good, sometimes a bit boring. 

* Q. 2: WHAT WAS IT LIKE IN THOSE DAYS. 

B13 
Good, lots of fin. Motorbikes, workshop up here. Making machine things .We used to make little boats 
with tools by cutting things using tools. We use the proper tools otherwise we'll cut our hands. 

* Q. 3: IN THOSE DAYS WAS THERE ANY BILINGUAL SYSTEM WHEN YOU WENT TO 
SCHOOL? 

B13 
No, there wasn't. Only the Art and Craft. Doing bark paintings. There wasn't any bilinguals. Everything in 
English. It was good when someone sitting with us, on Aboriginal side to tell us what to do. 

* Q. 4: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAM HERE? 

B13 
It's good, learning two-ways. Language especially Balanda and our language. 

* Q. 5: WHAT DO YOU HOPE FOR YOUR CHILDREN FROM SCHOOL? WHY DO YOU WANT 
THEM TO GO TO SCHOOL? 

B13 
Learning two-ways. Language learning and skills. My children might speak to Balandas when they make 
their own excursions, their own territories, speak back to them, or maybe helping old peoples with the 
bookworks, writing letters or what they need to get, get informations. 

* Q. 6: YOU THINK BILINGUAL IS THE BEST WAY FOR THAT FOR YOUR CHILDREN? 

B13 
Both 

* Q. 7: IS THERE ANYTHiNG ABOUT THIS SCHOOL WHICH YOU THINK SHOULD BE 
CHANGED OR IMPROVED? 

B13 
Bit hard to bring people inside. Bit hard, bit hard. They might bring something in to us, into the school 
Hopeftilly bring something out to them too. Altogether. Work together. 

* Q. 8: WHAT SHOULD BALANDA BE DOING TO HELP THAT HAPPEN? 

B13 
It's right. Good. Balandas doing what is best. It's up to Aboriginal teachers. 

* Q. 9: IN THE FUTURE DO YOU THINK WE'LL HAVE MORE AND MORE ABORIGINAL 
STAFF? 

B 13 
I think more Aboriginal staff. We're an Aboriginal community. There's plenty here. We need more staff, 
more Aboriginal staff here, to bring culture in, to make them more stronger, stronger. Because it's fading 
away. 

* Q. 10: WHAT DO YOU THINK IS GOOD ABOUT THE SCHOOL? 
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B13 
I take my children out there and give them information from other side, and stay with them and work 
together. Team works means the children and me too. Tom is no worries, he's with me, he's the good guy, 
teach things and me and the children are team works. I might give them information and he might give them 
something else. Make them happy to stay in the school. We team player, real fill team. I say I go with the 
children. I'll play with the children and stay with the children. 

* Q. I I : WHO MAKES THE DECISIONS AROUND HERE? 

B13 
Very hard. I'll say ourself. Like yourself and the teachers they do their own decisions and I do my own 
decisions. I decide things if it's right or wrong. But whoever's good I don't blame people, they aren't 
bossing around. Its good you know. We boss ourself. You give them working like Maths, mathematics. To 
ourself and become stronger. 

* Q. 12: IS THERE ANYTHING THE SCHOOL SHOULD BE DOING THAT IT'S NOT DOING? IS 
THERE ANYTHING YOUR NOT HAPPY WITH? 

B13 
I don't see people when I'm not happy. When someone not doing good then I'm not happy. When Principal 
says what's happening, I just go and talk to Principal, personally go talk to them. I don't personally make 
them angry or upset them I leave to white people, argue or whatever. They are good workers, but 
sometimes like that. I don't blame them. 

* Q. 13: WHY DON'T THEY COME? 

B13 
Because I see a couple of teachers when I go and asking them who are making things out. I look at the 
children for them. I ask the children what they want and they asking me what I would do to get it. I get the 
children's words and then I go to the Principal, whatever, or maybe school staff and talk to them, use the 
rooms and make happy dance or make a party or maybe make them breakdance. Some Balanda say no I 
don't want to wreck my room. When they go somewhere like to Milingimbi chucking $5.- in for their foods 
whatever and then they say no you not allowed to go. But its good when they have to do their homework. 
Aboriginal and white teachers stay with them and its good. Take them out too, not in here. Not where the 
big city is but here, like Ramingining, Milingimbi. 
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* KI, M, 30-39 

* Q. 1: WHAT DO YOU THINK ABOUT THE SCHOOL HERE? 

KI 
School is starting get bigger and bigger, getting more staff. And there is a lot ofjobs, some vacancy but 
Aboriginal people don't want to work. I don't know why. There's vacancy for Aboriginal people. There 
should be more working. 

* Q. 2: WHAT DO YOU THINK ABOUT THE NDJEBBANA PROGRAM? 

Ki 
When took them out camping out. Parents said that was really rdordbalk, you know. Getting away from 
classroom and learning about the bush. Comparing our environment. Because most of those kids are 
especially Ndjébbana also the whole school they too much looking at discos and break dance and this and 
that. When they went out they really enjoyed it. I asked them. 

* Q. 3: IS THERE ANYTHING YOU DON'T LIKE? 

KI 
In my days when I used to be School Liaison Officer I already see that things happen like involvement with 
parents to come to talk problems, you know with Ndjébbana. And see how teachers, black and white bring 
out problem from school and they bring out from back problem from outside and sort of comparing what 
solve the problems. That I want to see back again. It seems to be not happening. 

* Q. 4: WHAT SHOULD WE DO ABOUT THAT? 

K! 
There's a lady from sort of Health Environment, Health mob you know. They interview K7. We wanted to 
see community involved in meeting. When Council have their meeting, the local council, we should ask 
chairman to bring that problem up. Wide open, like public meeting. Talk that problem to them and they 
should talk about. We got plenty of things we can put into your matter. It's a community problem. We got 
not enough kids attending school. It might work that way. 

* Q. 5: WHY DON'T THE KIDS COME TO SCHOOL? 

KI 
I suppose lack of parents not pushing the kids out. Maybe town-hall. I know when those people at Bottom 
Camp come back about 1 o'clock, 12 o'clock. 

* Q. 6: WHAT DO YOU SEE FOR THE FUTURE? 

K! 
More Aboriginal teachers involved in training. Get more people in work to the staff. Otherwise maybe have 
18 Aboriginal lull staff teacher and maybe have three or four mentor, Balanda teacher working here. We 
looking about 20 or 25 years. By the time they take over it'll be filly run by Aboriginal people. It would be 
good for Aboriginal people to see that there is an Aboriginal teacher, knows the knowledge of how he or 
she became the teacher. 

* Q. 7: IS IT DIFFICULT OR ANNOYING TO HAVE SO MANY BALANDAS, AND EVERYONE 
ELSE HERE? 

KI 
I been through that problem because at the moment we had, about four weeks age, the permit system for 
Balandas and also the workers. It's a bit hard for me to say. Maybe I could say that I sort of support the 
Ndjébbana people. This is their land. 
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* Q. 8: DO YOU THINK THE SCHOOL COUNCIL IS EFFECTIVE? 

KI 
I don't know anything about it. I don't know what's going on. I'd like to say it straight. There's no 
communication between the Council and the Aboriginal people. Because I'd like to see some newsletter or 
whatever they printed, even the minutes of that meeting. I know K7 is one of the members. She should 
come and say something to me. I don't know what's going on. We've been having this big problem. These 
Ndjébbana people don't come to the meeting because there's no communication. It's a worry. 

* Q. 9: HAVE THE PRINCIPALS OF THE SCHOOL MAINTAINED GOOD RELATIONS WITH THE 
COMMUNITY? 

KI 
I know John Rattigan was here. He was airight. He had to attend every various meeting. I don't know 
about Chris. I don't know. 

* Q. 10: WHAT DO YOU WANT THE SCHOOL TO PROVIDE THE KIDS FOR THE FUTURE? 

KI 
I'd like to see those kids go to school every day become a store manager or whatever. I think my grandkid 
want to become a navy, you know. I told him if you go to school more, there's another school in that navy, 
I told him. There's a bigger school out there than this one. My granddaughter wants to become a nurse. 

* Q. 11: SHOULD THE SCHOOL PROVIDE CULTURE FOR THE CHILDREN? 

KI 
Yes, we discussed about ceremonies like old man that passed away. Or let's say for example old Jimmy, 
that sings that song Midjarn. Beside him there's no young people that learning that song. We'd like to see 
someone learning like that. Might have corroboree, at camp or school. Someone should be sitting there 
listening. Not only here but everywhere I like to see on eastern side too. On eastern side there's a young 
people, like my age, who can sing that song from their father's song. And in ceremony like Kunapipi there's 
young people taking control. Those things should be happening. 

* Q. 12:IS THERE ANYTHiNG ELSE YOU'D LIKE TO ADD? 

KI 
Vehicles picking up kids at camp. I don't know how the system works but our kids wake up about 7, 6 
o'clock in the morning and they're ready to come and sometimes they just drive past and give us a beep. 
They drive past and don't wait for kids. I want to see somehow make special bus stops where kids can 
gather up and just pick up in one go. Because I believe in Bottom Camp the kids have to walk from there, a 
bit hot about 9 o'clock. 

* K2, M, 30-39 

No notes or cassette-recorder used. Typed up after brief interview. 

K2 
Contact the parents regarding kids who don't come to school. 
Those who don't come to school might "just follow blackfella path, business" 
Should get a school bus. it is too hot for the kids to walk up from Bottom camp. 
Should have "mix-up" ie black and white teachers at school 
Overall the school is rdorcfbalk. 



149 

K3, F, 30-39 

* Q. 1: WHY DON'T THE KIDS COME TO SCHOOL? 

K3 
Sometimes in the class, sometimes it's bored and children don't like it, the same one. They want to get 
different idea or something like that. Sometimes they don't come its too bored in the classroom. Maybe 
excursion is best for them or something like that. More activities for young boys in High School; camping 
or something like that. Keep them happy. 

* Q. 2: DO THEY GET TEASED? 

K3 
Used to be. That's a problem with the children. They maybe thinking they won't go back to the school 

* Q. 3: WHAT CAN WE DO ABOUT THAT PROBLEM? 

K3 
Maybe if they had an Aboriginal teacher there all day in the classroom. Like maybe Derek and an 
Aboriginal teacher. 

* Q. 4: WHAT DO YOU WANT YOUR KIDS TO LEARN9  

K3 
Maybe when they get out of school they might get a good job. When they grow up they might find a job. 

* Q. 5: WHAT DO THEY HAVE TO LEARN AT SCHOOL TO GET THOSE JOBS? 

K3 
Main thing is Maths and things like that. 

* Q. 6: ARE YOU HAPPY WITH THE BILINGUAL PROGRAM? 

K3 
Rdordbalk. It is good because we want to keep our language alive. We want to learn both ways. If they do 
English all the time maybe they will forget their own language. I'd like the kids to do bilingual and both 
culture side here at school. 

* Q. 7: WHAT DO YOU SEE AT SCHOOL THAT YOU DON'T LIKE? 

K3 
I see the classroom really good. When they go out and play they just sometimes take off. There's too many 
out of school. School bus, and if they see that bus because they like bus. That's how we get all the children 
from the camp. 

* Q. 8: WHAT DO YOU TFHNK THE RELATIONSHIP IS LIKE BETWEEN THE SCHOOL AND 
THE COMMUNTTY? 

K3 
I think some people they don't care. Old people and young people too. I don't know. Maybe they teaching 
them other way, maybe they don't think of their children. Maybe the kids parents are airight. They think 
what they doing at the school- 

* Q. 9: DOES THE FACT THAT THERE ARE ALL BALANDA TEACHERS HAVE ANYTHING TO 
DO WITH IT? 

K3 
Maybe some people could be OK because they want Balanda to teach them English to understand. Both 
black and white together. 
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* Q. 10: WHO DO YOU TFIINK MAKES THE MAIN DECISIONS AROUND THE SCHOOL? 

K3 
I think all the teaching assistants. They the ones that make decisions and they give it to Balanda. Teaching 
assistants if they discuss first and then they can go and see the landowner. See what the landowner says and 
then take it back to Balanda. 

* Q. 11: HOW DO THE LANDOWNERS FEEL ABOUT THIS WHOLE TOWN BEING ON THEIR 
LAND? 

K3 
Sometimes they happy sometimes when they see too many Balanda they get a bit angry. But most they get 
angry if Balanth come without permission. Right away it's airight. But school they don't worry because 
they say school is for education of children. Is sometimes hard. Sometimes they come and make trouble in 
this town. The landowner they don't want to have silly people in the community. They make it bad place. 
But they are happy because they know some of the people they born here and they know they been to 
school, they belong here. 
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* K4, F, 30-3 9 

* Q. 1: TELL ME ABOUT WHERE YOU WENT TO SCHOOL? 

K4 
I went to school at Croker Island. When I was going to school there we mostly did in English. There 
wasn't any bilingual because at Croker Island we had lots of half-caste children so in those days we didn't 
have any bilingual. I liked the school much, knowing the kids, half-caste kids, making friends because they 
mostly taken away from the Government. They didn't know who was their mother. A white lady, her name 
was Sister Snowdon she used to look after all the half-caste kids. She took them back to Crocker Island. 
When I was about fifteen years old I went to Kormilda College. Kormilda was good for getting further 
education but it was also in a big area where we mixed kids from all over the world. I had friends too from 
different places, but the first time I went to college I got a bit upset because I was missing my families but 
then I got used to it. I stayed in Kormilda College from 93 to 94, then I had to get married, but Kormilda 
was good. We had lots of sports and all that. It was really interesting. I thought myself that I was learning 
more experience and doing sports which was more interesting than the school I had back in my own 
community. It was all different. After High School I went to Casuarina High School for two years. Its 93, 
94, but in the middle of the term I didn't go back to school because I had to stay and get married. My 
parents wanted me to get married. Then went back to Crocker Island and stayed there for a few years with 
my families and my husband and myself came there to Goulburn Island and stayed there with his families. 
Then I got ajob working at the office doing this Bank Manager. A few years ago all the families came to 
Maningrida because my uncle, his brother had passed away so we had to come back to Maningrida. So we 
stayed here until someone wanted me to get a job. So I was working at the shop with K6 and the other 
girls. After that I was expecting then I had to release the job for nearly about a long time. Then in 1987 K7 
came and asked me if she, because they wanted another teacher in the classroom. They didn't have any 
Ndjébbana teacher so I had to come and find out. I came into the Literacy Room and talked to Cecily and 
K7. So they offered me a job and I was working with Peter Haines. I first wasn't really good at reading and 
writing in Ndjébbana and didn't feel much confidence with children and the Balanda teacher because that 
was my first time. But a few years later I felt confidently to handle the children, talking in Ndjdbbana, 
explaining to them, encouraging them and also reading and writing just a little bit then I got used to it. 

* Q. 2: WHAT DO YOU THINK ABOUT THIS SCHOOL HERE? 

K4 
I thinic it's a good school but the main thing is that concerns me is about the teachers, Aboriginal teachers, 
Ndjébbana teachers, they go on and off not really staying in their job. Myself and K7 we also looking at the 
Aboriginal teachers' attitude and we need somebody that can stay in the classroom all the time and not 
leave their job. Also it worries me at the moment Olivia the Preschool teacher, she hasn't got any Preschool 
Assistant Teacher, Ndjébbana teacher . ..... KS she's away at the moment with our grandfather and Olivia 
just there on her own with some of the children and there's no Aboriginal teacher to do reading and writing 
every morning with the children. So we should have someone there waiting so when KS left and someone 
could just take her position for a while just to do all the lessons. Then the Balanda teacher finding hard with 
the children because in Maningrida school its a bilingual school. Children are learning both ways education. 
We really want one of the Ndjébbana teachers to stand by just in case one of the teachers feel sick like 
Aboriginal teacher and that woman or man, could be boy, could take that position. 

* Q. 3: SOMETIMES THE CHILDREN DON'T COME EITHER. WHY NOT? 

K4 
Because the children are really looking at the Aboriginal teacher because mostly the children when they go 
to school on their own they look at Balanda teacher and they sort of feel worried. Some children are not 
really confident with Balanda teacher so they just hang around and go home. Sometimes the children have 
problems on money side or clothes problems. And also they need the Aboriginal teacher really to be there 
everyday in the mornings because some children go to school on their own and just go into other 
classrooms. They don't really know which classroom they are really. Then after that some teachers in like 
Burarra school get mixed with Ndjébbana kids. 
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* Q. 4: HOW ABOUT THTS TEASING PROBLEM? IS THAT A REASON? 

K4 
Not really a reason. Sometimes some children tease each other and they go home and tell their parents and 
they just discuss the problem at home with their families and the next day they tell their children to come to 
school but it's theyseif children they tell their mother or father not to go to school because there's a teasing 
Some parents don't bother about taking their children with them to the school to sit there and watch over 
them while they do their work. 

* Q. 5: WHAT DO YOU LIKE ABOUT THIS SCHOOL? 

K4 
The children. Excursions, some children like going on excursions and playing games, like sports. 

* Q. 6: WHAT DO YOU THINK THE COMMUNITY THINKS WE SHOULD BE TEACHING HERE? 
IS THE COMMUNITY HAPPY WITH THE SCHOOL? 

K4 
I'm not sure what the community thinks. To me I think its in the school. I think its too much for children 
doing writing actually maybe. They should have not much writing for little kids just maybe few writings 
then reading stories and other activities. The activities that are really interesting for them. 

* Q. 7:IS THERE ANYTHTNG YOUR NOT KEEN ABOUT? 

K4 
There is not enough cultural activities happening. Like before they used to have Aboriginal old people 
coming in to the classroom talking about cultural things, Dreamtime stories, showing them the Aboriginal 
ways of, through Arts and Craft. Children used to go outside the classroom, get things, collecting things 
from the bush. Better than staying in the classroom all the time. They feel sort of bored because they mostly 
learning in Balanda ways, mostly doing Arts things, arts and craft. There is arts still for the children to learn 
in Balanda ways too but they also maybe need to go outside the classroom, go visit the community, see 
some people weaving making baskets, or making canoe or spears, like it was happening a few years ago but 
now its sort of not being interested. Its not Balanda fault but I think the curriculum document its not 
written down. 

* Q. 8: HOW DO FEEL ABOUT ALL THE BALANDA TEACHERS HERE? 

K4 
I think the Balanda teachers are good to Aboriginal children. They are teaching the children in a manner 
ways. They also looking after the children. Helping them out when children are teasing. In the future I feel 
we should have more Aboriginal teachers communicating with one another, working together as a team 
teaching in the classroom and to have also Balanda teachers to help them out. 

* Q. 9: DO YOU THINK ONE DAY THERE WILL BE NO BALANDA TEACHERS HERE? 

K4 
I don't think so. I don't think that will happen. There will be some Aboriginal and some Balanda. Some 
Balanda teachers will be going away and also if Aboriginal teachers get confused or not sure what to do 
next they can go and see one of the teacher. Sort of like a mentor program just to help them out a little bit 
I am worried about some of the teachers, Aboriginal teachers, who are teaching in the classroom now, are 
not good at reading and writing in English and knowing what meanings, what the word. Its good to have 
most of the teachers training because maybe they'll offer us a mentor training so that can help us through. 

* Q. 10: DO YOU HAVE ANY CHILDREN AT SCHOOL? 

K4 
Only the one but she's out of school. She's been in bilingual school then went to High School. They had 
this petrol sniffing in Maningrida community here and that affected her, stopped her going to school. We 
had big problem before but now there isn't any sniffing going on in the community, they stopped it and I'm 
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proud that we are having lots of children coming to school again. The kids who were staying home, not 
coming to school, in both Burarra and Ndjébbana, and there's a lot of the kids who are grown up too back 
in school- 

* Q. 11: WHY DO PARENTS WANT THE KIDS TO COME TO SCHOOL? 

K4 
Aboriginal parents want their children to learn a better education because in a few years time maybe the old 
people or the young people now who are working in different organisations and so the parents want their 
children to get better education and to take those positions if they pass away or die. The community wants 
our children to run some of the organisations where people work because in maybe a few years time we 
might see the young generations children to grow up and handle the jobs. 

* Q. 12: WHAT DO YOU THINK ABOUT THE CEC COUNCIL? 

K4 
I think its just slackened down because we don't know what's happening to Pat and Gordon. We not 
having much Action Group meetings bringing up the problems and solving all the problems that are around 
the school and outside the school too. Also the Council are not supporting the school Council. It seems the 
CEC Council is just lost not knowing anything, to talk about the problems. Before we used to have these 
meetings nearly 2 or 3 days every week. Getting all the problems, solving the problems and putting new 
ideas. Right now I think its not working. We don't actually know what's happening. 
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* KS, F, 20-29 

* Q.1: MAYBE YOU COULD TELL ME WHERE YOU WENT TO SCHOOL AND WHAT IT WAS 
LIKE? 

KS 
Yeh, OK. When I first went to school, Preschool, it used to be near Bagot. That's where I first started. 
Then I went to Ludmilla Primary. I went there maybe three or four years. Then I came back to the 
community Maningrida and then went to Post-Primary again and then went to Darwin again, to Nightcliff 
High, came back and then to Kormilda College. I used to like school. I used to go all of the time in the 
morning. 

* Q. 2: HOW LONG HAVE YOU WORKED AT SCHOOL? 

KS 
One and a half years and I really like working here. Just don't want to leave this job. I would like to stay on 
this job. I'm thinking of maybe going on to RATE maybe this year. Maybe this is my last year and I'm 
looking forward to replace someone to do Ndjébbana Preschool and I will go onto RATE Stage I. But I'm 
looking forward or maybe I might stay on to Preschool till the year after. I like the children that's coming 
to school and I like reading the Ndjébbana books to them. Everything inside the Preschool. I'm happy with 
the Preschool. I want to try and be a full qualified. To do the RATE takes about three or four years to 
finish. I'm thinking of doing Early Childhood RATE. 

* Q. 3: DO YOU THINK THIS IS A GOOD SCHOOL OR BAD SCHOOL OR IN BETWEEN? 

KS 
This school is best. There's children having good time, coming to school all the time and learning more 
education from school. Many more activity here at the school. There's Balanda teacher taking children out 
outstation for maybe excursion. 

* Q. 4: DO YOU THINK THE REST OF THE COMMUNITY FEELS THE SAME WAY? DO YOU 
THINK THEY ARE HAPPY WITH THE SCHOOL? 

KS 
Yeh, maybe or maybe just even. 

* Q. 5: WHAT DO YOU THINK WE COULD DO AT SCHOOL TO MAKE THE COMMUNITY 
MORE RAJ)PY?  HOW COULD WE IMPROVE THINGS SO THAT THE COMMUNITY LIKES THE 
SCHOOL BETTER? 

KS 
We could invite the parents or the community to come to school and have a look. Look what's going on at 
the school. 

* Q. 6: WHAT DON'T THEY LIKE ABOUT THE SCHOOL? 

KS 
They just only like the tuck-shop. 

* Q. 7: WHAT DO YOU THINK WE COULD IMPROVE AT SCHOOL? 

KS 
I don't really know. Maybe it's the community. I don't know what they thinking of. Maybe they like this 
school. I don't know, it's up to them to think about or to say something to us. I don't know what they 
doing. I don't know, maybe more good stuff To me at the Preschool maybe a swimming pool, little one 
outside to make them happy. 
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* Q. 8: WHY DO THE KIDS STAY HOME? 

K5 
1 don't really know, but maybe because of clothes. I don't know anything, maybe money. I don't know 
anything about it. But now I think sometime next week I might, maybe tomorrow or sometime I might go 
round and asking the mother and the father why isn't the boy or girl coming to school. Patrick was 
mentioning about clothes when he was going around picking up children and they had no clothes to put on 
Well these boys are coming maybe tomorrow. 

* Q. 9: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAM HERE? 

KS 
I think the bilingual program here is coming up good, quite good. We've got too many books. We need a 
bigger one. Maybe a bigger room, a middle sized room. 

* Q. 10: WILL PEOPLE BE HAPPIER WHEN WE HAVE ABORIGINAL TEACHERS AND 
ABORIGINAL PRINCIPAL? 

K5 
Some people wanting Aboriginal teacher for our pupils. Some time maybe next year or the year after maybe 
more RATE students coming up to replace. 

* Q. 11: DOES THE DEPARTMENT IN TOWN GIVE US ENOUGH SUPPORT IN THE BUSH? 

KS 
Changing classes or changing teacher and some community outsiders are watching and saying why coming 
in and out, Balanda into school. They'd like to see the same one stay all the time instead of moving, shifting 
and getting another one. 

* Q. 12: COULD YOU TELL ME A BIT ABOUT THE CEC COUNCIL? 

K5 
Help from Council and maybe BAC. Helping together. Problem like disco, children, getting late and try to 
talk to them. Talk to the MPA boys try and make it finish a bit earlier. 

* Q. 13: WHO MAKES THE DECISIONS AROUND THE SCHOOL? 

KS 
Patrick or Gordon. I don't know maybe us mob. Sometimes us mob, sometimes Balanda. Two ways. I 
think its maybe OK for this year but in future time maybe just Aboriginal. 

* Q. 14: SOME SCHOOLS KEEP A FEW BALANDA ON TO TEACH THE ENGLISH SIDE OF THE 
PROGRAM. DO YOU THINK THIS IS OK? 

K5 
I think its OK. Maybe, in future times these kids will grow up and they will take this job, other jobs and 
they could help Aboriginal people, their grandparents. Grandmother, grandfather will not understand. Well 
those children will talk, speak up for them, help their people. To speak up for their people. To help. Us 
Aboriginal people, sometime when Balanda get bossy we sometime move. 

* Q. 15: WOULD YOU TEACH THE FAMILY NAMES AND RELATIONSHIPS AT SCHOOL OR 
WOULD YOU TEACH THAT AT HOME? 

KS 
Both. 



156 

* K6, F, 30-3 9 

* Q. 1: WHAT WAS IT LIKE AT SCHOOL HERE THEN? 

K6 
In those days, here at Maningrida, it was strict. The best things was the excursions that took us Out to the 
bush, camping out, physical education, like sports and all that, really interested me. Because I wanted to 
learn more I at-tended everyday and my parents had to tell me to go to school every time. 

* Q. 2: WHY DO THE KIDS STAY HOME? 

K6 
I think it's modern days now and its changed a lot now. In 70's way back before it was just strict. We had 
to go to school. Our parents told us, our grandparents as well because there was a Mission, you know. We 
had to come to school. It was just very strict. In this time it is very modern. It's changing. It happens all 
over but in a community like this kids hang around home and parents not enough pushing, telling them, 
waking up. They just waste their nights away. I remember, way back you know, Lena knows that as well, it 
used to be really strict. Noone used to walk around at night. We used to have Council running around and 
telling kids to go home and things, early bed and next morning school. 

* Q.3: WHAT CAN WE DO? 

K6 
I think Patrick's doing his job airight going around the camp, picking up. But Patrick needs more people, 
say like a little council just going around the camp, talking to people. Not only himself. You need support 
too, so they know this is a group, mob of council members. They're coming for kids now we got to go to 
school. 

* Q. 4: WHY DO YOU WANT YOUR GIRLS TO GO TO SCHOOL? 

K6 
Because it's important for them growing up to have good experience the job and helping other people. I 
think education is really important for them so they can help. 

* Q. 5: DO YOU THINK THIS IS A GOOD SCHOOL? 
K6 

Yes, it's very important. Teachers are doing a good job- 

* Q. 6: WHAT DO YOU THNK ABOUT HAVING ABORIGINAL TEACHERS? 

K6 
Really good. That way the Aboriginal kids will be more happy. You see them, they don't got someone 
there they don't feel comfortable. We should have both I suppose, but I think Aboriginal teacher is better 

* Q. 7: WHAT DO YOU THHK ABOUT PRINCIPAL'S JOB IN THE FUTURE? 

K6 
What I see, it takes long time if you really smart enough for it. It takes a while to become a Principal. It's 
good to see an Aboriginal Principal but it takes a long time. 

* Q. 8: IN THE N11)JEBBANA PROGRAM, HOW MUCH ENGLISH AND HOW MUCH NDJEBBANA 
SHOULD WE DO? 

K6 
Probably more in Ndjébbana because you've got to have your language going. In friture, no-one can tell, it 
might down or something. Old people won't be living anymore and young people have to continue using 
language. So you need to see more language. I know English is important too but we need to have our 
language first before English. 



* Q. 9: DOES SCHOOL HAVE A ROLE TO PLAY IN KEEPING CULTURE STRONG? 

K6 
Yes, you have to. Like dancing, getting people to come and teach our children how to dance, keep 
ceremony going. That's important. Another culture is when you go out on excursion to teach kids how to 
hunt right sort of tucker or collecting sea shells, all sorts of things. That's part of culture. Singing, you 
know ceremonies. 

* Q. 10: THERE ARE NO KUNIBIDJI KIDS IN THE TOP CLASS? WHY NOT? 

K6 
They just like staying home. Stubborn. They got no future. They just too stubborn. Too hard. I think they 
just don't want to. Not keen. They'll never have their future a better life and things. 

* Q. 11: WHAT DO THE OLD PEOPLE IN YOUR FAMILY THiNK ABOUT THE SCHOOL? 

K6 
I think they're trying to encourage them but it's kids themseif Old people they support the school. 
Sometimes it's excuses, you know, clothes. I understand that sometimes they don't have clothes but 
sometimes it's not true. In those days we used to have ragged clothes. We didn't care about clothes. 

* Q. 12: IS THERE ANYTHING ELSE WE SHOULD TALK ABOUT? 

K6 
Equipment. It's a good one. It's really hard they just want to be around home. And having the Aboriginal 
teacher that's a problem too. 
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* K7, F, 40-49 

* Q. 1: TELL ME A BIT ABOUT YOUR HISTORY OF SCHOOLING. 

K7 
When I was child, little girl, first I went to school here at Maningrida but I wasn't always staying here in 
this community. When I was a child I was always with my parents and my families, my grandparents and 
my mum and dad in the bush and I started to grow up in the bush. I was born at Goulburn and my 
grandparents went up there, they heard about me, and they came up there, they took my mother and 
myself, went to Oenpelli and came around and stayed in this area here western side of the Liverpool River 
and south of Maningrida, Mann River, that 11 Mile area. So mostly went about from my childhood from 
my baby to my years 6,7,8,9,10,11 years old I spent my time in bush with my families and I never go into 
school until 12 years old, when Maningrida started to establish government settlement and the pioneers, 
you know maybe Welfare and the pioneers went up to the Liverpool River and he found the group of my 
families, tribal group and he got us back and we stayed here. He left us here so the reason why we had to 
get supplies like medicine and education and some food supplies. One of the welfare had to bring us to this 
community, to this settlement, first settlement and for a while I still never go to school but there was a 
teacher here. I think .,Betty and Les. There the first people who were here teaching. The other teachers 
came. Betty came and Les, people came from Darwin, DAA people, government people send them to 
Maningrida to work with Aboriginal people and teach. We had a shelter there and a shelter, a bark shelter 
next to the Minister's camp, the Minister's house and that's where we had a school. And that school was 
only a shelter. We were using only a shelter. There weren't proper toilet and shower or houses. We were 
only just still living in a shelter, bush shelters and sleeping in a camp like those windbreak shelters and then 
the school and shop was just coming up slow and slow. During my school age and about 12 years old and 
they built this upstairs one here. It was the first school they built. When Les and Betty went back to Darwin 
and down south then we had another teacher. I don't know who was the second teacher came. I can't 
remember. I started to go to school there. In those time it was really difficult for me in school, especially 
because the English was my second language and I couldn't understand very much, very well, and I found 
very hard and difficult and I struggled along during my school time then about 13 years, 12 years old I been 
to my mother and my family sent me to Goulburn Island to get a proper education there. But there was 
education here too. Maybe, I don't know what they were really looking for, for me to get a proper 
education through Mission school instead of the Government school. So I was there at Goulburn Island. I 
went to school until I was 13 years old. Maningrida settlement was growing and growing and we had 
another brick house, this school building here. I was teaching in this school now. Afler my schooling from 
Goulburn, I went, one of my father's brother sent me to Darwin to Kormilda College to get a proper 
education. I spent my time from 3 years aged about 13,14, 15, 16 years old! been to school at Kormilda 
College when first they established a college there for Aboriginal children from the whole community in the 
Northern Territory. The whole Aboriginal children from different communities have to go there. 

* Q. 2: WHAT WAS IT LIKE AT COLLEGE? 

K7 
Well in my first time when I went there I didn't really like it because it was a bit different to the Mission 
school and the government school. They had a lot of things for us. There were different children from 
different languages, tribal languages from different country and we met each other there and we studied 
together. When I came back I started to get training job as a secretary with the DAA. Then I was working 
here for a while at the office and then! had my first baby, first child. I stopped from work for a while until 
that child grew up then I started to work at school. teach at school for a time being. Just went on and off 
working at school with the other ladies I had known from the school age like Lena, Laurie, so many ladies 
here they are now married.. Got a lot of buildings here now. In those times we never had a computer, 
photocopy, anything in school. Only had a typing and we used for photocopy those stencils. During 90's I 
decided to do this course as a qualified teacher, so one day I might run and take control of the school for 
my own people and for my children because the education is very important for my children and for my 
tribes, for my people who belongs to here. 
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* Q. 3: WHAT WOULD YOU CHANGE? WHAT WOULD YOU LIKE TO SEE CHANGE AT THIS 
SCHOOL? 

K7 
I would like to see Aboriginal teachers have to take over everything, like teaching and classroom 
management and being as a supervisor, working, monitoring as a Principal. Still too many Balandas 
coming in. We need to see changes. We need to see Aboriginal teachers taking over and working the 
classroom. I would like to see 100 per cent Aboriginal. Balanda have to become less number. I would like 
to see Aboriginal teachers coming more number than Balanda. 

* Q. 4: WHAT DO YOU THINK ABOUT WHAT IS GOING ON AT THE SCHOOL AT THE 
MOMENT? 

K7 
Before I decided to do my course the bilingual school was already starting during 1970's, Ndjébbana 
Bilingual and Burarra bilingual. I would like to see the bilingual is still running because children are still 
here. But I'm not really good at other things like for example technologies, Balanda way is too much for 
me to learn so I had to keep on looking at that goal. That knowledge is a bit different than my knowledge. 
Because Western knowledge is a Balanda culture and our culture is different than Balanda. 

* Q. 5: SOMETIMES WE HAVE TROUBLE GETTING THE KIDS COMING TO SCHOOL. WHY IS 
THAT? 

K7 
We need to see parents coming into school with the children and also we need something interesting things 
happening here. Not only just Balanda things but also the Aboriginal things too. For example like dancing, 
those art, craft making and visual arts, music, dancing all that. We need to see that happening here at the 
school. We need to see parents coming in not every one time, but at any time, they can drop in and visit the 
school, visit their children, look around how they do and sit and watch their children are learning, what they 
doing in the classroom so the parents will know. Instead of the parents sitting over there. They don't know 
what their children are doing here. Parents would like to come and visit their children in the classroom or 
maybe one day maybe one day they might have a night school or night class or maybe have a bar-b-que 
with them, maybe have a singing, concert night and invite the parents to come up. That sort of things. We 
might make the school to become a little bit alive. 

* Q. 6: HOW DO YOU FEEL ABOUT THE BALANDAS WORKING HERE NOW? 

K7 
I'm not really happy but I would like to Balanda teaching the Aboriginal person closely. It is not enough 
when Balandas. There are so many Balandas here and they are not really working closer to the Aboriginal 
person. I would like to see black and white working together as a team work because blackfella got his 
culture to teach you and you got your own culture to teach me. So let us both work together as a team 
work. 

* Q. 7: ANY GOOD SIGNS? 

K7 
I'm happy because there's things like children does t-shirt signs and photos are taken and they are hanged 
up in the office over there or maybe next time we have something good with the children maybe painting or 
dancing in the school. Maybe we hang it up in the front of the shop or the council or the clinic or 
somewhere else so the parents or anybody can drop in and have a look at what the children are doing at the 
school and they will know. 

* Q. 8: WHAT WOULD YOU LIKE ME TO DO THAT I'M NOT DOING NOW? 

K7 
I would like you to realise, go around and visit outside the school. Go and talk to old people and parents 
about the things that parents want their children in the school. You have to go and get the story from 
outside, what the parents need for the school and their children. Or form a meeting with them to see what 
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the idea they bring it up and see the ideas what the need. You and the parents will have to communicate 
one another and bring the ideas together. Get Lena to take you to the camp. Lena and sometimes with the 
Ndjébbana teachers and also to the President like Reggie and the older people from the camp because those 
elders they're the one we should go and talk to. They're the key people to give you idea for their children's 
education. 

* Q. 9: HOW DO YOU THINK ABOUT BATCHELOR COLLEGE? 

K7 
The RATE program I'm doing I'm looking at the goal to become a qualified teacher and one day I might 
take over this Literacy. Not to push you out but to work together as a team work. So RATE is a very 
important job. It is a big thing that I am doing. Batchelor College they are very helpful. They are supporting 
me much. 

* Q 10: DO YOU THINK THIS SCHOOL SUPPORTS YOU AND OTHER RATE STUDENTS? 

K7 
Yes. School is supporting me and also the RATE students. 

* Q. 11: HOW ABOUT THE WIDER COMMUNITY? 

K7 
The wider community they do. They would like to see someone stronger person to take over the school 
one day, and that's what their top priority is and they hoping to see strong Aboriginal person who is 
intelligent and also is a strong person to take over the school one day. That's what they are looking at. 
That's what the community is looking at. 

* Q. 12: HOW DO YOU THINK THE CEC COUNCIL IS GOING? 

K7 
At the moment the CEC Council is not really working. I don't know what is happening with Patrick and 
Karen because the CEC is a very important thing that we should be talking about, forming up and getting 
together, bringing the ideas how to set up the school. We would like to see the community people to come 
and join us and the Council, traditional landowners and the outstation people to come up here but its not 
happening at the moment now because there is nobody strong person to form up the meeting as a CEC and 
the Action Group. Something is going on wrong in that office over there. I don't understand. It's between 
Patrick and Karen and Andrew Cameron and the people from Darwin. 

* Q. 13: HOW DO YOU FEEL ABOUT ALL THE OTHER TRiBES THAT ARE HERE? 

K7 
Now days I hear a lot of stories coming out from my own tribal people, like Ndjébbana and Kun-barlang 
people and Kunwinjku people. They're the main people that are always together here in Maningrida and up 
the creek, and so many Burarra people because we are belonging to this area. Sorry I can't say that story 
now. But the people who comes from other communities, we are not happy. It spoilt our marriage system 
and our language because some of our young people have just went and got married to different people 
from other communities but they not really belong to our people that links to our relatives and families. 
That's what I see and I'm a bit concerned about that and my people are concerned about that too. Balanda 
people we also really concerned about that too because too many Balandas coming in and we are afraid 
that some Balandas might just wander off and go to the sacred land or the place where they are not allowed 
to go and also we don't want the community increased by different people. You know too many people. 
Our marriage system is stretching out to other people. 

* Q, 14:IS THERE ANYTHING ELSE YOU WOULD LIKE TO TALK ABOUT? 

K7 
The general thing that is very important for me that I would like to see is that the communities should come 
up here or we should go up there, talk to each other, communicate one another and bring the ideas to each 
other. 
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* K8, M, 50-59 

* Q. 1: DO YOU LIKE THE IDEA OF THE KIDS OF LEARNING NDJ BBANA AT SCHOOL? 

K8 
Yeh, I like that idea. English plus our language, to teach. The town going to become more bigger and big 
They're going to go two ways like Balanda and our language. 

* Q. 2: DO YOU THINK WE SHOULD TEACH CULTURAL ACTIVITIES AT SCHOOL? 

K8 
Yeh. I reckon local teacher from the school, so its going to come really good to go to school. When they 
come home we're going try to teach them more idea. 

* Q. 3: CAN YOU TELL ME YOUR TRUE IDEAS ABOUT BALANDA TEACHERS THERE AT 
SCHOOL? 

K8 
Between Balanda and Aboriginal bloke they can work together and learn them more. More like our culture 
way. 

* Q. 4: SOMETIMES THE KIDS DON'T COME TO SCHOOL? HOW COME? 

K8 
Sometimes like mother and father they can't tell them to go to school every morning. With me I got one 
daughter. I tell her everytime, everyday school and when I become retire you know, old you know, gonna 
become teacher, like work, you know. Mother and father they too bit slack to tell the kids to go to school. 
Sometimes really hard, like our way Aboriginal people. Kids they don't go to school 

* Q. 5: IS THERE ANYTHING THE SCHOOL CAN DO TO HELP? 

K8 
Aboriginal teacher or Balanda can go every morning to talk to them like your doing now. Especially mother 
and father, like every morning when they miss school, go round and talk to them, tell them "school every 
day". 

* Q. 6: WHAT DO YOU THINK ABOUT IT? GOOD SCHOOL, BAD SCHOOL? 

K8 
Properly good school. 

* Q. 7: WHAT DO YOU LIKE ABOUT IT? 

KS 
School, probably children they going to go to school become mechanic or office, all that, when they grow 
up. It's really good. 

* Q. 8: IS THERE ANYTHING ELSE IMPORTANT YOU WANT TO SAY ABOUT THE SCHOOL? 

KS 
Especially culture way, you know. Culture way and Kunibidji they can go two ways. Our law you know, 
both two ways come good. But I like school really good. 

* Q. 9: IS IT HARD FOR THE KIDS AT SCHOOL WHEN THERE IS SO MANY BURARRA AND 
EVERYBODY ELSE THERE? 

K8 
Well, no problem for them. 
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Sometimes I always kids playing around. They don't go to school you know. School is there and it's 
airight. Kids must go and learn more. Especially mother and father they don't talk to them to go to school 
every day. That's the problem, but school is everything OK, really good. 
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* K9, M, 30-39 

* Q. 1: HOW IS THE NDJEBBANA PROGRAM GOING? 

K9 
I' m happy about the bilingual program for Ndjébbana. It's just how often do they have English class? 

* Q. 2: EVERYDAY AND THEY HAVE NDJEBBANA FOR ONE HOUR A DAY HOW ARE YOU 
FEELING ABOUT THAT? 

K9 
My wife's a bit worried about that. I understand most people go for that bilingual, Ndjdbbana talk. They're 
happy but I'm looking at English side. Balanda things go equal instead ofjust Ndjébbana going far and 
English going slowly. If you can get it going together it will be better. 

* Q. 3: ARE YOU CONCERNED ABOUT THE KIDS ENGLISH LEVELS? 

K9 
Yeh, English levels. They dropping down a bit. Sometimes some kids don't turn up to school especially 
those Ndjébbana kids at home you know. The parents don't care about them. They don't even take them 
when they want to go to school. It needs parents to go with the kids. Be there with them. Teach them 
Ndjébbana or Balanda can teach English. 

* Q. 4: IS THERE ANYTHING WE CAN DO TO GET THE KIDS TO SCHOOL? 

K9 
Try talk to the parents, just like what they doing at the moment, that Patrick and Gordon. Especially 
Patrick go and talking to the parents or CEC. Take the kids up there. Be with the kids, parents. And if the 
kids are not there most probably they going back home. They're bored, nobody there to look after them, be 
with them. There's no adults there, especially the parents. You got Aboriginal teachers there, like 
Ndjébbana and Burarra or English. 

* Q. 5:110W CAN WE ENCOURAGE THOSE PARENTS TO COME TO SCHOOL? 

K9 
I know school's been trying, three years. They been trying a lot. If you have community meeting or 
outstation mob encourage the parents to come. One thing that really worries me way back about this 
school, I was I bit conthsed when this bilingual took over. Some people, not only Burarra, Ndjébbana 
people, other tribes here. We got local people and outside people come in, like people from Santa Teresa 
and Alice Springs, Willie Fejo's family. All over. We got other communities Croker, Milingimbi, 
Ramingining. What worries me is that Preschool. I was thinking to myself that should have been used as a 
Preschool, as a whole community and not just Burarra itself. Soon as I came back from Alice Springs one 
of the kids that went to school over there started to speak Burarra instead of in Preschool they should be 
speaking in English. They're going backwards in English. All the time she come back instead of speaking in 
English she came up with this broken language, Burarra language. Most people get worried about 
that... Some outside people they go out there "what you do in your class. Should been reading, writing 
English Preschool. That's a start for the kids." That's a big worry to me. English. Big step. Coming up. If 
you go into Darwin, big cities you know, you got English everywhere. Go out there speaking to anybody, 
you know, Government Department or what ever. When you in the community its alright. You can speak 
your language. You can speak your own culture. The culture come together. If you living on an Aboriginal 
community you mix up languages but if you go out the community its a big step. Just one English. You 
carry that one language to fight for them. 

* Q. 6: WHAT DO YOU THThTK ABOUT THE RATE PROGRAM AND THOSE TEACHERS? 

K9 
Mix up I suppose. Get it and put it together. And really I like to see Aboriginal people. When Balandas not 
here you always got Aboriginal teachers in this community teaching our own children, you know. 
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K9 
Just my point of view - I feel it's great having school here. There's no school before here, nothing, nobody 
going to learn anything. Only Ndjébbana people existed here. They won't be learning anything. Balanda 
come in, Government come in. What can we do, you know? Those people are speaking Ndjébbana going 
out there and speaking Balanda. Can't get nothing out of them. It's good to have a school built in here 
because we got a lot of tribes here. Balandas come in here and set the place up for the community, 
Aboriginal community. Something for them to be taught, speaking English. I mean we can always have our 
language there. We got it in our head. We use it all the time. Dealing with Balanda stuff you got to be there 
speaking in English. That's how I feel. This school is important for everybody. Myself I feel instead of 
having Primary we should have something happening because it's getting big this place. Maybe we can 
have a secondary school. It's a big place. We got a lot of kids in the primary school, growing up and they 
intend to stay one place instead of moving around. I know some people they send them away to colleges 
like Kormilda and after that they go to other areas like St John's, Darwin High. It's good if we have 
secondary. It's a problem. That's the main one missing out a lot of education. There's got to be something 
to be done, especially parents. Get up here, encourage their children to go up. And even themseif to go up 
there, but they can go with them, to be there. Sometimes kids find it hard, especially the family finds it 
hard.. People live a long way. Transport that's the main problem. They been complaining. A lot of people 
complaining. Patrick's doing alright, doing the rounds in the morning but some kids they miss out. They 
can't walk. Family get upset, they missing out on a lot of school. When the kids have lunch during lunch 
hours I know families sometimes don't have money. Kids go out there. They feel hungry. Sometimes one 
hour they might get out of that school room, go home and have a lunch and come back. Just because they 
don't get fed at home. Some families got food but some families don't. I know some kids walk in the 
morning. They won't bother about food. All they know is school. There's something for them to do there. 
Kids they like painting or drawing. Playing with other kids. Manual Arts, before. I don't know who's been 
working with them. It was really good collecting all those bikes and give them bike. All those kids going to 
school, riding bike. If we have something like that school mob fixing bike and keeping it there for the kids 
to ride. Get them doing things. Sometimes when school finished at 3 o'clock, when they get out of school 
they got nothing to do at home. The Hall's not operating. They got no activity going. Kids they don't like 
teasing. That's why they don't go to school. Some kids they don't like teachers. Get smack so they go 
home.. Aboriginal person there translating, encouraging them, it will be alright. We got Balanda teachers 
there. At least we need more Aboriginal staff Just to be there, families, encouraging children to learn 
properly language, teach them the right way how they got to learn. Better way than white man or 
Ndjébbana, Burarra. I know if I go to school I'll always have the knowledge here in my head what I'm 
speaking now Ndjébbana. Some kids are just right talking their language. You don't see those kids talking 
English. Some parents are worried because they more or less speak Balanda. Some parents are worried 
because they not getting enough English. It's two-ways. But that school is good for everybody no matter 
what colour we are. It's good because we got something there going on for the kids. It's good to have own 
council. Fix it all up. Education is very important for everybody especially our young ones today growing 
up. 

* Q. 15: WILL YOU SEND YOUR KIDS TO NDJEBBANA OR ENGLISH PROGRAM? 

K9 
I'm looking at both ways. I be hopeftul they already taught in Ndjébbana. It's good if you have two-ways. I 
know in big cities and everywhere some people lost their culture way back. But in here you got the 
language. We keeping it strong. Keep it that one otherwise we forget. Some Aboriginal people they get 
corrupted. They go out away from the communities for years and years and they do course or college they 
simply forget coming back. Simply forget their families, the language, the culture. Ndjébbana language is 
really strong at home. People always use it. But it's good the bilingual operating, getting into books, 
producing and developing. It doesn't matter if older people pass away because books there to learn. 
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Kb, M 30-39 

* Q. I.-  WHAT DO YOU LIKE ABOUT THE CEC? 

KIO 
Now days there is more children going to school than before. 

* Q. 2: IS THERE ANYTHITh.TG YOU'D LIKE TO SEE CHANGED? 

KIO 
The secondary students have been writing letters to the council and they want a youth worker to get 
something going for them after school hours. I'm getting on to it. They need sport, they need recreation 
after the school hours. 

* Q. 3: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAMS WE'VE GOT? 

KIO 
I think it's good because we need to learn both ways. In our way we need to keep our culture to keep our 
language strong and on the other hand we need to know about what we learn from the school, from non-
Aboriginal society. 

* Q. 4: WHY DON'T THE KIDS COME TO SCHOOL? 

KIO 
I think it's because a bit of family problem. Really it's up to the parents that should encourage the children 
to go. 

* Q. 5: IS THERE ANYTHING THE SCHOOL CAN DO? 

KIO 
The teachers can go and talk to the parents and if they don't get any response. I think Council should look 
into this matter. 

* Q. 6: HOW DO YOU FEEL ABOUT THE FACT THAT THERE IS ALL WHITE TEACHERS 
TEACHING AT THE SCHOOL? 

K10 
To be honest I have no opinion but it's airight, it's OK, as long as we've got Assistant Teachers there. 
They're always there to help. We'll be having qualified Aboriginal teachers soon. 

* Q. 7: WOULD YOU LIKE TO SEE ABORIGINAL STAFF HERE, GET ALL THE BALANDAS 
OUT? 

KIO 
Not all, maybe a few. We need to work together. 

* Q. 8: HOW COULD THE SCHOOL IMPROVE? 

KIO 
I suppose if everybody attended school. 

* Q. 9: WHAT DO YOU THINK ABOUT THE OUTSTATION SCHOOLS? 

KIO 
It is a good idea because we outstation school here. 

* Q. 10: DO YOU THINK WE SHOULD HAVE HIGH SCHOOL HERE OR DO YOU THINK THEY 
SHOULD GO TO COLLEGE? 



KIO 
A few parents are worried about sending their children to other places. They should build a college here 
somewhere. 

* Q. II: WHY DO THE BIG KUNTBIDJT KIDS STOP COMING TO SCHOOL? 

KIO 
It could be a number of reasons. Teasing could be one of them. We have to snap down on these students 
and talk to their parents about the problems they have at the school. 

* Q. 12:IS THERE ANYTHING ELSE YOU'D LIKE TO ADD? 

KIO 
I would like to see more students go to school, children especially. It's hard for us too, and you teachers as 
well. It's hard enough for you people to go look for those children. Parents should do something about it. 
To get their children to go to school and get some education. Education comes lirst. 
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* K11, F, 30-39 

* Q. 1: WHAT DO YOU THINK ABOUT THE SCHOOL HERE? 

Ku 
I really tried my best to teach my kids to go to school and try and talk to them. Sometimes they do listen 
sometimes not. 

* Q. 2: DO YOU LIKE THE SCHOOL HERE? 

Ku 
Yeh. I haven't missed I had to go everyday and I sometimes stayed with my mothers brother. Its good for 
them to teach them do their own bilinguals in Burarra and in English. Go back and do their grandmothers 
language in Ndjébbana. 

* Q. 3: WHY DON'T THEY COME TO SCHOOL? 

Ku 
The other kids parents don't know much to send their kids to learn to read and speak and write. I think 
they just want the kids to learn their own traditional ways. 

* Q. 4: IS THAT THE SAME FOR BURARRA AND NDJEBBANA? 

Ku 
Same. 

* Q. 5: DO YOU LIKE HAVING BALANDA TEACHERS OR WOULD YOU PREFER 
ABORIGINAL? 

Ku 
I think both. Balanda teaches Aboriginal in Balandas ways and maybe Aboriginals can teach Aboriginal 
ways to Balandas. 

* Q. 6: ARE YOU HAPPY TO HAVE CLASSES WITH JUST ABORIGINAL TEACHERS? 

Ku 
Yes. 

* Q. 7: HOW CAN WE GET MORE OF THE COMMUNITY INVOLVED AT SCHOOL? 

Ku 
I think just go and talk to them. 

* Q. 8: WHAT DO YOU THINK IS THE BEST THTNG ABOUT MANTNGRIDA SCHOOL? 

Ku 
The kids should be all in school learning in their traditional ways and doing their Balanda school. 

* Q. 9: WHAT DON'T YOU LIKE ABOUT THE SCHOOL? 

Ku 
To me the only thing that I don't like, to me you know, is my kids are in school and if their teachers are too 
rough, it hurts me. Just say if my kids are mistake from this teacher well that's it. They just scare the kids 
away. The kids won't come back. I think the kids like could misunderstood what the teacher's telling them, 
and they come up and tell the parents. Kids parents sometimes doesn't understand what the kids teacher 
says. It's a language problem. 

* Q. 10: SHOULD WE TEACH CULTURE AT THE SCHOOL? 



KI I 
It's better to teach them culture. Way back in the olden time its about their great great grandfather what the 
did. Mothers or fathers can tell the stories about their great great grandparents, teach them how to dance, 
and collecting some bush foods, and how we do the cooking and what they had been using as a clothing or 
making shelter all that. 

* Q. II: WHO DO YOU THINK MAKES THE DECISIONS AT SCHOOL? 

Ku 
The children. 

* Q. 12: WHY DO YOU WANT THE CHILDREN TO GO TO SCHOOL? 

Ku 
Because I really like my kids to become well educated with Balanda way so when I become old or maybe 
Patrick leaves the kids might help me speak to Balanda. 

* Q. 13: IT'S STILL HARD FOR YOU TO TALK TO THE BALANDAS? 

Ku 
Mmm, I'm trying my best. Like as I'm speaking in Balanda now. Trying my best in speaking, trying my best 
writing and reading. 

* Q. 14: ARE THERE ANY OTHER THINGS WE SHOULD TALK ABOUT? 

Ku 
Go around every classroom see who's missing, how many days off Go and talk to their mother and father. 
I don't know. (Who should do that job) 

* Q. 15: DO YOU THINK BLACK AND WHITE ARE WORKING TOGETHER AT SCHOOL OR 
NOT? 

Ku 
Not really working together. Gun-nyargara. 

* Q. 16: WHAT'S YOUR FIRST LANGUAGE? 

Ku 
Gorrgoni, because my father used to taught me how to speak a little when I was a child. I'm connected to 
Kunibidji mob because of my mum, she's Kunibidji. My father his mother's tribe is Rembarrnga but his 
father died and tribal Gorrgoni. That was way back in olden time. We stayed at Barge Landing. My brother 
Gerard was born and that was where they just built the diesel. I was third just near the tree. Burarra a lot 
because I've been with Patrick. 
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K12, F, 40-49 

* Q. I: WHAT WAS IT LIKE IN THOSE DAYS? 

K12 
Good. We used to learn second language in English. We didn't have bilingual yet. 

* Q. 2: WHAT DO YOU THINK ABOUT THE BILINGUAL PROGRAMS NOW? 

K12 
Everything's good. It's good for children for read in first language or second language. 

* Q. 3: DO YOU THINK THIS SCHOOL IS DOING A GOOD JOB OR BAD JOB? 

K12 
It's doing the good job but the problems may be the parents doesn't send the kids to school. Some mothers 
they don't talk to them kids, make them shower ready for school. 

* Q. 4: IS THERE ANYTHING THE SCHOOL CAN DO TO HELP? 

K12 
Maybe kids want to learn in the future. 

* Q. 5: DO YOU THINK IT'S IMPORTANT THAT THE KIDS COME TO SCHOOL? 

K12 
Yes very important all over Australia, I mean Territory, bilingual. They can learn how to read and write or 
maybe like father's land. He can take over, run for his community. Take for that ceremony in culture way, 
like two ways. 

* Q. 6: ARE YOU SAYING WE SHOULD BE TEACHING CULTURE AT SCHOOL? 

Kl2 
Yes 

* Q. 7: HOW DO YOU FEEL ABOUT HAVING ALL BALANDA AT SCHOOL? 

K12 
Maybe some Aboriginal people they not interested to come to work. I see a lot of people hanging around at 
home, they don't work. Especially young people. Mothers they don't come to school, looking after those 
kids in the Preschool. It's very important for kids in the Preschool. Kids got to learn from the beginning. 

* Q. 8: WHAT DO YOU SEE HERE IN THE FUTURE? 

K12 
Barge, maybe, most of the kids they don't come to school. I'm not really sure. Maybe young mothers and 
middle age mothers might drink and they might not wake up for kids and bring them to school. 

* Q. 9: WHAT DO YOU WANT US TO DO? 

K12 
I was thinking here before a Liaison at Maningrida school. He used to go out to camp to pick them up. But 
the problem is the parents. They always get angry or something like that. Maybe they might have a meeting 
in the school. Talk to the parents. George can do it or maybe K7. But they been a lot of times. Maybe the 
people they never listen. I seen a lot of kids running around or hanging around at home. Maybe mother she 
don't know how to look after the kids or wash the clothes or cook the food. 

* Q. 10: IS TEASING A PROBLEM? 
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K12 
Maybe when teasing kids in the school. Maybe the teachers can look after the kids not to fight or stop them 
kids to go tell the parents. Parents come along and yell out the teachers. Maybe they can response the 
teachers not out. 

* Q. 11: WHAT DO YOU WANT THE SCHOOL TO DO FOR YOUR GRANDCHiLDREN? 

KU 
Sometime I took one, sometimes I do communicate for here. Like take them out in the bush. Show them all 
the bush tucker, when seasons coming up. Sometimes I take them fishing. She can recognise all them 
different sorts of seafood. I always talk to her and she listens to me. 

* Q. 12: ANYTHING ELSE WE SHOULD TALK ABOUT? 

K12 
I heard this lot of story about this school. They tell me story school children. If maybe good parents, 
families can look after them kids. No to walk around go anyway. 
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* K13, F, 2029 

* Q. 1: WHY DID YOU WANT TO WORK HERE AT SCHOOL? 

K13 
I want to teach the children in Ndjëbbana. I want to write a story in book. Read children own proper 
language in Ndjébbana. 

* Q. 2: HOW CAN WE GET MORE KIDS TO COME TO SCHOOL? 

K13 
Like truck and go and look around the kids. The parents will say that's Ndjébbana class. That is good. Kids 
will jump and come to school, instead of going and telling the parents and the parents are telling the kids to 
school. Korna. 

* Q. 3: WHAT DO YOU LIKE ABOUT BEING A TEACHER? 

K13 
I like to be a teacher because Kunibidji mob so when they grow up they speak English and Ndjébbana. 

* Q. 4: WHO MAKES THE DECISIONS? 

K13 
(no reply) 

* Q. 5: WHY IS STEPHANIE IN BILINGUAL PROGRAM? 

K13 
I want her to learn Ndjébbana and English. 

* Q. 6: WHAT WOULD YOU LIKE TO SEE IN THE FUTURE? 

K13 
We want visitors from white man to come here and have a look, look around. The white man will say "how 
come this Ndjébbana growing strong, big." 

* Q. 7: WOULD YOU BE HAPPIER IF WE HAD ALL ABORIGINAL TEACHERS? 

K13 
(no reply) 

* Q. 8: WHAT DON'T YOU LIKE? 

K13 
Staff meeting. Section meeting is rdordbalk, short. I don't like my kids when I'm teaching at the school. 
Too much humbug. Sometimes they say in Ndjébbana "we don't like English lessons". 
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* K14, F, 20-29 

* Q. 1: WHAT DO YOU WANT [YOUR SON] TO LEARN? 

K14 
We want to learn Kunibidji and I think some English, I don't know. It just depends teachers. Moses when 
he comes at home he talks upside down. But I'm not really sure because I don't really know Ndjébbana but 
I understand a little hit. Sometimes 1 talk, sometimes I don't talk. Because his father he talk Ndjébbana and 
his nanna, Joe's mother, she talks Ndjébbana. My husband he talks Ndjébbana too. He been to school 
Ndjébbana, but not really Burarra. Just Ndjébbana. English that's all. My son he want to learn Ndjébbana 
language because he's part of this thing but not really part of Burarra. He's part of them. I want him to talk 
Ndjébbana, even he talk Burarra too. He'll talk to his families, like Leila' s families. I really want him to 
learn bush tucker one, Aboriginal one. He want to learn his culture, especially Ndjébbana. Mostly he talk 
upside down because I know that language is soft one too. Not really hard. It is different. 

* Q. 2: ARE YOU HAPPY WITH THE SCHOOLING MOSES GETS? 

K14 
Yes, I'm really happy. He go to school. I'm really happy he goes to Ndjébbana school. It's good. 

* Q. 3: ANYTHING WE COULD DO BETTER? 

K14 
I really like straight language so he want to learn quick. So he want to talk straight instead of mix up. 

* Q. 4: WHY DO THE KIDS STAY HOME? 

K14 
Because, I don't really know. 

* Q. 5: Would all the kids come if there was all Aboriginal teachers? 

K14 
I don't think so. 

* Q. 6: ANYTHING ELSE TO SAY? 

K14 
I want my kid to learn English and Ndjébbana language. 
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KIS, F, 40-49 

(from notes) 

*Q I: WHAT COULD BE BETTER? 

K15 
Koma- just like that, so we can help other teachers in the classroom with the children. Teach the words 
More understanding. 

* Q. 2: GOOD THINGS ABOUT THE SCHOOL? 

K15 
Writing, making books, reading, some flashcards, photos or djurra and names of animals 

* Q. 3: HOW CAN WE GET THE KIDS TO SCHOOL? 

K15 
Help mother and father about the children, to send them come to school instead of staying home and 
learning nothing. Tell them to come. 

* Q. 4: BILINGUAL EDUCATION? 

KIS 
They made that bilingual language and came here and talked about whose gonna talk that language 
bilingual. 
Should be Yirridjanga person 
Marbarnard mob don't like too many balandas. 
My uncle Joseph and Willie decided our niece she can work. She can read and write 
I listen very carefully and I start to write it down 
In our ways we talk in just normal ways but when we write it down it changes 
The community is "happy to see it written down" Rdordbalk 
Some kids you know they just talk their own ways in their own language. They don't really understand 
nyanabba language. People need to talk and write strongly. Important for children. 

MOfl'UN TERR1TOY UNflJEiISRY L1Y 



* K16, F, 30-39 

* Q. 1: WHERE DID YOU GO TO SCHOOL WHEN YOU WERE A GIRL? 

K16 
I went to Primary when I was 9 or 10 years old then I went to Post Primary upstairs. I was thinking from 
white man's school and the other way that I was thinking in my culture, and I didn't know what I was 
doing. I was starting and I didn't know about it. It was a bit hard to me that I was thinking myself. I was 
saying to myself like this "what I'm going to go, I got to follow in white tradition way or my tradition?" I 
was thinking 2 ways. Then I went back to ask my Principal and my teacher, she was teaching me. she was 
telling me your can do in us a little bit and you can think in your way a little bit. Then I went back home 
and I asked my family what I was doing. That old lady she told me "its all right you can go to school and 
learn a little bit and then you can come back and learn a little bit in our way". That old man he told me the 
same thing. 

* Q. 2: DO YOU LIKE HAVING BILINGUAL HERE AT SCHOOL? 

K16 
Its good. Just because I know the way my mother she used to translate them in Ndjébbana and she used to 
make sort of books, like in Kunibidji and some in English.. I really interested and then I left Nichol she goes 
to Ndjébbana class in Jamie. I real interested to myself, not myself but my families too, real interested in the 
classroom, Jamies class where Moses and Afrina and Shaun, family they involved there. Real interesting in 
my mother and youngest brother Joe and my eldest brother Gerard real interested. Lawrence he's in 
Glenn's class and he's really interesting. 

* Q. 3: WHY DON'T THE KIDS COME TO SCHOOL? 

K16 
Might they're a bit angry that we used to. Sort of, maybe they're angry. Some people we used to translate 
them in Nakkara or Burarra or in Ndjébbana sometimes. Sometimes they used to put name of frog or a 
snake or honey like that, a bit other way around or wrong spelling like that. That's why mother's don't like 
their children to come to school And they don't come and visit us like I am doing. My mother she used to 
translate in Ndjébbana and I used to come and visit you for visiting or just meeting or saying hello.. Some 
people in Nakkara or Ndjébbana or Burarra sometimes they get upset to themselves for printing sort of 
frog name in wrong spelling or other way around. That's why they don't come visit us or say hello to us 
and see their children in the school. 

* Q. 4: WHAT SHOULD WE BE DOING? 

K16 
They should be think them mother ones to send them to school or bring them to school or wait for them 
school outside, where they're doing the work inside the school or painting something. They should come 
and wait for them. Parents should come and wait for them. 

* Q. 5: WHAT DO YOU THINK ABOUT THE RATE PROGRAM? 

K16 
Rdordhalk, it's good. 

* Q. 6: WHAT DOES THE COMMUNiTY THINK ABOUT ALL BALANDA TEACHERS? 

K16 
I heard about that a little bit yesterday. (Those ladies) were saying we got to kick them out all them 
Balandas. They were saying like this, "we got to run around in this community they said like this". I heard 
them Ada maybe next year she going to be a teacher, and George. Rosemary already and maybe Carol. I 
was hearing them about how the whole community was run or school. Instead of white men was driving 
around that school truck while one of the black teachers was teaching them, or working. They was talking 
about that story yesterday. 

INV 
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* Q. 7: WHO MAKES ALL THE DECISIONS HERE AT THIS SCHOOL? 

K16 
A bit hard to work it out who made for whole school. 

* Q. 8: WHAT'S YOUR FIRST LANGUAGE? 

K16 
My first language is Gorrgoni, and mother she taught me . She's from Kunibidji and my father's from 
Gorrgoni tribe. My father's relation they from ????? and my mother's relation they're from Ndjébbana. 

* Q. 9: HOW DO KUNIBIDJIS FEEL ABOUT HAVING THE SCHOOL AND THE TOWN HERE? 

K16 
People, the landowner, my grandfather he passed away and he was the really one and he was the landowner 
here in Maningrida settlement. But they killed him just because of this land and he died now my 
grandfather, my mother's uncle. He passed away. She's got only two left, uncle one. That old man, K3 
husband and that old man K9's father. He was the only one that was looking after this land. Some of the 
Ndjébbana people they say like this "if we got to see any white man will go easy to us that's airight we 
gonna give him land to stay here for years and years. But if not, he won't trust us or he got to be a bit 
cheeky to us we gonna kick him out straight away". I all the time heard some drunken people Ndjébbana 
they speak like that. All the Ndjébbana people they watching all the white man. White man got to be go 
easy with all the Ndjébbana people and they gotta say yes him good man and we gotta keep him here for 
years. they all the time say that. And they say him too hard we're gonna kick him out from this land. 

* Q. 10: WHAT SHOULD WE DO HERE AT SCHOOL? 

K16 
I'm a bit upset to myself about first place whose translating them in Ndjëbbana. Because I all the time used 
to be in Jamie. I took Nicole with me. I heard Rachel was reading them. Them ladies (K7, K12, K3) they 
don't know everything. They only new. Like they was born in something, I don't know. But you should 
show her that old lady, my mother. She was the first woman in this land. In Ngarlkidj. I all the time hear 
that story when Rachel reads and I all the time tell Rachel you can't say that and she says no it's my way. 
That Kunibidji word it mixed up from this way and this way. They never learn much.(Peggy - some people 
they talk upside down to kids and they learning now and we don't which one they gonna talk). But it's. 
airight. The Kunibidji mob can make separate from Lena's book and that old lady's book. Don't mix it up. 
Put separate in the shelf. Not different, but this one him upside down one, and zig-zag one and this one him 
straight one. This one him hard one and this one him soft one. If I go back maybe today that old lady I'm 
gonna ask her about Ndjébbana like which tribe was in here first land. That old lady she was telling a story 
she was the first woman and this Lena mob she was last. 

I want to get my 3 children to learn much more English so when I get old I won't speak. I'll get my kids to 
help me and to work somewhere. I think my little boy Daryl is going to work in Clinic or Council or CDEP 
or I don't know where, maybe school, and my little girl. So I want teachers to teach them how to read and 
write, how to think about what they got to do when they grow up. 
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* K17, F, 20-29 

* Q. 1: DID YOU GO TO BILINGUAL SCHOOL? 
K17 
Yeh, I went to bilingual school Brett Westblade and Peter Jones. They were my teacher. Lena and I was 
enjoying language like reading and hearing stories in Ndjébbana and also doing sounds chart, alphabet with 
Ndjébbana and working out the worksheet they gave us, what to do. 

* Q. 2: DO YOU STILL LIKE THE BILINGUAL PROGRAM? 

K17 
It's a good thing. I'd really like this Bilingual program to keep on going, like mostly Ndjébbana because 
Ndjébbana is very important for.. We want our children to learn proper Ndjébbana language. That's why 
sometimes we get special name from old people. Sometimes we take tape with us and tape them. Like what 
I'm doing today is AFL. I'm doing Aboriginal language. So at the moment I'm making a big poster in 
language. Sometimes I go and see my father to help me about this special name. I get it from him, and 
when I finish I do my journal. It's part of teaching too like doing my course. Because I want to learn more. 
I want to be more educated in a Balanda way so when I teach children in language understanding Balanda 
language so Balanda will come and listen to Aboriginal people. 

* Q. 3: DO YOU WANT YOUR KIDS TO LEARN TO WRITE NDJEBBANA OR SPEAK 
NDJEBBANA? WHAT WOULD YOU LIKE THE SCHOOL TO BE TEACHING, MORE SPEAKING 
OR MORE WRITING? 

K17 
Well, both ways. More writing and more speaking in language or both ways language and English? 

* Q. 4: SOMETIMES THE KIDS DON'T COME ALL THE TIME? HOW CAN THE SCHOOL HELP 
THOSE KIDS COME TO SCHOOL? 

K17 
The best thing is to do good things in the class. That way children will see what's happening in the 
classroom so they can come everyday. 

*Q 5: WHAT DO YOU SEE LIKE IN THE FUTURE OF THIS SCHOOL? 

K17 
I would like to see more Aboriginal people to be trained in like what I'm doing today doing my RATE 
course and sometime I would like to see more Aboriginal people in the classroom teaching and helping. 
White man says it's up to you instead ofjust sitting down and looking after kids it's up to you people. That's 
what he's saying. 

* Q. 6: HOW ABOUT OVER IN THE OFFICE? DO YOU SEE ONE DAY WE'LL HAVE 
ABORIGINAL PRINCIPAL? WHY? 

K17 
To be there because at this school we want Aboriginal people to take over, not white people 
but Aboriginal people sitting down in that office as a Principal. 

* Q. 7: WHEN WE HAVE THAT DO YOU THINK THERE WILL BE ANY BALANDAS HERE TO 
HELP? 

K17 
No we don't need it. Just straight Aboriginal. That's if they're experienced and trained up. 
Like what I'm doing today. What I'm thinking me and K7 going to take over Ndjébbana and 
Balanda just come and listen what they're going to do. 

* Q. 8: WHY SHOULD IT BE ABORIGINAL PEOPLE? 
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K17 
Because this is our land. 

* Q. 9: WHAT SORT OF THINGS IS THE SCHOOL DOING THAT YOU ARE HAPPY WITH? 

K17 
Developing Ndjébbana language and making it into books, making it into poster, all the sound 
chart, skin name and moiety name, and where you from, country where you come from, 
handwriting, Manayingkarirra Djurra. 

* Q. 10: THINGS YOU DON'T LIKE? 

K17 
We don't like our children to be stupid in both ways. We don't want our children to stay 
home. We want our children to attending at school everyday. 

* Q. 11: WHO MAKES THE DECISIONS HERE AT THE SCHOOL? 
K17 

Principal 

* Q. 12: ANYBODY HELP THAT PRINCIPAL? 

K17 
Mostly staff 

* Q. 13: AT THE MOMENT WE DON'T HAVE NDJEBBANA OR BURARRA IN HIGH SCHOOL 
WHAT DO YOU THINK ABOUT THAT? 

K17 
It's a bit hard. There's no Ndjébbana and no Burarra. Myself I speak Ndjébbana and I'm from this area. We 
want our children to learn more Aboriginal ways and culture before they get onto English. I'm doing it 
today for the children's ftiture, when I go back and teach. 

* Q. 14: WHAT DO YOU THINK ABOUT THE RATE PROGRAM? 

K17 
I'm happy with it. It's good for me. 



— 2L 1- b 

14CL 

NOTHEN TER' 

Northern 1 crriury t 1 niversity 

FF 
000401555 X 


