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ABSTRACT 

I am an Aboriginal historian, and this thesis is a narrative of my personal research journey. 

Figuratively speaking, I travelled into the past as a genealogist and traced my four Aboriginal 

grandparentsô family lines to as far back as I could go in the written historic record, which was 

just after the settlement of northern New South Wales. But it was the historian who slowly 

returned from the past to the present, unearthing interesting, turbulent and surprising histories 

to be placed within the context of Australian and Aboriginal history. The scope of this thesis 

spans five generations and examines my ancestorsô lived experience, from witnessing the 

continuing encroachment of white settlement, to segregation on Australian Government 

Aborigines reserves, to the control of the Aborigines Protection Board, to the eventual exodus 

to the city, to radicalisation and the fight for land rights, to Aboriginal advancement and 

creative expression, and onwards. The connection of this past chronology to present times 

culminates with my own historianôs ego-histoire, thus creating an unbroken umbilical and 

historical connection to time immemorial. 

The key contribution of this thesis is the disclosure of copious amounts of (previously 

unaccessed) archives. These Aborigines Protection Board (later the Aborigines Welfare Board) 

archives detail the reprehensible maltreatment of Aboriginal people and the astounding 

incompetence of these Australian Government bodies in their destructive determination to 

control Aboriginal lives. Australian Security and Intelligence Organisation files reveal that 

government surveillance of my family members did not end after the Aborigines Welfare Board 

was abolished in 1969. The primary achievement of this thesis is the illumination of the long-

term struggle of Aboriginal people to wrest a living free from Australian Government control 

and surveillance. To finally live in this country on equal footing, with the same rights and 

conditions as non-Indigenous Australians. Scholarly, multi-generational Aboriginal family 

history research, with intense archival research on Aboriginal individuals and their entire 

experience through time, illuminates much more than what we already know about Aboriginal 

history. Additionally, it is only when this kind of historical research is placed into the cosmic, 

big-history context that we fully understand both the cataclysmic effect of colonisation on 

Indigenous Australians and their tremendous survival efforts, struggle and continuing recovery.  
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Introduction  

One night, in 2008, I was about to go to bed when the phone rang. The call was from 

my Uncle in Sydney. He sounded incredulous, so I anticipated a significant reason 

for his unexpected, late night contact. 

óIôve just been on the phone with a Bostock woman é a ñwhiteò Bostock woman 

from A.J.ôs side of the family. You wonôt believe what she told me about the white 

side of the family!ô 

Immediately I knew he was referring to Augustus John Bostock, my non-Indigenous 

great-great-grandfather whom he had nick-named óA.J.ô. Uncle explained that the 

elderly callerôs name was Thelma Birrell, but her family name, like ours, was 

Bostock. He explained that Thelma was an avid genealogist who had traced the 

Bostock family tree for over 30 years. She knew her familyôs rumour that her 

grandfatherôs cousin, Augustus John Bostock, had ótaken up withô an Aboriginal 

woman in the 1800s, but she did not know if there were any descendants from that 

union. Incredibly (after seeing a photograph online of this obviously Aboriginal man 

with the Bostock surname), she tracked down my Uncle, and in their first 

conversation she told him that she had traced the Bostock family line back to the 

1600s in England. 

óGuess who our white ancestors were?ô Uncle deliberately paused for effect before 

he blurted out, óThey were slave traders! A couple of generations of slave traders! é 

Can you believe it? Imagine that!ô 

A deep, loud belly laugh erupted down the line, and he snorted as he added, óThose 

white ancestors of ours must be rolling in their graves knowing we turned out to be a 

mob of blackfellas!ô 

ðConversion with my Uncle, the late Gerald Bostock. 

How the Bostock Name Came to Australia 

Up until that time, Augustus John Bostock was known to us only as óthe whitefella who gave 

us our family nameô, but when I heard this new information about his family history, a burning 

desire to find out more was ignited. I made contact with Mrs Thelma Birrell in 2008 when she 

was 70 years old. For over 30 years she had travelled around Britain and to Australiaôs southern 

states many times to compile her trove of archival and church records. I met with her several 

times and she was thrilled that I was interested in her work, and so proud to gift me a copy of 
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her self-published book, Merchants, Mariners é then Pioneers.1 Thelma explained how she 

had been able to trace the Bostock family back to an ironmonger called Jonathan Bostock, who 

lived in Chester in late-seventeenth-century England. Jonathan Bostock was the father of Peter, 

Peter was the father of Robert, and Robert was the father of Robert Jr. The two óRobertsô were 

slave traders who operated ships out of Liverpool to Sierra Leone, and from there traded slaves 

to America and Cuba. When slave trading was abolished, the British Government tracked down 

Robert Jr, arrested him and sentenced him to 14 years ótransportationô to the colony. Robert 

Bostock and his business partner John McQueen were the only two people to have ever been 

ótransportedô to Australia for slave trading. However, they managed to secure pardons shortly 

after they arrived in Australia and, after establishing a merchant business, Robert moved to 

Van Diemenôs Land (later Tasmania) and became a wealthy land owner.2 That was all I ever 

knew about Robert Bostock until the work of Emma Christopher recently surfaced. 

Slave trade historian Emma Christopher wrote a book called Freedom in Black and White: The 

Story of the Illegal Slave Trade and its Global Legacy about Robert Bostock and John 

McQueenôs West African slave-trading business, their arrest by the British Government, the 

court case where five African slaves testified against them, their transportation to the colony, 

and their lives in this country after they were pardoned.3 It is a compelling read. I found it quite 

confronting and distressing to read the details of my own fourth-great-grandfatherôs crimes 

against African people, his cold and callous slave-trading practices and his óillegal compounds 

bursting with sick and anguished captivesô.4 

I met my friend Emma Christopher back in 2008 and today, now that I am also a historian, I 

can fully understand her surprised delight when Thelma Birrell told her about the Aboriginal 

branches of the Bostock family. As my uncle observed, it is indeed an ironic twist of fate that 

                                                 
1 Thelma Birrell, Mariners, Merchants é then Pioneers (Kawana, QLD: Campbell Printing (Self Published), 

1993), 31ï33. 
2 Ibid., 31ï33. 
3 Emma Christopher, Freedom in White and Black: A Lost Story of the Illegal Slave Trade and Its Global 

Legacy (Madison, Wisconsin: The University of Wisconsin Press, 2018). 
4 Ibid., back cover. Chicago style endorses the use of hyphenation to eliminate confusion in writing genealogical 

terms, but does not specify a standard of how to refer to a multi-great relative. Some people use ordinal 

numbers to describe ancestors (e.g., 4th-great-grandfather), while others use ófour times great grandfatherô. It 

is more common to write your ógreat-great-great-great-grandfatherô as your ófourth great-grandfatherô. He is 

your ófourth-great-grandfatherô because of the four times ógreatô is said in spoken conversation. I go as far as 

ógreat-great-grandparentsô in this thesis and anyone earlier than them has an ordinal word. A thorough online 

discussion on this topic can be found at https://gegbound.com/great-great-greats-question-style/. 
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among the slave traderôs multitudinous progeny, there exists whole lines of Aboriginal 

descendants.5 

It seems a travesty of justice that after they arrived in Sydney Cove on the Indefatigable in late 

April  1815, Bostock and McQueen landed on their feet and deftly began new lives free from 

hardship.6 Unlike other convicts who were allotted as private servants for settlers in outlying 

areas (such as Liverpool, Parramatta or Windsor), or as labour for the colonyôs works, Bostock 

and McQueen remained in Sydney, New South Wales (NSW).7 There, Governor Lachlan 

Macquarie, whose vision was to establish Sydney on seaborne trade, utilised the expertise that 

Bostock and McQueen offered.8 Christopher reveals that, óThe opportunities Macquarie 

offered to convicts were so controversial that in 1819 Britain sent out Commissioner John 

Brigge to investigate what on Earth was going on é Brigge was horrified by what he found: 

lax rule and little intense agricultureô. Prior to Briggeôs arrival, NSW was the ideal environment 

for convicted men to start over again, so Bostock and McQueen had plenty of time to set 

themselves up comfortably before Brigge came.9 There was huge demand for imported goods 

and luxury items, and Bostock and McQueen became wealthy merchants. In June 1815, the 

ship Fanny brought news that Napoleon Bonaparte had surrendered, and alongside news of 

Wellingtonôs victory were Bostock and McQueenôs pardons.10 

Correspondence about the Prince Regentôs pardon of Bostock and McQueen can be found in 

the Historical Records of Australia.11 Later, Robert and his new young bride Rachel left Sydney 

and moved to Van Diemenôs Land (later called Tasmania) where they had 11 children. Thelma 

Birrellôs genealogical research authorises that my great-great-grandfather Augustus John 

Bostock was Robert and Rachel Bostockôs grandson.12 Birrell also told me that Augustus John 

was orphaned at 11 years of age, so the family sent him to England to be educated at a wealthy 

                                                 
5 I say the plural óbranchesô and ólinesô because George Bostock, Augustus John Bostockôs cousin, lived in the 

Northern Territory, Australia, and had children with a Jingili woman named in the records only as óunknown 

F/B [full-blood]ô. According to the family, he had more children by other Aboriginal women. See 

Christopher, Freedom in White and Black, 223. 
6 Christopher, Freedom in White and Black, 147. 
7 Ibid., 148ï49. 
8 Ibid., 149. 
9 Ibid., 149. 
10 Ibid., 159. 
11 Commonwealth Government of Australia, óHistorical Records of Australia, Series 1, Volume 8, July 1813 to 

December 1815, Despatchesô, ed. The Library Committee of the Commonwealth Parliament (Sydney, NSW: 

Commonwealth Parliament), 602ï603. 
12 Birrell, Mariners, Merchants é then Pioneers, 38. 
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private boarding school and he later returned to Australia at the age of 18 years old.13 It is not 

known when Augustus John Bostock travelled north to Bundjalung Country, but around the 

age of 27 years old he married my great-great-grandmother. I know this because on his death 

certificate, in the section marked óMarriages: Where, at what age and to whom deceased was 

marriedô, the corresponding details recorded were óTweed River, about 27, One My otherwise 

Clara Wollumbinô.14 Her name, this record and other archival documents support my claim that 

she was a traditional Aboriginal woman from the Wollumbin/Mt Warning people. 

I realised that if I could trace my ancestors from the present day back to Augustus John Bostock 

and connect my Aboriginal family history line with Thelmaôs white, transnational, genealogical 

line, I would create an unbroken Bostock family line from seventeenth-century England to the 

present day. That realisation was the beginning of my research journey to find out more about 

my ancestors. I have included my great-great-grandfather Augustus John Bostockôs family line 

here because my non-Indigenous ancestorsô history is brought into the conclusion of this thesis. 

Topic/Research Focus/Investigation 

Thelmaôs presentation of her vast knowledge of the broader, non-Indigenous Bostock family 

genealogy brought my attention to my limited knowledge of my own familyôs history and 

raised a lot of questions for me. When I asked my parents questions about our family history, 

I was surprised by how little they knew, not just about the family tree but also the everyday life 

and experiences of my grandparents and other ancestors. I recall when I was in my early teens 

I asked my father what a mission was, and I remember him saying bluntly that it was a óracist 

place where blackfellas were segregated from whitefellasô.15 I think I was always curious about 

where we came from, but it was not until I met Thelma in my mid-40s that my dormant 

curiosity was suddenly reawakened. After researching the Bostock family line from the present 

to the past, and successfully constructing a family tree that connected the Aboriginal Bostocks 

with the British Bostocks, I gained the confidence to expand my research to more family lines. 

                                                 
13 Thelma Birrell, Personal Conversation, 17 May 2009. 
14 QLD Government, óDeath Certificate for Augustus John Bostock, 24 August 1927, No. 1927/2219ô (Brisbane, 

QLD: QLD Registry of Births, Deaths and Marriages, 1927). 
15 Throughout this thesis, I use the colloquial, Aboriginal English terms ówhitefellasô and óblackfellasô. These 

are treated by Aborigines as harmless racial nicknames that Aborigines use to describe themselves and non-

Indigenous people. They are not racial slurs. They are just conversational terms, proper nouns without 

capitalisation. According to The Chicago Manual of Style, when referring to racial categories and writing the 

words ówhitesô, ówhite peopleô, óblacksô or óblack peopleô, these are to be written in lower case (Chicago 

Manual of Style, 16th ed., 8.39, p. 402). The suffix ófellasô is Aboriginal slang for the English word ófellowsô 

(e.g., ówhitefellasô = ówhite fellowsô, and óblackfellasô = óblack fellowsô, as in ówhite manô and óblack manô). 
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Specifically, I wanted to trace each of my four Aboriginal grandparentsô family lines as far 

back as possible in the written historic record. 

Initially, my research question was simply, óHow did my ancestorsô survive colonisation?ô, but 

as I began to delve more deeply into my family history, the research question for this multi-

generational investigation needed to become more complex to encompass the macro-historical 

scale of history, as well as the immensity of the research findings within it. My research 

question morphed over time to become, óCan an Aboriginal family history, over several 

generations, illuminate something more than what has already been done in conventional 

scholarship on Aboriginal historyðand if so, what?ô 

In 2009, Ann Curthoys and Ann McGrath wrote that óprofessional historians can sometimes be 

sceptical of family histories, seeing them as amateurishô, but more recently they acknowledge 

that in the last decade the status of family history research has been considerably elevated by 

scholars who combine it with methodologies of academic social and cultural history.16 Tanya 

Evansôs groundbreaking journal article óSecrets and Lies: The Radical Potential of Family 

Historyô articulated how she was intrigued by the way óacademics and family historians were 

categorised as different, our needs and requirements dichotomised by cultural institutions 

within which we worked on some of the same sources and where we shared spaceô.17 She 

suggests that the findings of family historians disrupt many of our assumptions about the past: 

The construction of a family tree, the discovery of manifold secrets and lies, throw 

into question the solidity not only of the history of family, class relationships and the 

power relations between men and women but also of the history of nation and 

empire.18 

Evans believes that it if you are passionate about the democratisation of historical knowledge 

then it is crucial that outputs of research be as broad-ranging as possible, targeting professional 

and amateur historians. She argues the appropriateness of reassessing óthe condescension 

shown towards the motivation, methods and findings of family historians as some innovative 

Australian historians have begun to doô.19 An academic who could be described as one of those 

                                                 
16 Ann Curthoys and Ann McGrath, How to Write History that People Want To Read (Sydney, NSW: University 

of NSW Press, 2009), 39. Ann McGrath herself wrote in her comments on my draft that that comment is 

now somewhat outdated now for the reasons I have described. 
17 Tanya Evans, óSecrets and Lies: The Radical Potential of Family Historyô, History Workshop Journal 71, no. 

1 (2011): 49. 
18 Ibid., 51. 
19 Ibid., 68. 
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óinnovative historiansô is Graeme Davison, author of his own family history Lost Relations: 

Fortunes of My Family in Australiaôs Golden Age.20 Davison stated that he ótried to give an 

account of not just what happened to the familyô, but how he óapproached the voyage of 

discoveryô. In 2015, Davison also remarked that family history enabled him to write with a 

ódistinctive voiceô that allowed him to óexpress the kind of quandaries that any family historian 

has when they come upon unexpected discoveries, or a gap in the recordô. I write and speak in 

a similar voice and consider myself to be an Aboriginal óacademic story-tellerô. 

A strong point that Davison wanted to make to his fellow academics is that he could not have 

told his family history story five years earlier where it not for (at that time) new online 

databases like Trove (National Library of Australia), or nineteenth-century British newspapers, 

or the online records of British parliamentary papers. Davison was impressed with the quality 

of the family histories he had read and respected them for ótheir knowledge of the techniques 

of genealogical researchôðbut he added that they ósometimes falter when it comes to 

understanding the significance of what they have found in the larger contextô. He argued that 

academic historians bring more to understanding the larger contexts in which people lived, and 

find clues to why they acted as they did. Davison observed that accounts become much less 

conjectural óif you understand all the pressures that were operating on them in the society at 

the timeô.21 

Aim 

I wanted to know óall the pressures that were operatingô on my ancestors and other Aboriginal 

people throughout every era of this historical chronology. Like Evans, I recognised that óbig 

pictures are constructed using lots of little peopleôðand of course individuals that emerge from 

varied social classes, genders and races and from within specific social, economic and cultural 

contexts need to be our focus.22 This thesis is a contribution to scholarly family history research 

that specifically focuses on Aboriginal individuals and groups that emerge from the nethermost 

depths of Australian social, economic, political and cultural contexts. All the parts of this thesis 

are connected by the following underlying aims that I wanted to achieve. 

                                                 
20 Graeme Davison, Lost Relations: Fortunes of My Family in Australiaôs Golden Age (Crows Nest, NSW: 

Allen & Unwin, 2015). 
21 Sarah Trevor, óLost Relations: Fortunes of My Family in Australiaôs Golden Age, Graeme Davison Talks to 

Sarah Trevor about His New Bookô, Traces, 31 October 2015. 
22 Evans, óSecrets and Liesô, 68. 
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The primary aim of this thesis was to investigate and give testimony to the lived experiences 

of my ancestors (and other Aboriginal people) so that future generations would know who they 

were and where they came from. Second, I wanted to produce a multi-generational, academic 

Aboriginal family history research project that situated my ancestorsô and other Aboriginal 

peoplesô lived experiences within the context of Aboriginal and Australian history. Lastly, I 

wanted to construct an authoritative project that would be conducive to the elevation of the 

academic status of family history research by providing a valuable contribution to the discipline 

of history. 

Objective 

Therefore the objective of this thesis is to present an academic example of Aboriginal family 

history research with enough evidence to answer the research questionðthat is, to authenticate 

that scholarly Aboriginal family history research can transform our perceptions of Aboriginal 

Australiansðand that this kind of broad-scale, multi-generational approach to Aboriginal 

family history does bring to our attention more than what we already know about Aboriginal 

history. 

Indigenous Methodologies 

Linda Tuhiwai Smithôs book Decolonising Methodologies: Research and Indigenous Peoples 

is considered a groundbreaking benchmark text within the field of Indigenous research. 

Looking through the eyes of the colonised, it is a counter-story to Western ideas about the 

pursuit of knowledge. Tuhiwai Smith understood research óas a set of ideas, practices and 

privileges that were embedded in imperial expansionism and colonisation and institutionalised 

in academic disciplines, schools, curricula, universities and powerô.23 Tuhiwai Smithôs book 

quashes the notion that research methods are culture-free. She brings attention to the ways that 

imperialism is embedded in disciplines of knowledge and calls for Indigenous researchers to 

take control over our ways of knowing and being by decolonising our methodologies. It is a 

powerful critique of Western (or in antipodean terms) European research methodologies that 

alienate non-European races and cultures as the óotherô. This separation of Western and 

Indigenous concepts was first established as a benchmark for discussion in Edward Saidôs book 

                                                 
23 Linda Tuhiwai Smith, Decolonising Methodologies: Research and Indigenous Peoples, 2nd ed. (London, UK: 

Zed Books, 2012), Foreword. 
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Orientalism: Western Concepts of the Orient, when he wrote about the Westôs skewed view of 

the Arab and Islamic world. Said came to the conclusion that: 

Modern thought and experience has taught us to be sensitive to what is involved in 

representation, in studying the Other, in racial thinking, in unthinking and uncritical 

acceptance of authority and authoritative ideas, in socio-political role of intellectuals, 

in the great value of a sceptical critical consciousness. Perhaps if we remember that 

the study of human experience usually has an ethical, to say nothing of a political, 

consequence in either the best or worst sense, we will not be indifferent to what we 

do as scholars.24 

Also citing the work of Said, Tuhiwai Smith states that óresearch is a significant site of struggle 

between the interests and ways of knowing the West and the interests and ways of resisting of 

the Otherô, namely, Indigenous people.25 In New Zealand, stories about researchers and their 

research in Indigenous communities were intertwined with stories about all other forms of 

colonisation and injustice, where cultural protocols were broken, small tests failed, values 

negated and key people ignored. Research ótold us things already known, suggested things that 

would not work, and made careers for people who already had jobsô.26 Two Australian 

examples of research being a ósite of significant struggleô between the óinterests and ways of 

knowing of the Westô and Aboriginal people were presented at the Australian Institute of 

Aboriginal and Torres Strait Islander Studies (AIATSIS) National Indigenous Research 

Conference in early July 2019. Traditional Owner Descendants of the Willandra Lakes area (in 

NSW) presented a paper titled óTowards a Rights Based Approach to Research on Country: 

Lake Mungo and the Willandra Lakesô.27 

There are three tribal groups with traditional ties to the Willandra Lakes Region, the Barkindji, 

the Mutthi Mutthi and the Ngyimpaa, and along with sympathetic National Parks and Wildlife 

Services representatives, the elders spoke emotionally about the pain they experienced at the 

actions of a non-Indigenous researcher.28 The researcher did not speak to key elders from all 

                                                 
24 Edward Said, Orientalism: Western Concepts of the Orient (1995 Reprint With Afterword) (London, UK: 

Penguin Books, 1995), 327. 
25 Tuhiwai Smith, Decolonising Methodologies, 2. 
26 Ibid., 3. 
27 AIATSIS, óAustralian Institute of Aboriginal and Torres Strait Islander Studies National Indigenous Research 

Conference 2019 Programô, https://aiatsis.gov.au/sites/default/files/docs/news-and-

events/events/Conferences/2019/ANIRC2019_Program_WEB.pdf. 
28 Commonwealth Department of Environment, Sport and Territories, óSustaining the Willandra: Willandra 

Lakes Region World Heritage Property Plan of Managementô (Canberra, ACT: Manidis Roberts 

Consultants, 1996), https://www.environment.nsw.gov.au/-/media/OEH/Corporate-Site/Documents/Parks-

reserves-and-protected-areas/Types-of-protected-areas/sustaining-the-willandra-lakes-region-world-heritage-

property-plan-management-1996.pdf. 
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three tribal groups and received his universityôs human research ethics approval based on his 

engagement with unauthorised Aboriginal people. The Aboriginal elders were incredulous 

when they discovered that he had written a book titled Made in Africa: Hominin Explorations 

and the Australian Skeletal Evidence. This book refers to the ancient Aboriginal skeletal 

remains of their ancestors óMungo Ladyô and óMungo Manô which were discovered on their 

traditional land at Lake Mungo in 1968 and 1973, respectively. The researcher described the 

Aboriginal ancestors as representing modern humans at the end of their 20,000 km journey 

from Africa. The elders at the conference, however, felt that their ancestors were 

misrepresented because these tribal groups have never endorsed the óOut of Africaô theory, and 

passionately stated that ówe have always been here!ô29 

At the same conference, Aboriginal researchers Tyson Yunkaporta and Donna Moodie 

expressed how university approval of their research methodology was also a site of struggle. 

They presented a paper called óThought Ritual: An Indigenous Data Analysis Method for 

Researchô that proposed: 

A stand-alone Indigenous data analysis tool that is a hybridisation of ancient oral 

culture practice and contemporary thought experiment, grounded in Aboriginal 

protocols of communal knowledge production that are aligned with principles of 

complexity theory. It represents a significant departure from Western academic 

approaches while promoting high levels of intellectual rigour. It also offers the 

intriguing possibility of examining non-Indigenous data-sets using an Indigenous 

Knowledge process, potentially resolving the issues described by Walters (2005) of 

quantitative data being largely ignored to date in Indigenous research.30 

Moodie is working on a project about better engagement processes between Indigenous and 

non-Indigenous people in the field of Natural Resource Management in the Social Sciences. 

She wanted to use Indigenous methodologies, but when it came to her data analysis she became 

stuck. She said that she felt like she had órecolonised herself thinking too much about who was 

going to mark the thesis, and what non-Indigenous methodology she should be using for data 

analysisô. Moodie confided in Yunkaporta who suggested they work together on his Thought 

Ritual Indigenous Data Analysis method. Yunkaporta explained at the conference that, before 

it was finally approved, his research methodology was rejected by their university on numerous 

                                                 
29 See also Ann McGrath and Mary Anne Jebb, eds., Long History, Deep Time: Deepening Histories of Place 

(Canberra, ACT: ANU Press and Aboriginal History Inc., 2015) Introduction, and Chapters 13 and 14. 
30 Tyson Yunkaporta and Donna Moodie, óThought Ritual: An Indigenous Data Analysis Method for Researchô, 

Paper presented at the AIATSIS National Indigenous Research Conference Brisbane 2019, QUT Gardens 

Point Campus, Brisbane, QLD, 1ï3 July 2019. The Walter (2005) citation referred to M. Walters, óThe 

Power of the Data within Indigenous Research Practiceô, Australian Aboriginal Studies 2, no. 27 (2005). 
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occasions. He told the audience with cheeky humour, óif you think youôre doing an Indigenous 

methodology, and you havenôt been rejected and had to re-submit your work several times, 

then youôre not doing Indigenous methodologiesô. 

In his book Disciplining the Savages and Savaging the Disciplines, Martin Nakata, an academic 

from the Torres Strait Islands, discussed how to undertake analysis that elucidates the 

Indigenous experiences at the ócultural interfaceô by addressing an overall Indigenous 

Standpoint Theory. Indigenous Standpoint Theory is an Indigenised version of the original 

Feminist Standpoint Theory that emerged in the 1970s and 1980s. This theory articulated that 

practices of knowledge production theorised ówomenôs positions as rational, logical outcomes 

of the natural order of things, when in fact they were socially constructed positions that were 

outcomes of particular forms of social organisations that supported the position and authority 

of men over womenô. Standpoint Theory then became used as a method of enquiry by a 

diversity of marginalised groups whose accounts of experience were either subjugated within 

or excluded from academic knowledge production. 

For Indigenous scholars, Nakata summarises Standpoint Theory as óa method of inquiry, a 

process for making intelligible the corpus of objectified knowledge about us as it emerges and 

organises understanding of our lived realitiesô.31 Nakata proposed an Indigenous Standpoint 

Theory that can generate accounts of Indigenous people in contested knowledge spaces, affords 

agency to people, acknowledges the everyday tensions, complexities and ambiguities as the 

very conditions that produce the possibilities in spaces between Indigenous and non-

Indigenous positions.32 

In these ways, he believed that we can put forth an Indigenous standpoint to óhelp unravel and 

untangle ourselves from conditions that delimit who, what or how we can or canôt be, to help 

see ourselves with some charge of the everyday, and to help understand our varied responses 

to the colonial worldô.33 In her paper titled óTowards an Indigenous Womenôs Standpoint 

Theoryô, Aboriginal academic Aileen Moreton-Robinson outlines an Indigenous Womenôs 

Standpoint Theory, but not before critiquing Nakataôs Standpoint Theory and arguing that 

                                                 
31 Martin Nakata, Disciplining the Savages, Savaging the Disciplines (Canberra, ACT: Aboriginal Studies Press, 

2007), 215. 
32 Ibid., 216. 
33 Ibid., 217. 
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Indigenous Womenôs Standpoint Theory generates problematics formed by our (female) 

knowledges and experiences. 

While Moreton-Robinson acknowledges Nakataôs work as an important development and 

contribution to Indigenous Standpoint Theory, she felt that his version was gender-blind, 

perhaps because it is centred on his knowing as a Torres Strait Islander man. Moreton-Robinson 

argues that she cannot óknow as an Indigenous manô and finds it ironic that by Nakata omitting 

gender from his Indigenous Standpoint Theory, he actually produces an Indigenous form of 

patriarchal knowledge that is the same kind of patriarchal knowledge production that feminists 

reviewed. She said, óOne of the strengths of feminist Standpoint Theory is the inextricable link 

between theory, politics and practise and the ability to generate a problematic from womenôs 

embodied and lived experienceô.34 

Moreton-Robinson proposes an Indigenous Womenôs Standpoint Theory that is: 

constituted by our sovereignty and constitutive of the interconnectedness of our 

ontology (our way of being), our epistemology (our way of knowing), and our 

axiology (our way of doing). It generates its problematics through Indigenous 

womenôs knowledge and experiences acknowledging that intersecting oppressions 

will situate us in different power relations and effect our different individual 

experiences under social, political, historical and material conditions that we share 

consciously or unconsciously.35 

According to Moreton-Robinson, the patriarchal white sovereignty and its continual denial of 

our sovereignty is an óomnipresenceô that our lives are always shaped by, but we deploy a 

ótactical subjectivityô as a way to óre-centre depending upon the kinds of oppression to be 

confronted within and outside our communitiesô. She adds that we ócan present a seminar paper 

and perform according to the protocols of the white patriarchal academy while simultaneously 

challenging its epistemeô.36 The Willandra Lakes Elders, and Yunkaporta and Moodie are just 

two examples of 150 papers presented by Aboriginal practitioners of Indigenous knowledges 

at the AIATSIS National Research Conference that did exactly that. 

Tuhiwai Smithôs book challenges the white patriarchal episteme in a way that empowers 

Indigenous researchers to be true to their Indigeneity. She said she wrote her book for the 

                                                 
34 Aileen Moreton-Robinson, óTowards an Indigenous Womenôs Standpoint Theoryô, Australian Feminist 

Studies 28, no. 78 (2013): 339. 
35 Ibid., 340. 
36 Ibid.  
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growing number of researchers who, like me, identify themselves as Indigenous and want to 

ótell our stories in our own way for our own purposesô. There exists a very powerful need to 

give testimony to and restore a spirit. óThe sense of history conveyed by these approaches is 

not the same thing as the discipline of history, and so our accounts crash and collide into each 

otherô.37 

My Methods and Methodology 

When I began my research, I imagined that my family history would be easily inserted into the 

context of Aboriginal and Australian historyðthat photographs of my ancestors would be 

pinned on or between year markers on the timelineðand that my project would be a horizontal, 

past-to-present, two-dimensional chronology. But I discovered that changing the lens of the 

site imbued history with a kind of three-dimensional solidity. Similarly, Tom Griffiths, in his 

book The Art of Time Travel: Historians and Their Craft, described time as having a 

ótopographyô. He stated that historians óoften take time for granted even though it is their 

mediumô, and he added that óAustralian historians travel in time, but also analyse time itself, 

finding that it has a topography and history of its ownô.38 This óthree dimensional solidityô, this 

ótopographyô, comes naturally when looking at history from different perspectives, using a 

variety of angles and approaches. In tracking my ancestorsô movements across Country, there 

were frequent vertical ascents from people and places, and descents to different people and 

places on the colonial landscape. So, rather than a dull linear chronology, this movement 

engenders a feeling of ójourneyingô with my ancestors through time, as though time itself is the 

historic ground on which we walk. The methods I employ in my thesis are the scales of history 

known as micro-history, macro-history and big historyðand the thesis concludes with this 

historianôs autobiographical approach known as ego-histoire. 

Macro-history was a new approach to the study of history that emerged in France in the late 

1920s around the scholarly journal Annales dôhistoire économique et sociale. The Annales 

School, as it came to be known, grew to be the preeminent twentieth-century movement in 

historical scholarship. Its bold agenda of a ótotal historyô, embracing all the social sciences, 

captivated historians worldwide. Fernand Braudel was a central and deýning ýgure of the 

                                                 
37 Tuhiwai Smith, Decolonising Methodologies, 29. 
38 Tom Griffiths, The Art of Time Travel: Historians and Their Craft (Carlton, VIC: Black Inc., 2016), 7. 
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school.39 Throughout his life, Braudel championed the multiplicity of time and the need for 

historians to look beyond ósocial timeô or l'histoire événementielle, the history of events, in 

order to embrace la longue durée, the slower-moving structures and cycles of centuries.40 

Century-wise, in non-Indigenous recorded history, Australia is relatively young in comparison 

to European countries, so in my research I refer to macro-history as any scale of history after 

colonisation that is not micro-historical. While David Christian describes big history as óthe 

longest duréeô, I would describe my practice of macro-history for this thesis as an óAustralia-

appropriate duréeô, a somewhat condensed version of Braudelôs la longue durée. These are 

the larger scales of Australian history, for example, from colonisation to the present day, or 

from Federation to the present, or the span of the Aborigines Protection era, and so on. 

Micro-history developed as a response to Fernand Braudel and the French Annales School, the 

practices of the methodological significance of the longue durée and macro-history, and its 

emphasis on plural time. The Italian microhistoria, applied to the short term and was associated 

with such figures as Carlo Ginzburg, Giovanni Levi and Edoardo Grendi. What has come to be 

known as microhistoria in Italy is not a school, but has been described by one of its main 

practitioners as a ócommunity of styleô. Through what Carlo Ginsburg refers to as a process of 

óequalization of individualsô, serial history disregards particulars and cognitively recognises 

only what is homogenous and comparable. Italian microhistorians have engaged a highly 

experimental and, indeed, eclectic set of historiographical practices whose common thread is a 

self-conscious reduction in the scale of observation. They embrace the singular, the peculiar, 

the out of series and the anomalous, and engage in close analysis of highly circumscribed 

phenomena, such as a village community; a group of families; or an individual person, event, 

or object. However, their concern with reduction in scale is not a preoccupation with the local 

and small-scale systems. As Giovanni Levi writes, óit becomes immediately obvious that even 

the apparently minutest action of, say somebody going to buy a loaf of bread, actually 

encompasses the far wider system of the whole worldôs grain marketsô. Rather, the reduction 

in scaleôs purpose is to reveal previously unobserved factors. Thus, micro-historical practice 

entails intense methodological and historiographical experimentation with the short term, the 

local and the particular. The radical reversal of perspective and reduction in scale illuminates 

                                                 
39 Nicolas Lewkowicz, óThe Annales School: An Intellectual Historyô, Intellectual History Review 21, no. 2 

(2011): 250ï51. 
40 Tom Griffiths, óTravelling in Deep Time: La Longue Durée in Australian Historyô, Australian Humanities 

Review 18 (June 2000), http://www.australianhumanitiesreview.org/archive/Issue-June-2000/griffiths4.html. 
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otherwise undisclosed relations and processes.41 An example of micro-history in this thesis is 

close examination of individuals, family groups and the Aborigines reserve or mission space. 

Big history takes the opposite approach and has been described as the ólongest duréeô. 

Developed by David Christian in the late 1980s, big history óexplores the past at very large 

temporal scales. It takes familiar arguments for the importance of the longue durée and pushes 

them to their limits by surveying the past as a wholeô. Using the methods and evidence of 

modern scientific scholarship, big history surveys the past on all scales up to those of 

cosmology and answers questions explored in traditional creation stories and universal 

histories. Although quite marginal in historical scholarship, in 2009, Christian stated that óbig 

history is attracting increasing interest and holds the promise of a fruitful unification of 

different disciplines that study the past at many different scalesô.42 Christian believes that we 

must ólook beyond the details if [we] are to understand their meaning, to see how they fit 

together. We need large scales of history if we are to see each part of our subjectô.43 In the 

conclusion of this thesis, I engage with big history to place my multi-generational, large-scale 

family history research within the much larger cosmological context. 

After becoming aware of the scholarly approaches of micro-history and macro-history, and big 

history, I stumbled upon the work of Pierre Nora and the methodology of historiansô writing 

of autobiographies called ego-histoire. Ego-histoire is the phrase coined by Nora to describe 

the collective product of his advice to historians to write about themselves. In the introduction 

to the Gallimardôs Bibliothéque des Histoires (Library of Stories) collection Essais dôEgo-

Histoire (Ego-History Essays), Nora describes the compiled essays as ócontributing to the 

development of a new genre: ego-history, a new genre for a new period of historical 

consciousnessô. Nora stated that for a century, óthe scientific tradition as a whole has forced 

historians to absent themselves from the scene of their workô, that their personalities were 

hiddenðóbehind their knowledge to set up barricades with file notes, to run away to some other 

period, to only express themselves through othersôðleaving the self as a mere mention in the 

dedication or the preface of a book. Historiography, however, has óshown up the pretenses of 

this impersonality and how its guarantees lie on shaky groundô. Nora argues óthat spelling out 

                                                 
41 Dale Tomich, óThe Order of Historical Time: The Longue Durée and Micro-Historyô, Almanack. Guarulhos 2 

(2011): 52ï65. 
42 David Christian, óBig History: The Longest ñDuréeò ô, Österreichische Zeitschrift für 

Geschichtswissenschaften 20, no. 2 (2009): 91. 
43 David Christian, óThe Case for Big Historyô, The Journal of World History 2, no. 2 (1991): 223ï24. 
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oneôs involvement with the material offers a better protection than vain protests about 

objectivityô. What was a stumbling block becomes an advantage, and óthe unveiling and 

analysis of existential involvement, rather than moving away from some impartial 

investigation, becomes instead an instrument for improving understandingô.44 

I would describe my methodology as utilising the above methods as well as deploying a 

combination of both my positions as a history scholar and a mature-aged Aboriginal woman 

researching her own family history. There is no moral high ground from which I observe my 

subjects and make judgements about them. I am one of them. Through my umbilical cord I am 

connected to generations of my ancestors going right back to time immemorial. The duality of 

my roles as a family member and also an academic enables me to highlight nuances of both 

positions. I think that is what Pierre Nora means when he uses the term óexistential 

involvementô. I am not conducting an óimpartial investigationô and my óexistential 

involvementô is an advantage because, rather than recording this history with óimpersonalityô, 

I am óspelling out my involvementô and using my position/s as óan instrument for 

understandingô. 

This employs my own authentic, first-person, storytelling writing style which includes weaving 

into it my own personal response and narrating the research processes. Like Tuhiwai Smith, I 

want to ótell our stories in our own way for our own purposesô. Contrary to what Davison stated, 

that family historians sometimes ófalter when it comes to understanding the significance of 

what they have found in the larger contextô, the duality of my position enables me to 

successfully place the Aboriginal experience inside the larger historical context.45 

About the Archives 

My primary sources are archives, handwritten letters, manuscripts, diaries, historic newspaper 

articles, photographs and films. But the most important primary sources that I have collected 

are the Aborigines Protection Board (APB)/Aborigines Welfare Board (AWB) personal files 

on my ancestors. The Boardôs records are completely closed to public access. They are not in 

the public domain of the NSW State Records archives, nor any other library or repository in 

                                                 
44 Pierre Nora, ó ñIntroductionò from Essais dôEgo-Histoire. Translated by Stephen Mueckeô, in Ngapartji 

Ngapartji: In Turn, in Turn: Ego-Histoire, Europe and Indigenous Australia, eds. Vanessa Castejon, Anna 

Cole, Oliver Haag and Karen Hughes (Canberra, ACT: ANU Press, 2014), 21. 
45 Trevor, óLost Relationsô, Interview. 
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the state. They have been locked away by the NSW Department of Aboriginal Affairs 

(NSWAA) who state that óDue to the personal and sensitive nature of the information pertained 

in these records many of the records are closed to public accessô.46 

Up until very recently, I did not grasp how precious my family history archives were until I 

fully understood the restrictions that the NSWAA department have placed on accessing Board 

records. I asked historian Victoria Haskins questions about the history of the NSWAA records 

and she graciously sent me a copy of a book chapter that she and her husband, Aboriginal 

historian John Maynard, wrote for a 2019 book called Contesting Australian History: Essays 

in Honour of Marilyn Lake.47 Maynard and Haskins are part of a team that includes five 

Indigenous academics, and they are working with Ray Kelly, Lawrence Bamblett, Lorena 

Barker and Jaky Troy on a study of the NSW APB/AWB. They have searched for archives in 

the NSW State Library and the NSW State Records and are currently conducting community 

consultation in La Perouse, Redfern, Newcastle, Western NSW and the south and north coasts 

of NSW. Although their óinterview material is rich and rewardingô, they experienced great 

disappointment with archival materials. Both Indigenous and non-Indigenous ógatekeepers 

were putting up barriersô. Maynard and Haskinsôs essay, ó ñFor the Recordò: A History of the 

New South Wales Aborigines Protection Boardô outlines the history of the Aborigines 

Protection Board records, and when and why they were removed from public access.48 

This essay brought to my attention work by my Supervisor Ann McGrath that I did not know 

about previously. She was part of a Senate Committee on Stolen Wages in 2004. McGrath said 

there is scant scholarly work on the Indigenous history of NSW, especially government 

administration, and she stated that: 

[this] may be partly explained by permission and access difficulties, especially due to 

restricted access to personal records and the ethical responsibility to preserve privacy. 

The process of gaining permission to access records is thus viewed as too high a 

hurdle by many researchers, especially early career scholars who often undertake the 

most significant research into new subjects. While changes have been made in the 

                                                 
46 New South Wales Government, óFinding Your Mob: Family Records Service, Personal Family History 

Research Applicationô. Family Records Service (Mascot, NSW: Aboriginal Affairs NSW, 2019). 
47 Joy Damousi and Judith Smart, eds., Contesting Australian History: Essays in Honour of Marilyn Lake 

(Clayton, VIC: Monash University Publishing, 2019). 
48 John Maynard and Victoria Haskins, ó ñFor the Recordò: A History of the New South Wales Aborigines 

Protection Boardô, in Contesting Australian History: Essays in Honour of Marilyn Lake, eds. Joy Damousi 

and Judith Smart (Clayton, VIC: Monash University, 2019), 121ï35. 
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last ten years to improve this situation, the system needs to become more researcher 

friendly to both community-based and other historical researchers.49 

Haskins and Maynard have been refused permission for their team to access ósignificant 

sections of material, including the Ward Registers 1916-28, the correspondence files of the 

Welfare Board 1949-69, and the recently discovered Chiefs Secretaryôs Records Letters 

Received relating to Aboriginal matters 1938-49ô. The grounds on which access to them was 

refused was because of óthe personal and sensitive nature of the recordsô. So after one-and-a-

half decades since the Senate Committeeôs Report, nothing much has changed in the Australian 

Governmentôs sequestering of archives relating to the APB. Although Haskins and Maynard 

believe that óthe decision of NSWAA refusing permission stems from their fears of criticism 

and litigation from Aboriginal community members, rather than because they are hiding 

anything in particularô, they say that óthe ongoing secrecy makes it impossible to write a full 

history of the Boardô and óreinforces the impression that the authorities, actions and policies 

are being hidden from public exposureô.50 Historian Peter Read, also one of the Supervisors on 

my panel, has told me many times that he was the last person to have looked at all the records 

relating to Aboriginal people held at the archive.51 Haskins and Maynard stated that Readôs 

experience does not include the óFiles Relating to Aboriginal Affairs, 1938ï1949. Chief 

Secretaryôs Letters Receivedô which were órecently discoveredô or óturned upô in 2008. Haskins 

and Maynard explained that historian Heather Goodall researched the Boardôs records back in 

1975 when working on her PhD thesis about Aboriginal land activism, six years before the new 

Ministry of Aboriginal Affairs was established. Goodall told Haskins and Maynard that she 

had seen the Ward Registers which were ótwo dusty old volumes listing the names and details 

of around 800 girls and boys taken from their families between 1912 and 1928ô. Goodall said 

that the registers were left in the old Directorate of the AWB and should have been on restricted 

access for 100 years, but somehow a man with the Aboriginal Legal Service, Peter Thompson, 

organised for them to be deposited in the NSW State Records under the 30-year access rule, 

thus enabling her to research her thesis. It was only after the Ministry of Aboriginal Affairs 

was created in 1981 that access to the records was restricted to people named on the files, or 

their direct descendants.52 

                                                 
49 Ann McGrath, óReconciling the Historical Accounts: Trust Funds Reparation and New South Wales 

Aboriginesô (Canberra, ACT: Australian Centre for Indigenous History, ANU, 2004), 36. 
50 Maynard and Haskins, óFor the Recordô, 131. 
51 Personal conversation. 
52 Maynard and Haskins, óFor the Recordô, 132. 
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The only reason the NSWAA allowed me access to my family membersô files was on the 

condition that I submit proof of a direct genealogical lineage to every person whose file I 

applied for. By ódirectô, I mean that I could only access my biological grandparents, great-

grandparents and great-great-grandparents records, and could not access any of their siblingsô 

records without special permission from their descendants. The application I compiled for 

access to the APB records sourced for this thesis was 27 pages long. It included numerous 

proof of identity papers, including my birth and marriage certificates; multiple birth, death and 

marriage certificates (BDMs) from parentsô, grandparentsô and great-grandparentsô 

generations; and family tree charts to map out my genealogical relationship to family members. 

My ancestorsô files provide a great deal of information about their lived experiences. I have 

chosen to keep some files from this thesis because they either do not support the historical topic 

of interest, or because I have simply chosen not to include them. That decision was made by 

me after access to my family files was permitted. I am empowered by my newfound knowledge 

of history and not disempowered by having information withheld from me. I commented that 

the NSW Governmentôs restrictions on access to these records are, in my opinion, reminiscent 

of the same kind of control that the APB used in the past to disempower Aboriginal people. 

Ann McGrath, however, reminded me that, as a historian, I have had many years to get used to 

seeing such records and prompted me to recognise that they could be quite confronting for 

Aboriginal people seeing them for the first time. I understand that, but at the same time I still 

take issue with these records being withheld from us. I hope that in the future, the gatekeepers 

(both Indigenous and non-Indigenous) and history researchers can come together to formulate 

a system that can release these records to everybodyôs satisfaction. I am very fortunate that I 

am a history researcher who also has numerous genealogical connections, and as a result of 

that duality have been able to access a large number of files. If I was not directly related to my 

ancestors, these records would never have seen the light of day. This biological relationship is 

the key that unlocks the padlock on some of the archives held by the NSWAA. Family history 

research acts as a conduit for these important archives to flow into the public domain where 

they can be placed under the scrutiny of other history scholars. 

Limitations and Resistance 

The scope of this thesis has turned out to be its greatest limitation. It covers such a large 

timeframe that to keep within the overall word count required ruthless decisions about what 

could and could not be included. The research had to head in the direction of milestone topics 
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in the chronology, and the forward-moving momentum also had to be maintained, regardless 

of the treacherous topography of time. The most crucial questions I had to ask myself in the 

editing process were, óWhat do I keep?ô, óWhat do I discard?ô and óWhat is most important to 

this thesis?ô 

Another limitation of this thesis is its lack of interviews. Sadly, the number of remaining 

relatives from my parentsô generation has diminished quickly. Before I commenced the 

academic writing of our family history, my Aunt (my motherôs sister), Aboriginal author Ruby 

Langford Ginibi, passed away in 2011. Then, in the course of writing this thesis, we 

experienced the passing of my uncle Gerry Bostock, my mother Rita Bostock and, more 

recently, my other uncle Lester Bostock. Alive today are an Aunt who is a former activist that 

was fully immersed in the Redfern scene, but she outright refuses to be involved with any 

aspect of my research; an uncle who I never see; and my father another Aunt who never 

associated with the young radicals or took part in political organisations or protests for change. 

That is why I felt an increasing sense of urgency to research and record our family history to 

pass on to future generations. Tuhiwai Smith noted that óthe story and the story-teller both 

serve to connect the past with the future, one generation with the other, the land with the people 

and the people with the storyô.53 That is exactly what I have set out to do. My research has felt 

like I have reached back through time and brought our ancestors into the present, to introduce 

them to the children in our family, to counteract their erasure, and to humanise and remember 

them. 

Lastly, a point of resistance that I have had throughout the writing of this thesis is a reluctance 

to paraphrase the written words of Aboriginal people in history. In my research, I have come 

across a number of letters to newspapers and private letters written by Aboriginal people 

strongly objecting to their treatment at the hands of the Australian Government and/or non-

Indigenous people in positions of power. The letters I refer to in this thesis are certainly not 

tomes of information; in fact, they are usually only three or four paragraphs long. Our 

ancestorsô words explicitly express their emotional response to extraordinary circumstances, 

and these circumstances were almost always completely beyond their control. 

Culturally, as an Aboriginal descendant, rewriting my ancestorsô and other Aboriginal Eldersô 

words to paraphrase them or otherwise put them in my own words feels like a disrespectful 

                                                 
53 Tuhiwai Smith, Decolonising Methodologies, 146. 
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intervention. As Tuhiwai Smith stated, óthere is a very real ambivalence in Indigenous 

communities toward the role of Western education and those who have been educated in 

universitiesô, and I am very conscious of treading carefully.54 I have decided to include full 

transcripts of their writing in a few instances, but I have tried to use these as exemplifications 

that are subsequently unpacked by interrogation of a number of points made in the 

correspondence. I hope that I have been successful in finding a balance between presenting 

credible, academic history scholarship and being authentic to my Indigenous culture. 

Chapter Summary 

Chapter 1 is called óBundjalung Beginningsô and starts in 1882, the earliest year of an archival 

record about my family members in the written historic record, which was Augustus John 

Bostockôs 1882 application for a Conditional Purchase of land (AKA a Pioneers Selection) at 

the base of Wollumbin/Mt Warning. This chapter begins with the origins of each of my four 

Aboriginal grandparentsô family lines, the Bostocks, the Andersons, the Cowans and the 

Solomons. The changes to the landscape, the impact of land acts on pastoral leases and the 

rapid encroachment of settlers attracted by the gold rush and free selection of land are explored. 

Although each family line begins in different locations on Bundjalung Country, this chapter 

ends up at Box Ridge Aborigines Reserve (AKA Box Ridge Mission), near Coraki, where all 

four family lines merge óon the missionô. 

Chapter 2 is called óBirth and Marriage on the Reserveô. This chapter begins in 1911, the birth 

year of my paternal grandmother and my maternal grandfather, and ends in 1934, the year both 

sets of my grandparents left Box Ridge Mission to embark on married life away from the 

reserve. As the title forecasts, this chapter examines all four grandparentsô and other Aboriginal 

peoplesô lives on the reserve. Research reveals the townspeopleôs racism, Aboriginal 

segregation, the education of Aboriginal children, APB surveillance and everyday life óon the 

missionô. Family connections to four Aborigines reserves incite closer inspection of my 

grandmother Edith Cowanôs birthplace, Nymboida Aborigines Reserve; my great-grandparents 

Gus and Lena Bostockôs time living at Ukerebagh Island Aborigines Reserve on the Tweed 

River; my grandfather Henryôs birthplace at Dunoon Aborigines Reserve near Lismore; and 

Box Ridge Aborigines Reserve (AKA Box Ridge Mission), near Coraki. 

                                                 
54 Ibid., 75. 
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Chapter 3ôs title is óWork and Movement on the Landscapeô and it spans 1934ï1944. My 

grandparentsô lives after they married and left the Aborigines reserve are examined. This 

timeframe also covers the APBôs transition to become the AWB. I use my great-grandfather 

Sam Andersonôs and my grandparents Henry and Evelyn Andersonôs APB/AWB files to 

provide insight into the incredible surveillance experienced by them. Their AWB files reveal 

bureaucratic red tape and astonishing incompetence. I reveal how the inconsistency of Family 

Endowment payments seriously impacted the everyday lives of my grandparents. After my 

grandmother deserted her husband and her children, my grandfather placed my mother and her 

sisters at Box Ridge Reserve to be looked after while he found work. The chapter ends with 

the heightened surveillance and harassment my grandfather experienced as a single father, the 

sudden removal of his children from the reserve and his evacuation from the country to the 

city. 

Chapter 4 is called óExodus off Mission and Countryô and covers 1944ï1955. Of all the 

chapters in this thesis, this one features the most archival material. Again my grandfather Henry 

Andersonôs AWB files are accessed. These files reveals the incredible extent of the harassment 

and surveillance experienced by my grandfather Henry at the hands of the bureaucrats of the 

AWB. Fed up with their mind-boggling attempts to control his life and their continued 

surveillance and harassment, Henry, so like many other Aboriginal people from the country, 

migrated to Sydney, drawn by the employment opportunities in Redfernôs inner-city factories. 

He and my grandmother were part of the ófirst waveô of Aborigines arriving in Redfern in 

Sydney and many more followed. 

Chapter 5ôs title is óYouth and Modernity in the Cityô, exploring from 1955ï1972. It is about 

how Aboriginal people connected with each in Redfern. It was the beginning of the formation 

of Aboriginal organisations. This chapter highlights the work of the Charles Perkins 

Foundation and other Aboriginal organisations who looked after the interests and well-being 

of Aboriginal families in the city, including mine. An examination of the Foundationôs work 

reveals that they went beyond meeting the needs of the people, and so I coined the phrase 

ósocial upliftmentô to describe how I saw their work as having much greater significance than 

just social work. 

Chapter 6 is called óRadicalisation, Creative Expression and Aboriginal Voiceô and spans 

1972ï2002. Where the previous chapter explored the lives of Aboriginal people in Redfern, 

their organisations and social lives, this chapter examines the reasons why the young 



22 

Aboriginal population became radicalised and involved in politics, protests and Land Rights 

demonstrations. Aboriginal creative expression was birthed in Redfern, and later there was a 

sudden growth in Aboriginal literature across several genres. Highlighted here are my family 

membersô contribution to this surge in Aboriginal storytelling. 

Chapter 7 is my own Ego-histoire. It is the story of my life which began in 1964, and it brings 

this thesis into the present. This kind of autobiographical writing style was defined by French 

historian Pierre Nora and illuminates the subtle nuances and differences between 

autobiography and ego-histoire. This chapter is about reflections of my life, and I incorporated 

into my autobiography the theoretical components of ego-histoire to illustrate how they can 

elevate and enhance autobiographical history writing. 
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Chapter 1: Bundjalung Beginnings, 1882ï1911 

 

Figure 1: My family tree from my generation to my great-great-grandparents (with one 

third -great-grandparent) 

Note: My four grandparentsô lines, the Bostocks (blue), Cowans (yellow), Andersons (red) and Solomons 

(green), are coloured. 

The full-blooded aborigine is vastly superior to the half caste. In intelligence, 

physique, humour and reliability ï I have known few exceptions. The reason 

undoubtedly is because only the worst type of each race come together in physical 

union. There are many people who advocate intermarriage. It is sheer madness. I have 

heard it even from the pulpit. Show me the minister who would like his daughter to 
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marry an aborigine, or his son a black gin. Nature seems to scream out ï óDonôt do 

it!ô 

ðRetired Pastoralist Cunningham Henderson, 1946, aged 81.1 

1.1 The Origins of My Four Grandparentsô Family Lines 

This chapter begins in 1882, because that is as far back as my Aboriginal family history can go 

in the written historic record, to just after European settlement of northern NSW. The initial 

goal of this chapter was to find the beginning of each of my four grandparentsô family lines 

and trace them through time to 1911, the year of birth of both my paternal grandmother and 

my maternal grandfather. In the process, and as the above quotation hints, I also examine settler 

attitudes towards Aborigines and interracial marriage. This chapter could also be considered 

an exploration of humanity and inhumanity during the colonisation of Bundjalung Country. 

I have made the preceding family tree chart (Figure 1) to assist the reader in understanding the 

relationships that my family members have to each other. This is an overall family tree with 

my generation on the left, then columns of my parentsô, grandparentsô, great-grandparentsô and 

great-great-grandparentsô generations from left to right (with Kitty Sandy being the only third-

great-grandparent I could locate). I have colour-coded my four grandparentsô family lines. 

Three of my four grandparentsô family lines descend from interracial relationships. 

In her book, Illicit Love: Interracial Sex and Marriage in the United States and Australia, Ann 

McGrath notes that present-day national histories still tend to portray distinctly separate 

coloniser and colonised pasts, and aspects of our national story have only partially been told. 

McGrath argues there is a forgetting of entangled histories and an unwillingness to 

acknowledge that, for generations, coloniser and colonised had sex, courted and married each 

other. But by examining the longue durée, we can see that the histories of coloniser and 

                                                 
1 Cunningham Henderson, óMain Camp Reminiscences, 1864-1950, with Miscellaneous Writings, Manuscript 

Number 910761, M.L.M.S.S 1863ô, in Manuscript Collection (Sydney, NSW: Mitchell Library, State 

Library of NSW, 1864ï1950). See also, Cunningham Henderson, óAustralian Aborigines, by Cunningham 

Henderson ñMynumiò, Coraki, New South Wales, 1864-1950ô, ed. Jack Hart (Tweed Heads, NSW: Tweed 

Heads Historical Society Inc., 1864ï1950), 17. I have referenced both the Mitchell Libraryôs and Tweed 

Heads Historical Societyôs copies of Hendersonôs Reminiscences because both are missing chunks of 

writing, but when combined they fill in each otherôs missing sections. See also, óCunningham Henderson 

(Obituary) 1864-1953ô, Pastoral Review and Graziersô Record (Armidale, NSW: Monthly 1913ï1977), 19 

January 1954. Hendersonôs obituary in the Pastoral Review and Graziersô Record states that he wrote his 

autobiography in 1946 at the age of 81. 
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colonised are intimately interwoven.2 Both the Bostock and the Anderson family originate from 

the marriage and óphysical unionô of a white-Australian and an Aboriginal woman, the 

Solomon family originate from an Indigenous couple and the Cowan family originate from the 

marriage of an Aboriginal man and a white-Australian woman. So, contrary to Mr Hendersonôs 

ideas about nature and social and óphysicalô propriety, my ancestors certainly did do it: 

The Bostock family descend from a white-Australian, Augustus John Bostock, who married a 

traditional Bundjalung woman, believed to be a ófull-bloodô from Wollumbin/Mt Warning 

called One My. Her name is recorded on his death certificate as óOne My otherwise Clara 

Wolumbinô.3 

The Anderson family originated from the union of a white-Australian believed to be called 

Samuel Anderson and a ófull-bloodô Wakka-Wakka woman originally from Crows Nest near 

Esk, Queensland. Her traditional ónativeô name was listed as Bunjue, but later she was known 

as Mary Jane.4 

The Cowan family originated in the Grafton area can be traced back to a Bundjalung man 

called Jonathan Cowan who married a white-Australian woman called Elizabeth Hughes.5 

The Solomon family  can be traced back to an Aboriginal ófull-bloodô couple, Ruby and 

Solomon, who were a married couple at Runnymede/Kyogle Aborigines Reserve.6 

The starting point of my genealogical family history research was collecting official BDMs on 

a large number of ancestors. The assembled collection of BDMs were used to build a 

genealogical framework on which the academic family history was constructed. BDMs provide 

numerous pieces of information other than just the date of the event. Apart from information 

about when the ancestor was born, who their parents were, who their siblings were, who they 

married and when they died, extra information on BDMs includes places where people were 

                                                 
2 Ann McGrath, Illicit Love: Interracial Sex and Marriage in the United States and Australia (Lincoln, 

Nebraska: University of Nebraska Press, 2015), 5ï6. 
3 QLD Government, óDeath Certificate for Augustus John Bostock, 24 August 1927, No. 1927/2219ô (Brisbane, 

QLD: QLD Registry of Births, Deaths and Marriages, 1927). One My/Claraôs surname is spelled with a 

single ólô (Wolumbin), but unless directly citing the text of this certificate, I use the correct spelling of 

óWollumbinô in all other references to her. 
4 Daniel Habermann, Deebing Creek & Purga Missions 1892-1948 (Ipswich, QLD: Council of the City of 

Ipswich, 2003), 31. Mary Jane is recorded as an inmate of Deebing Creek Aborigines Reserve. I highlight 

the word ónativeô because that is how the records at Deebing Creek illustrated traditional names. 
5 NSW Government, óMarriage Certificate for Jonathan Cowan & Elizabeth Hughes, 31 Oct. 1883, No. 

M40521ô (Sydney, NSW: NSW Registry of Births, Deaths and Marriages, 1883). 
6 Gilbert Phillips, óAn Introduction to the Study of the Iso-Haem-Agglutination Reactions of the Blood of 

Australian Aboriginalsô, Medical Journal of Australia 1 (7 April 1928): 432. 
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born, churches where people married, cemeteries where people were buried, witnesses to and 

informants of these events, and even medical causes of deaths. 

Where information about an ancestor or ancestorôs family group is unknown, cross-checking 

with other BDMs can help find the basis for a fair assumption to be made. For example, if there 

is no birth certificate for an ancestor, then subtracting their age at marriage from the year of 

their marriage provides an approximate year of birth. Additionally, if a family groupôs first-

born child is born in one location, then the next three children are born at another distant 

location, the time of the familyôs move can be assumed to be somewhere between the first and 

second childrenôs birth dates. By knowing BDM information about my ancestors, situating 

them in family tree charts and finding photographs of themðas well as mapping their travels; 

reading archives about them; knowing the changes to their lifestyle that came with colonisation; 

and knowing the historical, social and political climate of their timesðwe can gain a very clear 

picture of their lived experience through each decade. In this chapter, I argue that family history 

research is in fact a way to counteract my Aboriginal ancestorsô subordination and erasure so 

that, rather than being a nameless part of the collective noun called óAboriginesô, their 

individual humanity is restored. 



27 

1.2 The Bostock Family 

 

Figure 2: My father George Bostockôs paternal connection to the Bostock family line 

Note: The Bostock family line (blue) connects with the Ford family line (purple) by the marriage of one of 
George Bostockôs grandparents. 

1.2.1 One My (AKA Clara Wollumbin ) 

Up until finding more records fairly recently, we only ever knew of my great-great-

grandmother as óNoumieô (Uncle Gerry pronounce it óNow-meeô) from her sonôs marriage 

certificate where the parents of the groom were recorded as óAugustus John Bostock and 

Noumieô (see Figure 3).7 

                                                 
7 NSW Government, óMarriage Certificate for Augustus Bostock & Lena Ford, 21 Nov. 1905, No. 

1905/010012ô (Sydney, NSW: NSW Registry of Births, Deaths and Marriages, 1905). óNoumieô is believed 

to be a transcription error for óOne Myô. 
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Figure 3: Marriage Certificate for Augustus Bostock and Lena Ford 

Note: Augustus Bostockôs parents are named as óAugustus John Bostockô and óNoumie (Native)ô. 

I became fascinated with finding out more about the life and times of the Aboriginal matriarch 

of the Bostock family, One My/Clara Wollumbin, who married Augustus John Bostock and 

gave birth to Augustus Bostock Jnr (AKA Gus). I believe that the recording of her name above 

as óNoumieô was a transcription error for her true name of óOne Myô. I say this because her 

childrenôs baptism register states her name as óWonmieô and her granddaughter was named 

óMeta Julia Onemy Bostockô after her aunt and both her grandmothers.8 

My Uncle Gerry Bostock told me that óOne-Myô was just blackfella talk for ófirst bornô. He 

said English was a second language for my ancestors and they spoke in simple, broken English 

in those days. He told me that óOne-Myô meant ófirst bornô, óTwo-Myô meant ósecond bornô 

and so on. Uncle rationalised this by informing me that a ómieô in the Bundjalung language 

means sleeping place, dwelling, or gunya. This statement is backed up by a 1925 newspaper 

                                                 
8 Anglican Church of Australia, óBaptism Register: Parish of Tweed River, County of Rous in the Year 1894, 

No. 200, 1st November 1894, Augustus Bostockô (13 Grafton Street, NSW: Grafton Diocese of the Anglican 

Church, 1894), 13; QLD. Government, óBirth Certificate for Meta Julia Onemy Bostock, 11th Nov. 1910, 

No. 1910/7322ô (Brisbane, QLD: QLD Registry of Births, Deaths and Marriages, 1910). 
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reporterôs interview with one of the oldest surviving pioneers of the Byron Bay district, Mr 

William Flick, who said that the local Aborigines ówould rather live in their hut or ñgunyahò 

or ñmie-miesò than a houseô.9 

There is seemingly a correlation here of Aboriginal family oral history with non-Indigenous 

knowledge, but I have recently discovered that we cannot take that at face value because, 

besides the written historic record and Aboriginal oral history, there is another realm of 

Aboriginal history that is just as important. In modern times, researchers can find both 

correlations and contradictions within three realms of knowledge in Aboriginal history, the 

written historic record, Aboriginal oral history and Aboriginal cultural knowledge. 

For example, I assumed the words óotherwise Clara Wolumbinô on Augustus Johnôs death 

certificate (see Figure 4) was an attempt to accommodate the white manôs practice of using a 

first name and a surname. This is reasoned from the knowledge that the Bundjalung name for 

Mt Warning is Wollumbin, and my great-great-grandmother was from the Wollumbin group. 

 

Figure 4: Augustus John Bostockôs Death Certificate 

Note: His Death Certificate states he was married at Tweed River, at about 27 years old, to óOne My 
otherwise Clara Wolumbinô (circled in red). 

1.2.2 Bundjalung Tribes/Clans/Groups 

In the Tweed River valley, Mt Warning is a spectacular mountain situated 30 kilometres from 

the coastline. Keats wrote that the Nganduwal people (the name of the Bundjalung group that 

                                                 
9 Claude A. Mann, óA Dying Race: Authentic Stories of Australian Aboriginals: Mr W. M. Flickôs Experiences: 

Peace and Warô, Northern Star (Lismore, NSW: 1876ï1954), 25 April 1925, http://nla.gov.au/nla.news-

article93484947. 
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lived on and around the mountain) looked upon it as óa great main central sacred site and it was 

known to them as Wollumbin. Wollumbin, so legend has it, was the Spiritual domicile of 

ancestral warriors of the Nganduwal people. Wollumbin was the legendary name of a foremost 

warriorô.10 I was interested in Keatsôs use of the name Nganduwal and wanted to know more 

about know the names and boundaries of different groups within Bundjalung Country.11 

Specifically, I wanted to know which tribe or clan group of the Bundjalung people we were 

descended from; as in, óWeôre from the _______ tribe of the Bundjalung Nationô, like naming 

Bundjalung Country as the state and a name for the more specific tribe/clan group as the post 

code.12 This proved to be problematic because there are many maps available, each one 

depicting conflicting boundaries (see Figure 5). Adding to this confusion is the diversity of the 

names of Aboriginal groups and the spelling of these names. Finally, the omission and 

inclusion of Aboriginal groups varies across different studies of the Bundjalung people. Even 

today there continues to be contention about group boundaries, especially in the arena of Native 

Title. Keats stated that Aboriginal people agreed on boundaries thousands of years ago óbased 

on the natural geographic phenomena of mountains rivers and creeks; and where there was 

more unavoidable boundaries in open terrain, these were usually of a very short delineation 

and were signified by boundary marks on rocks and treesô.13 The six maps in Figure 5 (split 

across two pages) record the variety of group boundaries recorded by white-Australian 

researchers. 

                                                 
10 N. C. Keats, Wollumbin: The Creation and Early Habitation of the Tweed, Brunswick, and Richmond Rivers 

of NSW (Tweed Heads, NSW: Tweed Heads Historical Society Inc., 1988), 49. 
11 I was interested in Keatsôs use of the name óNganduwalô and wanted to know more about know the names and 

boundaries of different groups within Bundjalung Country. 
12 The Australian ópost codeô is a four-digit number allocated to postal areas all over Australia. It is equivalent to 

the five-digit ózip codeô in the United States. 
13 Keats, Wollumbin, 16. 
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Four of the six maps whose details appear on the following page (see p. 32). 
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Figure 5: Six maps of the various Bundjalung tribe/group boundaries recorded by 

white-Australian researchers 

Note: Reading from left to right, the maps are by Smythe (1945),14 Hausfeld (1960),15 Crowley (1971),16 
Geytenbeek and Geytenbeek (1971),17 Tindale (1974),18 Keats (1988)19 and the NSW Aboriginal Legal 

Service (1993).20 

In this thesis, I have decided to use Keatsôs map of Bundjalung Country (see Figure 6). Keats 

also mapped pastoral runs that are relevant to this thesis and I have used this map and shaded 

the area called óThe Big Scrubô, which I will refer to later. According to Crowley and Keats, 

there are seven group dialect territories of the Bundjalung people of the Richmond, Brunswick 

                                                 
14 W.A. Smythe, óAppendix Map Bandjalang Grammarô (1945), in The Middle Dialects of Bandjalang, edited 

by T. Crowley (Canberra, ACT: Australian Institute of Aboriginal Studies, Australian University Press, 

1978). 
15 R.G. Hausfeld, óYugambeh-Bundjalung Dialects Mapô, in Dictionary of Yugambeh Including Neighbouring 

Dialects, edited by M. C. Sharpe (Canberra, ACT: Pacific Linguistics Research School of Pacific and Asian 

Studies, Australian National University, 1960). 
16 T. Crowley, The Middle Dialects of the Bandjalang (Canberra, ACT: Australian Institute of Aboriginal 

Studies, 1978). 
17 B. Geytenbeek and H. Geytenbeek, óGidabal Grammar Dictionaryô, in The Summer Institute of Linguistics 

Australian Aboriginal Studies 43, Linguistic Series No. 17 (Canberra, ACT: Australian Institute of 

Aboriginal Studies, 1971). 
18 N.B. Tindale, óAboriginal Tribes of Australia: North Coast Extract Mapô (Canberra, ACT: Australian 

National University, 1974). 
19 Keats, Wollumbin. 
20 New South Wales Aboriginal Legal Service, óMap of the Bundjalung Sovereignty Claim Areaô, Northern Star 

Newspaper, 8 July 1993 (accompanying article by Doug Parrington). 
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and Tweed Rivers. They are Nganduwal, Galibal, Birihn/Birihnbal, Bandjalang, Wiyabal, 

Nyangbal and Minyanbal.21 I find these dialect/tribal/clan group names to be too 

underdetermined in these maps, and so I prefer instead to use the more definitive words 

óWollumbin groupô as my primary description of my ancestors, because there is no contention 

on the word óWollumbinô or its location. For references to other family members, I have 

decided to just refer to them as Bundjalung, because the boundaries and names are not as certain 

as the mountain. 

 

Figure 6: Keatsôs (1988) Conception of Wollumbin22 

1.2.3 Wollumbin Johnny 

Wollumbin Johnny was the name of the leader of the Wollumbin people. Around 2009, my late 

Uncle Gerry told me he was certain that our family were related to Wollumbin Johnny, but 

other than my great-great-grandmotherôs name being recorded as óOne My otherwise Clara 

                                                 
21 Keats, Wollumbin, 16ï17. 
22 Ibid., 18. 
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Wolumbinô, I had not found any definitive evidence that linked us to him. Wollumbin Johnny 

was often called óKing Wollumbin Johnnyô by the early settlers and he was highly regarded. A 

local history enthusiast by the name of J.J. Byrne wrote an article for the Tweed Daily that 

described Wollumbin Johnny as óthe Kings of Kingsô and óthe greatest of all the kingsô, and he 

differentiated Wollumbin Johnny from other elders who were awarded their titles by the whites. 

Byrne narrated, óKing Johnnie was of good appearance, being about 5ft 11 in height, of 

dignified mien, athletic, of a quiet temper, low voiced and kind. He was looked up to by his 

people and evoked considerable respect from the whitesô.23 The first reference to Wollumbin 

Johnny appears in a letter written by early pioneer Joshua Bray to his fiancé Gertrude in 1863.24 

Joshua Bray was one of the first non-Indigenous men to settle on the Rous River, and it was 

Wollumbin Johnny who guided Bray to land that later became known as the Walumban Run. 

The latest reference I could find about Wollumbin Johnny was a newspaper article written in 

1885.25 

A scan of a photograph of Wollumbin Johnny (see Figure 7) was given to me by Joshua Brayôs 

great-granddaughter, Mrs Beverly Fairley, after she sought permission from the photographôs 

owner, her very elderly Aunt, Mrs Noella Elworthy (nee Bray). At the time, Mrs Elworthy was 

the only surviving grandchild of Joshua Bray. Although I forget when the conversation took 

place, I do not think I will ever forget what a distant relative and friend of mine, Aboriginal 

anthropologist Michael Aird, said when I mentioned to him that ówe might be related to 

Wollumbin Johnnyô. He broke into laughter and responded dryly, óEvery blackfella within a 

hundred-kilometre radius of the mountain wants to be related to Johnny!ô26 

Ann Curthoys and Ann McGrath stated that in family history research, óthe possibility of 

finding a famous or infamous ancestor can spark great interestô. Having a connection to British 

royalty is coveted by English family history researchers and óAmericans have long enjoyed 

discovering connections with the founding Mayflower arrivalsô. In Australia, trends have 

changed from wanting the same kind of ancestors as the English, such as royal or titled gentry, 

to becoming obsessed with finding a convict relative.27 

                                                 
23 J.J. Byrne, óHundreds of Blacks Lived on the Tweedô, Tweed Daily (Murwillumbah, NSW: 1914ï1949), 18 

December 1945, 2, http://trove.nla.gov.au/newspaper/article/192801988. 
24 Mary Kinsman, Joshua Bray: A Tweed Valley Pioneer (Chatswood, NSW: Bannerman Bros., 2007) 16. 
25 óSettlement on the Tweedô, Sydney Mail and New South Wales Advertiser (NSW: 1871ï1912), 21 November 

1885, https://trove.nla.gov.au/newspaper/article/162818771. 
26 Michael Aird, Personal Conversation, circa 2009/2010. 
27 Curthoys and McGrath, How To Write History, 38ï39. 
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Figure 7: Wollumbin Johnny, known as óKing Wollumbin Johnnyô by the Tweed Valley 

Pioneers28 

I would say that the Australian Aboriginal equivalent would be finding out that one of your 

ancestors was a great warrior, cleverfella or kurradji, respected elder, freedom fighter, or 

resistance leader.29 

                                                 
28 Reproduced with kind permission from the descendants of Tweed Pioneer Joshua Bray, Mrs Noella Elworthy 

and Ms Beverly Fairley. 
29 A óCleverfellaô or óKurradjiô are Aboriginal terms used to describe what other Indigenous Peoples, such as the 

Native Americans, would call a óShamanô or óMedicine Manô. They were intuitive, shamanic healers, 

keepers of Spiritual knowledge, and communicators with the metaphysical ancestral realm. 
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Figure 8: Wollumbin/Mt Warning 30 

1.2.4 Background to Augustus John Bostockôs Conditional Purchase 

As I mentioned in the Introduction chapter, the earliest document I found pertaining to my 

ancestors was about Augustus John Bostockôs land. When I first asked my father where our 

family came from, all he could tell me was that óour mob were from the Tweedô.31 I travelled 

to the Tweed Heads Historical Society and found a reference to Augustus John Bostockôs land 

selection in 1882.32 Later I found out that this land at the base of Wollumbin/Mt Warning was 

a selection of land known officially as a Conditional Purchase in accordance with the Crown 

Lands Acts.33 The demand for free selection of land came after the gold rushes over two 

decades earlier when the diggings became less profitable. There was an influx of miners into 

rural areas and cities and they hoped to find the prosperity on the land that the gold rushes 

failed to award. Even while they were on the diggings, the miners held a vision of a future on 

the land. They were very vocal in political debates at the time and, while the Eureka Stockade 

                                                 
30 Photograph taken by me on one of my many visits to my familyôs ancestral home. Photograph now part of My 

Family Collection. 
31 He meant the Tweed River, which opens to the sea at Tweed Heads, nestled against the northern border of 

New South Wales and the southern border of Queensland. 
32 Bill Bainbridge, óTweed Valley Land Records 1868-1918 Pioneers/Individuals Recorded Per Entity as at 

9/2/2008ô (Tweed Heads, NSW: Tweed Heads Historical Society, 2008). 
33 NSW Government, óConditional Purchases - Augustus John Bostock CP82.201 [10/35310, 87/321] & CP 

88.75 [10/17759, 91/50]ô, Crown Lands & Alienation Branch of the Lands Department (Sydney, NSW: State 

Records NSW, 1882 & 1888). 
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in 1854 called for an end to minerôs licenses, the call to óunlock the landô was equally 

determined. The growing Australian working class resented the hold that pastoralists had over 

vast amounts of land and demanded free selection of land that they could be óentitled to own 

free-hold, if they could just meet low repayments and the residence qualificationsô (the 

óConditionalô element of Conditional Purchase).34 

Because squatters increasingly began to regard these contested areas as property that belonged 

to them, when in fact they were only the licensed occupiers of the land, Governor Gipps 

attempted to regulate stations and runs in 1844. The Imperial Wastelands Occupation Act of 

1846 and the Orders in Council replaced earlier restrictions and, in 1847, only charged a £10 

rent payment for 4,000 sheep and guaranteed an eight- or 14-year tenure. This system remained 

in place until the Crown Lands Alienation Act of 1861 and Crown Lands Occupation Act of 

1861, both known as the Robertson Land Acts after John Robertson, then premier of NSW.35 

The Robertson Land Acts were a new system of land occupation where all Crown Land, 

including that held on pastoral leases, was open to European settlers for ófree selectionô. 

1.2.5 Augustus John Bostockôs Land 

It was under the Crown Lands Alienation Act of 1861, Lands Act Amendment Act of 1875, 

Lands Act Amendment Act of 1880 and Crown Lands Act of 1884 that my great-great-

grandfather Augustus John Bostock attempted to own land at the base of Wollumbin/Mt 

Warning. The first attempt to own 40 acres was recorded in 1882. It was selected and officially 

applied for with a deposit of £10, paid on 16 November 1882 and received by the Agent for 

the Sale of Crown Lands, Mr Joshua Bray.36 

Augustus John Bostock was required under the Crown Lands Act to meet certain conditions. 

Although he built a hut, fenced the land and felled trees, there are reports from the district 

inspectors that he was not resident on the land at the time of some inspections. The land was 

therefore declared abandoned by the selector and, consequently, the forfeiture was made public 

                                                 
34 Heather Goodall, Invasion to Embassy: Land in Aboriginal Politics in New South Wales, 1770-1972 (St 

Leonards, NSW: Allen & Unwin, 1996), 69. 
35 Rodney Harrison, Shared Landscapes: Archaeologies of Attachment and the Pastoral Industry in New South 

Wales (Sydney, NSW: University of Sydney Press, 2004), 28ï29. 
36 NSW Government, óConditional Purchases, Augustus John Bostockô. 
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in the Government Gazette on 24 December 1886.37 More records reveal that, in 1888, 

Augustus John Bostock repurchase the same 40 acres of land of his previous Conditional 

Purchase (Portion 3) as well as an adjacent Conditional Purchase of 40 acres of land (Portion 

9), making a total of 80 acres of land at the same location (see Figure 9). In 1890, these 

Conditional Purchases were again forfeited due to the conditions of residence not being met.38 

 

Figure 9: Augustus John Bostockôs Conditional Purchase in the Parish of Burrell, 

County of Rous 

Note: This area was situated right beside a traditional camping ground of the Wollumbin Aborigines. 

                                                 
37 NSW Government, óGovernment Gazette: Forfeited Conditional Purchases within Resumed Areas, 24 

December 1886ô, Department of Lands, 8725, Issue No. 736 (Sydney, NSW: Government Printers Philip 

Street, 1886). 
38 NSW Government, óConditional Purchases, Augustus John Bostockô. 
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Figure 10: A broad aerial view of the location of Augustus John Bostockôs Conditional 

Purchase39 

It is interesting to note that the location of Augustus John Bostockôs conditional purchases are 

near Wollumbin Creek on the road to Tyalgum. This location was one of places identified by 

settler Mr Lever as being one of the original camps of the traditional Wollumbin/Tweed 

Aborigines.40 The northern Bundjalung Knowledge Holder confirmed there was a óbig camp 

there and a few others at Tyalgumô. 

On its own, the fact that Augustus John Bostock married One My at a time when such 

interracial marriage was a rare occurrence is very interesting. However, the additional 

information that on two separate occasions he tried to secure land located at the traditional 

camp of his wifeôs peopleðand the fact that no further record can be found of an attempt to 

secure land elsewhere after the forfeitureðled me to wonder if he was sympathetic or close to 

his wifeôs people, the Wollumbin group. 

1.2.6 Family Life for  Augustus John and One My 

As previously mentioned, Augustus John Bostockôs Conditional Purchases were forfeited 

because inspectors reported that he did not reside on the land. This condition seems unfair, 

                                                 
39 Image generated using Google Earth. 
40 F.J. Lever, óLetter to Mr R. Whittle About the original Aboriginal Camps on the Tweed River Basinô (Tweed 

Heads, NSW: Tweed Heads & District Historical Society, 1964). 
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because he had to move around for work to pay for his purchase of land. During the years of 

his Conditional Purchases from 1882ï1890, the Crown Lands Inspector and a police constable 

reported in 1882 that Augustus John Bostock was óworking on the South Arm at Murrayôsô; in 

1888 he had óanother house 6 miles away from where he livesô; in November 1888 he was óin 

the employment of Mr Langleyô; in 1889 óhe was living at the Tweedô; and at the end of his 

second Conditional Purchase in 1890 he óleft the Tweed and is at home on the Mid Arm (of the 

Tweed River) near Kellyôsô.41 To provide an idea of the incredible speed of settler 

encroachment on Bundjalung Country, between 1880 and 1889 on One Myôs country, there 

were 683 Conditional Purchases sold, and most of the accessible land to the east and north of 

Murwillumbah had already been taken up by settlers.42 Between 1900 and 1909, the number 

of Conditional Purchases had nearly doubled to 1,224.43 In 1895, Mary Bundock of Wiangarie 

Station (to the southwest of Wollumbin/Mt Warning) commented on the detrimental effect this 

rapid encroachment had on young, local Aboriginal men. Her acute observations sadly 

emphasised the changes that came to Aboriginal culture with settlement and she lamented, 

óthey do not use the spear or the boomerang as their fathers did. They work spasmodically on 

the stations and like riding and work amongst the cattle, but drink and gambling are their 

cursesô. Referring to all of the Aborigines on Wiangarie Station with empathy and inclusion 

she stated, óour tribe is fading away, though we do all we can to save them. I fear another 

generation will see few or any leftô.44 

1.2.7 Christian Baptisms Found 

The chance of finding records of the births of Aboriginal ancestors diminishes past my parentsô 

generation. Of my four Aboriginal grandparents, I have managed to locate only one birth 

certificate. The birth years of my other three grandparents was calculated by subtracting the 

age that they identified at the time they were married from the year the marriage took place. 

The same can be said for all of my great-grandparents except Gus Bostock. He has no birth 

certificate, but I was very lucky to find another definitive record. 

                                                 
41 NSW Government, óConditional Purchases, Augustus John Bostockô. 
42 H.W. Denning, Historical Manuscripts of the Tweed (Murwillumbah, NSW: Tweed Shire Council Civic & 

Cultural Centre, 1988) 56ï57. 
43 Ibid., 57. 
44 Mary Bundock, óNotes on the Richmond River Blacksô, in Papers of the Bundock Family of Wyangarie 

Station, Richmond River, ca. 1835-1898, Microfilm CY2227, A6939 Original Call Number (Sydney, NSW: 

Mitchell Library, State Library of New South Wales, 1835ï1898). 
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Some years ago, the Anglican Diocese of Grafton begun digitising their historic registers and 

my friend Ian Fox brought my attention to entries of Augustus and Meta Bostockôs baptisms 

in their 1894 Baptisms Register.45 Before this, I had never heard of a sibling called Meta, so I 

travelled interstate to the town of Grafton to see if I could get photocopies from the actual 

register. The Reverend was inconvenienced by my request, and so the heavy, dusty, smelly 

book was gracelessly plonked on the table before me, but a church volunteer was kind enough 

to photocopy both pages for me. 

Upon seeing the pages of the register, I was struck by how many baptisms Reverend Reynolds 

had done on one day, 1 November 1894. My father told me that the other children who were 

baptised on that day were Aboriginal or Islander, because he recognised their surnames as 

families that he had grown up with. Further enquiries revealed that Reverend Reynolds did a 

óbulk baptismô. A bulk baptism was explained to me as a kind of public call, where Reverend 

Reynolds put the word out to the local Aboriginal and Islander people to bring their children 

in to be baptised all at once. Instead of a Monty Pythonïstyle (Black Plague) óBring out yer 

dead!ô call, Reverend Reynolds put out a racial, albeit Christian, call. 

Reverend Reynolds probably had many miles to cover in the diocese, and so I am guessing that 

bulk baptisms were infrequent events with not just babies present. Meta was 11 years old when 

baptised and Gus was 10. (Augustus Jnr was known as óGusô later in life. We refer to Augustus 

Jnr as óGusô to better differentiate him from his father, Augustus John Bostock.) Reverend 

Reynolds recorded their parentsô names as óAugustus J & Wonmieô (see Figure 11). 

                                                 
45 Anglican Church of Australia, óBaptism Register Entry for Augustus Bostock, 1st Nov., 1894ô, in Baptism 

Administered in the Parish off Tweed River, County of Rous in the Year 1894 (13 Grafton Street, NSW: 

Grafton Diocese of the Anglican Church, 1894), 13; Anglican Church of Australia, óBaptism Register Entry 

for Meta Bostock, 1st Nov., 1894ô, in Baptism Administered in the Parish off Tweed River, County of Rous in 

the Year 1894 (13 Grafton Street, NSW: Grafton Diocese of the Anglican Church, 1894), 14. 
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Figure 11: Anglican Diocese of Grafton 1894 Baptism Register for Augustus Bostock 

Jnr  

Note: The page was folded to decrease the imageôs size and show Augustusôs baptism at the bottom. 

This was the fourth recorded name I had for my great-great-grandmother: Noumie, One My, 

Clara Wolumbin and Wonmie. Of all the children baptised that day by Reverend Reynolds, 

there are only a few parentsô names recorded. Interestingly, Meta and Gus are the only children 

who have an actual date of birth recorded. I imagine this was because of Augustus John 

Bostockôs education and the likelihood that the other parents could not read or write at that 

time in history. I note that Tommie and Maggie Selokee are recorded as parents too (see Figure 

12). There are a number of Indigenous families in northern NSW and further south today with 

the óSlockeyô or óSlockeeô name. Reverend Reynolds seems to have spelled the South Sea 

Islander name phonetically as he heard it. South Sea Islander cane cutters intermarried with 

Aborigines in northern NSW and many families have that connection. I wondered if the two-

syllable óSlock-eyô family name had been Anglicised over time from its original three syllable 

óSel-o-keeô Islander sounding name. Interesting to note here is the power of the transcriptions 
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of white-Australians and the clergy in the retention or adaptation of Indigenous names for 

church records.46 

 

Figure 12: Anglican Diocese of Grafton 1894 Baptism Register for Meta Bostock 

In 1897, when Augustus Jnr (Gus) was 13, he was enrolled at Myora Aboriginal School on 

Stradbroke Island.47 Further records for Gus could not be found until his wedding in 1905. Gus 

Bostock was 21 years old when he married 22 year old Lena Ford. 

1.2.8 Gus and Lena 

My great-grandparents on my fatherôs side were Augustus Bostock Jnr, known as óGusô, and 

Lena Ford (see the family tree charts in Figures 1 and 2). Lena was the daughter of Arthur Ford 

and Julia Sandy.48 Remarkably, Julia gave birth to 11 children (including two sets of twins) 

before she died aged 32 years old. Juliaôs family were from the Beaudesert area, and a poignant 

                                                 
46 Ibid. 
47 QLD Government, óMyora Aboriginal School Admissions Register 1893-1941, Augustus Bostock in Student 

Enrolments List, a/45751ô (Brisbane, QLD: Queensland State Archives, Queensland Government, 1897), 

http://www.cifhs.com/qldrecords/edumyora1.html. In this digitised record, he was not listed as oysterman. 

However, I travelled to the Stradbroke Island Museum and saw the handwritten original entry that shows 

him as an oysterman. 
48 NSW Government, óMarriage of Augustus Bostock & Lena Ford, 21 Nov. 1905ô. 
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discovery that I made during my research was that she was buried in the Aborigines cemetery 

located near the former Deebing Creek Aborigines Reserve Station. 

Only one grave marker exists in this cemetery today, a solitary headstone for my great-great-

grandmother, Julia. A 1975 newspaper article titled óBlacks Want ñRelicò Backô describes how 

the local Beaudesert Aboriginal population wanted the burial ground at Deebing Creek and 

Julia Sandyôs headstone to be classified as relics to be preserved and owned by the (Aboriginal) 

people. The newspaper article included a transcription of the headstoneôs engraving, óIn loving 

memory of Julia. Beloved wife of Arthur Ford. Died 17th of August, 1896. Aged 32 yearsô.49 

When Julia died, her oldest child Lena (my great-grandmother) was only 13 years old and she 

was left with seven siblings (an infant, a two-year old, a four-year old, five-year old twins, an 

eight-year old and a 12-year old) to care for, while her father no doubt had to find work to 

survive. She had already experienced the loss of three of her siblings at various ages.50 I doubt 

that she would have been completely alone and imagine the Aunties and Beaudesert Aboriginal 

community would have come in to help where possible. 

A year after her mother died, Lenaôs father Arthur Ford married Eva Williams. Arthur was 31 

and Eva was 19, just five years older than his daughter Lena. Arthur and Eva went on to have 

14 more children. So my great-great-grandfather, Arthur Ford, was the father of 24 children to 

his two wives.51 On the subject of marriage and children, an oral history story that has often 

been told in our family is that on 21 November 1905, the day Gus and Lena were married in 

Murwillumbah, Lena was approached by Lily Williams who was carrying a three-month old 

baby in her arms. Lily told Lena that Gus was the father of the child and she was unable to care 

for the baby girl. Lena then took the baby, known as Lillian, and raised her as her own. The 

child grew up alongside my grandfather, Norman, and my father and his siblings always knew 

of her as óAunty Lillyô. While researching Gus and Lenaôs early life, I re-examined their 

marriage certificate and discovered that it yielded the unexpected revelation that Augustus John 

Bostock, like his son Gus, also had a relationship with another Aboriginal woman. 

                                                 
49 óBlacks Want ñRelicò Backô, Sunday Mail, 11 May 1975, 6. 
50 Jacqueline MacDonald, óDescendants of Kitty Sandy Family Tree Chartô, in Kitty Sandy Descent Group 

Tweed Heads (QLD: Jacqueline MacDonald), 2. 
51 Ibid., 1. 
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1.2.9 Augustus John Bostockôs Other Family 

One of the witnesses on Gus and Lenaôs marriage certificate was called Ina Bostock (see Figure 

13). I became curious about who Ina was and my investigation yielded one of those family 

history ósurprisesô that I mentioned above. Inaôs marriage and death certificates reveal that she 

was indeed Augustus John Bostockôs daughter, but her mother was not One My. Her mother 

was Jessie Unarn Walumba.52 I assumed Jessie was another Aboriginal Wollumbin woman 

because, like One My, she took the Wollumbin name.53 Ina married a year after Gus and Lena 

in 1906 when she was 18 years old.54 This makes her year of birth 1888, so she was four years 

younger than Gus. Although I am aware that polygamy existed in traditional Aboriginal culture, 

I wondered if polygamy existed in pre-Federation Australia. 

 

Figure 13: Gus and Lena Bostockôs Marriage Certificate 

Micaela Ashôs article in the Critical Race and Whiteness Studies journal ósituates polygamy in 

a historical context by drawing on the history of the legal status of polygamy in Australian law, 

which is largely based on British legal precedentô. As a natural consequence of colonisation, 

                                                 
52 QLD Government, óMarriage Certificate of Edward Williams & Ina Bostock, 8th August 1906, No. 

1906/1655ô (Brisbane, QLD: QLD Registry of Births, Deaths and Marriages, 1906). 
53 Ina is remembered as being Aboriginal by her descendants. I thought óWalumbaô and ôWollumbinô were two 

different ways to spell the same word. Transcriptions of the spoken word can vary. According to Keats in his 

Wollumbin (1998, p. 228), Samuel Gray and Joshua Bray were the original graziers at óThe Walumban Runô, 

which later became known as óWollumbinô and finally as óKynnumboomô. Both Ian Fox (Bundjalung 

History expert) and Michael Aird (Aboriginal Anthropologist) concur that óWalumbaô and óWollumbinô are 

the same word with different spelling. 
54 Ina married Ted Williams who was an Aboriginal man. 
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British common law became the basis of our Australian legal system and British law did not 

recognise polygamous marriage. This decision was founded on the well-known case of Hyde v 

Hyde & Woodmansee in 1866, which is frequently held up as the precedent confirming the 

non-recognition of polygamous marriages under British law.55 

Therefore, at the time of Augustus John Bostockôs unions with these women, polygamous 

marriage was not recognised by British law. Based on both marriage records, I am guessing 

that One My and Jessie Unarn Walumba were alive when their children married within a year 

of each other, but I cannot know whether Augustus John Bostock maintained a relationship 

with both women at the same time.56 In Illicit Love, Ann McGrath notes that the possible factors 

that contributed to white men gaining opportunities to freely obtain a sexual partner among 

Indigenous women could be that there were fewer white women on frontiers, and a single white 

man had less compulsion to act with propriety or to be monogamous than in his previous social 

environment. McGrath added, óby having more than one Indigenous wife, or by ñsharingò a 

wife with an Indigenous man in a polygamous marriage, many colonizer men effectively 

became cross-cultural practitioners of polyandry, polygyny, or bothô. Two of her points that I 

find very interesting are that ówhite Australian men were well aware of Indigenous polygamous 

marriage practices and contrasting attitudes toward womenôs sexual optionsô, and Indigenous 

kin and family protocols in polygamous marriages ópotentially enabled the outsider man to 

enhance his strategic and economic position and to gain expanded networks of influenceô.57 

Adding this information to the facts that my great-great-grandfather Augustus John Bostock 

tried twice to secure land at the traditional camp of the Wollumbin peopleðand that no further 

record can be found of an attempt to secure land elsewhere after the forfeitureðI wonder if 

there was much more to what I thought was just his ósympathyô for his wivesô people. Perhaps 

Augustus John Bostock had some kind of transactional arrangement with the Wollumbin 

people? How could Augustus John Bostock have benefitted from polygamous relationships 

with One My and Jessie? McGrath wrote: 

Observers tended to view the white man, as a coloniser man, to be in the superior, 

controlling position. He might feel the same, but this was not always so. He might be 

                                                 
55 Micaela Ash, óPreventing Harm or Fortifying the Borders?: Political Discourse on Polygamy and Islam in 

Australiaô, Critical Race and Whiteness Studies 9, no. 2 (2013): 1ï12. 
56 Both Gus and Ina identified their mothers on their marriage certificates. If parents were not alive at the time of 

their childrenôs marriage, the rule was to record the name of the parents regardless and then write 

ó(deceased)ô after their name, for example, óJane Doe (deceased)ô; ó(deceased)ô was not written after One 

My or Jessieôs name. 
57 McGrath, Illicit Love, 343. 



47 

smitten. He might also be ensuring the sustenance of a large extended Aboriginal 

family or community. 

I am resigned, unfortunately, to leaving my itching curiosity unscratched (at least in this thesis). 

Interestingly though, Michael Aird gave me a copy of the only known photograph of Augustus 

John Bostock (see Figure 14). Aird showed the photograph to Aunty Lilly several years before 

she passed away. She pointed to the tall, bearded man standing by himself behind the fish crates 

and said, óthatôs my grandfatherô. Aird confirmed that Aunty Lilly was identifying Augustus 

John Bostock. It is disappointing that the clarity of the image is so poor, but a group of dark-

looking women and children can be seen standing nearby to the left. 

 

Figure 14: Only known photograph of Augustus John Bostock, identified as the tall man 

standing by himself behind the fish crates58 

                                                 
58 My Family Collection. 
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1.3 The Cowan Family 

 

Figure 15: My father George Bostockôs maternal connection to the Cowan family line 

The Cowan family can be traced to the marriage of an Aboriginal man from the Bundjalung 

people of northern NSW called Jonathan Cowan (AKA Jack Cowan) and a non-Indigenous 

woman called Elizabeth Hughes (see Figure 15). On his death certificate, Jackôs occupation 

was written as ógold miner-quartzô.59 Near Grafton there was once a thriving gold-mining town 

called Solferino with an estimated population of 2,000. Nothing remains of Solferino today 

except a historic photograph taken by John William Lindt (see Figure 16).60 This photograph 

was included in the vast J.W. Lindt Photograph Collection, and the Grafton Aboriginal 

community could not raise sufficient funds to purchase the collection. The Cullen family 

bought the collection and gifted it to the Grafton Regional Gallery on the condition that a search 

be conducted for the names of the people in the photographs. The Aboriginal Community of 

                                                 
59 NSW Government, óDeath Certificate of Jack Cowan, 22 Feb. 1900, No. 1900/001633 (Sydney, NSW: NSW 

Registry of Births, Deaths and Marriages, 1900). 
60 Jude McBean, ed., Dreaming the Past: The Lindt Story (Grafton, NSW: Grafton Regional Art Gallery, 2012) 

39. 
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the Bundjalung, Gumbayngirr and Yaegl people embraced the gift and the Lindt Research 

Project was formed. 

 

Figure 16: John William Lindt ôs photograph of the historic gold-mining town of 

Solferino, west of Grafton61 

German-born John William Lindt was one of Australiaôs preeminent photographers and had a 

career spanning 60 years. His work encompassed a range of photographic genres including 

portraiture, landscape, architectural, ethnographic and narrative subjects. He lived in Grafton 

from 1863ï1876, and it was here he produced his first significant portfolio titled óAustralian 

Aboriginals (1873-74)ô.62 As stated above, this portfolio was gifted by the Cullen family to the 

Grafton Regional Gallery. After several years of investigations, it was announced in 2012 that 

the Aboriginal woman in one of the John William Lindt photographs titled óMary Ann of 

Ulmarraô (see Figure 17) had to be Mary Ann Williams.63 Mary Ann was my great-great-

grandfather Jonathon Cowanôs older sister. 

                                                 
61 Ibid., 27. 
62 Ibid., 21. 
63 Ibid., 58. 
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Figure 17: óMary Ann of Ulmarra ô photographed by John Willian Lindt , circa 1873 

I heard about this photograph in 2013 when I received a phone call from my father insisting 

that I watch a documentary on the ABC Television channel because, óitôs all about your 

research!ô Intrigued, I quickly changed the channel and caught the last part of an ABC 

Australian Story documentary called óThe Light of Dayô.64 Upon seeing the documentaryôs 

close-up on the photograph of Mary Ann of Ulmarra and hearing who they believed she was, I 

was somewhat stunned and did not realise that I still had Dad on the phone until he whispered, 

óDoesnôt she look like Mumô. 

The documentaryôs history researcher Nola Mackey said there was a great possibility that Mary 

Ann Cowan was Lindtôs óMary Ann of Ulmarraô. Both were born near Ulmarra and looked to 

be the same age group. Mackey stated that she had searched hundreds of records and Mary Ann 

Cowan was the only óMary Annô she could find in the area.65 

                                                 
64 Jennifer Feller, óThe Light of Dayô, Australian Story, season 18, episode 1, screened 4 February 2013 

(Sydney, NSW: ABC, 2013), Television Broadcast, https://www.abc.net.au/austory/the-light-of-

day/9170148. 
65 Ibid. 
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Based on this information and our familyôs recognition of the similar facial features and 

likeness to my grandmother Edith Cowan (see e.g., Figure 18), we believe that Mary Ann of 

Ulmarra was Mary Ann Cowan. 

  

Figure 18: Forward-facing Lindt photograph of Mary Ann of Ulmarra  (left), believed to 

be Mary Ann Cowan taken in 1873, and comparison photograph of my grandmother 

Edith Cowan as a young woman (right) 66 

The interest in the óLight of Dayô documentary was phenomenal, so the Grafton Regional 

Gallery hosted a special screening of the documentary in March 2013 for the descendants to 

share family history information.67 I invited my father and two other Cowan elders, Aunty Pat 

and Aunty Esmay (Dadôs distant cousins), to come with us to this event, and so we went on a 

four-hour road trip to Grafton and returned the next day. It was a heart-warming and emotional 

experience for them. 

In 2014, historian Jane Lydon asked me to write an essay about the experience for her book, 

Calling the Shots: Aboriginal Photographies. Lydon brought together contributors who 

                                                 
66 Grafton Regional Art Gallery, óThe John William Lindt Collectionô (Grafton, NSW: Grafton Regional Art 

Gallery, 2004). A collection of high-quality scans of the J.W. Lindt Photograph Collection were gifted to me 

by a friend who was given them by a private collector. Lindtôs photograph in Figure 18 is from this 

collection. The photograph of my grandmother Edith is in our family album. Both are part of My Family 

Collection. 
67 Jennifer Feller, óThe Light of Dayô. 
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óexamine historical interactions between photographer and Indigenous people, and the ways 

that some images can be understood to express the process of cultural exchangeðas well as 

the rich and vital meaning photographs have todayô.68 My essay contributed to the latter. The 

essay, called óConnecting with the Cowansô, explained that the return of these photographs to 

their rightful place had brought about the reconnection of Aboriginal people to their ancestors, 

their relatives and their Country. I remarked that seeing this photograph and hearing this news 

had a profound effect on me. It felt like Mary Ann had spiritually reached through time and 

altered my perception of her today. I wrote that she had ómagically transformed from an abstract 

entity ï a name on her marriage and death certificates ï into a real life, flesh and blood, young 

Aboriginal womanô. She was no longer a two-dimensional archival record, her humanity was 

restored.69 

More information came through from just looking closely at the photograph. I noticed that she 

has scarification on her chest; this tells me she was an initiated woman. óInitiatedô in this 

context means that means that Mary Ann had gone through a ceremony of change, a rite of 

passage called the initiation process. This is a rite of passage ceremony that is the female 

equivalent of the initiation at puberty of young men, and it creates scars. In one example, I read 

about how girls were observed as being óanxious to have the ceremony performed and took 

great pride in the scarred evidence of their womanhoodô.70 The left photo in Figure 18 shows 

Mary Ann with a snakeôs vertebrate around her neck and a dingoôs tail on her head. 

According to Jennifer Hoff, author of a collaborative book with Bundjalung Elders called 

Bundjalung Jugun: Bundjalung Country, the dingo-tail headband was traditionally worn by 

initiated men and Lindt persuaded the women to wear them for his photographs.71 For her book, 

Hoff sourced several early photographs from the Richmond River Historical Society that 

captured traditional young men wearing this adornment. Mary Bundock was one of the first 

non-Indigenous women in the area southwest of Wollumbin, and at the Mitchell Library I found 

                                                 
68 Jane Lydon, ed., Calling The Shots: Aboriginal Photographies (Canberra, ACT: Aboriginal Studies Press, 

2014), 2. 
69 Shauna Bostock-Smith, óConnecting with the Cowansô, in Calling the Shots: Aboriginal Photographies, ed. 

Jane Lydon (Canberra, ACT: Aboriginal Studies Press, 2014), 61ï65. 
70 Faye Gale, óRoles Revisited: The Women of Southern South Australiaô, in Women Rites & Sites: Aboriginal 

Womenôs Cultural Knowledge, ed. Peggy Brock (St Leonards, NSW: Allen & Unwin, 1989), 123. 
71 Jennifer Hoff, Bundjalung Jugun: Bundjalung Country (Lismore, NSW: Richmond River Historical Society 

Inc., 2006), 236. 
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a manuscript called óPapers of the Bundock Family, 1835-1898ô. Included is a copy of Maryôs 

handwritten memoir called óNotes on the Richmond River Blacksô. Here she stated: 

I never saw the women wear any ornaments in those days, these being reserved for 

their lord and masters who, beside the shell and cane ornaments, wore necklaces of 

dogôs teeth and coloured beans while the skin of native dogs tails fastened around the 

forehead was a favorite [sic] decoration amongst the younger men.72 

John William Lindt strived for authentic scenes for his photographs, and he utilised many props 

at his Grafton studio, including dead kangaroos and snakes, dirt, trees, logs, woven dilly bags, 

spears, boomerangs, woomeras and dingo tails. He also had landscapes painted onto large 

sheets to be used as fake backdrops to situate his Aboriginal subjects. I imagine it could have 

been puzzling for Mary Ann and other ósubjectsô to come into Lindtôs studio and be set up with 

his props and natural artefacts in his indoor location. It was worth it for Lindt to go to such 

effort because there was high demand for photographs like these. 

The Colonial Secretaryôs Office sent copies of Lindtôs album to various scientific institutions 

in Britain and a number of flattering letters about excellence of the work were received.73 The 

series was acclaimed at several international exhibitions including the Philadelphia Exhibition 

in 1876.74 Lindt must have provided substantial incentives for the people in his photographs. 

These were extremely difficult years for Aboriginal people and I imagine Lindt paid the people 

in food rations of some sort, because a large number of people participated and all look 

miserable, like they do not want to be there. 

The emergence of affordable, palm-sized cards with photographs called carte de visite or 

visiting cards became an international craze. This prompted an international trade in 

photographs of celebrities and different ótypesô of people from all over the world. Photographs 

of Aborigines ended up in scientific collections around the world.75 Photographers like Lindt 

recognised the popularity and on-sell capabilities that carte de visite photographs of Aborigines 

would generate (see e.g., Figure 19). Michael Aird, the curator of an exhibition at the Brisbane 

Museum called óCapturedô (an exhibition of Aboriginal carte de visite photographs), explained 

that óthe photographers wanted the Aboriginal people to look as exotic or savage as possible to 

                                                 
72 Bundock, óNotes on the Richmond River Blacksô, 2. There are photographs of Bundjalung men wearing the 

dingoôs tail in this way, see Hoff, Bundjalung Jugun, 106, 150, 234, 258. 
73 Lydon, Calling the Shots, 59. 
74 Ibid., 60. 
75 Ibid., 4. 
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have something interesting to sell in these postcardsô. Some European people and early settlers 

had vast collections of carte de visite postcards in elaborate albums to be displayed in their 

front parlours when guests visited.76 

 

Figure 19: óNo. 9 Snowy and his wife, 1873ô by John William Lindt 77 

Figure 19 is an example of such carte de visite postcards and family album shown in Figure 

20, which was exhibited in the óCapturedô exhibition, is an example of the keen interest non-

Indigenous people had for collecting photographs of Aboriginal people. This magnanimous 

interest seems at first glance to be a respectful curiosity, but is this not just a more subtle way 

of othering? Indigenous academic Marcia Langton argued in 1993 that, with regard to analysis 

                                                 
76 Kathy McLeish, óPostcards of 19th Century Brisbane Aboriginal People on Display at ñCapturedò Exhibition 

in Brisbaneô, Australian Broadcasting Commission, 31 March 2014, https://www.abc.net.au/news/2014-03-

28/early-photos-of-brisbane-aboriginal-people-in-captured-exhibit/5336752. 
77 McBean, Dreaming the Past, 57. McBean identifies this photograph as óNo. 9 Snowy and his wife, 1873ô. 

This scan of the Lindt carte de visite photograph is from a collection of high-quality scans of the J.W. Lindt 

Photograph Collection gifted to me by a friend. These scans are now part of My Family Collection. 
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of visual representation of us, óthe problemô is in óthe positioning of us as object, and the person 

behind the camera as subjectô.78 

 

Figure 20: The Archer Family Album (1865ï1874) at the óCapturedô Exhibition at the 

Brisbane Museum, curated by Michael Aird, March 201479 

These photograph collections and photo albums provided a way for non-Indigenous people to 

observe Aborigines from a distance, in much the same way that glass separates visitors from 

zoo exhibits or museum dioramas. Being looked upon as exotic anthropological oddities or 

ósavagesô does not equate to acceptance or equality. Although carte de visite images of 

Aborigines resided in photograph albums in the front parlours of settlersô homes, I have no 

doubt that few Aboriginal people, if any at all, were physically allowed past the front door in 

real life. 

John William Lindt became a wealthy man and an internationally acclaimed photographer, and 

he sold sets of his prints of the Bundjalung people until about 1922. Hoff poignantly stated, 

óThe people in Lindtôs portraits were survivors of nearly thirty years of warfare. While they 

                                                 
78 Marcia Langton, óWell I Heard it on the Radio and I Saw it on the Television: An Essay for the Australian 

Film Commission on the Politics and Aesthetics of Filmmaking by and about Aboriginal People and Thingsô 

(Sydney, NSW: Australian Film Commission, 1993), 39. 
79 Photograph by Giulio Saggin. Permission to use this photograph was kindly granted by Giulio Saggin, 

Brisbane, QLD. 
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hold themselves with self-possession and dignity in spite of their bizarre surroundings, the 

sadness in their eyes tells their storyô.80 When I was at the Grafton Regional Art Gallery, I met 

a distant Cowan cousin who lived locally. I was standing there staring at the faces and she came 

and stood beside me. She said, óYou know, we look at these faces and we can rattle off all the 

local family namesô. Pointing to one of the people she said, óThis one here, he looks like a 

[family surname], and this woman is definitely a [family surname], and that fella there, well 

the [family surname] family are his mobô. Then she sighed and said, óLook at their faces. Donôt 

they all look just so sad!ô81 (see e.g., Figure 21). 

 

                                                 
80 Hoff, Bundjalung Jugun, 126. 
81 Private conversation with a distant relative (name withheld). The lack of numbers and captions on the 

photographs in Figure 21 is deliberate and intended to recreate gallery poignancy. 
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Figure 21: Some of J.W. Lindtôs photographs82 

Note: The women in the bottom photograph have the end of their left-hand little fingers removed. This was 

part of a female initiation practice. 

1.3.1 A White Womanôs Two Aboriginal Husbands 

We have already seen a sample of pastoralist Cunningham Hendersonôs thoughts on interracial 

marriage (see quotation at the beginning of this chapter). Hendersonôs words were an explicit 

articulation of the social taboos and racial stigma for such (so-called) transgressive unions. 

Only 10 years after Lindtôs photograph of Mary Ann was taken, her younger brother, Jonathan 

Cowan (my great-great-grandfather), married a white woman called Elizabeth Hughes in 

1883.83 My great-great-grandmother Elizabethôs choice to marry Jonathan came at a cost 

though, and through our familyôs oral history we are told that Elizabethôs family disowned her 

because she married a blackfella. 

                                                 
82 Grafton Regional Art Gallery, óThe John William Lindt Collectionô (Grafton, NSW: Grafton Regional Art 

Gallery, 2004). 
83 NSW Government, óMarriage Certificate for Jonathon Cowan & Elizabeth Hughes, 31 Oct. 1883ô. 
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In 2005, historians Victoria Haskins (a white woman) and her husband John Maynard (an 

Aboriginal man) co-wrote an article called óSex, Race and Powerô. They stated that óstudies of 

interrelationships between Aboriginal men and white women were obscure, neglected and 

missing from the Australian historical landscape, just as social taboos and racial stigma were 

an effective deterrent in preventing such relationships forming across this enforced divideô.84 

Katherine Ellinghaus explained that the rarity of unions between Aboriginal men and white 

women, as opposed to those between white men and Aboriginal women, was simply about 

biology because the consequences of relationships were very different: óA white woman 

[unlike a white man] é would be literally left holding the babyô.85 

In their article, Haskins and Maynard retold some stories of white women who lived with or 

married Aboriginal men. They explained that these women received ópity and that the desire to 

rescue on the part of white society was mingled with revulsion, abhorrence and fearô.86 They 

stated that by capturing the óperspectives and experiences of both white women and Aboriginal 

men in this history, we cannot overlook the overarching framework of white patriarchal power 

that made decisions to marry and bear children more than just individual (and eccentric) 

choicesô.87 For a white woman to willingly make her body available to an Aboriginal man was 

to render the white man impotent.88 Haskins and Maynard wanted to óarticulate a space in 

which the individualsô voices from the past might be heard in the presentô.89 

Family history research is such a space, and throughout this thesis, even in this chapter alone, 

I have articulated óa space in which the individualsô voices from the past might be heard in the 

presentô. I will now add my white great-great-grandmother Elizabethôs story. Ellinghaus 

described the predicament of white women being óleft to hold the babyô, but in Elizabethôs case 

she was not just left holding the baby (Roy), but also five other children. In 1900, at the age of 

43, my Aboriginal great-great-grandfather Jack Cowan died of pneumonia and asthma, leaving 

Elizabeth with six children. Their names and ages at the time of their fatherôs death are as 

follows: Alice, 15; John Thomas (my great-grandfather), 12; Edith, 11; Walter, seven; Harold 

                                                 
84 Victoria Haskins and John Maynard, óSex, Race and Powerô, Historical Studies 36, no. 126 (2005): 191. 
85 Katherine Ellinghaus, óMargins of Acceptability: Class, Education, and Interracial Marriage in Australia and 

North Americaô, Frontiers: A Journal of Women Studies 23, no. 3 (2002): 55ï75. 
86 Haskins and Maynard, óSex, Race and Powerô, 200. 
87 Ibid., 216. 
88 Ibid., 200. 
89 Ibid., 216. 
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Arthur, four; and Roy nine months. I have often wondered how Elizabeth, a white woman with 

six mixed-race children, survived after 1900. 

The depression in the 1890s and later drought that affected most of NSW until the early 1900s 

caused high unemployment in most areas. There was no government unemployment relief, so 

unemployed Aborigines relied on the Australian Governmentôs APB for basic rations, which 

consisted of a small dole of dry goods such as flour, sugar and tea. There was never meat, as 

Aborigines were expected to hunt and fish for themselves. Many previously self-sufficient 

Aborigines were forced to move to reserves and the rise in the general population considerably 

diminished their potential for self-sufficiency.90 The need for Aboriginal people to come 

forward and collect rations also put them under the APBôs spotlight. The APB became 

increasingly alarmed that mixed-descent people were not separating themselves from the 

Aboriginal community. In 1907, they wanted new legislative power to remove all authority of 

Aboriginal parents over their children and give it to the Board in loco parentis (óin place of the 

parentsô).91 As the campaign for more power in loco parentis became more frenzied, the APB 

began to lease reserve land for its own revenue, to fund future plans for training homes for 

Aboriginal children.92 Robert Donaldson, an APB member since 1904 who helped draft the 

Aborigines Protection Act 1909, crafted an amendment to this Act that would see the removal 

of Aboriginal children from their families without the consent of the court. Goodall states that 

although the Act was not officially amended until 1915, from 1912 the APB began removing 

as many children as it could.93 

The current elders in Grafton told me that Elizabeth had to flee from Grafton for fear of child 

removal and in the process left one of her children behind. A few years after Jonathan died, 

their son Harold broke his leg at the age of seven years old. They told me that, because the 

family lived out of town, and Harold needed to go to Grafton hospital, he was left with and 

eventually óadoptedô by his Aunt Mary Ann. My enquiry found that Harold was four in 1900 

when his father died, so it was 1903 when he broke his leg. Mary Ann Williams was previously 

Mary Ann Cowan, the same Mary Ann that we saw in the Lindt photographs (Figures 17 and 

18) above who was called óMary Ann of Ulmarraô. Elizabeth had five other children to care for 

                                                 
90 Goodall, Invasion to Embassy, 111. 
91 Ibid., 119. 
92 Ibid., 121ï22. 
93 Ibid., 123. 
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on her own, and so óhe remained in the care of his aunt for a number of years and was known 

by the name of Arthur ñCodgerò Williamsô.94 

At the age of 21, Arthur joined the Australian Imperial Force in 1917 during the First World 

War (see Figure 22) and his military records list óMrs Mary Ann Williamsô as his next of kin. 

To enlist, Arthur Harold Williams had to change his name back to his biological name of 

Cowan, and although his birth name was Harold Arthur Cowan, in the army he was known as 

Arthur Harold Cowan.95 

 

Figure 22: Harold Arthu r Cowan (photographed here in Australian Army uniform) 96 

Note: Harold was taken in by his Aunt, Mary Ann Williams, and known as Arthur Harold Williams until he 
had to use his biological name to enlist. 

                                                 
94 McBean, The Lindt Story, 58. What the elders told me correlates with what is recorded in McBeanôs book. 
95 Ibid., 58. 
96 My Family Collection. 
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Arthurôs mother (my great-great-grandmother), Elizabeth Cowan, was lost from the historic 

record from 1900 after Jonathan died until 1920 when she married another Aboriginal man 

called William Olive (see Figure 23). 

 

Figure 23: William Olive and his wife (my great-great-grandmother) Elizabeth 

Cowan/Olive (nee Hughes)97 

Even though my research was in the recent past and only a small space of present time had 

passed between losing her trail in 1900 and ófinding her againô in 1920, in the interim I could 

not help but worry about her and her children. I prayed that she did not suffer too greatly, this 

poor white woman, who was probably a social outcast, trying to survive with five mixed-race 

                                                 
97 My Family Collection. 
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children during drought, depression and increasing APB surveillance and removals of 

Aboriginal children. 

So I was delighted to find out about her second marriage to William Olive who was, 

interestingly, another Aboriginal man. Family oral history tells us that she lived with William 

for several years before married. Elizabeth was 65 years old when she married William, who 

was 10 years her junior, aged 55. In our family, he was endearingly known as óGrandpa Oliveô 

by my grandmother and her siblings. I suspect the above photograph (Figure 23), was taken on 

their wedding day given their ages and the fact that they are dressed so formally. Figure 24 

shows a more óeverydayô photograph of William. 

 

Figure 24: A less formal photograph of óGrandpa Oliveô (AKA William Olive ) with my 

grandmotherôs brother Jack Cowan Jnr98 

                                                 
98 My Family Collection. 
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1.4 The Anderson Family 

 

Figure 25: My mother Rita Andersonôs paternal connection to the Anderson family line 

When I was growing up, my mother told me that her grandfather, Sam Anderson, was a famous 

cricketer. That was all I ever knew about her side of the family until the early 2000s when my 

aunt, Aboriginal author Ruby Langford Ginibi (Aunty Ruby), showed me a photograph taken 

at Deebing Creek Aborigines Reserve Station in 1895.99 

In the photograph, Aunty Ruby pointed out Sam (the boy seated on the far right, with his arms 

crossed) and his ófull-bloodô mother Mary Jane (standing behind him with a baby in her arms) 

(see Figure 26). Until then, I had neither seen the Deebing Creek Aborigines Reserve Station 

photograph or known that Samôs motherôs name was Mary Jane. I was fascinated by the 

photograph. Later I travelled to Lismore to meet Maurice Ryan, the man who Aunty Ruby told 

me had identified Mary Jane and Sam in the Deebing Creek photograph. 

                                                 
99 Aborigines reserves that had an APB-appointed superintendent or manager were sometimes called 

óAborigines reserve stationsô. Unsupervised reserve lands were just called óAborigines reservesô. Places that 

were not official Aborigines reserves, or places on Crown land or pastoralist properties where large groups 

of Aboriginal families lived together, were often called ócampsô or ósettlementsô. Additionally, as seen in 

Chapter 2, some reserve spaces were known colloquially by Aborigines as ómissionsô because Christian 

missionaries ministered to people at these locations. For example, Box Ridge Aborigines Reserve was also 

known as Box Ridge Mission. 



65 

  

Figure 26: Deebing Creek Mission residents, circa 1895100 

Note: Sam Anderson is the boy sitting on the far right with his arms crossed. His mother, Mary Jane, stands 

behind him wearing white and holding a baby. Superintendent Thomas Ivins (circled) can be seen in the far 
left, reclining in the grass. 

Maurice Ryan, a former senior lecturer at Southern Cross University, Lismore, wrote a 

biography of Sam Anderson called Dusky Legend: Biography of Sam Anderson, Aboriginal 

Cricketer.101 This self-published book began its life in 1976 when Ryan set his student 

Margaret Keller the task of researching and writing an assignment about the life of Sam 

Anderson, a locally famous Aboriginal county cricketer. Over the years, Ryan added to his 

collection of information about Sam Anderson and, in 2001, published the book. In the Deebing 

Creek photograph (Figure 26), Superintendent Thomas Ivins can be seen reclining in the grass. 

Mr Ivinsôs children grew up on Deebing Creek Aborigines Reserve Station with their parents 

and, in the 1970s, Margaret Keller wrote them many letters to ask them about their memories 

of Sam Anderson. Mrs Doris Smith, Thomas Ivinsôs daughter, clearly identified óSammyô and 

his mother Mary Jane from the group photograph.102 Maurice Ryan passed away a few years 

                                                 
100 State Library of Queensland, óDeebing Creek Aborigines Reserve Station, Group Photograph of Inmates, 

Negative Number 18939 & 48639ô (Brisbane, QLD: John Oxley Library, State Library of Queensland, 

1895). 
101 Maurice Ryan, Dusky Legend: Biography of Sam Anderson, Aboriginal Cricketer (Lismore, NSW: Northern 

Rivers Press, 2001). 
102 Doris Smith, óLetter from Mrs Doris Smith to Mrs Margaret Keller Identifying Sam Anderson in Deebing 

Creek Photograph, Written 4th August 1977ô, Byron Bay, NSW, 1977. 
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ago, but before he died he gave me a pile of original documents about Sam Anderson and 

Deebing Creek Aborigines Reserve Station, which included these letters. 

It was only as recently as 2012, from enquiries made to the Queensland State Archives, that I 

found out that Mary Jane (Samôs mother, standing behind him in the photograph in Figure 26) 

was a Wakka-Wakka woman originally from Esk, Queensland.103 The Aborigines Protection 

and Restriction of the Sale of Opium Act 1898 was enacted in Queensland and resulted in many 

Aboriginal people being sent great distances to Aborigines reserve stations, and Deebing Creek 

Aborigines Reserve Station was one of them.104 Finding out that she came from Wakka Wakka 

Country is extremely important because now we can remember her to that land (rather than the 

reserve, a place so far away from her home Country). 

Deebing Creek had a cricket club that was established in 1894.105 Sam played country cricket 

with local cricket clubs up to the time he left the reserve óto escape the strict rules of the Native 

Affairs Department of Queenslandô. In NSW, he went to Woodenbong, then on to Casino 

where he worked at an abattoir. Many Richmond River towns had turned to dairying, along 

with beef and timber industries, and there were plenty of opportunities for rural workers.106 

Sam gained employment from Cunningham Henderson at Main Camp, one of the first major 

properties in the Casino area. As mentioned earlier, Hendersonôs opinion of interracial 

marriage and óhalf-castesô was clear and he called óhalf-casteô Aborigines óoutcastsô, but in his 

writing he went on to explain that there were three óoutcastsô who were exceptions to the rule 

and he named my great-grandfather Sam Anderson as one of them. Henderson wrote about 

how he met Sam: óHe came to me looking for a job, and I liked him on sight. He was a medium 

horseman, but a splendid man at other work. Everything he did showed capability and 

intelligenceô.107 

                                                 
103 Queensland Government, óCherbourg Social History Card for Kathleen Black, C.H.H.C./B169ô (Brisbane, 

QLD: Queensland State Archives) (nee Anderson, Samôs sister). according to this card Kathleen was born at 

Mt Esk on 18 September 1897 to a óWhite manô and an Aboriginal woman called Mary Jane. Tindale noted 

Mary Jane was a Wakka Wakka woman (óTindale Genealogy, Cherbourg Sheet 105, Col/A337 82/2918ô, 

Queensland State Archives). An Aboriginal woman named Mary Jane was listed as living at Eskdale in 1882 

(QLD Government, óReturn of Blankets Issued to Aborigines at Esk on May 1,1882. Col/A337 82/2918 

(Brisbane, QLD: Queensland State Archives)). Mary Jane, Sam Andersonôs mother and Sam Anderson were 

identified by the daughter of Mr Ivins, Manager of Deebing Creek Mission, Queensland, in a photograph of 

mission residents taken circa 1895. See Ryan, Dusky Legend, 13. 
104 Habermann, Deebing Creek & Purga Missions, 23. 
105 Ryan, Dusky Legend, 22ï25. 
106 Ryan, Dusky Legend, 36. 
107 Henderson, óAustralian Aboriginesô, 17. 
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After working for Henderson for a fortnight, Sam asked him where he could find a cricket 

game, so Henderson sent him to his neighbour Mr Yabsley who was a keen cricketer with his 

own team called the óBungawalbynsô. Henderson said that the next time he saw Yabsley he 

described Sam as the best county cricketer that he had ever seen, so Henderson decided to 

ótransfer him altogetherô. Sam played against the best North Coast and New England teams for 

many years (see Figure 27). He was generally a good bowler and fielder, an all-rounder, but he 

stood out as a batsman and wicket-keeper. Later he became famous locally (and in our family) 

for getting Don Bradman out for a duck. I thought this was just a family myth until I found the 

newspaper article that reported it (see Figure 28). 

 

Figure 27: Don Bradman (circled mid-right, first row)  was on Kippaxôs XI team and 

Sam Anderson (circled far left, second row) played for the Richmond-Tweed XI108 

                                                 
108 óNarrow Win: Kippaxôs Team Visit: District Men Shape Wellô, Northern Star (Lismore, NSW: 1876ï1954), 

17 September 1928, 4, https://trove.nla.gov.au/newspaper/article/94046801. 
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Figure 28: A newspaper article confirming that my great-grandfather Sam got Don 

Bradman out for a duck109 

Henderson said that: 

with the addition of Anderson the Bungawalbyns won nearly all their matches. He 

knew every stroke and move in the game, and was entirely without conceit. He was 

unfortunate in two things. He was a drinker and a half caste.110 

The late Aunty Ruby Langford Ginibi, my motherôs sister, angrily responded to what 

Henderson said by saying, óThatôs right, my grandfather became a commodity that could be 

handed from one white man to another. Whoever could use him could have him!ô111 Aunty 

Ruby wrote four books between 1988 and 1999. She included excerpts of Cunningham 

Hendersonôs manuscript in her third book, My Bundjalung People. She made it very clear that 

                                                 
109 Ibid. 
110 Henderson, óAustralian Aboriginesô, 17. 
111 Ruby Langford Ginibi, My Bundjalung People (St Lucia, QLD: University of Queensland Press, 1994), 98. 

She was always Ruby Langford to us, but was later given the Aboriginal name of óGinibiô (meaning óblack 

swanô) by one of our elders. 
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she thought that Hendersonôs effort to gain the trust of the local Aborigines was purely 

motivated by his need for workers. She added: 

it was to his advantage to win their respect because in return he received sixty years 

of Koori labour which he used to increase his own wealth. Letôs face it those early 

settlers could not have built up their empires without Aboriginal labour.112 

In my head, I can hear Aunty Rubyôs voice saying this very angrily. Her first impression was 

right; it was to Hendersonôs advantage to win their respect, and he was motivated by his need 

for workers, for which he did receive many years of service. Henderson was always upfront 

about that. I think Aunty Rubyôs anger comes from her impression that her grandfather was 

being exploited, but I think deeper analysis is required here. 

A couple of points need to be acknowledged here, and they are Samôs agency and the 

reciprocity in action. Sam wanted to play cricket, and so Henderson transferred him to Yabsley 

where he could still have a job, but also enjoy the sport that he was so gifted at playing. 

Henderson met Samôs needs, securing another job for him, and in return he received his 

neighbourôs gratitude and guaranteed a winning streak for the Bungawalbyn Cricket Team. I 

am not denying the unequal power status of óthe Bossô and óthe Employeeô here, but for 

Aboriginal people, just having a job at that time was a rare commodity. The reason why 

Henderson and Yabsley won the loyalty of their employees was because they provided good, 

consistent, long-term work for them and treated their workers respectfully (at least by the 

standards of the time). So it is no surprise that Aboriginal employees stayed with them for many 

years. 

                                                 
112 Langford Ginibi, My Bundjalung People, 90. 
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1.5 The Solomon Family 

 

Figure 29: My mother Rita Andersonôs maternal connection to the Solomon family line 

My grandparents on my motherôs side of the family were Henry Anderson and Evelyn 

Solomon. On my motherôs maternal line, the Solomon family began on the Aborigines reserve 

at Kyogle with a ófull-bloodô man known as Solomon and a ófull-bloodô Bundjalung woman 

called Ruby. Solomon and Ruby were the parents of a son called Octo Solomon and my great-

grandmother Nellie Solomon. As I said earlier, I use the term ófull-bloodô like this when an 

archival record has recorded the person as such. As an Aboriginal family history researcher, I 

do not find the term ófull-bloodô offensive, because the white manôs differentiation means that 

I have discovered a traditional ancestor, one who I see as a bridge back to our pre-colonisation 

ancestors on the continuum of Aboriginal history. 

Unlike the Andersonôs, the Solomon family were always on country at a location near Kyogle, 

NSW. The Kyogle Aborigines Station Reserve was first recorded in the historic record as a 

pastoral lease called óRunnymedeô. Later it became known as Runnymede Aborigines Reserve 

and/or Runnymede Aborigines Home, before finally being known as Kyogle Aborigines 

Station (see Figure 30). 
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Figure 30: Photograph titled óAborigines Home, Runnymede, near Kyogle NSWô, taken 

in 1906113 

My mother and her sisters only ever knew that their grandmotherôs name was Nellie Solomon, 

but they did not know who their great-grandparents were. Unexpectedly, I managed to locate 

a record of a reference to Nellie Solomon at the Queensland State Archives. It was a very 

strange way to find out who the last set of my great-great-grandparents were. The reference 

was to a paper written by a man called Gilbert Phillips, B.Sc., from the Department of 

Physiology, University of Sydney, for the Australian National Research Association. The 

article, titled óThe Introduction of the Study of the Iso-Haem-Agglutination Reactions of the 

Blood of Australian Aboriginesô, was published in the Medical Journal of Australia on 7 April 

1928.114 

Phillips travelled to the Runnymede (Kyogle) Aborigines Reserve Station at the time that my 

great-grandmother Nellie Solomon lived there. He wanted to test the blood of ófull-bloodô 

Aborigines and in his article he made sure to include information about the genealogy of the 

Aboriginal people who he tested (see Figure 31). Phillips outlined the process that he went 

through to ascertain that the people he tested were ófull-bloodô Aborigines: 

This work was carried on at the expense of the Australian National Research Council 

at Runnymede Aboriginal Station South Kyogle, New South Wales. As no record of 

                                                 
113 óPhotograph: Aborigines Home, Runnymede, near Kyogle. P.X.A 608/49ô (Sydney, NSW: Mitchell Library, 

State Library of NSW, 1906). My family members and other older Aboriginal people have always called the 

Reserve óStoney Gullyô. This was my motherôs birthplace. 
114 Gilbert Phillips, óAn Introduction to the Study of the Iso-Haem-Agglutination Reactions of the Blood of 

Australian Aboriginalsô, Medical Journal of Australia 1 (7 April 1928). 
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genealogy was kept on the station, I investigated the purity of my subjects in three 

ways; 

¶ By information supplied by the Manager of the Station. 

¶ By careful cross-examination of the subjects. 

¶ By the cross-examination of other people who had known the parents of each 
subject.115 

 

Figure 31: Segment from Phillipsôs article confirming the genealogy and traditional 

name of my great-grandmother Nellie Solomon and her parentsô names116 

I was curious about why Phillips was testing the blood of ófull-bloodô Aborigines on the 

reserve. I found that Phillips conducted another study at Barambah Aborigines Reserve 

Queensland, now known as Cherbourg. I sent this study to the Aborigines Reserve museum, 

óThe Ration Shedô, because in this study Phillips recorded the names and original country of 

all the 55 Aboriginal people he tested. Incredibly, this record has the potential to inform 55 

families of their ancestorsô original home country before they were incarcerated at Barambah. 

I have to admit that I was immediately suspicious of Phillipsôs motive. Like my Aunty Ruby, 

I wondered if my relatives were just being exploited by whitefellas. I thought, óWhy on Earth 

did they want to test my ancestorsô blood? Is this some kind of Darwinian Origin of the Species 

investigation? Did they really think we werenôt human?ô I wanted to get to the bottom of what 

this was about, but both articles contained a lot of medical jargon that I did not understand. 

Accordingly, I decided to search for a haematologist who could explain it to me. Daringly, I 

sent an email to the Secretary of Australiaôs Haematologists Association with both of Phillipsôs 

studies attached, an explanation of who I was and what I was hoping to find out. To my 

delighted surprise, I received an immediate response. 

                                                 
115 Phillips, óAn Introductionô, 431. 
116 Ibid., 432. 
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Dr Steven Lane117 took the time to read Phillipsôs studies and wrote an email in response to my 

questions. He said: 

This paper is interesting, but quite outdated by todayôs standards é the methods are 

outdated (no consent information provided, we would usually de-identify research 

subjects these days). Basically ï the author was looking to see if Aboriginal 

Australian population blood types had distinct differences to Caucasian blood types. 

This is really important to know for purposes such as blood transfusion (incompatible 

blood can be fatal if administered). There were some differences identified (as one 

might expect). Group I-IV are the groups we now speak of as AB, A, B, and O (ABO 

blood groups). The paper concludes that Aboriginal Australians have the same 

distribution of ABO groups as Caucasian Australians, although this is not specifically 

tested. Again, they donôt identify the other antigens (sometimes rare, sometimes 

common) that cause the agglutination, but in the subsequent 100 years, these have 

been classified in detail.118 

Phillips and his delegating superiors were not being óevolutionistsô; they were genuinely 

investigating Aboriginal blood because if they did transfusions on Aboriginal people, 

óincompatible blood can be fatalô. Previously, I stated that I thought Aunty Rubyôs anger came 

from her immediate impression that her grandfather was being exploited. I am now confronted 

by the fact that my immediate response to Phillipsôs blood testing was as defensive as Aunty 

Rubyôs was. 

Here is another trigger for introspection. Why did my Aunty think the worst of Cunningham 

Hendersonôs actions? Why did I think the worst of Phillipsôs actions? I sat here wondering how 

to answer this question and the conclusion I have come up with is that Aboriginal people have, 

historically, seen the worst of white-Australians. There have always been low expectations 

placed on us as far as our ability to succeed goes.119 Are our (Aboriginal peoplesô) defensive 

                                                 
117 Dr Steven Lane is a Leukaemia researcher and Clinical Haematologist. He is an Associate Professor and, in 

April 2018, was appointed as the new Head of the Cancer Program at QIMR Berghofer Medical Research 

Institute. For Dr Lanesôs profile, see QIMR Berghofer Medical Research Institute, óAssociate Professor Dr 

Steven Lane Appointed New Head of Cancer Programô (17 April 2018), 

https://www.qimrberghofer.edu.au/2018/04/associate-professor-steven-lane-appointed-new-head-cancer-

program/. 
118 Dr Steven Lane, Email correspondence (14 January 2019). 
119 Multiple examples of low expectations can be seen in the historic record, most prominently in APB 

legislation, reports and correspondence. Later chapters will many illuminate examples. For an in-depth look 

at how this legacy continues in recent times in some Aboriginal communities, see Aboriginal Educator Chris 

Sarraôs book, Good Morning Mr Sarra: My Life Working for a Stronger, Smarter Future for Our Children 

(St Lucia, QLD: University of Queensland Press, 2012). The book is described as óOne manôs fight to turn 

the tide of low expectationsô. 
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reactions also an indicator of reciprocal low expectations of non-Indigenous peoplesô fairness, 

kindness and humanity? 

I was very happy to find Phillipsôs study because I was finally able to know all of my great-

great-grandparentsô names (except for Sam Andersonôs unknown white father). Additionally, 

Phillips recorded my great-grandmother Nellie Solomonôs traditional name, Babunde. So along 

with finding that Deebing Creek Reserve Stationôs 1902 list of Aboriginal residents records my 

great-great-grandmother Mary Janeôs traditional name as Bunjue, I now knew my great-

grandmother Nellieôs traditional name as well.120 What are the odds of me finding an obscure 

archive written by an educated whitefella who visited my ancestors on an Aborigines reserve 

in 1928? It is beyond extraordinary to discover that he personally interviewed my great-

grandmother Nellie to ask her about her pedigree and record it in writing. 

Like many other Aboriginal children, Nellie was removed from her family to be placed into 

domestic service. The removal of Aboriginal children from their families was an integral part 

of APB policies.121 It started in normal court proceedings under the Neglected Children and 

Juvenile Offenders Act 1905: 

A óneglectedô or óuncontrollableô child may be apprehended and brought before a 

court which can release the child on probation, commit the child to an institution until 

the age of 18 years, or to the care of a willing person A child in an institution may be 

apprenticed in accordance with the Apprentices Act 1901.122 

This Act regulated apprenticesô terms and conditions and provided for a minimum age of 14 

years old for apprentices. 

The Aborigines Protection Act 1909 gave the APB statutory powers in relation to all reserves. 

The Boardôs duties included that they provide for the custody, maintenance and education of 

the children of Aborigines. The APB could apprentice óthe child of any aborigine or the 

neglected child of any person apparently having an admixture of aboriginal blood in his veinsô 

subject to the Apprentices Act 1901. The APB was vested with the power to control all 

Aborigines reserves and that included the power to remove people from them. Regulations 

                                                 
120 Habermann, Deebing Creek & Purga Missions, 31. 
121 Anna Haebich, Broken Circles: Fragmenting Indigenous Families 1800-2000 (Freemantle, WA: Freemantle 

Arts Centre Press, 2000), 183. 
122 NSW Government, óAborigines Protection Acts in New South Wales: Legislation/Key Provisionsô, 

https://aiatsis.gov.au/collections/collections-online/digitised-collections/remove-and-protect/new-south-

wales. 
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ócould be made for the care, custody and education of Aborigines and prescribing the 

conditions on which certain children may be apprenticed under the Actô.123 I will  more 

extensively discuss APB child removal in the next chapter, because the APB really ramped up 

their actions in the next timeframe (1911ï1934). The APB Minutes below pertain to my great-

grandmother Nellie and I have deliberately formatted them the same way as they appear in the 

actual APB Minute Books to show the perfunctory way in which the APB made decisions about 

Aboriginal lives.  

9/11/1911 

Indenture of Miss Nellie Solomon, Runnymede, to Mr E F E Edwards, Kyogle 

APB Response: Completed 

6/6/1912 

Local Committee, Kyogle, re conduct of aboriginal girl Nellie Solomon, apprenticed 

to Mrs J C Edwards, of Roseberry Park, Kyogle 

APB Response: Cancellation of indenture approved, arrange for the girl to be sent 

to Sydney 

27/6/1912 

Further reports re Aboriginal girl Nellie Solomon, apprenticed to Mrs Edwards 

Kyogle 

APB Response: Nellie Solomon to be allowed to remain with Mrs Edwards 

26/9/1912 

Re: Aboriginal girl Nellie Solomon of Runnymede Home, apprenticed to Mr Edwards 

of Roseberry, Kyogle 

APB Response: Arrange for this girl to be sent to Sydney 

16/10/1912 

Refusal of aboriginal girl Nellie Solomon (lately employed by Mrs Edwards of 

Kyogle) to come to Sydney, as directed by Board 

                                                 
123 Ibid. 
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APB Response: Inform Local Committee a member of the Central Board will be 

visiting in the New Year; meanwhile endeavours might be made to obtain another 

place locally for the girl.124 

From the above entries, we can see that Nellieôs conduct was cause for APB concern. Whether 

she just resisted being employed by (specifically) the Edwards family, or whether she resisted 

being indentured overall is unclear. The APB teetered between wanting to make her stay where 

she was or sending her to Sydney, I think as punishment, but they were seemingly powerless 

when she refused to go. Nellie was not the only young girl to resist relocation, and the APB 

Minutes Books record other instances of Aboriginal girls refusing to go. However, there are 

numerous other experiences contrary to this outcome, and I speculate that the reason Nellie and 

other girls of her time (19/11/1912) who were successful in staying on country might have only 

achieved such a feat because the APB were still fumbling along in trying to implement 

legislative changes to the Aborigines Protection Act 1909. The APB wanted the power to 

remove Aboriginal children without having to prove óneglectô. The Aborigines Protection 

Amending Act 1915 removed that requirement so that children could be taken away without the 

court or anyone else obstruct the APBôs intention.125 Goodall stated that even though the 

legislation was not officially passed until 1915, the óobsessive tenacity of Robert Donaldsonô 

saw children removed by as early as 1912.126 Here we see my great-grandmother Nellie first 

being removed in 1911. 

1.6 Conclusion 

This chapter has established the beginning of each of my four Aboriginal grandparentsô family 

lines on Bundjalung Country. From there, I moved forward in time to examine each of the four 

familyôs origins. The Bostock family provided the largest amount of information in this 

chapter/timeframe, but in later chapters all of the families have the chance to move in and out 

of the spotlight, depending on the amount of information available in each timeframe. 

Apart from establishing the beginning of my four grandparentsô family lines, this chapter has 

provided us with the opportunity to take a closer look at both Indigenous and non-Indigenous 

                                                 
124 NSW Government, óA.P.B Minute Book References to Nellie Solomon, 9 Nov. 1911 to 26 Sep. 1912, 

Original Location 4/7117ô, Aborigines Protection Board (Sydney, NSW: State Records NSW, 1911ï1912). 
125 NSW Government, óAborigines Protection Amending Act, No. 2 1915ô, Aborigines Protection Board 

(Canberra, ACT: AITSIS, 1915), 

https://aiatsis.gov.au/sites/default/files/docs/digitised_collections/remove/52290.pdf. 
126 Goodall, Invasion to Embassy, 123. 
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people in the colonial landscape. Firsthand accounts are a rich source to draw from. From 

Hendersonôs comments on interracial marriage and his opinion that óhalf-castesô were the 

lowest of Aborigines, and from Henry Reynoldsô observation that the early settlers used 

derogatory terminologies about Aborigines to ómake them seem further removed from 

humanityô, it is clear that white settlers saw themselves as being above Aborigines on their 

perceived hierarchy of humanity. These name-calling words and the words used to categorise 

Aboriginal people are devices that have the effect of óun-namingô Aboriginal people, as in they 

act as ónamelessô labels. John William Lindt photographed scores of Aboriginal people, but 

Mary Ann of Ulmarra was one of only a handful whom he bothered to name. 

I have learned that discovering archival records of Aboriginal ancestorsô experiences, seeing 

old photographs and matching faces with names is much more than just a search to find out 

who my earliest ancestors were. When this research is written as a piece of scholarly history 

writing within the context of Australian and Aboriginal history we can see how Aboriginal 

family history research can be an important contribution to national history. 

Specifically, this Aboriginal family history has provided me with the opportunity to interrogate 

generic labels (like ófull-bloodô or óhalf-casteô) and the racial insults used to describe my 

ancestors and other Aboriginal people. I was able to see them for what they really were. By 

understanding that they were devices used to by white settlers to separate us from them, 

position us as objects, subordinate our status and erase our humanity, my perspective on these 

labels has changed significantly. But they are just mirrors that reflect back to white settlersô 

their own inhumanity. For me, it is in that shift of perspective, in that moment of recognition, 

that their power is evaporated. 

Family history research ensures that Aboriginal people in history can no longer be thought of 

as being a nameless component of a collective racial grouping. They are no longer invisible. 

They are One My, my great-great-grandmother whose name was recorded four different ways; 

Wollumbin Johnny, leader of the Wollumbin people; Sam Anderson, famous Aboriginal county 

cricketer; Elizabeth Hughes/Cowan/Olive, the white wife of not one, but two Aboriginal men; 

and Nellie Solomon, the gutsy girl who refused the APB and was able to remain at home (albeit 

for an unknown time). Although once viewed condescendingly, strong family histories are 

emerging and gaining recognition. They can bring incredible richness to historical narratives 

and importantly (among many other attributes) can restore the humanity of previously forgotten 

Aboriginal people. 
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Chapter 2: Birth and Marriage on the Reserve, 1911ï1934 

 

Figure 32: View of Aborigines reserves in northern NSW where my family members 

lived1 

So you intend to pack us in like sardines in a tin! The 52 here now are only part of 

the tribe ï where are the remaining thirty or forty going to live? How are 52 going to 

make a living on 10 or 12 acres as you propose they should do? This is our home for 

                                                 
1 Image generated using Google Earth. 
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life granted by Messrs. Barrie, Hewitt, Garrard and Inspector Evans who informed us 

that no white man was to interfere with us é We are not asking the Protection Board 

for help. If we are left alone we can do what requires doing ourselves ï if we were 

only left in peace to earn our bread the same as the white man does. 

ðLetter from Aboriginal man, Billy Robinson (Dunoon Reserve), to Minister for 

Lands.2 

The above quotation is an extract from an emotion-packed letter that Aboriginal man Mr Billy 

Robinson from Dunoon Aborigines Reserve sent to the Minister for Lands in 1922. It was 

published in the Northern Star, Lismoreôs local newspaper. I consider the full text of this letter 

to be an exemplar of Aboriginal frustration and distress over the capricious, niggardly decisions 

of the Australian Governmentôs APB in regard to reserve land. Dunoon Aborigines Reserve 

was my maternal grandfather Henry Andersonôs birthplace. He and my paternal grandmother 

were born in 1911 and, by 1934, both sets of grandparents had left the reserve/mission to 

embark on independent married life, hence the timeframe of this chapter. 

My intention for this chapter was to discover what everyday life was like for my ancestors and 

other Aboriginal people who resided on Aborigines reserves and missions. APB archival 

documents relating to my ancestors, APB Minutes and Yearly Reports, óAborigines Onlyô 

school files, photographs and local newspaper articles have provided a deeper understanding 

of my ancestorsô and other Aboriginal peoplesô lived experiences. However, an unexpected 

outcome of examining the microcosm of the Aborigines reserve/mission space has been the 

provision of informative insights into the actions of both the white-Australian government 

officials and white-Australian people on and around the reserve. These non-Indigenous people 

were APB officials, Aborigines reserve managers and matrons, the óLocal Committeeô, local 

police, Department of Public Instruction3 (DPI) inspectors, óAborigines Onlyô school teachers, 

the Primary Producersô Union (PPU), and United Aboriginesô Mission (UAM) missionaries. 

The reserve/mission space was a place of interaction between Aboriginal people and all of the 

above. 

This chapter provides evidence of the unfair ways in which Aboriginal people experienced 

disadvantage on the basis of their race. Not all interactions between white-Australians and 

                                                 
2 óAborigines Reserveô, Northern Star (Lismore, NSW: 1876ï1954), 26 August 1922, 

http://nla.gov.au/nla.news-article93403237. 
3 The Department of Public Instruction (commonly abbreviated to óDept. of P.I.ô) was the early name for what 

we now call the Department of Education. 
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Aborigines on the reserve/mission space were negative ones, and I have deliberately included 

in this thesis some examples of white-Australian kindness that deserve attention. However, this 

research builds on previous contentions that the ódeliberate and detrimental government 

policies and actions had serious and severe repercussions for Aboriginal people and issuesô, 

and I argue that the greatest of these ósevere repercussionsô was that the Australian Government 

crushed Aboriginal aspirations for future security and independence.4 

The reserve/mission spaces brought into this chapter are Dunoon Aborigines Reserve Station 

(where my grandfather Henry Anderson was born), Nymboida Aborigines Reserve Station 

(where my grandmother Edith Cowan was born), Ukerebagh Aborigines Reserve (where my 

great-grandparents were segregated from white-Australians and sent to live) and Box Ridge 

Aborigines Reserve/Mission (where all four of my grandparents lived and were married).5 

Before launching into telling the stories about the reserve/ mission spaces where my ancestors 

lived, it is important to provide information about terminology, the Closer Settlement Scheme, 

and a brief history of reserve land and the APB in NSW. 

2.1 Terminology 

The difference between reserves, reserve stations and missions are as follows. óReservesô were 

similar to what the Native Americans would describe as (Indigenous) óreservationsô. Reserves 

in Australia were officially known as óCrown Land for the use of Aboriginesô. óReserve 

stationsô were reserves overseen by a white-Australian manager employed by the APB, and 

ómissionsô were reserves where Christian missionaries ministered to Aborigines and taught 

Sunday school to Aboriginal children. 

 

                                                 
4 John Maynard, Fight for Liberty and Freedom: The Origins of Australian Activism (Canberra, ACT: 

Aboriginal Studies Press, 2007), 141. 
5 Originally called óRunnymedeô after an early pastoral stationôs name, Stoney Gully Reserve, my motherôs 

birthplace near Kyogle, later became known as óKyogle Aborigines Reserveô. In the white-Australian 

historic record, it is usually called óRunnymedeô or óKyogle Aborigines Reserveô, but my mother, Aunts and 

other older Aboriginal people always called it Stoney Gully. In this thesis, I call it óStoney Gully Reserveô 

and include the other names in footnotes where necessary. 
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2.2 The Closer Settlement Scheme/Soldier Settlers 

The Returned Soldier Settlement Scheme was an expansion of the original Closer Settlement 

Scheme. A definite policy of Closer Settlement was first decided by Governor Lachlan 

Macquarie (the fifth Governor of NSW, 1810ï1821) because, among various reasons, he was 

principally opposed to large landholding which he believed discouraged genuine settlers. 

Lavish granting of large areas would hinder genuine settlers and force new men to go further 

out. By the 1830s, the Closer Settlement Scheme had been superseded by the squatting era 

when land grants by purpose or auction were introduced to raise government revenue. (That is 

how Joshua Bray purchased the óWalumban Runô.) A swing back to closer settlement came in 

the 1860s when the gold fieldsô yield diminished.6 When the First World War ended and 

soldiers began to return home, the government saw the reward of a block of farming land as a 

cheaper alternative to rehabilitation. The government expanded the Closer Settlement Scheme 

of 1905 which enabled soldier settlers to select a small block of agricultural land in certain 

areas. When the goal of closer settlement was coupled with the call to compensate the óheroic 

diggersô, government departments found it almost impossible to deny the requests for reserve 

lands. Therefore, the Returned Servicemanôs Settlement Scheme accelerated the demand to 

revoke existing Aborigines reserve lands.7 

2.3 Aborigines Reserves in New South Wales 

The idea to allocate land as reservations for Aborigines or óreservesô goes back to the 1830s 

when the British abolished slave trading in 1833. The Anti-Slavery Society and other 

humanitarians turned their attention to the Australian colonies and the conditions of their land. 

For the first time, Crown land was reserved for Aboriginal use, reflecting British concerns 

about Aborigines and their access and rights to land.8 British Secretary of State Earl Henry 

Grey argued that leases were ónot intended to deprive natives of their former right to hunt over 

these districts or to wander over them in search of subsistence in the manner in which they have 

been hithertofore accustomedô. Grey also argued that óCrown lease to pastoralists allowed only 

limited rights, and that much of the rights of possession remained reserved to the Crownô.9 In 

                                                 
6 Tom Connor, óCloser Settlement Schemesô, The Australian Quarterly 42, no. 1 (March 1970): 72ï73. 
7 Goodall, Invasion to Embassy: Land in Aboriginal Politics in New South Wales, 1770-1972 (St Leonards, 

NSW: Allen & Unwin, 1996), 123ï24. 
8 Ibid., 47. 
9 Ibid., 49. 
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late 1849, Governor Fitzroy and the Crown Land Commissioners supported restrictions on 

pastoral leases, but were not keen on the creation of Aborigines reserves in the squatting 

districts. Any form of recognition of Aboriginal rights to land was bitterly opposed by 

squatters.10 

Nonetheless, the creation of Aborigines reserves went ahead and 35 reserves were created in 

1850, but as a small fraction of once vast traditional lands they offered little protection from 

continuing violence which threatened to cut off Aboriginal access to their land altogether. The 

discovery of gold in 1851 dramatically changed the relations between Aboriginal people and 

pastoralists as workers abandoned their jobs and squatters and pastoralists, who only a few 

months prior attacked Aborigines, now coveted Aboriginal workers who they desperately 

needed to care for stock. For the first time, pastoralists began to offer reasonable conditions, 

cash wages and safe access to traditional lands, so the reserves faded in significance as 

Aboriginal people returned to country. Heather Goodall called this period ódual occupationô.11 

From the 1860s, fencing became more common and, as a result, cattle work only became 

available at set times for mustering. Therefore, pastoralists only paid Aborigines for seasonal 

work, and during the off-season Aboriginal people lived off bush tucker.12 As mentioned in 

Chapter 1, after gold rush land was opened up with the Robertson Land Acts, settlers, like my 

great-great-grandfather Augustus John Bostock, could apply for ófree selectionô of land under 

Conditional Purchases. 

Aboriginal people became distressed over the rapid changes to land and loss of traditional 

game, arguably all over the state. Missionaries at Maloga on the Murray River and Warangesda 

on the Murrumbidgee River appealed to the NSW Government for immediate benevolent aid 

for Aborigines they described as óimpoverishedô and without any alternativesô.13 In 1881, a 

Chief Protector of Aborigines, Mr George Thornton, was appointed and given a secretary and 

a few hundred pounds of funds for the distribution of necessary aid. The following year, an 

inquiry was launched into the workings of two Aboriginal mission stations at Maloga and 

Warangesda. The government, as a result of the inquiryôs report, decided to appoint a óBoard 

for the Protection of Aboriginesô composed of five to seven member and it was gazetted on 5 

                                                 
10 Ibid., 52ï53. 
11 Ibid., 57. 
12 Ibid., 62. óTuckerô is an Australian slang word for food. 
13 Ibid., 88ï89. 
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June 1883.14 The Lands Department provided the APB with óplans and particulars of twenty-

five reserves in different parts of the Colony, including a total area of 3,500 acres, which have 

been set apart for the use of aboriginesô.15 The Chief Secretary approved that a óLocal Board 

of Advice and Managementô be appointed for each station and these came to be known as the 

óLocal Boardô. In May 1910, the Local Boards officially ceased to exist and óLocal 

Committeesô were created in their stead.16 The Local Committees usually comprised of a 

handful of upstanding town citizens (always men) appointed by the APB as local agents for 

matters concerning most Aborigines reserves/stations. They acted as the eyes and ears of the 

APB on the ground, enacted what the APB asked them to do and regularly reported back to 

APB. 

The APB functioned without any statutory power until 1909 when the Aborigines Protection 

Act 1909 was passed. As previously stated, the depression in the 1890s and later drought which 

affected most of NSW until the early 1900s caused high unemployment in most areas, and 

unemployed Aborigines relied on meagre and insufficient APB rations. From 1891 onwards, 

many Aborigines were forced to apply to the APBôs managers or the police for support as the 

rise in population on independent reserves considerably diminished their potential for self-

sufficiency.17 This chapter presents evidence of how the initial humanitarian ideology behind 

the setting up of Aborigines reserves dissolved over time and did not translate to supporting 

Aboriginal independence. 

2.4 Dunoon 

A record of my maternal grandfather Henry Andersonôs birth could not be found, but his 

marriage certificate revealed that he was born at Dunoon Aborigines Reserve in 1911.18 This 

certificate recorded his óplace of birthô and I calculated the year he was born by subtracting his 

                                                 
14 NSW Government, óAboriginesô Protection: Report of the Public Service Board, 16th August 1938, 

Reel1649ô, Public Service Board (Sydney, NSW: State Records NSW, 1938), 7. 
15 NSW Government, óProtection of the Aborigines (Report of the Board)ô, Legislative Assembly (Sydney, 

NSW: APB, 1883ï1884), 4; NSW Government, óAborigines. (Report of the Board for the Protection of, for 

Year 1910)ô, Legislative Assembly (Sydney, NSW: APB, 1911), 1. 
16 NSW Government, óAborigines. (Report of Board for the Protection of, for Year 1910)ô, Legislative 

Assembly (Sydney, NSW: APB, 1911), 1; NSW Government, óAborigines. (Report of the Board for the 

Protection of, for Year 1910)ô, Legislative Assembly (Sydney, NSW: APB, 1911). 
17 Goodall, Invasion to Embassy, 111. 
18 NSW Government, óMarriage Certificate of Henry Anderson and Evelyn Solomon, 1 Sep. 1934, Certificate 

No. 1934/011544ô (Sydney, NSW: NSW Registry of Births, Deaths and Marriages, 1934). 
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age at marriage from the year the marriage took place. I had to do the same with three of my 

four grandparents because birth records simply did not exist for Aboriginal people at this time. 

The Dunoon Aborigines Reserve was situated on the Lismore Tweed Road, six miles north of 

the country town of Lismore. It consisted of 420 acres, was gazetted as AR35824/5 on 25 

January 1903 and later marked as revoked on 16 August 1935.19 Sometime before June 1916, 

my great-grandparents decided to take their family far away from Dunoon and migrate south 

to Box Ridge Mission, near Coraki, where my grandfather (then five years old) was enrolled 

at the Coraki Aborigines Only School (see Figure 33).20 

 

Figure 33: Photograph taken at Box Ridge Mission, near Coraki21 

Note: My grandfather Henry Anderson is the rightmost boy leaning on the chair. This photograph was taken 
just after his family migrated from his birthplace, Dunoon Aborigines Reserve, to Box Ridge Mission. 

The quotation that opened this chapter was from a letter to the Minister of Lands written by 

Aboriginal Dunoon resident Billie Robinson, in which he clearly declares that the reserve óis 

our home for life granted by Messrs. Barrie, Hewitt, Garrard and Inspector Evans who informed 

                                                 
19 A. McGuigan, óOccasional Paper Number (No. 4): Aboriginal Reserves in New South Wales: A Land Rights 

Research Aidô (Sydney, NSW: NSW Ministry of Aboriginal Affairs, Undated), 25. 
20 NSW Government, óLetter from Mr Homersham to A.P.B Secretary, 3 June 1916, Coraki Aboriginal School 

Files 1886-1939, Item Number 5/15528.1ô (Sydney, NSW: State Records NSW), 23. 
21 Alma Smith and Alva Atkins, óAlma Smith and Alva Atkins (Nee Smith) Papers and Photographs Relating to 

Missionary Work (U.A.M) in N.S.W and W.A, 1909 - 2006. M.L.M.S.S. 8315/Boxes 1-5, Folder 6.X, & 

P.X.A 1303/Boxes 1, 2 & 3ô (Sydney, NSW: Mitchell Library, 1909ï2006). 
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us that no white man was to interfere with usô. These were the names of the Local Committee 

members whom the people trusted. (We will see later in this chapter that not all Local 

Committees were as respected and trusted by Aboriginal people as these men were.) Goodall 

wrote that Chief Protector Thorntonôs wording of óCrown Land for the use of Aboriginesô as 

land ógrantsô and the use of this terminology implied a more permanent process. Police and 

land officials such as Local Committees explained reserves lands in this way, and this is why 

Aboriginal people strongly believed their reserve land belonged to them.22 

According to Goodall, when a manager was employed at the previously unsupervised reserve 

at Dunoon in 1914 the reserve became a station and óthis led to a series of conflicts between 

him and the Koori [Aboriginal] residentsô. The people were alarmed at the ómanagerial 

interference and threats to remove children were so great that Kooris [Aborigines], including 

those who had been farming the land, moved off the reserve to unreserved vacant land closer 

to Lismore, vowing they would not remain under APB controlô.23 Goodall remarked that this 

Aboriginal strategy forced the manager to resign and the station to revert back to being an 

unsupervised reserve, with the óspecialô [Aborigines Only school] closing in December 1916.24 

In concentrating my research focus on Dunoon Aborigines Reserve and trying to understand 

why my great-grandparents Sam and Mabel left my grandfatherôs birthplace (Dunoon), I am 

now able to elaborate on what Goodall meant when she referred to ómanagerial interferenceô. 

In September 1914, the school teacher left Dunoon and was replaced by Mr Terry as a 

teacher/manager with the APB providing a house for he and his wife.25 When he arrived, Mr 

Terry told the people that he was a óschool teacher and a Christian managerô. In a letter to the 

local newspaper several years later, Aboriginal resident at Dunoon Charlie Brown said with 

                                                 
22 Goodall, Invasion to Embassy, 90. 
23 Ibid., 143. I added óAboriginalô and óAboriginesô to assist non-Indigenous Australian and global 

understanding. We Aboriginal people use particular words to name ourselves. These words vary from 

different regions on the East Coast of Australia. In the south coast and inland southern areas, Aborigines call 

themselves óKooriô (as individuals) and óKooriesô (as a group). In Brisbane and large parts of Queensland, 

Aborigines call themselves óMurriô (as individuals) and óMurriesô (as a group). In the North Coast of NSW, 

we describe ourselves as óGooriô and óGooriesô, pronounced with a hard ógô. This is how my family elders 

described our terminology. Adding the óeô in my spelling the plural is just a personal preference. Goodall 

respectfully referred to us using the words that we use to name ourselves. 
24 Goodall, Invasion to Embassy, 143. I choose to call them óAborigines Only schoolsô to highlight the racist 

segregation of Aboriginal children from white-Australian children at ópublicô schools. These may have been 

schools for the public, but the public did not include Aboriginal children. 
25 NSW Government, óLetter from Secretary APB, to Mr Terry, 2 Oct. 1914, Dunoon Aborigines School Files, 

1876-1939, Item Number 5/15768.2ô (Sydney, NSW: NSW State Records, 1914). 
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hindsight, óif we had known he was a manager [from the APB] we would not have allowed him 

to enter our reserveô.26 

Mr Terry told the Aboriginal residents that if they performed any paid work outside of the 

reserve, then he (Terry) must receive their wages for them directly from their employers. 

Brown stated, óthose that did not agree to that walked out of the reserveô. Here we see that 

extortion could be added to the list of transgressions against Aborigines. Brown wrote in his 

letter to a local newspaper: 

We donôt understand why the Aborigines Protection Board gives these managers a 

job of looking after the aborigines when we are well and able to look after ourselves. 

We are honest and can work as well as the next one, so we donôt understand why they 

allow the white man to make his living by the aborigines é We would like you to 

have more respect for aborigines. By them you are making your living.27 

Goodall stated that Aboriginal people returned to Dunoon in 1917 when it was clear that no 

manager was going to be reinstated, and Dunoon óbecame a focus for migration [from other 

reserves] as Aboriginal people tried to escape APB interferenceô. Despite the fact that the APB 

had leased much of the land in 1917, the population grew substantially in 1919, and in 1922 

even more had arrived óseeking refuge from managerial interference on Runnymede and 

Cabbage Tree Islandô. To stop this movement, the APB decided to revoke the Dunoon 

Aborigines Reserve in May 1922. Goodall states that this was ómet with sustained and effective 

Koori [Aboriginal] protest, expressed in the letters to the Board from the Kooris [Aborigines] 

themselves and from white supportersô.28 This ósustained and effectiveô protest by Aboriginal 

people and white-Australian supporters was also made public by letters to newspapers and this 

section provides a few examples of what the newspapers revealed. 

In the same letter to the newspaper referred to above, Charlie Brown asked, ósupposing you 

were working under a manager, how would you like him to receive your money from your boss 

where you were working?ô Brown almost apologises for having rich soil and poignantly 

describes the effect of the harassment they experienced from white-Australians, but he 

defiantly stands his ground: 

                                                 
26 Charlie Brown, óCabbage Tree Island Reserveô, Northern Star (Lismore, NSW: 1876ï1954), 9 August, 1922, 

http://nla.gov.au/nla.news-article93390682. 
27 Ibid. 
28 Goodall, Invasion to Embassy, 144. 
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We know we have rich soil here, but ever since the home was appointed out for us 

we were never left alone by the whites. We are still in trouble. We donôt know whether 

we are on our head or feet. The members of the P.P.U. are trying to remove us. They 

have got as much chance as of getting water to run up hill.29 

From 1917, the reserve also under the watchful gaze of white-Australian individuals and groups 

like the PPU, the farmerôs union. The PPU openly revealed that they were determined to have 

the land made available for soldier settlers.30 It is likely that this was the first the Dunoon 

Aborigines had ever heard about the potential revocation of their reserve, because 

correspondence reveals that they were shocked at the turn of events. 

While the PPU were set on taking land from the Dunoon Aborigines, the Municipal Council of 

Lismore were set on ejecting the North Lismore Aborigines from the town. The mayor, the 

Lismore Council and the inspector of police wanted Aboriginal people out of their town 

entirely, so it was decided to close down the north Lismore house where they lived, and the 

inspector served verbal notice.31 The north Lismore people who refused to return to Dunoon 

then had no choice but to go to land located at the back of the cemetery.32 

In April and July 1921, the Toolaroo PPU reported that the Minister Mr George Nesbitt had 

presented the branchôs request to the Department of Lands, but the Under-Secretary of the 

Department of Education declined the request because the APB advised that all the huts on the 

reserve were occupied and the people were making improvements (e.g., clearing the lantana 

for future cultivation). Additionally, the people had clearly stated their intention to make the 

reserve their permanent home.33 

However, the Dunoon Aborigines could not rest assured that they could live peacefully on the 

reserve because, in May 1922, another white-Australian group, the Terania Shire Council, 

became involved. They sent the Shire Clerk to report on the reserve and he found that nine 

weather board dwellings were in need of extensive repairs. The Shire Council decided to draw 

                                                 
29 Brown, óCabbage Tree Islandô. 
30 óPrimary Producersô Union: Lismore Branchô, Northern Star (Lismore, NSW: 1876ï1954), 21 January 1918, 

http://nla.gov.au/nla.news-article92928082. 
31 óBlacks at North Lismoreô, Northern Star (Lismore, NSW: 1876ï1954), 27 November 1918, 

http://nla.gov.au/nla.news-article92910513. 
32 óLismore District: A Suitable Homeô, Northern Star (Lismore, NSW: 1876ï1954), 3 December 1918, 

http://nla.gov.au/nla.news-article92911179. 
33 óToolaroo Branch P.P. Unionô, Northern Star (Lismore, NSW: 1876ï1954), 2 April 1921, 

http://nla.gov.au/nla.news-article93054179; óAborigines Reserveô, Northern Star (Lismore, NSW: 1876ï

1954), 28 July 1921, http://nla.gov.au/nla.news-article93101951. 
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the attention of the APB to the reserve by requiring the Board, under Section 281 of the Local 

Government Act, óprovide sanitary conditions to each of the dwellings on the reserveô.34 In 

view of the Shire Councilôs complaints about the reserve, the APB decided to demolish the 

buildings and remove the residents to Kyogle.35 So, rather than fix the problems, the APBôs 

immediate reaction was to close the reserve and relocate the people. Defiantly, the people 

refused to leave. I have deliberately refrained from editing the following three letters from 

Aboriginal people so that readers may intrinsically hear the depth of despair and uncertainty 

in these Aboriginal óvoicesô. In June 1922, a statement was issued under the pseudonym óThe 

Aboriginesô which angrily and powerfully declared: 

We should like our neighbours around us to attend to their own affairs. It is through 

them that we are in trouble. Through their complaining and taking the bread out of 

our mouths we are remaining here. We will not be shifted. We have a few acres 

cleared and we want to know where we stand. When this reserve was given us we 

were told it was our home for life, and we are not going to leave it. When we first 

came here it was dense scrub. After years of hard work we have made our homes and 

envious people want to dispose us.36 

A month later, Aboriginal man Albert Morthen wrote an angry letter to the editor about the 

Toolaroo PPU, the full text of which is reproduced below. His beseeching tone and emotions 

are evident: 

Sir, - We object strongly to the action of the Toolaroo P.P.U. in trying to remove us 

from our homes on Dunoon Road, according to a report we saw in the paper of their 

last meeting. Are we harming anyone, or are we being pests to anyone in any way? 

Have we stolen anything belonging to any member of the Toolaroo branch of the 

P.U.U? We want to know are you going to leave us alone? We do not agree with you 

in trying to get these five acres from us. You have got hundreds of acres of your own 

without interfering with our little bit. We ask you to show more respect for us and 

leave us alone before there is any trouble. We have stood it long enough. It would 

suit you better to look after your own cows and pigs instead of looking after us. Are 

you not satisfied with your own home and shelter? We have wives and children just 

the same as you have. When old friends saw us, camping under a ti-tree bark, they 

pitied us and told us they would get a home for us, which they did. They were the late 

Mr Barrie, Mr Hewitt, Mr Garrard, and Inspector Evans. They told us this was to be 

our home for life, and that no white man would interfere with us. We belong to the 

                                                 
34 óAboriginesô Houses: Insanitary and Dilapidated: On Dunoon Aborigines Reserveô, Northern Star (Lismore, 

NSW: 1876ï1954), 10 May 1922, http://nla.gov.au/nla.news-article223949134. 
35 óLismore: Aboriginesô Reserveô, Northern Star (Lismore, NSW: 1876ï1954), 24 June 1922, 

http://nla.gov.au/nla.news-article20533608. Stoney Gully (AKA Runnymede, or Kyogle reserve). 
36 óRefuse to Leave: Aborigines Standing for Rightsô, Northern Star (Lismore, NSW: 1876ï1954), 12 June 

1922, http://nla.gov.au/nla.news-article179016251. 
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soil you are living on. There is no law to say that anything given to the aborigines 

shall be taken back, so we are remaining here for good.37 

The following is the full text of Billie Robinsonôs letter to the Minister of Lands. It is yet 

another anguished outcry from yet another Aboriginal person suffering from dogged 

harassment and frightening uncertainty: 

We have seen your report regarding our reserve. You have ascertained that it is 

overgrown with lantana, and is harbouring noxious animals. The statements, made to 

you regarding noxious animals supposed to be sheltering in our reserve are untrue. 

As for the lantana, it is being brushed and cleared every day. Had the police given us 

a decisive answer at first we would have had it cleared by now, but they caused delay 

and kept us back seven or eight weeks. No one consented to go to Runnymede. We 

are all remaining here. There are 52 here now. You have proposed to allow us ten or 

twelve acres. So you intend to pack us in like sardines in a tin! The 52 here now are 

only part of the tribeðwhere are the remaining 30 or 40 going to live? How are 52 

going to make a living on 10 or 12 acres as you propose they should do? This is our 

home for life granted to us by our old friends Messrs. Barrie, Hewitt, Garrard and 

Inspector Evans, who informed us that no white man was to interfere with us. We are 

not willing for our reserve to be cut up because it is small enough already, and there 

will be trouble if another acre is taken. Two or three acres of it have already been 

taken for the soldier settlers. é We are trying to get along with our crops and rebuild 

the houses ourselves. We are not asking the Protection Board for help. If we left alone 

we can do what requires doing ourselvesðif we were only left alone in peace to earn 

our bread the same as the white man does.38 

2.5 Nymboida Reserve 

The fact that the photograph in Figure 34 has survived as part of My Family Collection 

generation after generation earns it an important place in my family history research. It was 

taken at Nymboida, a small town southwest of Grafton. My grandmother Edith Cowan was 

born there in 1911.39 Bostock family oral history specifically retold that she was born at 

óNymboida missionô and later óthe mission moved to Box Ridgeô, near Coraki, but the reason 

for the move was unknown. As we see on the map at the beginning of this chapter (Figure 32), 

Box Ridge Reserve is a considerable distance north of Nymboida, particularly by foot or horse 

                                                 
37 óDunoon Aboriginal Reserveô, Northern Star (Lismore, NSW: 1876ï1954), 19 July 1922, 

http://nla.gov.au/nla.news-article93387327. 
38 óAboriginesô Reserveô, Northern Star (Lismore, NSW: 1876ï1954), 26 August 1922, 

http://nla.gov.au/nla.news-article93403237. 
39 NSW Government, óMarriage Certificate of Norman Bostock and Edith Cowan, 21 Nov. 1933, Certificate No. 

1933/016759ô (Sydney, NSW: NSW Registry of Births, Deaths and Marriages, 1933). 
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and sulky, and so the question of why the ómissionô and the family moved was added to the 

many questions I wanted to find answers to. 

 

Figure 34: Nymboida Aborigines Reserve (date unknown)40 

Note: The word óNymboidaô was scratched into the original film reelôs negative. 

Since the early 1880s, Aborigines had camped on a portion of the water reserve near the 

Nymboida River.41 By the mid-1890s, they were destitute and in need of the provision of 

rations and clothing from the APB.42 Some Aboriginal people had built gunyahs on the 

camping ground, and one óindustrious half-casteô had even built a hut, fenced off an eighth of 

an acre and planted vegetables and maize.43 The local white-Australians strongly objected to 

them being there on the grounds that it was an important travelling stock route and camping 

                                                 
40 My Family Collection. 
41 óWonôt Disturb Those Aboriginesô, Evening News (Sydney, NSW: 1869ï1931), 7 October 1903, 

http://nla.gov.au/nla.news-article113798254. 
42 óAborigines Protectionô, Evening News (Sydney, NSW: 1869ï1931), 21 June 1895, 

http://nla.gov.au/nla.news-article108095474 (accessed 17 February 2017). 
43 óAn Industrious Halfcaste: Poor Encouragementô, Evening News (Sydney, NSW: 1869ï1931), 28 February 

1898, 7, http://nla.gov.au/nla.news-article108766027. Oxford Online Dictionary describes a gunyah as óan 

Aboriginal bush hut, typically made of sheets of bark and branchesô. Oxford University Press, English: 

Oxford Living Dictionaries (online) óDefinition of Gunyahô, 

https://en.oxforddictionaries.com/definition/gunyah.html. 
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reserve.44 In 1903, the Grafton Land Board considered that the camping of the Aborigines with 

their dogs on the reserves was ódetrimental to depasturing of stock, and should be preventedô.45 

In 1908, the APB applied for 20 acres (of the Crown land) to be óset apart for the use of 

Aborigines out of Water Reserve number 360ô, but the Inspector at the Grafton Land Board 

recommended that it be refused óin the interests of the travelling stock traffic and the public 

generallyô.46 The welfare of their stock seemed to be a continuing concern for the white-

Australian settlers. 

By 1910, the Minister of Lands approved an area of 20 acres on the left bank of Nymboida 

River for a reserve for Aborigines.47 Four years later, complaints continued and the integrity 

of the water supply was added to the list of local residentsô concerns. So the Member for 

Raleigh, on behalf of the South Grafton Municipal Council, wrote an application to the Chief 

Secretary to óhave the aborigines station removed from Nymboida, as the camping ground is 

within the area from which the Nymboida water supply is obtained for the towns of South 

Grafton and Graftonô. The Chief Secretary informed him that it was not necessary to remove 

the station, but certain precautions would be óadopted so far as the station is concerned in order 

to prevent pollution of the water supplyô.48 This begs the question of how Aboriginal people, 

who depended on the supply of water and had successfully camped there since the early 1880s, 

could possibly pollute the whole town of Graftonôs water supply more than herds of travelling 

cattle. It is clear that the white-Australians at Nymboida thought more of their cattle than 

Aboriginal people. 

Not satisfied with the removal of Aborigines from the vicinity of their stock, white-Australians 

at Nymboida also wanted Aboriginal children removed from their public school. The 

townspeople signed a petition and sent it with a letter of objection to the District School 

Inspector Mr Henderson.49 This was a common occurrence and the petition did not surprise 

Henderson, who explained to the Chief Inspector that óinclusion of aborigines at our ordinary 

                                                 
44 óLand Businessô, Clarence and Richmond Examiner (Grafton, NSW: 1889ï1915), 31 March 1903, 

http://nla.gov.au/nla.news-article61393256. 
45 Ibid. 
46 óPastures Protection Boardô, Clarence and Richmond Examiner (Grafton, NSW: 1889ï1915), 7 March 1908, 

https://trove.nla.gov.au/newspaper/article/61546723. 
47 óThe Clarence Electorateô, Clarence and Richmond Examiner (Grafton, NSW: 1889ï1915), 10 May 1910. 
48 óOfficial Informationô, Clarence and Richmond Examiner (NSW: 1889ï1915), 29 August 1914, 

http://nla.gov.au/nla.news-article61634700. 
49 NSW Government, óLetter from Mr Ellis to Inspector Henderson, Dept. of P.I., 16 Sep. 1907, Nymboida 

School Files, Item Number 5/17197.1ô, Department of Public Instruction (Sydney, NSW: State Records of 

NSW, 1907), 12. 
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public schools is an old troubleô. Henderson, as he had previously done at other places, 

recommended that the teacher of Nymboida Public School be instructed that he must not allow 

the Aboriginal children to attend the public school, and the Aboriginal parents should be 

informed that the Minister would be prepared to consider an application to establish an 

óAborigines Onlyô school at Nymboida.50 

All recommendations were approved and Henderson promptly acted on this authority. On 8 

August 1908, construction of the Nymboida Aborigines Only School was officially 

completed.51 Interestingly, in his report of 1908, Henderson stated that the local Aborigines 

óhave been here for years and are likely to remainô and the Nymboida area is ólooked upon as 

their home. If they go away for a short time, I am told, they invariably returnô.52 Noted here is 

how Hendersonôs observation contrasts with the common white-Australian belief that 

Aboriginal people were nomadic hunters and gathers. In fact, Aboriginal people tried to stay 

on their traditional lands, but where often forced to move by circumstances beyond their 

control. 

A few years later, when my grandmother Edith Cowan was a small child, all the Nymboida 

Aborigines had left the Aborigines station. In 1913, according to the local newspaper, the APB 

appointed Mr Newnham as manager and it was ónot long before all the blacks left the stationô.53 

The hostility from the townôs residents, the segregation of the children from the public school 

and the APBôs employment of a station manager increased both surveillance of Aborigines and 

the tensions between Aborigines and white-Australians in Nymboida, but the critical reason 

for the mass exodus of Aboriginal people from the reserve was fear of child removal. In January 

1915, a Grafton newspaper reported an incident at Nymboida that pinpoints fear of child 

removal as the reason why Aboriginal people, including my family members, left Nymboida 

en masse. 

The following is the story of what happened at Nymboida. Like many other Aboriginal people 

who received rations from the government, Jackie and Gracie Lardner sought employment to 

                                                 
50 Ibid., 13. 
51 NSW Government, óCompletion of Contract Form, 8 August 1908, Nymboida School Files, Item Number 

5/17197.1ô (Sydney, NSW: State Records of NSW, 1907), 6. 
52 NSW Government, óInspector Hendersonôs Summary Report for the Application of the Establishment of an 

Aborigines Provisional School, 1 April 1908, Nymboida School Files, Item Number 5/17197.1ô, Department 

of Public Instruction (Sydney, NSW: State Records NSW), 7. 
53 óNymboidaô, Daily Examiner (Grafton NSW: 1915ï1954), 30 March 1916, 

http://trove.nla.gov.au/newspaper/article/194988176. 
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earn extra money because the rations alone were insufficient to survive on. It was fortunate that 

they were regularly employed at the Nymboida Hotel because they had two children to support, 

Norman, aged seven and Gracieôs daughter Janie McDougall, aged 13 (born before the 

Lardnerôs were married). The Nymboida school teacher Mr Newnham wanted the Lardnerôs to 

live in a house on the reserve, but the Lardnerôs objected because ósome of the tribe had died 

in the houseô.54 They chose to live in a gunyah of their own not far away. The full text of this 

article reveals white-Australianôs sympathy for Aboriginal people, but most importantly, the 

article reveals the heart-wrenching sadness and grief of the people: 

A lady inspector from Sydney, a Miss Lowe was at Nymboida recently and it is 

believed she made a report on the matter. However word came to the police to arrest 

the boy. A police officer went out from Grafton on Thursday and arrested Norman 

under the Neglected Childrenôs Act as instructed. There was a great weeping and 

wailing from the tribe ï it was heard nearly a mile away. The child was brought into 

Grafton but was discharged from the Grafton Childrenôs Court, no evidence being 

forthcoming that the child was neglected in any way. He was clean and healthy 

looking and a splendid writer, and a regular attendant at the Nymboida School and 

also at Coutts Crossing when the family were there. The charge of having no fixed 

place of abode a ridiculous one to aim at nomadic people like the blacks The police 

officer mentioned, we are informed, was also instructed to offer another 14-year-old 

(Jenny Layton) her fare and ósafe conductô to the home near Cootamundra Girls 

Home, but the girl refused to go and the mother to let her stir.55 

The parentôs decision to reject Newnhamôs suggestion to live in a house, based on cultural 

reasons, resulted in Norman Lardner being labelled as óneglectedô. Word of this spread far and 

wide, and within days 24 Aborigines fled from Nymboida. The non-Indigenous author of the 

newspaper article then poignantly added: 

the affection the blacks have for their children is well known, and the sight of the 

whole Nymboida tribe calling at the police station to say ógoodbyeô to Norman 

Lardner on the morning after his arrest will not soon be forgotten by those who saw 

it.56 

Days later, more scathing comments about the incident came from a non-Indigenous supporter 

who had considerable knowledge and experience with Aboriginal people. This anonymous 

person wrote: 

                                                 
54 The teacher/managerôs name was Mr Newnham, not óNoonanô as spelled in this article. 
55 óDarkies and Officialdom: Trouble on the Clarenceô, Richmond River Herald and Northern Districts 

Advertiser (NSW: 1886ï1945), 2 February 1915, http://nla.gov.au/nla.news-article125928005. 
56 Ibid. 
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The idea of trying to compel blacks to live in a house or hut where another aborigine 

had previously died reveals a lamentable ignorance of the feelings and customs of the 

natives. In bygone days it was quite the rule to destroy by fire the hut which had been 

the scene of a death, and in many cases the whole camp was shifted to another spot. 

The aborigine superstition is very strong on this point.57 

In the APB Yearly Report for 1912, I read that Miss Lowe was appointed as the new óhome-

finderô. The report stated that the home-finderôs duties consisted of visiting the camps and 

stations to óinduceô Aboriginal parents to allow their children to be apprenticed out, or (if they 

were too young) to consider sending them to Cootamundra Girls Home to undergo a course of 

training to ófit them for situationsô. This announcement goes on to state that once suitable 

homes are found for the girls, they are visited regularly by the home-finder who sees they are 

properly treated and receive pocket money.58 An interesting point to note here is that Norman 

must have been the last child to get away with the court rejection of his neglect, because it was 

literally just a few days later that the Aborigines Protection Amending Act 1915 was óassented 

toô on 15 February 1915.59 I suspect that Donaldson was outraged by the courtôs rejection and 

wanted the APBôs ultimate power legislated once and for all. 

The ópocket moneyô received by indentured Aborigines was usually a sixpence, hence the name 

of a renowned documentary film on the subject, Lousy Little Sixpence. This 1983 documentary 

was produced by Alec Morgan and my uncle Gerry Bostock. The associate producer was my 

other uncle, Lester Bostock. Lousy Little Sixpence is held in very high esteem by Australian 

filmmakers who consider it a landmark film.60 At the end of the 1970s and early 1980s, Uncle 

Gerry interviewed elderly Aboriginal women who were around my grandmotherôs age and 

asked them about their experience of being indentured. Violet Shea had to go and work for 

white-Australian strangers when she was just 12 years of age. Here is another Aboriginal voice 

speaking from the past: 

                                                 
57 óThe Nymboida Aborigines Caseô, The Grafton Argus and Clarence River General Advertiser (NSW: 1874ï

1875; 1879ï1882; 1888; 1892; 1899ï1922), 1 February 1915, 

https://trove.nla.gov.au/newspaper/article/235455929. 
58 NSW Government, óAborigines. (Report of the Board for the Protection of, for Year 1912)ô, Legislative 

Assembly (Sydney, NSW: APB, 1913), 4. 
59 NSW Government, óAborigines Protection Amending Act, No. 2 1915ô, APB (Canberra, ACT: A.I.T.S.I.S, 

1915), https://aiatsis.gov.au/sites/default/files/docs/digitised_collections/remove/52290.pdf. 
60 When I attended a science and documentary filmmakers conference, I was repeatedly introduced by one of the 

conference organisers as óGerry Bostockôs nieceô, and several well-known Australian documentary 

filmmakers actually told me what a landmark film Lousy Little Sixpence was. The conference was the World 

Congress of Science and Factual Film Producers Conference, Brisbane Convention Centre, Brisbane, QLD, 

27ï30 November 2018. I was invited as a member of a panel for a discussion on the topic of history. 
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They used to wake me up at half-past five in the morning and I had to do everything, 

the washing, the ironing and the cooking, and I hardly knew how to cook but I pretty 

soon learned. I worked seven days a week, whatever had to be done in the house - I 

did. At Camerons, Mr and Mrs Cameronôs it was one and six a week. A shilling into 

a trust fund with the AP Board and a sixpence a week pocket money for me, but I 

never ever, never ever [sic] got that sixpence, and different people have said to me 

óWell, why didnôt you ask for it?ô, but you - you just didnôt do those things. If Iôd 

have asked for it well they just probably wouldôve said óWell Iôm putting it away for 

youô. Or something like that, but err, she dressed me, [pause], not well! I didnôt wear 

a pair of shoes, oh, all the time I was with her. The children were always well dressed. 

Now these were missionaries, more or less, preaching the word of God to you. They 

drummed it into our ears, morning and night.61 

Aunty Violetôs account was added to Margaret Tuckerôs account of being indentured. Aunty 

Margaret and her two sisters were taken from their mother and sent to Cootamundra Girls 

Home to be trained as indentured servants for white-Australians.62 At the age of 13, Aunty 

Margaret was punished with physical abuse at Cootamundra Girls Home and, when 

interviewed at the age of 74, she said, óI have marks on my body right now from the beltings I 

hadô.63 Three months later, after being indentured to a white-Australian family, she was again 

punished with humiliating physical abuse.64 According to Inara Walden: 

570 girls were apprenticed as wards under the (NSW) Protection Board between the 

1910s and the 1930s. Over the course of three decades more than 1200 employers in 

city and country areas benefited from the services of these 570 girls. During any one 

year in the 1920s there would have been between 300 and 400 aboriginal girls 

apprenticed to white-Australian homes. Aboriginal wards thus represented 

approximately 1.5% of the domestic workforce at this time.65 

Inara Waldenôs choice to use the quotation óThat Was Slavery Daysô in her articleôs title to 

describe that time is completely appropriate. Aboriginal people were óthe property of and 

wholly subject to anotherô.66 The APB Yearly Report for 1912 records that the appointment of 

                                                 
61 Alec Morgan and Gerry Bostock, Lousy Little Sixpence, directed by Alec Morgan (1983; Sydney, NSW: 

Ronin Films, 1983). The whole documentary can be seen in four parts on YouTube. This part of Aunty 

Violetôs interview can be seen on YouTube, Part 2 of 4, from 3:04 minutes to 4:27 minutes 

(https://www.youtube.com/watch?v=J7z2Ad5K27s&t=20s). 
62 Aunty Violet is not my biological Aunt, nor is Aunty Margaret. It is customary in Aboriginal culture to show 

respect for our elders by addressing them as óAuntyô or óUncleô. In this thesis, I refer to my biological Aunts 

and Uncles immediately as such. For non-biological Aboriginal elders, I initially state their full name and 

later in references call them óAuntyô or óUncleô followed by their first name.. 
63 Morgan and Bostock, Lousy Little Sixpence, YouTube, Part 2 of 4, from 0:20 seconds to 2:01 minutes 

(https://www.youtube.com/watch?v=J7z2Ad5K27s&t=20s). 
64 Ibid., from 2:39 minutes to 3:04 minutes (https://www.youtube.com/watch?v=J7z2Ad5K27s&t=20s). 
65 Inara Walden, ó ñThat Was Slavery Daysò: Aboriginal Domestic Servants in New South Wales in the 

Twentieth Centuryô, Labour History, no. 69 (1995): 196ï209. 
66 See Dictionary.com description of a slave: https://www.dictionary.com/browse/slave. 



96 

Miss Lowe was well-justified because, since having started her job, Miss Lowe brought an 

enormous credit to the Boardôs trust account that year of Ã493 1s 8d as opposed to the Ã322 8s 

8d achieved at the end of the previous year.67 There is no doubt that Miss Lowe was zealous in 

the execution of her job.68 

2.6 Ukerebagh Island Reserve 

Gus and Lena Bostock, my great-grandparents, were at one time quite literally óon the Tweedô 

when they lived on Ukerebagh Island Aborigines Reserve, located at the confluence of the 

Tweed River and Terranora Creek, south of Tweed Heads (see Figure 35). We know from 

family oral history that they lived on the Aborigines Reserve on Ukerebagh Island and later 

moved across the river to live on the southern bank of the Tweed. The story of Ukerebagh 

Island can be likened to other stories within this thesis of the plight of Aborigines who, like 

Gus and Lena, were pushed to live on the margins of white society. 

 

Figure 35: Ukerebagh Island, Tweed River, NSW69 

Note: Water Street is where my great-grandparents later lived. 

In 2004, heritage consultant Megan Goulding conducted a study to examine the significance of 

Ukerebagh Island to local Aboriginal people in order to establish its suitability to be declared 

                                                 
67 NSW Government, óAborigines. (Report of the Board for the Protection of, for Year 1912)ô, Legislative 

Assembly (Sydney, NSW: APB, 1913). 
68 For more on Miss Lowe, see Victoria Haskins, One Bright Spot (New York, Palgrave MacMillan, 2005). 
69 Image generated using Google Earth. Digital outlines inserted by my daughter, Brenna Smith. 
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an óAboriginal Placeô under the National Parks and Wildlife Service Act 1974 (NSW). The 

results of this study were published in 2005 and is most comprehensive information I could 

find about Ukerebagh Island.70 

There is no mention of Ukerebagh Island in McGuiganôs óOccasional Paper (No. 4)ô on 

Aborigines reserves in NSW which he compiled for the NSW Ministry of Aboriginal Affairs, 

nor is there any information about Ukerebagh in the 1938 óReport of the Public Service 

Boardô.71 Ukerebagh Island Aborigines Reserve is only named in the APB/AWB yearly reports 

as óTweed Heads (Ukerebagh Is.)ô in a óList of Aboriginal Reservesô for 1940, 1941, 1943 and 

1944, with corresponding population numbers of 12, 22, five and zero, respectively.72 

Gouldingôs report, however, alerted me to the NSW Government Gazette óRevocation of 

Reserves from Sale or Leaseô which states the portion of land to be revoked ófrom sale and 

from lease generallyô was óThe Whole; Ukerebagh Islandô.73 

As seen in the historic parish map in Figure 36, the island is listed as an area of about 180 acres, 

was gazetted as Reserve 59497 and 59498 from sale or lease ógenerally for use of Aboriginesô 

on 4 February 1927, and this reserve was revoked on 26 October 1951. Although estimated to 

be 180 acres, AWB yearly reports record the reserve space as being only 37 acres, and a large 

portion of the island was (and still is today) uninhabitable mangrove swamp land.74 

                                                 
70 Megan Goulding, óUkerebagh Island Aboriginal Place Nomination Background Investigationô, Department of 

Environment & Conservation (Hurstville, NSW: Department of Environment & Conservation NSW, NSW 

National Parks & Wildlife Service Cultural Heritage Division, 2004). 
71 A. McGuigan, óOccasional Paper Number (No. 4): Aboriginal Reserves in New South Wales: A Land Rights 

Research Aidô (Sydney, NSW: NSW Ministry of Aboriginal Affairs, undated). See also, NSW Government, 

óAboriginesô Protection: Report of the Public Service Board, 16th August 1938, Reel1649ô, Public Service 

Board (Sydney, NSW: State Records NSW, 1938). 
72 NSW Government, óAborigines Welfare Board (Annual Report for the Year Ended, 30th June 1940)ô, 

óAborigines Welfare Board (Annual Report for the Year Ended, 30th June 1941)ô, and óAborigines Welfare 

Board (Annual Report for Year Ended, 30th June 1944). This last report lists both 1943 and 1944, hence 

three reports and four numbers. 
73 NSW Government, óN.S.W Government Gazette: Revocation of Reserve from Sale or Lease, Etc.ô, Lands 

Department, Issue 182 (Sydney, NSW: National Library of Australia, Trove), 5145, 

https://trove.nla.gov.au/newspaper/article/220108183?searchTerm=&searchLimits=exactPhrase|||anyWords|||

notWords|||requestHandler|||dateFrom=1832-01-01|||dateTo=2012-12-31|||l-

advcategory=Government+Gazette+Notices|||sortby|||l-state=New+South+Wales. 
74 NSW Government, óAborigines Welfare Board (Annual Report for the Year Ended, 30th June 1940)ô, 

óAborigines Welfare Board (Annual Report for the Year Ended, 30th June 1941)ô, and óAborigines Welfare 

Board (Annual Report for Year Ended, 30th June 1944)ô. 
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Figure 36: A historical parish map of Ukerebagh Island75 

It was a general practice of the APB to move Aboriginal people away from European 

population centres, and even though it officially became a reserve in 1927, Aboriginal people 

were forced onto Ukerebagh Island in the early 1920s.76 Like other Aborigines reserves, people 

survived on rations of tea, flour and sugar that were limited to certain amounts per adult and 

child. The people supplemented the APB rations with more traditional food resources nearby 

such as fish, mud crabs, oysters, ukeres (another word for pippies), wallabies, birds and 

lizards.77 Goulding interviewed elders (Tosie Terare, George Browning, Rosalie Browning and 

Robert Corowa) and they explained that this continued until the 1930s when the men obtained 

work wherever they could in farm labouring, chipping bananas, cane cutting, bean picking and 

commercial fishing. During the Great Depression of the 1930s, menôs work was rationed to 

two days a week for it to be shared equally among many.78 

Ukerebagh Island was isolated. The nature of the island made it difficult for people to access 

work and school and, aside from a precarious, often-flooded, handmade rock wall of stepping-

stones on the southeast edge of the island, the only access to the mainland was via boat. 

Goulding added oral histories of local Aborigines, and Aunty Joyce Summers said that ógoing 

back a long time agoô, she asked Uncle Toesy Trent: 

                                                 
75 NSW Government, óHistorical Parish Maps: County of Rous, Parish of Terranora, Sheet Reference 1, Edition 

No. 12ô, NSW Land Registry Services (Sydney, NSW: NSW Land Registry Services, 1935), 

https://hlrv.nswlrs.com.au/. 
76 Goulding, óUkerebagh Island Aboriginal Placeô, 31. 
77 Ibid., 51. 
78 Ibid., 34. 
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How come all the people moved off Ukerebagh island? He said, ówhen the war came 

they had all their boats towed up the riverô. Now yous [sic] might remember that. 

Towed all the boats up the river and tied them up, apparently so the Japanese couldnôt 

get hold of it and do damage. I donôt know what damage they was supposed to do. 

But the people didnôt have any way of going shopping, getting the kids to school or 

anything, you know, so they had to leave the island. So it was around about that time 

that we left. So I donôt remember, sort of, my childhood on that island because we 

sort of had to leave there.79 

My fatherôs cousin, Aunty Joyce Frater, the oldest surviving grandchild of Gus and Lena 

Bostock, told me the same story. Senator Neville Bonner, the first Aboriginal person to be 

sworn into the Australian Parliament (on 17 August 1971), was born óon a government blanket 

laid over the hard groundô at Ukerebagh Island on 28 March 1922.80 Family oral history relates 

that my great-grandmother Lena acted as a midwife for his mother and he came into the world 

under the islandôs well-known palm tree. In 1975, Senator Bonner spoke about Ukerebagh 

Island in a speech to the Australian Senate, and he was very explicit and emotional about the 

island and the treatment of Aboriginal people from the Tweed River area: 

Itôs uninhabited except for the ghosts of Aborigines and Islanders who lived and died 

there ï victims of the white manôs greed. You came, you saw and you conquered as 

you proclaimed in those days that our land was your land. The white people of that 

era herded my parents and grandparents and their contemporaries on to Ukerebagh 

Island to live and die in the blacks camp there. Your crime in those days was 

hideously cruel; ours was that we were of black skin and therefore presumed savages 

or unintelligent. Yes, many, many did die through your insufficient rations, your 

exotic diseases, heartache and the cold ï that unforgettable cold that I knew and 

suffered as a little boy on Ukerebagh Island. You introduced grog. But equally as 

many people lived, and I stand here this evening, Australia, as your ghost, your 

conscience, your demand to right what was wrong on Ukerebagh Island 53 years 

ago.81 

Senator Bonnerôs research reveals that Ukerebagh Island was actually declared a water reserve 

on 24 December 1861, and Aboriginal people were óherdedô there long before its gazettal as 

an Aborigines reserve in 1927. Bonner stated that Aboriginal people did not move to the 

mainland because they wanted to live there; rather, when authorities decided that Aboriginal 

children should be educated, they were forced to leave because Aboriginal people could not 

                                                 
79 Ibid., 53. 
80 Angela Burger, Neville Bonner: A Biography (South Melbourne, VIC: The MacMillan Company of Australia 

Pty Ltd, 1979), 2. 
81 (Senator) Neville Bonner, óThe Senate Adjournment: Ukerebagh Island New South Wales Commonwealth 

Scientific and Industrial Research Organisation - Candidate: Bass Electoral Division Speech Wednesday 

11th June 1975ô, ed. The Senate: Parliamentary Debates (Canberra, ACT: Commonwealth of Australia, 

1975), 2568. 
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afford rowing boats to get their children to school. Authorities threatened that if parents did not 

send their children to school, the parents would be jailed and their children taken away. So on 

the basis that the people had left the island, the government decided that it would revoke what 

had been done in 1927. The Welfare Department was contacted and asked if the department 

required the island for an Aborigines reserve. When the answer was no because Aboriginal 

people were not living there, the reserve was gazetted and reserved from sale for future public 

requirements. All of this was done without consulting the Aborigines and without ascertaining 

the reason why they had left the island in the first place. 

Senator Bonner had heard that the Tweed Shire and the NSW Government had decided that 

the island should be opened up for development and he tried to contact the Minister for Lands 

but he was away. There were development plans in place for a road from Tweed Heads to 

Ukerebagh Island and on to Fingal Head (see locations in Figure 35). Maxwellôs fish factory 

had been promised 40 acres of the reserve. Senator Bonner urged the government to ómake a 

thorough investigation into this matter because things are moving very fast on the Tweedô. 

Senator Bonner stated that had he visited Ukerebagh and found surveyors pegs all over the 

island that had only been placed there in the previous 12 months. At that time, sand was being 

pumped to reclaim some of the swamplands. Senator Boomer remarked to the Senate, óI am 

sure that very shortly they intend to develop Ukerebagh Island, again for the greed of the white 

man in that areaô.82 

Bonner was right when he said the people did not go to the mainland because they desired to 

live there. My great-grandparents Lena and Gus Bostock moved off the island and settled just 

across from the island, on the southern bank of the Ukerebagh Passage, where Water Street is 

today (see Figure 35). In later years, they lived at Perryôs Estate (today Chinderah Road), which 

was to the left of the island on the southern side of the bridge to Tweed Heads. 

Lena Bostock was renowned for her midwifery and ómotheringô. As previously mentioned (in 

Section 1.2.8), her mother died when she was just 13 years old so it is likely that, alongside the 

óAuntiesô that would have stepped in, Lena helped raise her siblings. She was also given Aunty 

Lilly to raise when she married Gus. Stories were told to us of how óGranny Bostockô took in 

a number of children who were not her own. Granny Bostockôs life, like Mary Ann Cowanôs, 

highlight a common cultural practice among Aboriginal people. 

                                                 
82 Ibid., 2569. 
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As a family history researcher, I have found numerous documents about Aboriginal people that 

have the phrase ówas raised asô, or óknown asô, or ówent by the name ofô. In Aboriginal culture, 

when one of the family did not have a mother they were never motherless because an Aunty 

stepped in to honour the role, accepting a relativeôs child as her own. Aboriginal people ótook 

inô family members without parentsðno questions asked, no seeking white-Australian 

government approval or legal authority, it was just done. 

Aboriginal people address older Aboriginal women as óAuntyô regardless of whether they are 

a biological Aunt or not. We perpetuate this terminology today as a sign of respect, but I would 

also say that this is done as a way of remembering the important roles Aunties and Uncles 

played in caring for children who were orphans or needed to be cared for (see e.g., Figure 37). 
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Figure 37: Family photograph at Tweed Heads, circa 194683 

Note: At the front left is my father and on the front right is Uncle Gerry. Uncle Lindsay is between them and 
Uncle Lester has his hand on his hip, leaning on Lena óGrannyô Bostock. On the right is Owen Morgan. 

Lena (and Gus) Bostock cared for her deceased sistersô children. Claude McDermott was the 

youngest of five children and was born in 1921, the same year that his mother Jessie (Lenaôs 

sister) died. Lenaôs other sister Alexandraôs son Edward (óTedô) Andrews was raised alongside 

Claude, my grandfather Norman and his siblings. Ted Andrews used the last name of Bostock 

                                                 
83 My Family Collection. 
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up until he enlisted in the Australian Imperial Force (see Section 1.3.1). When men enlisted in 

the Australian Imperial Force, they were required to go by their certified birth names (just like 

Harold Arthur Cowan, óraised as Williamsô). During the Second World War, Lena was also the 

next of kin for her brother Curtis Ford. Figure 38 shows telegrams notifying my great-

grandmother of her adopted childrenôs well-being. Uncle Ted was wounded in action and Uncle 

Claude taken as a prisoner of war. A few years after the war, Uncle Claude stated, óI also was 

in F-Force which worked on the Burma Siam railway. We came back to Changi less than half 

our force, cholera hit us pretty badô.84 

                                                 
84 Australian Government, óMcDermott, Claude: Series No. B883, Control Symbol: Q.X. 22571, Personnel 

Dossiers 1940-1947ô, Second Australian Imperial Force (Canberra, ACT: National Archives of Australia, 

1941ï1946). The photocopies of the telegrams were given to me by Aunty Joyce Frater (nee Byerley), oldest 

surviving grandchild of Gus and Lena Bostock. The direct quotation of Uncle Claude is from a letter he 

wrote to the War Gratuity Officer, Victoria Barracks Brisbane, undated but between 27 October 1949 to 5 

December 1949, page 31 of the file. 
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Figure 38: Telegrams received by my great-grandmother Lena Bostock notifying her of 

Claude McDermottôs and Ted Andrewsôs wartime situations85 

Note: óMrs Byerleyô was Lena Ida óMarleeô Byerley [nee Bostock], or Aunty Marlee. Aunty Marlee was 

Gus and Lenaôs only surviving daughter. 

Claude McDermottôs War Records reveal that prior to enlisting, he lived with Gus and Lena 

and ócontributed half his earningsô to them. When he enlisted, he registered his uncle, Augustus 

Bostock, as being óWholly dependentô and organised an óallotmentô for Gus, stating he was 

óold and infirm and unable to workô. From 1941ï1946 (when he was discharged), my great-

grandparents received financial help from their nephew, Claude. At one stage, the Australian 

Army inquired as to what income, if any, my great-grandparents óhouseholdô was receiving. 

From this war record, I was able to learn that my great-grandparents also received invalid 

pensions from 1943.86 

In Uncle Claudeôs file, a document also refers to Lena Bostock as óFoster Mother and Aunt of 

E. A. Andrewsô and states that Uncle Ted received a War Pension for óGSW [gunshot wound] 

Forearmô. When I told my father George Bostock about this, it triggered a long-forgotten 

memory about Uncle Ted. He said that Uncle Tedôs arm and elbow were badly damaged by a 

gunshot wound sustained during combat and, as a result, his elbow was immovably fused at an 

odd angle. Therefore, he had an unusual walk where the elbow would swing in and out from 

                                                 
85 My Family Collection. Both Uncle Claude and Uncle Ted served on active duty in the Second World War. 

Lena was their Aunt who adopted them. They used the Bostock name as their surnames right up to 

enlistment. 
86 Australian Government, óMcDermott, Claude, Personnel Dossiers 1939-1947ô. An óallotmentô was a regular 

payment of a portion of a soldiers wage to send to dependents back home. 
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his body as he walked. My father shook his head in disapproval, but smiled as he admitted, óAs 

kids, we used to call him Uncle Wing-eeô. 

2.7 Box Ridge Mission 

2.7.1 My four grandparentsô home 

Family BDMs from 1920ï1934 record a variety of names for the place where my ancestors 

and other Aboriginal people lived. The name gradually changed over time from óCoraki 

Aborigines Reserveô in 1920,87 to óCoraki Aboriginal Campô in 1923,88 to óAboriginal Reserve, 

Box Ridgeô in 1933,89 and finally to óBox Ridge Aboriginal Reserveô in 1934.90 Although I 

have been unable to locate a record of how the name óBox Ridgeô came about, I have visited 

the location during my research travels and a natural ridgeline of hills that could be described 

as a three-sided box must be driven around to where the mission and cemetery are located. The 

box-like ridge geographically separates the town of Coraki on the Richmond River from the 

mission and cemetery further inland. Coraki Aborigines Reserve evolved over time to become 

known as óBox Ridgeô Aboriginal Reserve. Colloquially, it was always known in my family as 

óthe missionô. 

The events that lead to the segregation of Aborigines from the town of Nymboida were 

remarkably similar to those experienced at Coraki, on the Richmond River. In March 1907, Mr 

Henderson was also the DPI District Inspector for Coraki, and like at Nymboida, he was 

presented with a petition from the townspeople calling for the exclusion of Aboriginal children 

from the local public school.91 This petition did eventually bring about the erection of a 

segregated school for Aboriginal children, but not straight away. A year later, Aboriginal 

children were still excluded from the town school. So after requesting that the local police 

sergeant provide him with a list of the school-aged children, Henderson wrote another letter to 

the DPI informing them that óThey (the Aboriginal children) are entirely without the means of 

                                                 
87 NSW Government, óMarriage Certificate of William Olive and Elizabeth Cowan, 23 Feb. 1920, No. 

1920/004792ô (Sydney, NSW: NSW Registry of Birth, Deaths and Marriages, 1920). 
88 NSW Government, óDeath Certificate of Daisy Anderson, 26th December 1923, Certificate No. 

1923/002567ô, NSW Registry of Birth, Deaths and Marriages (Sydney, NSW: Department of Justice, 1923). 
89 NSW Government, óMarriage Certificate of Norman Bostock and Edith Cowan, 21 Nov. 1933, Certificate No. 

1933/016759ô (Sydney, NSW: NSW Registry of Births, Deaths and Marriages, 1933). 
90 NSW Government , óMarriage Certificate of Henry Anderson and Evelyn Walker, Certificate No. 

1934/011544ô (Sydney, NSW: NSW Registry of Birth, Deaths and Marriages, 1934). 
91 NSW Government, óLetter from Inspector Henderson to Dept. Head Office, 3 March 1907, Item Number 

5/15528.1, Coraki Aboriginals School Files 1876-1939ô (Sydney, NSW: State Records NSW, 1907). 
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education. I am of opinion which is based upon the statements of the local residents that about 

fifteen children of school ages are likely to remain on the camping groundô. 

In the same letter, Henderson went on to recommend that óthe APB be informed it is proposed 

to establish a Provis. [provisional] school for aborigines at Corakiô. Closer examination of the 

Boardôs notations reveals that a department official took the time to write in red ink the 

bracketed words ó(Aborigines Reserve)ô under Hendersonôs description of this space as being 

a ócamping groundô, and also written on the side of the letter were the words, óSite for school 

to be on Aborigines Reserveô, with óReserveô underlined (see Figure 39). 

 

Figure 39: Section of a letter from Mr Henderson, District Inspector for the Department 

of Public Instruction, to the Department on 20 June 190892 

Note: This letter was sent one year after Aborigines were excluded from the public school. 

These notations were significant because they raised questions about the terminology used by 

Henderson and the DPI to describe the place near the township of Coraki where Aboriginal 

people lived. Hendersonôs terminology in the cover letter that he sent with the signed petition, 

dated March 1907, stated that the Aboriginal children were ófrom an adjacent campô. However, 

in the above letter dated June 1908, his use of the term ócamping groundô was deliberately 

corrected by the DPI, who insisted that the place was an óAborigines Reserveô. By 1908, the 

former ócamp/camping groundô had indeed become an official Aborigines reserve. 

                                                 
92 NSW Government, óLetter from Inspector Henderson to Dept. of P.I. Head Office, 20 June 1908, Coraki 

Aboriginals School Files 1876-1939, Item Number 5/15528.1ô (Sydney, NSW: State Records NSW, 1908). 
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Government records cite that óthe Reserve situated in the Coraki area in the Parish of West 

Coraki, County of Richmond with an area of 10 acres (believed to be 16 acres) was gazetted 

as AR 41808/9 on the 10 July 1907ô.93 I think that the DPIôs insistence on naming the place an 

óAborigines Reserveô once again illustrates their expectation that the APB would contribute 

financially to the building of an Aborigines only school. 

On 22 July 1908, Inspector Henderson wrote a letter to the Chief Inspector of the DPI 

recommending one of the two tenderers to build the school house. He added, óowing to the 

nomadic instincts of these people, their residence in any location cannot be relied upon. It is 

not advisable therefore to erect one of your usual buildings, but one on a cheaper scaleô.94 The 

building of the school house was approved a month later, but no record can be found regarding 

when exactly it was built. It can be assumed this occurred sometime in 1909, because on 4 

January 1910, Mr Caldwell applied for the position of teacher and began work at the Coraki 

Aborigines School after 4 February 1910.95 

In the years leading up to 1909, the APB was alarmed at the high number of children it 

described as óhalf-casteô, but their demand for more power was disregarded. Like NSWôs 

Childrenôs Relief Department, and as illustrated earlier with the return of Norman Lardner, the 

APB could only take control of children if the courts judged them neglected.96 According to 

Anna Haebich, the APB complained that it had difficulty proving óneglectô when the children 

appeared in court ódecently clad and apparently well-looked afterô.97 

Some children at Coraki, possibly because they were too young for indenture, were able to live 

on the mission and attend school there if it was open. The next record of the Coraki Aborigines 

School surfaces in 1915, when Mr Dowall, Inspector of the Casino District, wrote a report to 

the DPI about the re-establishment of the Aborigines school at Coraki as a provisional school. 

According to the NSW Governmentôs óGlossary of School Typesô, the difference between a 

                                                 
93 McGuigan, óOccasional Paper Number (No. 4)ô. 
94 NSW Government, óLetter from Inspector Henderson to Chief Inspector Dept. of P.I., 22 July 1908, Coraki 

School Files 1886-1939, Item Number 5/15528.1ô (Sydney, NSW: State Records NSW, 1908). 
95 NSW Government, óDept. of P.I. Inspectors Report, 4 Jan. 1910, Coraki Aboriginals School File 1886-1939, 

Item Number 5/15528.1ô (Sydney, NSW: State Records NSW, 1910). 
96 Goodall, Invasion to Embassy, 120. 
97 Anna Haebich, Broken Circles: Fragmenting Indigenous Families 1800-2000 (North Freemantle, WA: 

Freemantle Arts Centre Press, 2000), 183. See also the Aborigines Protection Act 1909 in NSW 

Government, óAborigines Protection Acts in New South Wales: Legislation/Key Provisionsô, 

https://aiatsis.gov.au/collections/collections-online/digitised-collections/remove-and-protect/new-south-

wales. 
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subsidised school and a provisional one was size. Subsidised schools were ones where 

minimum numbers of students could not be obtained, therefore, the DPI paid a ósubsidyô for 

each student, but it was up to parents to build the school and pay the teacherôs salary. A 

provisional school was a school with a minimum of 15 students, but less than the 25 required 

for a public school. Parents provided the building and furniture, while the DPI supplied books 

and equipment and paid the teacherôs salary.98 

In 1913, it was proposed that the settlement be moved to Dunoon, but that did not eventuate 

and the school was reopened as a subsidised school, only to close again because of the 

resignation of the teacher. Miss Annie Green had been appointed as the subsidised teacher in 

November 1914 with an enrolment of 14 students, but it was not until May the following year 

that Coraki Aborigines School became a provisional school for Aborigines and Miss Greenôs 

salary increased to £132 per annum.99 

At Coraki, the members of the Local Committee were William Nolan, Herbert Hunt, J.T. Olive 

and A. Stanley Homersham, who seemed to be eyes and ears of the APB on the ground. 

Although the APB decided to disband Local Committees in 1915, it was with the understanding 

that this would be undertaken over a period of time. A. Stanley Homersham was the Reverend 

of St Mary Magdalene Church Coraki and the Local Committee continued to inform the APB 

even after they employed two new full-time inspectors, Mr H.L. Swindlehurst and Mr R.T. 

Donaldson.100 The inspectorôs role was to supervise all the various reserves and stations.101 

In his previous role, Donaldson óled a deputation to the Chief Secretary in May 1912 in which 

he pleaded that Aboriginal parenting and community life was so corrupting that the only hope 

for children was to be taken away regardless of their own wishesô or those of their families. At 

this meeting, government officials were persuaded by Donaldsonôs determination to give the 

APB an undertaking by which all the powers it wanted would be granted. Although the 

legislation was not actually passed until 1915, the APB began to remove as many children as 

                                                 
98 NSW Government, óEducation, History of New South Wales Government Schools Website: Glossary of 

School Typesô, https://education.nsw.gov.au/about-us/our-people-and-structure/history-of-government-

schools/media/documents/glossary_AA.pdf. 
99 NSW Government, óLetter from Undersecretary to Miss Green, 21 June 1916, Coraki School Files 1886-

1939, Item Number 5/15528.1ô (Sydney, NSW: State Records NSW, 1916). 
100 NSW Government, óExtract of Report by Inspector Donaldson, Aborigines Reserve Coraki, 5 July 1916, 

Coraki School Files 1876-1934, Item Number 5/15528.1ô (Sydney, NSW: State Records NSW, 1916). 
101 NSW Government, óAborigines. (Report of the Board for the Protection of, for Year 1915)ô, Legislative 

Assembly (Sydney, NSW: APB, 1916). 
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it could from 1912. According to Goodall, local people named Donaldson the ókid collectorô, 

and he was one of the most hated and feared men among Aboriginal people in the state.102 This 

was a man that my ancestors and other Aborigines strenuously avoided, so here is another 

influence on the movements of Aboriginal people. 

Reverend Homersham sent the Secretary of the APB a letter informing him of the names of the 

children to be enrolled at the proposed Coraki Aborigines School.103 The list comprised 17 

children with ages ranging from five to 13 years old. At five years old, my grandfather Henry 

Anderson was one of the youngest on the list. The oldest child on the list was Jessie 

Breckenridge, my fatherôs grand-aunt.104 I was saddened to see what Homersham had written 

about Aunty Jessie. The letter extract read: 

Jesse Breckenridge. The President ï Ald (Alderman) Nolan undertook to make 

enquiries as to finding a suitable situation for Jesse Breckenridge and to report at the 

next meeting (Nov 6th) the result of the enquiries will be communicated to the Board. 

Homersham added: 

Most likely the committee will send in a report on the evils on the Reserve. The 

committee realises that the Boardôs policy in the removal of likely girls to the 

Cootamundra Home might be very beneficial in some instances. Yours Sincerely, A. 

Stanley Homersham.105 

I do not know what the implied óevilsô were on the reserve, but Aunty Jessie was only 13 years 

old. 

Two days later, Reverend Homersham requested forms be sent to the committee setting out the 

conditions of apprenticeship be forwarded to them from the office of the APB.106 I could not 

locate any records that reveal whether Aunty Jessie went to Cootamundra Girls Home or was 

apprenticed out as a domestic. There is a palpable inevitability in the tone of Reverend 

Homershamôs letter that children of a certain age would of course go into indenture as the 

                                                 
102 Goodall, Invasion to Embassy, 122ï23. 
103 NSW Government, óLetter from Mr Homersham to A.P.B Secretary, 3 June 1916, Coraki Aboriginal School 

File 1886-1939, Item Number 5/15528ô (Sydney, NSW: State Records NSW, 1916), 23. 
104 Jessie was known as óAunty Jessieô by my father and his siblings, and although she was Dadôs Grandfatherôs 

brotherôs wife, the huge age difference between the brothers and her youth at marriage made her seem more 

like an Aunt than a Grand-Aunt to my father and his siblings. 
105 NSW Government, óLetter Mr Homersham to A.P.B Secretary, 9 Oct. 1916, Coraki Aboriginal School File 

1886-1939, Item Number 5/15528ô (Sydney, NSW: State Records NSW, 1916), 39ï40. 
106 Ibid. 
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servant class for non-Indigenous rural families. School prepared them for that inevitability. At 

Box Ridge, sewing lessons for the girls were taught by Mrs Hunt, a local lady who was paid 

by the DPI to conduct two hours of lesson per week.107 Mat-making was also taught to the girls, 

and the boys at the school were given a set of tools and instruction on how to use them. A 

quarter-acre plot was fenced in for gardening purposes.108 The APB supplied the mission with 

rations. Almost all the BDMs I have collected over the years have my female ancestorsô 

occupations recorded on their BDM certificates as ódomesticô and my male ancestorsô 

occupations recorded as ólabourerô. These were the options available for Aboriginal people at 

that time in history. I do know that Aunty Jessie married my great-grandfatherôs brother, Roy 

Cowan, at Box Ridge (see Figure 40) and lived on the mission until her death in 1969. 

                                                 
107 NSW Government, óLetter from Mr Caldwell to Inspector of Schools re: Funding for Sewing Lessons, 

Approved 20 Feb. 1911, Coraki Aboriginal School Files 1886-1939, Item Number 5/15528.1ô (Sydney, 

NSW: State Records NSW, 1911). 
108 NSW Government, óAborigines. (Report of the Board for the Protection of, for Year 1913)ô (Sydney, NSW: 

APB, 1914). 
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Figure 40: Aunty Jessie and Uncle Roy Cowan on their wedding day, Box Ridge 

Mission, circa 1923109 

The Coraki Aborigines School remained a provisional school with Miss Annie Green as the 

teacher up to 1920, when she requested and was allowed to attend further professional training 

on how to teach at óa school under one teacherô.110 It is not known why Miss Green did not 

return to her role as teacher at Coraki Aborigines School after the course, but her writings on 

what she learned during this training provide us with incredible insight into what was being 

taught in schools at the time.111 

                                                 
109 My Family Collection. 
110 NSW Government, óDept. of Education Form from Miss Green to District Inspector, 14 June 1920, Item 

Number 5/15528.1, Coraki Aboriginal School Files 1886-1939ô (Sydney, NSW: State Records NSW, 1920). 
111 Word limits constrain me from elaborating here. 
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On Box Ridge Mission, the teachers and the missionaries (usually women) worked side by 

side. A Scottish woman named Mrs Helen Mitchell was hired as a temporary teacher to replace 

Miss Green, but remained on at the school until her departure in 1930 (see Figure 41). 

 

Figure 41: Mrs Mitchell with Aboriginal women at Box Ridge Mission112 

Note: Mrs Mitchell was identified by Mrs Alma Smithôs handwriting on the back of the photograph. 

My grandmother is not in the photograph above, but I recognise Hannah Breckenridge and 

some of my grandmotherôs friends. I also found another photograph of Mrs Mitchell with a 

group of children (see Figure 42). 

                                                 
112 Alma Smith and Alva Atkins, óAlma Smith and Alva Atkins (Nee Smith) Papers and Photographs Relating to 

Missionary Work (U.A.M) in N.S.W and W.A, 1909 - 2006. M.L.M.S.S. 8315/Boxes 1-5, Folder 6.X, & 

P.X.A 1303/Boxes 1, 2 & 3ô (Sydney, NSW: Mitchell Library, 1909ï2006). 
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Figure 42: Mrs Mitchell with children at Box Ridge Mission113 

After Mrs Mitchell, a woman called Mrs Irene English was employed as the matron-teacher 

and stayed at the mission from 1931ï1936. She was well-liked by the Aboriginal people at Box 

Ridge Mission. A newspaper article glowingly reports the ógratitude of Aboriginesô for her 

long and faithful service. It records that the people at Box Ridge Mission threw her a gala 

farewell party and presented her with gifts when she left to begin a new job as a district 

inspector with the AWB.114 From this time on, up to 1944 when my grandfather Henry 

Anderson removed my mother and her sisters from Box Ridge Mission, the matron at the 

mission was Mrs Ella Hiscocks. In Chapter 3, the early married life of my grandparents is 

explored and we will see the role Mrs Hiscocks played in the surveillance that my grandfather 

Henry Anderson suffered at the hands of the AWB. Additionally Mrs Englishôs questionable 

treatment of my grandmother Evelyn Anderson is illuminated. 

2.7.2 The missionaries 

The UAM was a non-denominational Christian organisation that started in NSW and drew its 

members from a range of non-conformist denominations. The mission saw the Aboriginal 

population of Australia as an enormous challenge and they were determined to ensure that 

                                                 
113 Ibid. 
114 óFarewell Party at Coraki - Gratitude of Aboriginesô, Richmond River Herald and Northern Districts 

Advertiser (NSW: 1886ï1942), 25 August 1936, http://nla.gov.au/nla.news-article126094853. 
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Aborigines were exposed to all aspects of ócivilisedô and Christian culture.115 The photographs 

in this chapter of the Box Ridge Mission and the missionaries come from the private collection 

of the personal items belonging to the UAM missionaries Mrs Alma Smith and her daughter 

Mrs Alva Atkins. Their family contributed their belongings to the Mitchell Library, but under 

strict conditions. I was the first person to have access to this collection and had to gain access 

permission from the family first. This archive was well worth the effort because it provides 

information and insight into the thoughts, teachings and actions of the missionaries.116 

The missionaries lived in the town of Coraki and went out to the mission to minister to 

Aboriginal people on a daily basis (sometimes even doing multiple visits on any given day). 

They were devoted Christians and believed that working on the reserve to convert Aborigines 

to Christianity was a Divine call to Godôs service. Like the managers, matrons and teachers, 

the missionaries were involved in every aspect of daily life on the reserve. They organised 

regular church services for the Aboriginal adults; religious instruction and Sunday schools for 

Aboriginal children; and conducted services for christenings, weddings and funerals. Outside 

of religious ministering, they tried to make life happier for Aboriginal people, for example, 

organising clothes for children and organising pre-Christmas celebrations that they called 

óChristmas Treesô (see Figure 43). These were Christmas parties that included festivities and 

donated gifts. 

                                                 
115 J. Jacobs, C. Laurence and F. Thomas, óPearls from the Deep: Re-evaluating the History of the Colebrook 

Home for Aboriginal Childrenô, in Aboriginal Australians and Christian Missions, eds. D.B. Rose and T. 

Swain (Bedford Park, SA: The Australian Association for the Study of Religions at the Australian College of 
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116 óAlma Smith and Alva Atkins Papers and Photographs Relating to Missionary Workô, Mitchell Library. 
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Figure 43: Photographs of a typical óChristmas Treeô on Box Ridge Mission117 

Newspaper articles report that both my grandmothers Edith Bostock (nee Cowan) and Evelyn 

Anderson (nee Solomon) had lovely weddings on the mission that would have been very hard 

                                                 
117 óAlma Smith and Alva Atkins Papers and Photographs Relating to Missionary Workô, Mitchell Library. 
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to achieve without considerable help from the missionaries and others. At my grandmother 

Evelynôs wedding to Henry Anderson, the local paper reported that: 

Mrs English presented the bride with a beautiful wedding cake. During the afternoon 

the scholars of the reserve school entertained the company with yodelling solos and 

duets, also numerous selections on the gum leaves. The church was tastefully 

decorated by friends of the bride.118 

With a grin, I would also like to add to this an oral history story that a very elderly Aboriginal 

man, Gilbert King, told me in about 2011/2012 not long before he passed away. He was a 

Bundjalung elder and at a meeting of the Wollumbin Consultative Group (WCG). My father 

and I are members of the WCG who are the Traditional Owner Descendants of Wollumbin/Mt 

Warning. The WCG meets regularly with NSW National Parks and Wildlife to discuss the 

preservation of the mountain and the national park. When I told him that Evelyn and Henry 

were my grandparents, he excitedly told me that he was present at their wedding on Box Ridge 

Mission. Uncle Gilbert told me that my Aunty Ruby was a small baby then and was also present 

at the wedding. He laughed and said, óYour grandmother Eve-lyn had to stop the service 

halfway through because Ruby was screaming so loud that she had to give her some titty to 

shut her up!ô It is generally well known that ógood Christiansô of that era adhered to the rule 

that one did not engage in sexual relations outside the sanctity of marriage (or have children 

out of wedlock), and with tongue in cheek I silently think, óHmmm, I wonder why that didnôt 

make it into the newspaper?ô 

My other grandmother Edith Bostockôs wedding was a great deal more elaborate than Henry 

and Evelynôs. Closely re-reading the newspaper article below brought my attention to the 

wording and tone of this piece of writing. Newspaper articles written by men at the time were 

quite obviously masculine, and I seriously doubt that a male, white-Australian newspaper 

reporter would be asked to report on a blackfellas wedding at the local Aborigines reserve. The 

details in the following narration of the wedding confirm that the author would have had to 

have been present at the whole of the wedding. Newspaper articles written about social events 

at Box Ridge Mission have a decidedly feminine tone. This article refers to the wedding party, 

the female Aboriginal organist (Aunty Jessie) and helpers, the presiding religious officiant Mr 

Thompson (Methodist), the hymn sung, and Mrs Englishðthe only women left to write the 
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article were the missionaries. Therefore, I am certain that one of the missionaries (I suspect 

Mrs Smith) would have written this article: 

A large and interested gathering filled the little church on the Coraki Aboriginesô 

Reserve on Tuesday afternoon on the occasion of the marriage of Norman Augustus 

Bostock, son of Mr. and Mrs. Augustus Bostock of Eungella, Tweed River, to Edith 

Irene, daughter Mr. and Mrs. J. T. Cowan, of Coraki. The bride, who was given away 

by her father, wore a gown of white morocain, with veil and coronet of orange 

blossoms, and carried a sheath of white flowers. She was attended by Miss Florrie 

Kahn as bridesmaid, the latter wearing pink silk rayon, with pink hat to tone, and 

carrying a bouquet of pink rosebuds, carnations and blue cornflowers, tied with blue 

and pink streamers. The church was prettily decorated for the occasion, a special 

feature being the floral arch and bell, the latter opening at the close of the ceremony 

and showering the happy couple with rose petals. Mrs Roy Cowan, Aunt of the bride, 

presided at the organ, and played a verse of the hymn, óAll People That On Earth Do 

Dwellô, which the congregation sang as the bridal party entered the Church. The 

Church decorations where the work of Mrs Geo. Breckenridge and Miss Hannah 

Breckenridge, friends of the bride. Mr L.A. Thompson (Methodist) tied the nuptial 

knot, and Mr. Harold Yuke was best man. After the ceremony, the happy couple and 

guests adjourned to the brideôs home where a splendid wedding breakfast had been 

prepared, and where the customary toasts were honoured, speeches made, and solos 

rendered by several of the natives. Matron English was responsible for most of the 

arrangements, making bouquets, preparing breakfasts etc. Many cameras were in 

evidence after the register had been signed, and numerous snaps were taken of the 

bridal party. The future home of the newlyweds will be at Eungella, Tweed River.119 

Why would they bother to write about Aboriginal weddings in this way? Reading between the 

lines, I see these newspaper articles as a kind of presentation of achievement. It is as though 

the missionaries were saying, óLook at our good work! Look at what we have managed to 

achieve! See how we have civilised them!ô In her book, Illicit Love: Interracial Sex and 

Marriage in the United States and Australia, Ann McGrath comments that Aboriginal marriage 

ceremonies orchestrated by missionaries were mainly for show: óWeddings are, after all public 

performances serving multiple agendasô.120 Anna Haebich sheds light on missionariesô agendas 

in her book, Broken Circles, about the fragmenting of Aboriginal families called. She states 

that it was a UAM imperative that missionaries be self-supporting, and they were obliged to 

use a substantial amount of their working and free time for fundraising. Haebich added that 

their tireless work, including ónewsletters and magazines, public lectures, addresses to mission 

conferences, lantern slide evenings, concerts, visits to congregations accompanied by their 

                                                 
119 óAboriginal Wedding - Interesting Function at Coraki ï Bostock-Cowanô, Richmond River Herald and 
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young charges, and exhibitions of their work were all opportunities to extol the fruits of their 

labourô. Their vision was of ómaterial progress, donations well used, growing self-sufficiency 

leading to reduced financial support, an increasingly settled civilised mission population and 

evidence of conversionsô. They were óinveterate letter writers, keeping in touch with distant 

friends and soliciting funds and support through Christian and other womanôs networks at home 

and abroadô.121 

The UAM were zealous in their work and their beliefs. I cynically see the fanatical enthusiasm 

of these devout Christiansô teachings as indoctrinating and dogmatic, and Aboriginal people 

were obvious targets for their redeeming work. The following extract from the UAMôs own 

registered newspaper, Australian Aborigines Advocate, in 1925 exemplifies how they saw 

themselves and their ministry in relation to Aborigines on reserves: 

We have to praise the dear Lord for graciously supplying our needs in many ways, 

and thus enabling us to carry on His Work on the Reserve in spite of many 

discouragements, looking unto Him that loved us and made us Priests, intensely we 

desire the salvation of our people around us.122 

In óAll One Blood?: Race and Redemption on Maloga Mission, 1874-1878ô, Claire McLisky 

examines mission relations and argues that ówhen constructing colonial identities we need to 

move beyond a dichotomy of good colonist/bad colonist and see their structural and personal 

contextsô.123 She studied missionaries Daniel and Janet Matthews and concluded that their 

religious teachings, notions of human rights and concept of the ófamily of manô were 

underpinned by assumptions of racial hierarchy. McLisky argues that closer inspection may 

reveal that colonial identities were ódelineating the boundaries between themselves and their 

racial others, reinforcing their links between Christianity, civility and whiteness and 

reaffirming their own role in the civilising processô.124 

To find out that the weddings of both sets of my grandparents were detailed in local newspaper 

articles was an extraordinarily surprising discovery, but nothing prepared me for the shock of 

being in the grand reading room of the Mitchell Library in Sydney and discovering that among 

                                                 
121 Haebich, Broken Circles, 356ï57. Also see Chapter 3 of Illicit Love by Ann McGrath for the significance of 

weddings to the missionaries. 
122 The Australian Aborigines Advocate, 31 August 1925, in óAlma Smith and Alva Atkins Papers and 

Photographs Relating to Missionary Workô, Mitchell Library. 
123 Claire McLisky, óAll One Blood?: Race and Redemption on Maloga Mission, 1874-1878ô, in Historicising 

Whiteness: Transnational Perspectives on the Construction of Identity, eds. L. Boucher, J. Carey and K. 

Ellinghaus (Melbourne, VIC: RMIT Publishing, 2007), 414. 
124 Ibid., 405. 
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the missionariesô personal collection was a photograph of my grandmother, uncle, aunt and 

father. UAM missionary Mrs Alma Smithôs collection contained photographs that my 

grandmother had sent to Mrs Smith of my father and his siblings at various times in their 

childhood. It also contained an address book that belonged to Mrs Smith, and in its pages she 

had recorded a number of addresses of my grandmother. This address book proves that she 

maintained contact with my grandmother decades after the latter left the mission to begin 

married life. 

 

Figure 44: The address book of UAM missionary Mrs Alma Smith with my 

grandmother Edith Bostockôs address125 

 

                                                 
125 óAlma Smith and Alva Atkins Papers and Photographs Relating to Missionary Workô, Mitchell Library. 
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Figure 45: From left to right : My Aunty Euphemia (óPhemieô), Uncle Lester, Nan and 

my father George Bostock126 

This tangible evidence of an obvious affection between these two very different women seemed 

really sweet. Nan was friends with Mrs Smith and they continued to stay in touch, but the more 

I thought about the missionaries the more unsettled I became. 

On the one hand, I could clearly see that the UAM missionaries at Box Ridge Mission worked 

tirelessly for the well-being of my ancestors and other Aboriginal people. They provided lovely 

weddings for both sets of my grandparents, they organised musical performances for the 

people, they organised special food treats for all of the children at Christmas time and they 

made sure the little ones received Christmas presents from óSantaô. In general, the missionaries 

seemed to try to make life happier for Aboriginal people on the reserve.127 

On the other hand, I think it is important to note that the missionaries were motivated by their 

steadfast belief in the dogma of their religion, and I think that a lot of what Clare McLisky has 

written has a great deal of truth to it. UAMôs religious teachings and actions were underpinned 

by assumptions of racial hierarchy. The missionaries actually wrote that they saw themselves 

as óPriestsô working for the ósalvationô of Aboriginal people, and the impetus for this drive, in 

my opinion, does not come from a place of equality. 
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What I found unsettling was that a religious group such as the UAM, who preached the tenets 

of Christianity, found nothing wrong with being active participants in the separation of very 

young Aboriginal babies and children from their mothers and families. Some of the children 

deemed neglected who were not old enough for indenture were taken to the APBôs institutions 

at Cootamundra Girls Training Home, or Kinchela Boys Training Home. If they were very 

young, or babies, these removed children were taken to the UAMôs Childrenôs Home at 

Bomaderry. The UAM supported the activities of the APB by providing a home for these young 

Aboriginal children (see Figure 46).128 I would say that Bomaderry Childrenôs Home was like 

a greenhouse that ógrew them upô in readiness for their institutionalised training before their 

inevitable indenture. 

  

Figure 46: UAM missionaries with young (possibly removed) Aboriginal children129 

An article in UAMôs own registered newspaper, Australian Aborigines Advocate, stated that 

óthe Aborigines Protection Board deemed it wise to take away twelve of our bigger boys, and 

in their place have sent a similar number of girls and younger ladsô. The article went on to say 

óseveral boys were placed in situations, and so far as we have been able to learn, have and are 

giving satisfactionô. The author wrote that óthe same can be said for most of the girlsô and then 

expressed their dissatisfaction by cryptically adding óbut one or two, yielding to the influence 

                                                 
128 óAlma Smith and Alva Atkins Papers and Photographs Relating to Missionary Workô, Mitchell Library. 
129 Ibid. 


