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Essay 1 – Explore the cultural significance of a lunar myth.

Introduction

Patricia A. Forster argued that Western Australian Indigenous people use lunar myths as guides for social behavior.[footnoteRef:1] Catherine Massola agreed, adding that these myths connect people to place and are a part of a cultural traditions passed on from generation to generation. [footnoteRef:2] This essay will examine the evidence and aims to answer the question, ‘Does the lunar myth of Garnkiny have cultural significance for the Gija people?’. [1:   Patricia A. Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, Publications of the Astronomical Society of Australia, 38, (2021), 1-29, p.6 <doi:10.1017/pasa.2021.51>]  [2:   Catherine Anna Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, (Unpublished PhD thesis, The Australian National, University, 2016), p. 149. <https://doi.org/10.25911/5d67b18b09eda>.] 


The Gija people are Indigenous to Warmun, in the East Kimberley region of Western Australia.[footnoteRef:3] The version of the lunar myth of Garnkiny this essay focuses on is as retold by Gija Elder Mabel Juli.[footnoteRef:4] Juli began the myth explaining that Garnkiny returned from hunting a kangaroo to find a group of his community members sitting in a circle at the bottom of a hill. There, he saw a girl who he immediately fell in love with.[footnoteRef:5] He announced he was going to marry her, but the group forbade him because she was his mother-in-law and they told him to leave.[footnoteRef:6] Shamefully and angrily he walked up the nearby hill, whilst standing at the top he announced to the group, ‘you will all die, only I will keep coming out’,[footnoteRef:7] and then he became the moon.[footnoteRef:8]  [3:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.V.]  [4:   Mabel Juli, Asayah Nodea, Alana Hunt, Anna Crane and Margaret Joshua, Garnkiny, The Moon Man, Media Lab in Warmun Arts Centre [video] Indigenous Community Videos on Demand (uploaded 2014) <https://ictv.com.au/video/item/2335> [access 27 February 2023]]  [5:   Juli, Garnkiny, The Moon Man, 2014, The quote begins at 0 mins 30 seconds and ends at 0 mins 31 seconds.]  [6:   Juli, Garnkiny, The Moon Man, 2014,The quote begins at 0 mins 44 seconds and ends at 0 mins 47 seconds.]  [7:   Juli, Garnkiny, The Moon Man, 2014, The quote begins at 1 min 04 seconds and ends at 1 min 06 seconds.]  [8:   Juli, Garnkiny, The Moon Man, 2014,The quote begins at 1 min 19 seconds and ends at 1 min 23 seconds.] 


For the purposes of this essay, it is important to define the terms myth, culture, and cultural significance. Edward Burnett Tylor’s definition of culture will be used, he claimed culture is a: 

complex whole which includes knowledge, belief, art, morals, law, custom, and any other capabilities and habits acquired by man as a member of society.[footnoteRef:9] [9:   Edward Burnett Tylor, Primitive Culture : Researches into the Development of Mythology, Philosophy, Religion, Language, Art and Custom, Volume 1 (London: John Murray, 1871), p.1. ] 


This essay will also draw from Walter Burkert’s definition of myth as ‘a traditional tale with secondary, partial reference to something of collective importance’.[footnoteRef:10]  [10:   Walter Burkert, Structure and History in Greek Mythology and Ritual, Sather Classical Lectures, Volume 47, (Berkeley, University of California Press, 1979), p.23.] 


The definition of cultural significance as outlined by Silvio Mendes Zancheti, Lúcia Tone Ferreira Hidaka, Cecilia Ribeiro, and Barbara Aguiar will also be discussed throughout this paper. They claimed that cultural significance was to be defined as ‘an identifiable set of values resulting from past and present social validations’.[footnoteRef:11]  [11:   Silvio Zancheti, Lúcia Tone Ferreira Hidaka, Cecilia Ribeiro, and Barbara Aguiar, ‘Judgement and Validation in the Burra Charter Process: Introducing Feedback in Assessing the Cultural Significance of Heritage Sites’, Centre for Advanced Studies in Integrated Conservation: City & Time, 4. 2 (2009), 47–53, p.51. <https://search.proquest.com/docview/1539705030>.] 

Connection to place

Massola explained that the Gija people use the word ‘Ngarranggarni’ in place of myth.[footnoteRef:12] She defined ‘Ngarranggarni’ as the ‘Gija word for Dreamtime; part of the present, present and future’.[footnoteRef:13] Forster claimed that Dreamtime stories often connect the ‘creation of objects in the sky with life on earth and link landforms on earth with objects in the sky.’[footnoteRef:14] Whilst examining the lunar myth of Garnkiny, it is important to consider this link, as the hill in the myth is connected to a physical place called Jawaren in Warmun, near the Springvale station.[footnoteRef:15] Crane explained that in the myth, Garnkiny moved from place to place before settling there.[footnoteRef:16] She concluded that because of this the Gija people are physically connected to Country through the Ngarranggarni narrative of Garnkiny.[footnoteRef:17] [12:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.XV.]  [13:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p. XV.]  [14:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [15:  Juli, Garnkiny: Constellations of Meaning, 2014, The quote begins at 2 mins 13 seconds and ends at 2 mins 25 seconds.]  [16:  Juli, Garnkiny: Constellations of Meaning, 2014, The quote begins at 2 mins 13 seconds and ends at 2 mins 25 seconds.]  [17:  Mabel Juli, Anne Crane, Rusty Peters, and Ralph Juli Garnkiny: Constellations of Meaning, RMIT University [video] YouTube (uploaded 31 October 2014) <https://www.youtube.com/watch?v=KfM2BcSFFeU> The quote begins at 2 mins 13 seconds and ends at 2 mins 25 seconds.] 


Ngunnawal Elder, Jude Barlow described the cultural significance of Country to Indigenous Australians, ‘Country is everything. It’s family. It’s life. It’s connection’.[footnoteRef:18] Massola supported this claim and argued that connection to Country is of central importance to Gija culture.[footnoteRef:19] Deborah Bird Rose agreed and added that Country for the Gija people is a living entity which is intrinsically linked with their social and cultural ideologies.[footnoteRef:20] For this reason the C in Country has been capitalized to indicate it is a proper noun.  [18:   Jude Barlow and Australian Institute of Aboriginal and Torres Strait Islander Studies, ‘Welcome to Country’, (2022) <https://aiatsis.gov.au/explore/welcome-country> [accessed 27 February 2023].]  [19:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p. 80.]  [20:   Deborah Bird Rose, Nourishing Terrains : Australian Aboriginal Views of Landscape and Wilderness, (Canberra: Australian Heritage Commission, 1996) p. 7.] 


Gija Elder Eileen Bray described the hill from the myth, Jawaren, as a place that provided Gija people with connection to their cultural cosmogonic stories and where they buried their ancestors.[footnoteRef:21] Juli supported Brays ideas explaining that the knowledge of Ngarranggarni narratives such as Garnkiny connect her to Country through providing a sense of identity, ancestorial links and a feeling of belonging.[footnoteRef:22] Juli argued that: [21:  Rusty Peters, Eileen Bray, Mabel Juli and Nolan Hunter, Culturally Significant Places Destroyed in East Kimberley, Kimberley Land Council [video] YouTube (uploaded 15 June 2020) <https://www.youtube.com/watch?v=MV5vEO-W8tM >[accessed February 27 2023] The quote begins at 0 mins 16 seconds and ends at 0 mins 18 seconds.]  [22:   Crane, ‘Warmun Arts: You Got a Story?’, p. 58.] 


Garnkiny brings me back to my Mum’s place. My own proper place…if I don’t know story, I’m nobody. Someone might come along and ask me for my country and I’ll have nothing.[footnoteRef:23]  [23:   Crane, ‘Warmun Arts: You Got a Story?’, p. 58.] 


Juli explained that remembering the myth of Garnkiny, allowed her to prove her rightful custodianship of Gija Country.[footnoteRef:24]  Crane argued that Indigenous knowledge is often seen as unstable by non-indigenous people. [footnoteRef:25] She claimed that through connecting physical places to Ngarranggarni narratives such as Garnkiny, the Gija people are able to prove their ownership of the land.[footnoteRef:26]  [24:   Crane, ‘Warmun Arts: You Got a Story?’, p. 58.]  [25:   Crane, ‘Warmun Arts: You Got a Story?’, p. 58.]  [26:   Crane, ‘Warmun Arts: You Got a Story?’, p. 58.] 


Crane’s claim was disproven in 2019, when Kimberly Granite Holdings (KGH), removed part of the moon Dreaming site of Jawaren without permission, despite the site being listed under the Aboriginal Heritage Act. [footnoteRef:27] Scarlett Evans argued that this demolition went ahead because  the cultural significance of this land is intangible for non-indigenous Australians.[footnoteRef:28] Although creation stories such as Garnkiny are associated with the site, rightful custodianship of Country was disregarded in the destruction of the land. This disregard has left the Gija people feeling as though a part of their culture is missing. If Country is viewed in line with Rose’s argument of being ‘life’ and ‘family’,[footnoteRef:29] this destruction is evidently even more distressing for the Gija people. Rusty Peters, brother of Mabel Juli, showed his distress as he exclaimed ‘they ripped my Country open’.[footnoteRef:30] Bray also expressed her feelings of anguish over the destruction caused by KGH, ‘They are feeling very sad now, the ancestors, what they (KGH) done is destroy Country, our culture.’[footnoteRef:31] The comments of Bray and Peters show Country is considered as an integral part of Gija culture. Even though this may not be respected by such entity’s as KGH, its cultural relevance cannot be dismissed, and is only exemplified by the demolition.  [27:   Scarlett Evans, ‘Dream of Saving Sacred Land Dies in the Dust’, Index on Censorship, 50.4, (2021), 30–33, p.32 <https://journals.sagepub.com/doi/full/10.1177/03064220211068695>.]  [28:  Scarlett Evans, ‘Dream of Saving Sacred Land Dies in the Dust’, Index on Censorship, p.32 ]  [29:  Deborah Bird Rose, Nourishing Terrains : Australian Aboriginal Views of Landscape and Wilderness, p. 7.]  [30:   Rusty Peters, Culturally Significant Places Destroyed in East Kimberley, The quote begins at 0 mins 46 seconds and ends at 0 mins 48 seconds.]  [31:  Rusty Peters, Culturally Significant Places Destroyed in East Kimberley, The quote begins at 0 mins 1 seconds and ends at 0 mins 10 seconds.] 


As the lunar myth of Garnkiny acts as a connection to Jawaren, the cultural significance of Country is made evident through the myth. This connection reiterates the social validity and importance of Country to the Gija people, by attempting to strengthen and retain the relationship to Country, albeit it unsuccessful in cases such as the KGH destruction. In line with the definition of cultural significance as given by Zancheti et al,[footnoteRef:32] connection to Country which is furthered by the myth of Garnkiny demonstrated an identifiable set of values for the Gija people. The respect of these values by non-indigenous enterprises does not change the fact that they exist.  [32:  Zancheti and others, ‘Judgement and Validation in the Burra Charter Process: Introducing Feedback in Assessing the Cultural Significance of Heritage Sites’, p. 51,] 


A preservation tool for cultural knowledge

In addition to Tylor’s definition of culture, in examining the Lunar myth of Garnkiny as a method of safeguarding cultural ideas and concepts, it is important to also consider an Indigenous definition of culture. Indigenous Australian Tyronne Bell claimed that Indigenous Australian cultures encompassed stories, knowledge and language passed down by Elders from generation to generation.[footnoteRef:33] Gabriel Nodea and Robyn Sloggett supported this view and added that it was in order to conserve their land and culture, that Gija Elders felt a need to pass on knowledge to younger Gija people.[footnoteRef:34]  Massola added that young Gija people may first come to experience this knowledge in the form of paintings of Ngarranggarni.[footnoteRef:35] Through examining the points put forward by Nodea, Sloggett and Massola in terms of Tylor’s definition of culture as encompassing art, [footnoteRef:36] it is indicated that there is a cultural connection present within the lunar myth of Garnkiny. This connection is evident through the use of paintings as a method of passing on the Ngarranggarni narrative of Garnkiny. This is further exemplified as during Juli’s account of the myth of Garnkiny, she used the painting in Figure 1, ‘The One Who Stands on Top’, as a visual aid for her storytelling.[footnoteRef:37] Massola presented an explanation for this: [33:   Tyronne Bell and TheAustralian Institute of Aboriginal and Torres Strait Islander Studies, Living Languages, 2022 <https://aiatsis.gov.au/explore/living-languages> [accessed 15 March 2023].]  [34:   Gabriel Nodea and Robyn Sloggett, ‘Two Way Learning Sharing Conversation Education at the Warmun Art Centre and Grimwade Centre’, Conservation Perspectives, 36.2 (2021), 1-32, p.14.]  [35:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.15.]  [36:   Tylor, Primitive Culture : Researches into the Development of Mythology, Philosophy, Religion, Language, Art and Custom, p.1.]  [37:    Juli, Garnkiny, The Moon Man, 2014, The quote begins at 3 mins 42 seconds and ends at 4 mins 57 seconds.] 


The artists describe Country pictorially and the associated Ngarranggarni story orally in order to share their beliefs. It ensures the transmission of knowledge, culture and the self. The depiction of places and sites of significance in these paintings means that associations, experiences and memories are retained.[footnoteRef:38] [38:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.149.] 


[image: ]
Figure 1. Mabel Juli (1933-), The One Who Stands on Top, 2014, [Natural earth pigment on canvas], 45 x 45cm, Short St Gallery Broome Western Australia

Massola indicated that through painting the myth of Garnkiny, Juli was able to share and remember significant cultural knowledge. Mabel Juli’s son Ralph Juli agreed with Massola’s statement, he expressed the significance of his mother’s painting for him, ‘(the painting) made me proud, so in the near future I can pass (the lunar myth of Garnkiny) on to all my children and all my family’.[footnoteRef:39] Ralph Juli confirms Massola’s idea of the importance of paintings as a tool to pass on cultural knowledge from generation to generation. [39:   Mabel Juli, Ralph Juli, Rusty Peters, and Anne Crane, Garnkiny: Constellations of Meaning, RMIT University [video] YouTube (uploaded 31 October, 2014)  https://www.youtube.com/watch?v=KfM2BcSFFeU, accessed 27 February 2023, The quote begins at 3 mins 44 seconds and ends at 4 mins 12 seconds.] 


Juli argued that alongside paintings, the Ngarranggarni narrative of Garnkiny is also passed down to younger Gija people through stories that are told whilst on a physical journey.[footnoteRef:40] Juli explained that the lunar myth of Garnkiny was told to her by her mother on a journey ‘my mother and my dad used to take me everywhere walkabout, show me all the Ngarranggarni everywhere’.[footnoteRef:41] Juli expressed that this was an important cultural value for her, as it was a way of passing on the Ngarranggarni narrative of Garnkiny, not only through furthering connections between generations but also through strengthening ancestral connections to the land.[footnoteRef:42]  Gija Elder Shirley Purdie concluded that these ‘walkabouts’ or journeys to the places where the myth of Garnkiny occurred was a way to keep the story going.[footnoteRef:43] She suggested that if young people are told these Dreamtime stories by Elders or their parents, and are able to see where they occur on Country, then the Ngarranggarni are able to stay alive for longer within the community. [footnoteRef:44] Heather Goodall and Allison Cadzow supported this view claiming that temporary mobility is an integral part of Indigenous Australian culture.[footnoteRef:45] There is a sacredness to the passing on of the Ngarranggarni narrative of Garnkiny whilst on the site of Jawaren, it is part of the value system of  Gija culture. Crane suggested that the reason that these journeys, such as the one Juli took with her parents, are so valued is because they allow conversations to be had about important cultural issues and values whilst on Country, without the intervention of non-indigenous people.[footnoteRef:46] Nodea and Sloggett confirmed this idea claiming that hearing these Dreamtime stories whilst on country allowed young Gija people to receive important cultural knowledge in a way that was otherwise not possible.[footnoteRef:47] [40:  Juli, Garnkiny, The Moon Man, 2014, the quote begins at 6 mins 09 seconds and ends at 6 mins 17 seconds.]  [41:  Juli, Garnkiny, The Moon Man, 2014, The quote begins at 6 mins 09 seconds and ends at 6 mins 17 seconds.]  [42:   Crane, ‘Warmun Arts: You Got a Story?’, p.55.]  [43:  Shirley Purdie, Nancy Daylight, Asayah Nodea and Joshua Margaret, Ngali-Ngalim-Boorroo (for the women) Media Lab, Warmun Arts Centre [video] YouTube (uploaded 5 May 2017, recorded September 2014) < https://www.youtube.com/watch?v=KfM2BcSFFeU>[accessed 27 February 2023], The quote begins at 6 mins 03 seconds and ends at 12 mins 25 seconds]  [44:  Shirley Purdie, Nancy Daylight, Asayah Nodea and Joshua Margaret, Ngali-Ngalim-Boorroo (for the women), 2014, The quote begins at 6 mins 03 seconds and ends at 12 mins 25 seconds]  [45:   Heather Goodall and Allison Cadzow, Rivers and Resilience (Sydney: University of NSW Press, 2008),p. 21.]  [46:   Crane, ‘Warmun Arts: You Got a Story?’, p. 55.]  [47:   Nodea and Sloggett, ‘Two Way Learning Sharing Conversation Education at the Warmun Art Centre and Grimwade Centre’, p.14.] 


The lunar myth of Garnkiny has been shown as a method of passing on knowledge from generation to generation and how this has become an integral part of Gija culture has been elucidated. In terms of the argument put forward by Zancheti et al, this evidence would point to a past and present social validation that resulted in value for the Gija people and their culture.

An outline for social behaviors and cultural ideologies.

In addition to Burkert’s definition of myth, Sonia Leonard, Meg Parsons, Knut Olawsky and Frances Kofod’s defined myth from an Indigenous perspective. It is important to consider this definition as well when examining the lunar myth of Garnkiny as a blueprint for social and cultural perspectives and actions. They argued that from an Indigenous viewpoint myth encompassed narratives detailing ‘the ancestral beings that created human society and the natural world, including the principles of the social world’.[footnoteRef:48]  [48:   Sonia Leonard, Meg Parsons, Knut Olawsky and Frances Kofod,  ‘The Role of Culture and Traditional Knowledge in Climate Change Adaptation: Insights from East Kimberley, Australia’, Global Environmental Change, 23.3, (2013), p. 63. <https://dx.doi.org/10.1016/j.gloenvcha.2013.02.012>.] 


Integrating Burkert and Leonard et al’s definitions of myth, Massola indicated that the lunar myth of Garnkiny detailed both the creation of the moon and social organization and obligation, in skin and kinship terms.[footnoteRef:49] Thus, providing evidence that the myth details something of collective importance[footnoteRef:50] as well as principles of the social world for the Gija people.[footnoteRef:51] Patrick McConvell defined the term ‘kin’ as pertaining to Indigenous Australian kinship systems such as marriage,[footnoteRef:52] and ‘skin’ as social organization.[footnoteRef:53] In the myth of Garnkiny kin and skin terms are outlined through the socially unacceptable behavior of forbidden love.[footnoteRef:54] Juli exemplified these terms, explaining that the group told Garnkiny he could not marry the woman he desired, saying ‘No! that woman is your mother-in-law(s) skin, go away’.[footnoteRef:55] Juli claimed that the love was forbidden because they are of the same skin.[footnoteRef:56] John Goldsmith supported Juli’s view and confirmed this want for marriage was a cultural taboo as the mother-in-law was not the correct skin.[footnoteRef:57] Juli continued on to detail the consequences of attempting to marry the same skin. She expressed that after Garnkiny announced that he would like to marry his mother-in-law, ‘the mob, they made him feel shame’,[footnoteRef:58] ‘they were angry at him for sulking over her’.[footnoteRef:59]  Shame is presented as a consequence in the myth of disobeying skin and kinship terms.  [49:   Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p. 145.]  [50:  Burkert, Structure and History in Greek Mythology and Ritual, p.23.]  [51:  Leonard and others, ‘The Role of Culture and Traditional Knowledge in Climate Change Adaptation: Insights from East Kimberley, Australia’ p. 63. ]  [52:   Patrick McConvell, Skin, Kin and Clan (Acton, Australian Capital Territory: ANU Press, 2018), p. 1.]  [53:   McConvell, Skin, Kin and Clan, p. 1.]  [54:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [55:   Juli, Garnkiny, The Moon Man, 2014, The quote begins at 0 mins 41 seconds and ends at 0 mins and 45 seconds. ]  [56:  Mabel Juli, Garnkiny: Constellations of Meaning, (Warmun: Warmun Art Centre, 2014), p. 33.]  [57:   John Goldsmith, ‘The Cosmology Gallery: Unity through Diversity in a Vast and Awe-Inspiring Universe’, Proceedings of the International Astronomical Union, 5.S260 (2009), 1-9, p. 3. <https://dx.doi.org/10.1017/S1743921311003401>.]  [58:   Mabel Juli, Garnkiny: Constellations of Meaning, (Warmun: Warmun Art Centre, 2014), p. 35.]  [59:  Juli, Garnkiny, The Moon Man, 2014, The quote begins at 1 min 44 seconds and ends at 1 min 48 seconds. ] 


Forster further expanded on the consequences of disobeying skin and kinship terms and supported Massola’s view that the lunar myth of Garnkiny contained outlines for social conduct. Forster suggested that Ngarranggarni narratives about the moon are generally related to social behaviour in Western Australian culture.[footnoteRef:60] She argued that in Western Australia, Dreamtime stories about the moon are used to instill fear in people by referring to ‘socially unacceptable behaviour (incest, boasting, speaking first, disobedience)’.[footnoteRef:61] She concluded that as with the myth of Garnkiny, the moon is almost always described a place where one might be banished to if they engage in one of these socially unacceptable behaviors.[footnoteRef:62] Juli sustained Forster’s ideas as she explained that after being banished to the top of the hill Garnkiny cursed the big group,[footnoteRef:63] saying ‘you will all die, only I will keep coming out.’[footnoteRef:64] Juli reiterated the relationship of the moon to death and immortality, describing that Garnkiny ‘appears as the new moon in the west. He dies for three days … rests for a little while and then climbs up’.[footnoteRef:65] Here she situated the moon as separate from the group. This suggests the idea of immortality is linked with isolation and could be viewed as a punishment for disobeying social law in Gija culture. Forster confirmed this view by claiming that in the lunar myth of Garnkiny, the waxing and waning of the moon is used to explore the concepts of living and dying, mortality and immortality.[footnoteRef:66] Forster’s claims reiterated Burkert’s definition of myth as pertaining to something secondary, of collective importance.[footnoteRef:67]  [60:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [61:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [62:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [63:   Juli, Garnkiny, The Moon Man, 2014, The quote begins at 2 mins 13 seconds.]  [64:   Juli, Garnkiny, The Moon Man, 2014, The quote begins at 1 min 04 seconds and ends at 1 min 06 seconds.]  [65:   Juli, Garnkiny: Constellations of Meaning, p.35.]  [66:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 4.]  [67:   Burkert, Structure and History in Greek Mythology and Ritual, p.23.] 


Dr Dianne Johnson argued that Indigenous Australian cultures attempt to organize nature in the same manner with which their societies are organized and that:

models used by preliterate societies for structuring their ideas about nature are based on their perceived organisation of their own societies…explanations of the unfamiliar in terms of the familiar are universal and natural modes of thought.[footnoteRef:68]  [68:   Dianne Johnson, Night Skies of Aboriginal Australia: A Noctuary, Reprint Edition, (Sydney: Sydney University Press, 2014) p.5.] 


Figure 1 is an example of this, through the way that the painting by Juli is used to assist her in explaining the Dreamtime story of Garnkiny. Massola argued that painting is a familiar medium for the Gija people[footnoteRef:69] and artworks of Ngarranggarni provided value in Gija culture through being used as a pedagogic aid.[footnoteRef:70] Nodea and Sloggett suggested that this is of importance because Gija Elders have a responsibility ‘to educate Gija young people (which) parallels the responsibility academics have for teaching university students; knowledge must be properly passed on and properly understood.’[footnoteRef:71] In the video Juli supported this idea, as she pointed to the painting, in doing this she placed the story within a familiar cultural context with which to explain the story. As she looked to the painting, she pointed out the cultural imagery, such as Garnkiny wearing cultural dress and engaging in familiar cultural practices, she used the painting to show examples of this:  [69:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.14]  [70:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.51.]  [71:   Nodea and Sloggett, ‘Two Way Learning Sharing Conversation Education at the Warmun Art Centre and Grimwade Centre’, p.14.] 


he is like sinew when he first comes out… like a boomerang…This is his hair belt, this is his white ochre, that’s the ‘darramin’, a kind of spear, he speared a kangaroo and came back, he carried it back on his shoulders[footnoteRef:72] [72:  Juli, Garnkiny, The Moon Man, 2014, The quote begins at 3 mins 42 seconds and ends at 4 mins 57 seconds.] 


Massola argued that wearing cultural dress and engaging in cultural activities such as hunting with a spear is a commitment to culture and individual identity made by Indigenous Australians.[footnoteRef:73] She claimed that artworks such as this one reinforced valuable cultural practices[footnoteRef:74] and that art for the Gija people can be seen as manifestation of human value.[footnoteRef:75] This indicates that the use of familiar terms in the painting and in the oral retelling of the myth is part of Juli’s value system which encompasses her committing to her culture. In the myth Juli also said that Garnkiny returned from hunting and brings back a kangaroo to his community.[footnoteRef:76] In doing this she humanizes Garnkiny in contrast to when he becomes immortal and turns into the moon.[footnoteRef:77] In terms of the argument put forward by Nodea and Sloggett, it could be hypothesized that Juli used familiar terms both visually in the painting and in her language choice as an attempt to explain the unfamiliar in terms of the familiar, as it is a natural mode of thought for her. These familiar terms reiterate the social values of the Gija people.  [73:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.91.]  [74:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.171.]  [75:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p.13.]  [76:  Juli, Garnkiny, The Moon Man, 2014,The quote begins at 0 mins 18 seconds and ends at 0 mins 19 seconds.]  [77:  Juli, Garnkiny, The Moon Man, 2014,The quote begins at 1 min 19 seconds and ends at 1 min 23 seconds.] 


Tylor identified that culture encompasses moral and customary beliefs.[footnoteRef:78] Evidence suggests that the Ngarranggarni narrative of Garnkiny outlined the consequences for inappropriate social actions[footnoteRef:79]  through attempting to organize nature in the same way as Gija society is organized.[footnoteRef:80] In Tylor’s terms these societal organizing principles would encompass the myth as part of Gija culture,[footnoteRef:81] in Juli’s terms they would provide benefit to her as an individual and as a Gija Elder.[footnoteRef:82] Through being a valuable part of the culture the claims of  Zancheti et al are supported, and evidence suggests that the myth of Garnkiny presents a set of values that result from social and natural organization principles.[footnoteRef:83] [78:   Tylor, Primitive Culture : Researches into the Development of Mythology, Philosophy, Religion, Language, Art and Custom, p. 1.]  [79:   Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [80:   Dianne Johnson, Night Skies of Aboriginal Australia : A Noctuary, p. 5. ]  [81:   Tylor, Primitive Culture : Researches into the Development of Mythology, Philosophy, Religion, Language, Art and Custom, p. 1.]  [82:   Crane, ‘Warmun Arts: You Got a Story?’, p. 55.]  [83:   Zancheti and others, ‘Judgement and Validation in the Burra Charter Process: Introducing Feedback in Assessing the Cultural Significance of Heritage Sites’, p.51.] 


Conclusion 

The aim of this essay was to answer the question: ‘Does the lunar myth of Garnkiny have cultural significance for the Gija people?’. From the investigation of this question, three main points arose as signifiers of cultural significance, showing how the lunar myth of Garnkiny benefits the Gija culture. Firstly, the lunar myth of Garnkiny indicated cultural significance through strengthening the Gija people’s cultural connection to the land as argued by Massola.[footnoteRef:84] Juli explained how this connection to land is tied in with the myth and provided her a sense of cultural belonging and strengthened her identity.[footnoteRef:85]  [84:  Massola, ‘Living the Heritage, Not Curating the Past: A Study of Lirrgarn, Agency & Art in the Warmun Community’, p. 80.]  [85:  Crane, ‘Warmun Arts: You Got a Story?’, p. 58.] 


Secondly, drawing from Bell’s definition of culture,[footnoteRef:86] the lunar myth of Garnkiny suggested cultural significance as being a part of a story telling tradition. This tradition was shown to be passed down through generations via the use of paintings, such as Figure 1 and via ‘walkabout’.[footnoteRef:87] Through analyzing this tradition, it is demonstrated how the lunar myth is used to explain cultural concepts to future generations and to preserve the knowledge.  [86:   Bell, ‘Living languages’, 2022.]  [87:  Juli, Garnkiny, The Moon Man, 2014, The quote begins at 6 mins 09 seconds and ends at 6 mins 17 seconds.] 


Thirdly, the lunar myth of Garnkiny suggested cultural significance through deepening the understanding of culturally and socially acceptable behaviors. In line with the arguments of Forster this was articulated by way of the myth drawing from the concepts of the cultural and social laws of kinship,[footnoteRef:88] as well as the forbidden nature of ‘same skin’ relationships.[footnoteRef:89] The myth also explored feelings of shame, loneliness, and immortality as punishments of unacceptable social behaviors.[footnoteRef:90]  [88:  Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.]  [89:  Mabel Juli, Garnkiny: Constellations of Meaning, (Warmun: Warmun Art Centre, 2014), p. 33.]  [90:  Forster, ‘Review of Aboriginal Astronomy and Navigation: A Western Australian Focus’, p. 6.
] 


The evidence examined in this essay indicates that the lunar myth of Garnkiny contains an identifiable set of values that are a result of past and present social validation.[footnoteRef:91] In accordance with this definition from Zancheti et al it is indicated that the lunar myth of Garnkiny is of cultural significance for the Gija people.  [91:   Zancheti and others, ‘Judgement and Validation in the Burra Charter Process: Introducing Feedback in Assessing the Cultural Significance of Heritage Sites’, p. 51.] 
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