














Plate 9: Remains of painting at site 5, Gregory Gorge. The painting is visible only
because the pigment, which is almost completely lost, has altered the weathering
products on the surface and left an image of lighter coloured rock (scale length:
20 cm).
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made 50-70 cm thick. The rock is firmly indurated with a very finely
crystalline to cherty matrix. It is more résistant to weathering than the over-
lying and underlying shales, which in weathering permit large joint blocks to
become loose and fall out. The cherty nature of the rock makes it very
brittle; there is evidence of impact flaking on exposed edges which may be of
human origin or due to impact by flood borne material. The rock is being
weathered very slowly by chemical processes. It contains small pyrite cubes
which oxidise in weathering to produce the dark surface colour. It also con-
tains dolomite, which is leached by water to give the surface texture, and
feldspars which break down to form clays, giving the softer surface zone
which was used for engraving. The impermeable nature and high silica
content prevent weathering extending more than about two mm from the
surface.

It is probable that other Fortescue sites which have not been examined so
closely utilise a similar band of rock. To some extent the nature of the rock,
imposing as it does a size restriction on the engravings (yet providing a flat
surface which can be pecked relatively clearly) is a key factor in the similar
appearance of engravings throughout the valley.

The paintings at sites 4 and 5 are very faded and show red and white
pigments only. They are on similar surfaces to the engravings but are con-
sistently about two m higher up, suggesting that lower paintings have been
washed away by floodwater. Some paintings are only visible because the
pigment (now almost completely lost) has altered the weathering products
on the surface and left an image of lighter coloured rock (Plate 9). Apart
from the probable emu footprints the paintings’ motifs are not obvious,
even to local Aborigines; and most are so faded that it is not possible to say
whether they are complete. A few other paintings have been recorded in the
Wittenoom area (Fig. 1) and on Hooley station in the Chichester Range, but
to date none have been found in abundance anywhere in the Pilbara region.

Art sites on Millstream station appear to have links with occupation sites
5 and 6; and the engravings at Ganya (site 1) have ritual significance, as noted
in the next section. Nevertheless, even though Aboriginal informants have
said that the art was made by the marga (in this case the ‘Two Men’) as
they travelled down the river, relatively little mythological importance
seems to be attached to it, with the significant exception of some engraved
ceremonial decorations at a few unspecified art sites. Our own findings are
largely in keeping with Wright’s statement that *. . . the guides casually
indicated where the engravings were, then . . . spent the whole time search-
ing for certain eroded marks which they had been told had a ritual signifi-
cance . . . I wondered whether their apparent lack of interest in the
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engravings indicated that these pictures had no significance in the ceremonies
associated with this place.” (Wright 1968, p. 25.)

MYTHOLOGICAL AND RITUAL SITES

(K.P.*)

There are two important mythological sequences. The first and more
substantial is of the general nature of the ‘Two Man’ myth (Berndt, R.M. &
C.H., 1964, p. 205). It follows the Two Men in their travels down the river in
the Dreamtime while establishing the belief system that was and still is
followed by the Aborigines in the region. The second is an aetiological myth
about one pool in the river and apparently not connected with the first
story line.

The Two Man Myth

The Two Men were brothers called Duweramada and Balindjemada and
they had a short-tailed dog called Dyudurli. They are described as marga
men, ancestors from the Dreamtime who were very tall and thin but human
in other respects (Palmer, 1975, p. 155). They appear to have come out of
the ground.2

That’s when they first started. And they came up to a proper, like a
proper human being, sort of coming up.3

The myth is preoccupied with the establishment of the circumcision pro-
cedure and associated ritual.

Site 27: Irangu dalu

Duwaramada’s and Balindjamada’s first activity was to establish the
material resource for the circumcision cutting stone. This was known as the

* Part of the material in the following section is being published in a separate paper
(Palmer, in press).

2. The Bugadjimbiri in the Nyamil line came out of the ground at De Grey. Inform-
ant, Yandeearra, September 1974.

3. Informant: a Gurima man with some Bandjima association, though he also speaks
Mardudyunira. He was born near Pannawonica, and has spent his life working on
station properties in the area.
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irangu, a term for a stone knife, or esoterically as the gandi. The reef of fine-
grained rock that the Two Men left behind is referred to as dalu?, a term
used generally of sites associated with the myth. Stone from the site is still
prized for its qualities as a djimari® though irangu dalu (27) could not be
visited by women because of its sacred associations. The choice of the
correct stone depended on its colour:

You go by the colours, it musin’t be red or things, you know red, no
good red colour . . . red’s like a danger, like you know for blood . . .
Make the boy, you know when you do the boy in it’ll bleed, you know
too much.®

The correct stone was brown or white and had to be extracted from below
the surface:

But this one mustn’t be from the surface, from outside, you've got to
dig ’em up a bit, you know from the sunshine . . . a little bit underneath
from the ground, a few inches deep.'7

The site was so prized traditionally that men from other areas would visit
the region in order to trade artifacts for the irangu.®

Site 28: Mural

Mural dalu (28), another material resource site, is a red ochre mine in the
banks of the river a few km downstream from site 27. Mural according to
the informant meant ‘blood’ and the ochre was used to decorate the Two
Men prior to their initiation. The ochre is first ground and then mixed with
fat:

4.  Dalu generally means a pet, but is also used for a place associated with the perpetua-
tion of a particular plant, animal, fish or disease, or more generally a resource centre
known for its Dreamtime affinities. Further east the term nyuge is used often with
specific reference to the conception totem, while djabija is used for a perpetuation
centre (cf. Tonkinson 1974, p. 75).

5. The prepared circumcision knife.
Informant, footnote 3, May 1975.

7. Informant, footnote 3. Informants from Onslow at a similar site on Nyang station
(April 1974) and a Nyaemil informant at a site at Yarrie station (April 1975)
independently made the same statement.

8. Informant, May 1975: a man of Indjibundi and Bandjima descent born at Deepdale

station. He has worked on stations in the area and became a dogger (dingo hunter)

-in 1953, and has always taken a keen interest in traditional matters, learning much

from older people who are now dead. Bandjima informants preferred to use the
term guran to irrangu.
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Dripping nowadays, years ago it was the kangaroo fat, that’s what they
used . . . and you put it in this one and rub it up like that, he’s very soft
and nice . . . no colour only just that red, he look pretty, dress him up
like that, smell good too, somehow.?

Site 1: Ganya

Some km further down the river there is, in the flat stratum of the river
bed, a circular dome-shaped rock formation several metres across. At its
periphery is a smooth shallow groove, “like a wheel rut”, said to have been
caused by the dancing feet during the first initiation ceremonies for Duwara-
mada and Balindjamada. This is ganya (1), the major site of the complex and
of fundamental importance to the established circumcision rituals of the
region.

The ceremony centres on the dancing circle. For some weeks prior to the
initiation dancing takes place clockwise round the circle and a variety of
songs are sung. The dance, circle and songs are known collectively as the
bundud and roles depend upon relationships to the initiates, there being
two major groups which form the basis of local Aboriginal social organisa-
tion in general. The contemporary blood relationships, including brother and
sister and the grandparent generation, are known as the djindjanu — the
workers. The girls from this group perform the dancing and as a whole they
are subservient to the parental kinship sections, which include aunts and
uncles, known as the gangu mob — the ‘bosses’. Age also confirms status
amongst the gangu themselves, while the closer blood relationships take a
more prominent role in the proceedings. During the bundud the gangu may
sit inside the circle and beat time with a stick on a yandilo. Meanwhile the
initiates, known as the bagali or more exactly the mariu-lu, have spent time
away in the bush cared for by the mumiya, a male clown with special
privileges which include his being allowed to dance — an otherwise female
prerogative. The marlu-lu is strictly a prisoner, since he will have been
‘grabbed’ by the gangu men and forcibly marched away: the manner in which
he is then treated will probably depend on his record for good behaviour
previously, since misdemeanours are dealt with harshly at this time. The
bundud is ‘open’ until the last night or nights when a warning song tells the
women and children to leave. The remaining men then sing the ‘big’ (i.e.

9, Informant, footnote 8.

10. A yandi is an open wooden dish or vessel, known elsewhere as a coolaman and as a
pitchi dish. The name also applies to the action of winnowing seed from husks in
the dish, and in contact times separating tin concentrates from river sand by hand.
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sacred) songs for the rest of the night until a little before sunrise when they
go to the boys and sing secret/sacred circumcision songs known as muwra
prior to the operation.

They then return to the bundud place with the initiates, encircling them
‘like a cyclone’ and singing. The rest of the group form two converging lines
down which the men proceed, the whole movement being known as the
bidara. A bough shed is prepared nearby for the initiates who must rest in its
shade, and the gangu sit nearest to them. It is traditional for the relations to
cry for the boys as they return in the bidara. The ritual food, known as the
djigial1 , is also displayed at the bidara, and the gangu have proprietory rights
over its distribution.

Ganya, in the Fortescue, was where the bidara ritual was first established
and its validity is verified by the rocks that bear the marks of the bundud.
Informants point to marks made in the centre of the circle by naked buttocks
where the gangu sat, and to footprints in the rock. It is felt that during the
creative period the rock was soft and the peripheral groove shows where the
djindjanu danced. Two hollows adjacent to the site are marked as being the
bough shed for the two boys. One set of footprints leads away from the
bundud, and are said to be the marks left by a man who took a girl into the
bush for illicit sexual activity; but the connection with the bundud was not
explained.12 Nearby is a dalu for the moon (wilara). This is associated with
the kangaroo (marlu) and consists of a small circular patch of white quartz in
the horizontal rock. While the dalu is not specifically a part of the bundud
mythology, informants claim that it was placed there by the Two Men as
they “laid down the law” in the river.)® The moon was made to shine
brightly in the Dreamtime by the mariu, who urinated on it to clean off the
grease and dirt. The mariu was thus assured of safety at night when he could
see his enemies more clearly. The practice was repeated traditionally to
ensure a bright moon, ironically for kangaroo hunting, though water from a
yandi was used in preference to urine.}4 There was also an associated sun
dalu, but iittle or no information was available about its function.

11. Tjiri, type of spinifex (Pitj). Tjiru, long strong spinifex, also tjirangku, boy of 12
years old (Ten Raa & Woenne 1973).

12. Informant, footnote 3.

13. There is a possible connection between the term for the prisoner marlu-lu and the
word for kangaroo, marilu (Berndt & Berndt 1964, p. 206 ff).

14. Informants, April 1974 — Ngaerluma man, approximately 80 years old, and was
born on Croyden station and has worked in the area all his life. Until his recent
blindness he was regarded as a leader of the local people, and is still highly
respected. See also footnotes 3, 8.
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Other Sites

The final sites of the complex are located some distance downstream at a
place known as bilanu. Here two hollows in the hillside are said to have been
the resting place of the Two Men after they left ganya and travelled down
the river. They fed on catfish, the fat of which is metamorphosed in the
form of greyish rocks adjacent to the hollows.1?

Numbers of engraving sites (Fig. 2) are found along the banks of the
Fortescue River. Many have representations of thin stick-like human figures,
said to be mazrga,16 drawn during this creative period by the marga them-
selves — or sometimes specifically by the Two Men (who were marga) who
“laid all the law for us”.}” Their significance to Aborigines rests often not
in what they represent figuratively but in that they are a part of the great
creative process and must not be interfered with since they are representative
of that spirit time. In some instances ceremonial decorations have been
recognised by informants!® who emphasise these as another aspect of the
mythology and rituals ordained in the Dreamtime. To an extent the myths
and rituals depended on the engraved decorations for their authenticity and
inviolability. In this sense the rock circle of ganya can be seen to occupy a
similar place in the mythology to the engravings.

Several km upstream from ganya is the place where the Two Men dis-
seminated the circumcision ritual and belief amongst the tribes of a wide
area. One informant!® mentions 18 initiates who first came to the place to
be “put through the law”. Each was circumcised in turn. Some were strong
enough to go through the operation without crying or shedding too much
blood; others shouted with pain or were in danger of bleeding to death.
Those who fell short were deemed unworthy to “carry the law’ and were
given just the songs ‘“for the fun of it”” and could only cut their arms, not
their foreskins.

Site 29: Djida

The place known as Kumana Hill (29) now stands at the side of the river
as the metamorphosed djida, or ritual food collected at the time. Today,

15. Informant, footnote 3, April 1974.

16. The marga is a general term for an ancestral figure, used widely throughout this area
of Western Australia.

17. Informants, March 1974 — Bandjima man, now living at Onslow as leader and
spokesman for the Aboriginal community. He is a respected law man, with con-
siderable interest in its conservation. Indjibundi woman, born at Millstream.

18. Informants, April 1974 — see footnotes 3 and 16, Bandjima man.
19. Informant, footnote 3, April 1974.
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this is collected for the initiation ceremony and laid out adjacent to the
dancing area. Only those in charge of the proceedings (the ‘bosses’) are
allowed to touch it, though a general distribution at the end of the ritual
ensures that all get a share. Today the djida consists of many bags of flour
and tins of jam and meat. Traditionally it was made up of plant seed, from
which the damper was prepared, and fresh meat. The size of the amassed
food indicated the prestige of the occasion and the Dreamtime contribution
is accordingly massive, being now metamorphosed and appearing as a huge
block of rock some 22 m in height at the side of the river. Some of the
boulders at the foot of the hill are formed of conglomorate; the small,
smooth pebbles are said to be plant seed. Several different sorts of seed are
represented there:

It was a mix up of food too, it used to be. .. yambula [that] isa run
of weeds growing in the flat . . . another one, gadbi, that’s another
tucker name, weed, a little seed. Bunina grows out of one of them trees,
and he’s very oily, he’s a black seed, and the guwnura is a grass grow
like the buffalo grass . . . very rich stuff guwnura. And bila, he’s a very
rich food, grows on the gravel country.20

The meat was made up from kangaroos, goannas, emus, and turkeys when
they could be obtained. The transformation to stone was not explained by
a particular event, though one informant felt that “something went wrong”’.
His second version was more typical:

I told ’em [the old people] ‘“Why turn into stone?” They say “Well,
that’s the law of the country, years ago”. And that’s why they put the
evidence there, and you’ve just got to believe it like that. !

Site 26: Nangunangga

There remains one myth, not directly connected with the gonya complex
of sites, that explains the formation of Deep Reach Pool (26), a large perma-
nent pool a few km above Millstream homestead. The story in outline runs
as follows:

Two boys were out in the bush, waiting their time to be initiated. A
mamiya was looking after them. He was, however, a little negligent and
on one occasion took rather longer than he should fetching the boys
their food. The boys grew impatient and seeing a bird, stoned it, then
plucked, cleaned, cooked and ate it. Nearby was a water snake, barimidi.

20. Informant, footnote 8, May 1975.
21.  Above informant, footnote 8, May 1975.
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He smelt the food cooking and got very excited. He caused a cock-eyed
bob to start and it whistled all sorts of ducks and birds towards the
boys, who were naturally very pleased, and eagerly went about trying
to collect the birds in the confusion. Meanwhile the barimidi drew
closer to the boys. The mamiya saw what was happening and tried to
warn everybody, but alas it was too late. The barimidi turned around
and made a great suction through his anus and drew them all inside of
him. And it was because of this that there is now a huge pool at
nangunangga (Deep Reach). 22

Informants from Strelley station told Aborigines at Yandeearra®3 that
Millstream was the centre for a song line dominated by a water snake and
associated with a rain-making ritual. It was believed that if the snake was
upset there would be a huge flood. The information was confirmed by
Indjibundi people from Roebourne who talked of a snake and a huge flood
which would result from any disturbance to the river. There is no indication
at present that the rain-making ritual and associated snake are connected
with the barimidi story, but the similarities are too obvious to ignore.

CONCLUSION

In this paper we have recorded data relating to several of the diverse
Aboriginal activities which have taken place in the area now occupied by
Millstream pastoral station. The study, detailed as it is in some respects,
does not purport to be an integrated analysis, neither in the terms of cultural
ecology nor as a developmental impact statement. Further assessment of
traditional Aboriginal subsistence and land-use in this area is needed; ethno-
botanical enquiries (cf. Scott 1972) in particular would yield important
information. A more detailed study of the archaeological sites and artifact
assemblages collected from them would undoubtedly be profitable, though
we maintain our view that erosion and other disturbances severely limit the
value of many sites.

Despite the present scarcity of ecologically relevant ethnographic and
archaeological data it seems reasonable to assume that the Millstream area,

22. Above informant, footnote 8, May 1974.

23. Informants, Yandeearra, August 1975, after a conversation with a Nyungemaeda man
from Strelley station.
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with its abundant water and food resources, would have supported relatively
large numbers of people for longer periods than elsewhere along the
Fortescue. Several verbal reports indicate that up to 200 Aborigines camped
at or near Millstream in the early pastoral years. Wright (1968, p. 25) noted:
“My Aboriginal informants told me that in the early days people came from
surrounding groups to this place in Indjibundi territory for inter-tribal
meetings ‘to make the law’.”” This corresponds with a report from a pastoral
property near the mouth of the Fortescue that in the ‘early days’ Aborigines
used to walk up the Fortescue river to Millstream station for their ‘holidays’.
Among its chief commodities was stone sought for ritual or tool-making
purposes, and wattle for spears; it was also generally known to be a good
place to catch fish and gather edible roots. Tindale (1974, pp. 22, 57, 58,
59, 241-42) has a number of significant comments on Indjibundi cultural
ecology. ,

Ethnographic data relating to mythological and ritual sites in this part of
the Fortescue valley certainly support the archaeological evidence showing
that it was an important area. Mythological sites identified appear to bear no
particular relationship to occupation sites although quarry sites were known
as sources of ritual stone and ochre. Other mythological sites relate to
topographical features: pools, outcrops and unusual configurations of rocks.
It is not surprising that a prominent feature like Deep Reach Pool (Nangun-
angga: site 26) has associated aetiological myths; and it is because of such
sites that the area is still very important to the Aborigines. The Ganya site
(1) is also well-known to the Aboriginal people in the region. Both sites
represent a source of important Pilbara belief and ritual and certain associa-
ted ceremonies have spread widely, as described by von Brandenstein and
Thomas in the following.

The pundut ritual originated on the Fortescue River near Gregory
Gorge. Since then it has expanded and contracted to and fro, each
time altering and ‘modernizing’ its rules . . . ‘pundut’ refers to the
hitting of covered-up bark pieces (now car tyres) and the thuds effected
by this method. A vital part of the pundut ritual is the animal fables in
song form . . . (Brandenstein & Thomas, 1974, p. 90).

The Aboriginal people who still retain detailed knowledge of the myths
surrounding the Millstream area desire that the valley be preserved. We hope
that this is a possibility, not only for them, but for the many other Aust-
ralians, Aboriginal or not, for whom Millstream has a special significance.
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