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72. ‘Ngamadangga’ (Dutton)

All that George Dutton tells us here is ‘Ngamadangga – one tree, downstream 
from Yandama’.

This is a Pirlatapa name, which is also found in Diyari, where it refers to a 
particular species of tree. It is listed as ‘ngamatanka’ by Reuther IV no. 3049 in 
a list of trees and also no. 2597 in a list of ‘plants with seeds in pods or capsules’, 
and so it might well be a species of Acacia.31 Although the word ngama means 
‘milk’ over a large area, this plant is not likely to be a Euphorbia with milky sap, 
as none of that genus grows big enough to be called a tree. 

73. ‘Gambi gudiandi’ (Dutton)

The Two Ngatyi have left their rugs behind at this place: ‘So the old 
fellow said, ‘We’ll call it Gambi (rugs) gudianda (lost).’

This too is a Pirlatapa name: there is a verb kuti- ‘to disappear’, ‘to go away’ 
in the closely related Diyari language. It is used for instance in the sense of 
rainclouds ‘dispersing and disappearing’, a starving person’s flesh ‘dwindling 

Figure 22: Remains of the framework of a hut in the sandhill country west 
of Yandama homestead, where Yandama Creek provided Aboriginal groups 

with an important route for cultural exchange with the Flinders Ranges. 
Ranging pole marked in feet. Photograph by Isabel McBryde, August 1963. 

Digitally enhanced by RE Barwick, 2007.
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Text Map 2: Lake Boolka

Figure 22a: Cooney Creek. Photograph by John McEntee
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and disappearing’.32 It seems that the verb kuti- existed with the same meaning 
in Pirlatapa though it is not attested in the meagre material that has survived.33 
Hence the name means, more or less as stated by George Dutton, ‘(our) rugs have 
gone’, (for ‘gambi’ see no. 62 above).

Nothing is known about a place called ‘Angoni’ recorded in a marginal note in 
George Dutton’s narrative.

Note: 

According to Jeremy Beckett’s manuscript and his memories of the 
occasion George Dutton himself was not clear how all the places in this 
area fitted in. We have simply listed them in what seemed to be the 
geographical sequence and have drawn the map accordingly. 

74. ‘Bulka’ (Dutton and Barlow)

George Dutton said, with his usual intellectual honesty: ‘When they get down 
to Bulka (beyond Yandama Lake) they travel down through a good bit of country 
but I don’t know the names.’ The name ‘Bulka’, the Boolka of maps, in itself 
creates some uncertainty. There are seven places near the South Australian–New 
South Wales border with the name Boolka:

1. Boolka Lake on the actual border, 2. Boolka Dam and 3. Boolka Hut adjoining 
it, 4. Boolka Gate on the border a few kilometres south of the lake, 5. Lake 
Kamerooka, about 10 km to the south west is called Boolka Lake on the current 
1:1 000 000 map. There is also 6. Boolka Soakage on the Coonee Creek some  
25 km to the west southwest of the Boolka Gate and there is 7. a Boolka Swamp 
in the immediate vicinity of that soakage. The place referred to is certainly the 
first, the lake on the border. In Paakantyi and probably also in this area pulka 
means ‘low plain, soggy ground’.

In Alf Barlow’s account the Ngatyi go from Lake Muck to ‘Bulka Lake’ and then 
over the sandhills to Coonee Bore. There is some uncertainty about the details of 
this name too. The bore is called ‘Coonee Creek Bore’ on modern maps. The creek 
on the South Australian side is always spelt ‘Coonee’ on modern maps and in 
the South Australian Gazetteer. Only the northern branch of the creek is named 
in New South Wales and is spelt ‘Cooney’ (for example Hawker Gate 1:100 000, 
no 7138 Orthophotomap Series), and on the 1:250 000 maps, as the following 
extract shows. There is however no difficulty with regard to the location.
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75. Coonee Bore

The fact that Coonee Bore is mentioned next makes it even more likely that the 
site referred to above is indeed no. 1, Boolka Lake on the actual border. George 
Dutton would probably have followed the same code of naming as Alf Barlow, 
who also referred to Boolka Lake and Coonee Bore. Coonee represents the word 
kurni ‘tail’ which is found in Malyangapa/Wadikali, Pirlatapa and Diyari. This 
name is probably connected to a dog myth associated with no. 65 Quinyambie.

Figure 23: In the sandhills by the lower Yandama 
Creek. Photograph by Kim McCaul.

Figure 24: Yandama Creek near Yandama Bore. 
Photograph by Kim McCaul.
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76. ‘Dilarga’ (Barlow) 

Alf Barlow noted only one site between Boolka Lake and Coonee Bore: and that 
was Dilarga. He described it as a waterhole presumably in Coonee Creek, the 
only prominent creek in the area. Nothing is known about the name.

Note: 

George Dutton explained that ‘down from Yandama Lake’ and beyond 
Bulka he did not know the names of the country. This shows that there 
was a kind of change-over point in this area: Wadikali and Pirlatapa 
were from there on in charge of the traditions. This change-over point 
roughly corresponds to the New South Wales–South Australian border. 
This relative lack of knowledge also reflects George Dutton’s own personal 
life: he had a close association with Yandama, but had not worked on 
Frome Downs and neighbouring South Australian stations.

As the Ngatyi according to all traditions follow the watercourses, we have drawn 
their track as going down the Yandama-Boolkaree Creek system towards Lake 
Callabonna. We have no hard evidence for this, but the fact that Alf Barlow’s 
only site on this part of the journey is a waterhole confirms the association with 
the creek system.

77. ‘Durugulili’ (Barlow)

The Ngatyi here saw that ‘(a snake) ran away waving about and so made a 
sandhill ‘Durugulili’’. This name is analysable as Malyangapa/ Wadikali thurru 
‘snake’ and kuli- ‘play about’, ‘wander about’.

It is one of the many sandhills between Coonee Creek and the southern part of 
Lake Callabonna. There is a long particularly wavy one near Lake Wittakilla 
south of the Yandama Creek, typical of the area, (see Figure 23).

Note: 

George Dutton states: ‘Anyway they got about fifty miles on into the 
Walpi and Biralipa mob and some of the Dieri.’ He is here referring 
to the far northeastern part of the Flinders Ranges. He has mentioned 
the ‘Biralipa’ i.e. the Pirlatapa, earlier, and Diyari people were close 
neighbours to the Pirlatapa in the Blanchwater area.

George Dutton here also mentions the ‘Walpi’, i.e. Walypi or’ Wailpi’. This term 
needs some explanation. The people of the Flinders Ranges now and over the last 
half century and more identify themselves invariably as Adnyamathanha ‘the 
stone people’. This name was known already to Gason 1886 as ‘Unyamootha’.34 
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The Diyari similarly called the Flinders Ranges people Mardala from the Diyari 
word marda ‘stone’. Modern Adnyamathanha i.e. Flinders Ranges people think 
of the name ‘Walypi’ as referring only to the people who lived around Blinman. 
The Walypi/ Wailpi are now regarded simply as just a southern part of the 
Adnyamathanha, and they are described as speaking the same language, though 
with a special intonation. The late Adnyamathanha speaker Angus McKenzie 
frequently pointed this out to Luise Hercus: he could mimic the Walypi accent. 
The Walypi were also said to have had some distinctive and peculiar customs, 
as is shown in a humorous account by the late Flinders Ranges elder, Andrew 
Coulthard.35

Figure 25: Paralana Creek.  
Photograph by Kim McCaul.

Figure 26: Paralana Spring, looking west.  
Photograph by Kim McCaul.
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Tindale on the other hand rejected the use of the name ‘Adnyamathanha’ as a 
term for the whole of the Flinders Ranges people and used the term ‘Wailpi’ 
instead, giving as his reason ‘they are known to the surrounding tribes by that 
name’.36

Tindale continued to use the term, which he wrote as ‘Wailpi’, to refer to the 
Flinders Ranges people in general in his papers and in his maps: Elkin also 
widely used this term. George Dutton’s mention of ‘Walpi’ for people in the far 
north of the Flinders Ranges is therefore of historical significance: it confirms 
Tindale’s statement about the use of that name by neighbouring tribes instead 
of ‘Adnyamathanha’. 

78. Paralana Hot Springs (Dutton)

George Dutton did not name this site but he spoke of ‘the waterhole where 
there’s a hot spring’ as the place where the Ngatyi are made to go back home. 
Paralana is the major site that fits this description. The name is derived from 
Para-ardla-nha ‘dead finish-fire+ suffix nha’.37 

‘The two Ngatyi ‘turned around and said “Alright, wilgamana, but this hole 
got to be called ngaba galala ganda (water hot)”. That’s why the water stayed 
hot.’ In Diyari there is a rare verb ‘wilka-’ which Reuther in a number of entries 
translates as ‘to dig up (wild onions)’ and on one occasion, as ‘to inflate’.38 
Pirlatapa is very close to Diyari and the chances are that ‘wilgamana’ is used 
intransitively with the meaning ‘to come out from below’: the Ngatyi, as one 

Figure 27: The hot bubbling Paralana Spring.  
Photograph by Kim McCaul.
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might expect, were deep down in the waterhole and they were saying ‘we’ll 
come up (from here)’.

Ngapa is a widespread word for ‘water’ found in Pirlatapa, Diyari, Wadikali/ 
Malyangapa and many other languages in the area, but not Adnyamathanha/
Walypi, which has awi ‘water’. ‘Galala ganda’ is the Pirlatapa verb form 
karlalakarnda ‘stays hot’ based on Pirlatapa karla ‘fire’. The present tense 
marker is –arnda.

79. ‘Maliga Lake’ (Barlow)

This is one of the most interesting names on the Ngatyi track. Despite much 
searching, we could not find any reference to a place with this name. And then, 
in June 2003 Luise Hercus went with a small group of people to Paralana Hot 
Springs and to Lake Callabonna. John McEntee, the owner of Erudina Station 
and author of an Adnyamathanha (Flinders Ranges) dictionary was a member 
of this small group.39 He said: ‘In Adnyamathanha malaka means “a net bag”, 
that is what Adnyamathanha people used to call Lake Callabonna’. He had this 
information from Adnyamathanha elders, now deceased. He thought it might 
be that ‘the lake proper is the woven bag, and the narrow channels to the south 
represent the carrying straps or yabma’. In any case the name belonged to the 
story of the Ancestor Virdni-murunha who travelled around the Lake Frome 
area: some of his story was secret. John McEntee had also found very early 
evidence of the name Malaka for Lake Callabonna in a little known German 
publication.40 Further work on this site by the same author is forthcoming and 
will show that the name has actually survived in an anglicised form to designate 
other nearby features, both natural and man-made, such as ‘Mulligan Springs’ 
and ‘Mulligan Hut’.

Note: 

It is remarkable that the name ‘Maliga’, which had apparently been 
lost from maps, should be remembered over such a distance of space 
and time by Alf Barlow, whose country lay far to the east. It shows the 
important role played by mura-histories in linking Aboriginal people 
and traditions.

80. ‘Galyamaru’ (Dutton), ‘Galia maru’   
 (Barlow),’Guliamaru’ (Quayle)

Hannah Quayle attached particular significance to ‘Guliamaru’: in her account 
the Ngatyi died there.
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Figure 28: Lake Callabonna. Photograph by Kim McCaul.

Figure 29: The Northern Flinders Ranges from the plain to the east. 
Photograph by A-M Siiteri-Hercus.
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George Dutton’s mention of this site appears as a marginal note in Jeremy Beckett’s 
manuscript at the juncture where the Ngatyi turn back from the Hot Springs: 
‘Galyamaru Lake between Callabonna and Moolawatana in South Australia’. 

By ‘Callabonna’ he presumably meant the old Callabonna homestead, and 
Moolawatana would be ‘Old Moolawatana’. The only lake roughly in this position 
is the southern part of Lake Callabonna: this is almost like an appendage to the 
main lake, and so it is not surprising that it would have had a separate name, 
‘Galyamaru’. 

Alf Barlow gave what turns out to be an indirect explanation of the name when 
he said: 

‘galia maru’ means ‘bottomless’.

maru means ‘black’ in all the languages in the immediate area and (k)alya means 
‘loose’. The word kalya is pronounced in Adnyamathanha as alya because initial 
k is systematically lost in that language, so the name means ‘loose black (mud)’. 
Aboriginal people were very much aware of the treachery of these lake-beds: 
there is just a thin upper crust and underneath is jet-black ooze which is just as 
dangerous as any European ‘moor’: the loose black mud is indeed ‘bottomless’. 
The three storytellers, George Dutton. Alf Barlow and Hannah Quayle all 
associated this lake with the travels of the Ngatyi.

81. Neck of the Salt Creek 

This is where the Ngatyi were turned back in Alf Barlow’s story. He called the 
site ‘Mangunguru’. The interpretation of this name is not known: mangu means 
‘face’ in all the languages of the area. Modern maps show ‘Salt Creek‘ to the 
north of Lake Frome: it forms a narrow neck linking Lake Callabonna to Lake 
Frome. This is where the waters of Paralana Creek end up: the Paralana creek 
arises at the Hot Springs, it then flows into the Tea Tree Creek, and this joins 
the Salt Creek. 

The Hot Springs and the Neck of the Salt Creek are not far apart. After travelling 
many hundreds of kilometres, sometimes on similar tracks, sometimes by widely 
divergent routes the Two Ngatyi in the two main versions of the story turn 
back in locations that are only about 15 kilometres away from one another. It 
seems that George Dutton’s Ngatyi simply travel from the Salt Creek up the Tea 
Tree Creek to the Paralana Creek, whereas Barlow’s Ngatyi turn back at the Salt 
Creek. 

The Ngatyi travel back the way they had come, according to George Dutton. 
Alf Barlow’s Ngatyi however go by a different route on the way back. This takes 
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them past Lake Boolka, closer than they had been on their outward journey to 
the track of George Dutton’s Ngatyi. In both versions of the story they do not 
go to their original home: they go to Birndiwalpi, which is envisaged as being 
linked by deep underground channels to their original home on the Paroo. 

82. ‘Murlgulu’ (Dutton)

As they approach Birndiwalpi the Two Ngatyi come to ‘a little sandhill there 
they call murlgulu (little bush). When they got there they stood up at each end 
of the hill. Just down from the sand hill is the water hole Birndiwalpi. 

The name of the little sandhill is Paakantyi: murkuru has been recorded as the 
word for a small fruit-bearing tree, species uncertain.41

83. The Ngatyi get back to Birndiwalpi

In George Dutton’s account, the children were at Birndiwalpi: ‘when they saw 
their parents’ shadows they started talking in the Malyangapa language’. The 
first sentence however is in Paaruntyi, the original language of the Ngatyi:

In Paaruntyi:

Text  winea  gulbila

Transcription wintyika kulypara?

Translation  Who  shadow?

Who(se) shadow is it?42

In Malyangapa: 

Text  ingani   nganu  gulbiri

Transcription inhanga  nganu   kulpili

Translation  Here  my  shadow

It is my shadow.

Text  yaga  ngama bula duma bula43

Transcription yakai!  ngama-pula kuma-pula

Translation  Oh  mother-two father-two

Oh! These are the two, mother and father, father and mother!
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Text  mina  wandin dara

Transcription minha  wanti-rnta-ra

Translation  what  do (?)-PRESENT-2 plural

What are you all doing?

Text  iba-ni  wirada

Transcription ipa-ni  wira-tha

Translation  go in-2sg hole-into

Go into the hole.

In Alf Barlow’s version the young people are singing:

bu:je bu:je Banmarana

bu:je bu:je Baduduru

jara wala namagulu

gumagula dunggadunggarameida

jardijardi

There are two place-names, Banmarana and Baduduru in this song. They 
were not previously mentioned by Alf Barlow, but they are sites mentioned 
immediately after Birndiwalpi in George Dutton’s account of the outward 
journey (no. 28 and no. 30 above). They are therefore sites via which the two 
Ngatyi would have approached Birndiwalpi on the return journey. 

Some words of this song can be analysed as follows:

ngama mother (with what seems to be an unusual dual marker –kulu)

kuma father (with what seems to be an unusual dual marker –kulu)

wala warla ‘not’

dunggadunggarameida can be analysed as follows:

final –‘eida’ represents (i)tha, which is the Purposive of a verb in 
Malyangapa 

thungka-thungkarama probably means ‘to die’, formed from thungka 
‘stinking’, ‘dead’, (cf Galidunggulu, no. 39 above). 

wala thungka-thungkaramitha = so that you should not die



Geographical names in the Two Ngatyi stories

81

The interpretation of ‘dunggadunggarameida’ is based on a parallel with 
Paakantyi puka-malaana ‘to die’. Puka is the Paakantyi equivalent of Malyangapa 
thungka and it means ‘stinking’, ‘dead’ (as in Mingka-puka, no. 10 above).44

The meaning of the verse, with some guesswork, would therefore be:

Back to Banmarana

Back to Baduduru

so that mother and father, father and mother should not die.

Note: 

The three accounts all converge at this point with the young people 
singing. This was clearly the focal point of the tradition: here both Barlow 
and Dutton quote verbatim in Malyangapa the words of the Ngatyi. 
A study of the analysable words of the song and of the conversation 
raises new questions: ‘why are the young ones singing and talking in 
Malyangapa when they have been on the Paroo all the time?’ The answer 
might be that they are using a language which they assume to be one 
now more familiar to their parents, who have been travelling further 
west: though they begin by speaking in Paaruntyi in George Dutton’s 
account, they are talking Malyangapa as a form of politeness.

In all the main versions there is an element of fear at this site. In the Dutton 
version the parents seem to fear for the young ones and push them back into 
the hole; in the Barlow version there is certainly a fear of death, but the details 
are not clear. The Walter Newton version does give us some cause for the fear: 
‘there was an ordinary big snake – poisonous, just beside the burrows’ and it is 
that big snake which has been singing songs. 

In the end, in the main versions, the journey of the Ngatyi has run full circle 
and they are back in the waters of the Paroo, which have come to Birndiwalpi in 
the underground channels made by the young ones. ‘That’s how the water got 
there’, said George Dutton.

3.3. Territorial conclusions from the study of the   
 placenames

Of particular interest is the way that the place-names can be attributed to 
particular languages: the Ngatyi speak and name the places in the language 
of the country they are travelling through. The analysis of placenames fits in 
exactly with the way George Dutton summarises it: ‘they were Paaruntyi first’, 
i.e. they spoke in the Paakantyi language of the Paroo River. When they got to 
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the Yancannia Creek they spoke Pantyikali/Wanyiwalku, the language of the 
Creek people. From Torowoto Swamp onwards, and in the more favoured area 
around Yantara Lake there is an overlap, and both Malyangapa and Paakantyi 
names are used. This was probably jointly owned territory, quite particularly 
productive after rains when there would have been plenty for everybody. 
Through the study of the placenames the story of the Ngatyi helps to show that 
‘boundaries’ were much more flexible than is often thought; there was ongoing 
social contact. 

On the west side of the Lakes there are still Paakantyi names (nos 46-56). 
It is only when they get to Mt Brown that the Ngatyi ‘were ‘Wadikalis and 
Malyangapas’. Beyond ‘Mindilba’, i.e. Mundilpa Creek, which is a southern 
branch of the Yandama Creek, they get to ‘Birilipa, i.e. Pirlatapa and Wadikali 
country. As they near the Flinders Ranges they ‘run into the Walpi and Biralipa 
(Pirlatapa) mob and some of the Dieri.’ 

This corresponds very much to all we know from other sources about the 
language distribution throughout that large area. 

The convergence of the Dutton and Barlow versions is a powerful illustration 
of the nature of Aboriginal traditions: there is no right version and no wrong 
version. There are just strong links of storylines that bind the country together 
across tribal groups, across languages and across many different landscapes. 
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