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8
Maraura and other 

Paakantyi songs

The Paakantyi group of languages was spoken on the lower Darling, 
and across the border into Victoria at Yelta. While most of the speakers 
of Paakantyi languages were in New South Wales, the songs that we have 
from this area are mostly in the Maraura (Marawara) variety from the south 
and indeed were mentioned first by Rev. John Bulmer at Yelta in Victoria. 
Our principal linguistic sources for these languages are outlined in Hercus 
(1982, 1984 and 1993).

This chapter includes five songs originally documented by Rev. John Bulmer, 
at Yelta in Victoria. Some of these were also published in Smyth (1878), and 
they are discussed in section 8.1. In addition, there are two songs recorded 
by Berndt and Berndt, one sung by Dan Limberry and the second by Jacko; 
a sound recording of the latter song was made and these two songs are 
discussed in section 8.2. Third, there is a song from Menindee, collected by 
Hermann Beckler during the Burke and Wills expedition, and published 
with a musical transcription in 1868 (section 8.3). Furthermore, there is 
a song sung by Fletcher, recorded by E.H. Davies and Norman Tindale, for 
which a sound recording also exists (section 8.4), and finally there is a song 
published in a newspaper, which is mixed English and Maraura, discussed 
in section 8.5.

There is in addition some background context about the songs of the 
Maraura, also termed Wimbaio. Howitt (1904: 366) describes some of 
the skills of the medicine man, Mekigar:
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One of the practices of the Wiimbaio Mekigar (medicine-man) was 
to step among the crowd at a corrobboree, and pick up something 
off the ground, saying that it was a piece of nukalo (quartz) which 
some Mekigar at a distance had thrown at them.

Note that in Bulmer’s manuscript, the word for ‘doctor’ or ‘seer’ is spelled 
makeega (Campbell 1999).

The medicine-man was called Mekigar, from Meki, ‘eye’, or ‘to see’, otherwise 
‘one who sees’ (Howitt 1904: 380). The making of these medicine men is 
described in Howitt (1904: 404). The Mekigar had many powers. He could 
knock down a man in the night with ‘a club called Yuri-battra-piri, that is, 
ear-having-club, a club having two corners, i.e. ears’, in order to take away 
kidney fat (Howitt 1904: 367).1 This word is Yuri-pathara-pira, literally 
‘ears-wide-club’.

Rev. John Bulmer describes a song that he heard performed by Maraura 
people (Howitt 1904: 416), when referring to well-travelled songs:

Another instance is a song that was accompanied by a carved stick 
painted red, which was held by the chief singer.This travelled down 
the Murray from some unknown source. The Rev. John Bulmer tells 
me that he saw this performance in the Wiimbaio tribe. Such a song, 
accompanied by a red stick, was brought into Gippsland from the 
Melbourne side, and may have even been the above-mentioned one 
on its return.

One ritual utterance that has been recorded is the word of the messenger 
of death, who, when bringing the news of death (Howitt 1904: 686):

walks in a dejected manner on nearing a camp, holding his spear in 
one hand and letting it rest in the hollow of the other arm. When 
close to the camp he says ‘Dau’ (death) twice, which is the formula 
suited to the occasion. His face is painted with a little pipe-clay. 
He walks through the encampment, repeating the word ‘Dau’ at 
each hut, before he sits down, apart from the others, waiting till 
some friend brings him some food. After a time he again goes into 
the camp and delivers his news.

1	  Howitt (1904: 367) adds that there were two kinds of ‘men of other tribes who, they believe, 
prowled about seeking to kill people. They called them Thinau-malkin, that is, “one who spreads a net 
for the feet,” and Kurinya-matola, “one who seizes by the throat”’.
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8.1 Songs collected by Rev. John Bulmer
The songs recorded by Bulmer were collected when he was based at Yelta, 
now a suburb of Mildura, in the 1850s. The songs he collected there are 
listed in Table 8.1:

Table 8.1: Sources for Maraura songs recorded by Bulmer

Name of song 
(section)

Manuscripts Campbell (1999) 
page references

Smyth (1878) 
page references

Moiety song (8.1.1) MV XM 94; MV XM 
923, p. 7

43 423–24

Sun song (8.1.2) MV XM 923, pp. 2–3; 
NLA MS 8006/2, File 9 

40 430

Kangaroo song 
(8.1.3)

NLA MS 8006/2, File 9 – –

Moon song (8.1.4) XM 923, pp. 2 and 3 40 and 41 431

Riding across the 
Murray (8.1.5)

Howitt papers, SLV Box 
1054/2 (a), hw0436.
pdf, p. 22

27 –

Source: Authors.

8.1.1 Moiety song
The first song recorded by Bulmer is a song related to the moiety system, 
which in the Paakantyi area was makwarra ‘eaglehawk’ and kilparra ‘crow’.

Tindale also published a detailed linguistic analysis and context of a story told 
by Peter Boney about the Eagle and Crow (Tindale 1939). We assume that 
this Moiety song was one of many that is related to this and other stories.

An important creation figure unnamed in the song but mentioned in the 
introduction to it is Nooralie. Tindale (1939: 245) wrote that:

[ˈWaːku], or Crow, a man of the [ˈKiːlpara] Moiety, formerly lived 
at one end of Manara Range and [ˈKaːnai], or Eagle, a man of the 
[ˈMakwora] Moiety, lived at the other. There were noth [ˈnuːrili] 
ancestral beings.

In her 1993 dictionary, Hercus gives the name of this being as Nhuurali, 
defined as ‘Ancestral Being, particularly the main Creator Ancestor, Crow’. 
Another story collected by Hercus (1982: 246), ‘Eaglehawk and Crow: 
The Crow’s Revenge’, also mentions Nhuurali, though this story does not 
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directly relate to the song. Berndt and Berndt (1993: 221) pointed out 
that Nooralie might be related to Nguril, the creator figure in the language 
of the Murray River languages (see below the discussion of Pound’s song 
– section 12.4), and Ngurunderi, the principal character in the Creation 
Dreaming of the Ngarrindjeri people of the mouth of Murray River (Berndt 
and Berndt 1993).2

Bulmer (in Campbell 1999: 40) gives the definition of nooralie as ‘ancient of 
days’, adding that ‘an old man would say nooralipilli ngio “I am an old man”’ 
(see also Table 8.1). Bulmer’s longer description of Nooralie’s importance is 
presented below in Table 8.4, in his introduction to the Sun song.

The similarity of the names of these three ‘Creator Ancestors’ suggests 
connections that surely need to be further researched. Our suggestion is 
that the four songs recorded by Bulmer, this Moiety song, and also the 
Sun song (section 8.1.2), Kangaroo song (section 8.1.3) and Moon song 
(section 8.1.4), are all in some way related to these Creation stories.

There are three versions of the Moiety song: one in Smyth (1878, 1: 423–
24), clearly based on Bulmer, presented in Box 8.1; another in the Bulmer 
papers, Museums Victoria, XM 923 (also published in Campbell 1999), 
presented in Box 8.2; and a third version in a letter from Bulmer to Howitt, 
MV XM 94, presented in Box 8.3.

Box 8.1: Moiety song, version 1

The Aborigines of the northern parts of Victoria say that the world was created by 
beings whom they call Nooralie – beings that existed a very long time ago. They name 
a man who is very old Noorālpily.† They believe that the beings who created all things 
had severally the form of the Crow and the Eagle. There was continual war between 
these two beings, but peace was made at length.

[Footnote on p. 423]

† Nooran-an-ya means “far off.”

“The Murray natives believe in a Being with supreme attributes, whom they call 
Nourelle; that he lives in the sky, and is surrounded by children born without the 
intervention of a mother; that Nourelle never dies, and that blackfellows go to him, 
and never die again. They also believe that Nourelle created a great serpent, and gave 
him power over all created things.” – Aboriginal Natives of New South Wales. Pamphlet 
by a Colonial Magistrate, 1846.3

2	  Also see, for example Ngurunderi, and Aboriginal Dreaming, South Australian Museum, accessed 
26 August 2019, www.samuseum.sa.gov.au/gallery/ngurunderi/.
3	  The name of this magistrate appears to have been William Hull. In Smyth (1878, 1: 244), the title 
of this pamphlet is given more fully as Remarks on the probable Origin and Antiquity of the Aboriginal 
Natives of New South Wales. This was published probably in Melbourne in 1846.

http://www.samuseum.sa.gov.au/gallery/ngurunderi/
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They agreed that the Murray blacks should be divided into two classes – the Mak-
quarra or Eaglehawk, and the Kil-parra or Crow. The conflict that was waged between 
the rival powers is thus preserved in song:–

Thinj-ami balkee mako

knee strike crow

Nato-panda Kambe-ar tono

Spear father of him

The meaning of which is: “Strike the Crow on the knee; I will spear his father.”

The war was maintained with great vigor for a length of time. The Crow took every 
possible advantage of his nobler foe, the Eagle; but the latter generally had ample 
revenge for injuries and insults. Out of their enmities and final agreement arose the 
two classes, and thence a law governing marriages amongst these classes.

Source: Smyth (1878, 1: 423–24); adapted by authors.

The second version (Box 8.2) is that in the Museums Victoria manuscript 
XM 923, p. 7, also published as Campbell (1999: 43). Note that our 
transcription varies slightly from that in Campbell.

Box 8.2: Moiety song, version 2

I may here remark that this story is common to all the tribes of the Murray as well as 
Gippsland. Over 46 years ago I heard it at the junction of the Darling. The Aborigines 
used to repeat it in a sort of epic poem. The story opened with this content and the 
blacks used to repeat it with great excitement.

thingame bakla wako

on the knee strike the crow

nato panda kambeartona

I spear his father

The hawk was determined to break the knees of the crow and also to destroy the 
whole family as the above would indicate.

Source: MV XM 923, p. 7; Campbell (1999: 43); adapted by authors.

Bulmer adds a very interesting observation in a letter that he sent to A.W. 
Howitt on 22 April 1887 (see Box 8.3), namely that the words in the songs 
could be changed if the language was changed due to the death of a person. 
This contains only the first line. We would regularise this as thingami 
palka nani.
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Box 8.3: Moiety song, version 3

I dare say you are aware that the language undergoes great changes as they so 
often have to alter words on the death of someone whose name even rhymed with 
the words used by them. For instance when I was among them they used to recite 
the legend as follows.

Thingami balku wakoo

The knee strike crow

but on the death of one of the people they change Wakoo to Nanee so they used to say

Thingami balku nanee

Source: MV XM 94; adapted by authors.

Our linguistic analysis is presented as example (8.1):

(8.1) Thinjami Balki mako

knee strike crow

thing-ami palka waaku

knee-? strike crow
‘Strike the crow on (the) knee.’

Nato-panda Kambe-ar tono

spear father of him

ngathu-panta kampiya-ithu-n(h)a

1sg-spear father-this-3sg
‘I (will) spear his father.’

Notes
This is most definitely Marawara because of the form kampiya ‘father’ 
while other Paakantyi dialects have kampitya.

The Paakantyi word for ‘knee’ is thingi.4

The suffix on the last word is analysed as -nha, 3rd person singular, rather 
than the genitive which is -na in Paakantyi but -n in the other Maraura song 
texts. See, for example, the Kangaroo song (section 8.1.3).

4	  This word is omitted (by mistake) from the Paakantyi dictionary (Hercus 1993), but is found in 
Hercus (1982).
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8.1.2 Sun song
The second song is the Sun song; there are at least five versions: in the 
Bulmer papers in Museums Victoria XM 923, p. 2, presented in Box 8.4; 
one in Smyth (1878, 1: 430), presented in Box 8.5; one in the Howitt 
papers, Museums Victoria XM 605, presented in Box 8.6; one in McAllister 
(1878: 148), presented in Box 8.7; and another in a letter from Bulmer 
to R.H. Mathews, presented in Box 8.8. This last version also contains 
the Kangaroo song, to which the Sun song is thus presumably related 
(see section 8.1.3).

In this song, the sun is addressed by the creator Nhuurali and asked to 
disappear at times. The idea of talking to the sun is not unfamiliar in 
Aboriginal thinking. In certain central desert myths, for example, a character 
talks to the sun to get it to burn someone or something.

Box 8.4: Sun song, version 1

The people of the Murray believed that nooralie, the spirit being which had the form 
of an eagle, arranged the universe as it is today. Unlike the Christian Creator who 
made all things by the word of his mouth, nooralie was able to employ others to do 
his will. Everything including inanimate objects was under his command. The story of 
creation as an epic poem had been taught to the children by their parents for many 
generations.

For instance in the beginning the sun did not go down but was always shining, but at 
the command of nooralie it was taught to rise & set. The order given to the sun was 
as follows:

yukho warri yukho warri

yarrara yarama wanedilyu

yuntho yunthoma wanedilyu

tull tull

Meaning hot sun hot sun. Wood your wood burn

bowels your bowels burn & go down.

Source: MV XM 923, p. 2; Campbell (1999: 40); adapted by authors.



INDIGENOUS SONGS OF VICTORIA

576

Box 8.5: Sun song, version 2

At the beginning the Sun did not set. It was at all times day, and the blacks grew 
weary. Nooralie considered and decided at length that the Sun should disappear 
at intervals. He addressed the Sun in these words:–

Yhuko warrie, Yhuko warrie,

Yarrarama wane dilya,

Yantha, Yanthoma wane dilya,

Tull Tull.

Which being interpreted means: “Sun, Sun, burn your wood, burn your internal 
substance, and go down.”

The natives believe that because the Sun gives heat it needs fuel, and that when it 
descends below the horizon it reaches vast depths whence it procures fresh food for 
its fires.

Source: Smyth (1878, 1: 430); adapted by authors.

The version in the Howitt papers is a typescript, and the text is presented in 
Box 8.6. It contains glosses of the individual words given by Howitt.

Box 8.6: Sun song, version 3

The Wembaio said that at one time the sun never [set – crossed out] [moved 
– inserted]. Nūreli being tired of the eternal day, order it to go down [to the next – 
inserted] by the following song:

Yŭkowarri yarara-yanama wendilye

Sun wood-yours burn

Yŭntho-yŭnthama wendilye tūl- tūl

entrail burn go-away

Source: Howitt, MV XM 605; adapted by authors.

It seems as if in the section of the Howitt manuscripts the letter u written 
with a breve ŭ represents /u/ and that with macron ū is /a/, the opposite of 
the usual practice. This is because the words for ‘sun’ and ‘entrail’ clearly 
have a /u/ vowel in the first syllable, and the word spelled tūl-tūl seems to be 
related to the word glossed as ‘crash’ in the Eagle and Crow stories (Tindale 
1939: 252).

The version in McAllister (see Box 8.7) is glossed a little differently from 
the other versions, and in particular includes ‘you’ as the gloss for Warry. 
There is no documented word with a form similar to wari meaning ‘you’ in 
Paakantyi, but there are two words wari ‘move about’ and warra ‘direction, 
side’ which could possibly be intended here.
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Box 8.7: Sun song, version 4

The natives along the Murray and Edwards Rivers, and in many other localities, 
believed that the sun is simply a large fire, which is renewed every morning and 
extinguished every evening; but from their traditions, it is evident that they believed 
that, at one time, the sun’s fire burned constantly both day and night – the very words 
used when the change was being made still preserved in some of their songs, of 
which the following is a translation of one verse, furnished me by the Rev. Mr. Bulmer:–

Yhuko Warry Yhuko Warry

Sun You Sun You

Yarra Yarroma Warredilyee

Wood Wood of yours Burn

Yuntho Yunthoma Warredilyee

Bowels Bowels of yours Burn

Tule! Tule!

Go down! Go down!

Since the utterance of these mystic words, the rising and setting of the sun has 
been constant.

Source: McAllister (1878: 148); adapted by authors.

The fifth version (Box 8.8) is in a letter from Bulmer to R.H. Mathews that 
also includes a song ‘referring to the creation of the kangaroo’.

Box 8.8: Sun song, version 5, together with Kangaroo song

Minna minna Booloola
Minna minna Booloola
Nartagan Koombadjan
Titte Bock bock
‘This refers to the creation of the Kangaroo. It is asked what’s to be done for the 
kangaroo. He is told to throw himself forward and bock bock. The sound he is 
supposed to make in moving another was: 
Yuckoo warri yuckoo warri
Yurrara Yurrama Wandela
Yuntho yunthoma wandela
Tull tull
This refers to the sun it seems to have required to know its movements so it is told 
to burn all its wood and even its internal parts and go down. So it goes down to get 
more wood.

Source: Letter from Bulmer to R.H. Mathews, NLA MS 8006/2, File 9;  
adapted by authors.

Note that both songs in Bulmer’s letter finish with a repeated word, 
Bock Bock and Tull Tull. These are probably onomatopoeic.
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Our analysis is presented in (8.2):

(8.2) Yhuko warrie, Yhuko warrie,

yuku wari yuku wari

sun move about sun move about
‘The sun is moving about, the sun is moving about.’

Yarrarama wane dilya

yarr-aama waarnti-la

wood-2sg.poss burn-top
‘Your wood is burning.’

Yantha, Yanthoma wane dilya

yunthu yunth-oma waarnti-la

entrail entrail-2sg.poss burn-top
‘Your entrails are burning.’

Tull Tull.

thul thul

onom.crash
‘Crash crash.’

Notes
Our spelling of yunthu for ‘entrails’ is suggested by the spelling in the 
Howitt version and also the Kurnu word yurtu ‘kidney’, Kurnu being 
a Paakantyi variety some distance to the North.

We suggest that the last word, tūl-tūl, is the same as a form Tal! Tal!, glossed 
by Tindale (1939: 252) as ‘crash’, in the Eagle and Crow story.

8.1.3 Kangaroo song
A song that may have been paired with the Sun song is the Kangaroo song, 
already given above in Box 8.8. The portion relating only to the Kangaroo 
song is presented here again as Box 8.9.
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Box 8.9: Kangaroo song

Minna minna Booloola
Minna minna Booloola
Nartagan Koombadjan
Titte Bock bock
This refers to the creation of the Kangaroo

Source: Letter from Bulmer to R.H. Mathews,NLA MS 8006/2, File 9;  
adapted by authors.

Our analysis is presented as (8.3):

(8.3) minna minna booloola

minha minha pululya

what what kangaroo
‘What (is this), what (is it), a kangaroo?’

minna minna booloola

minha minha pululya

what what kangaroo
‘What (is this), what (is it), a kangaroo?’

nartagan koombadjan

nharta-ka-n kumpatya-n

down-loc-gen big-gen
‘Big one down there.’

tittel bock bock

thithi pok pok

bottom onom?
‘Bottom, …’

Notes
The word pululya is the western grey kangaroo.

The suffix -ka ‘in, at’ usually conveys location, but may also have 
a directional meaning; mirika ‘in front’, waraka ‘at the side’.

The form pok pok might be some kind of onomatopoeia.
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8.1.4 Moon song
Like the Sun song above (section 8.1.2), the Moon song was one in which 
the creator Nhuurali sings in order to get the moon to behave as required. 
The various contexts given below suggest different reasons why the song was 
sung. Bulmer (in Campbell 1999: 41) suggesting that it was a condemnation 
of men to death, and Smyth (1878, 1: 431) suggesting it was an order to the 
moon to appear at appropriate intervals. We cannot know, but it is surely 
possible that this song had multiple functions.

There are four versions of this song, two in the Bulmer papers in Museums 
Victoria (MV XM 923, p. 2 and p. 3), also in Campbell (1999: 40 and 41), 
presented in Boxes 8.10 and 8.11; a version in Smyth (1878, 1: 431), 
presented in Box 8.12; and a version in Howitt (1904: 428), presented in 
Box 8.13.

Box 8.10: Moon song, version 1

The moon also had to be taught so nooralie ordered it thus:

pilou puckamalemba, penahpithenba

benah bulgar bulgaroo

The literal translation is moon, you die, your bones go white, your bones go to dust 
to dust.

Source: MV XM 923, p. 2; also Campbell (1999: 40); adapted by authors.

A few lines later, in the story of Bonelya, the bat, Bulmer gives a second 
version. The word for ‘bat’ is panhatya in Paakantyi, though Bulmer’s 
spelling here would be regularised as panhalya, where the -ty- ~ -ly- 
correspondence may be an example of a regular sound correspondence 
between Paakantyi and Maraura.

The association of the bat with death is discussed in Smyth (1878, 1: 428), 
writing:

The first created man and woman were told not to go near a certain 
tree in which a Bat (Bon-nel-ya) lived. The Bat was not to be disturbed. 
One day, however, the woman (Nonga) was gathering firewood, and 
she went near the tree in which the Bat lived. The Bat flew away, and 
after that came death. Many amongst the Aborigines died after that.

In a footnote, Smyth (1878, 1: 428) added that while there was some 
similarity to the Christian story, Bulmer had written:
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it may have been invented by the Aborigines after they had heard 
something of scripture history; but he [Bulmer] says – ‘The 
blackfellow who told me the story was by no means sharp. I should 
not give him credit for inventing such a story. I believe it to be a 
genuine tradition of their own.’

Another story that may relate to this song is a story of a Bat, his two wives, 
the mosquito and the wood lizard and the moon. This story involves the 
moon singing and locking the Bat’s wives in stone. The story is in a notebook 
in the R.H. Mathews papers (NLA MS 8006/3/7.2, Languages, initiation 
&c, p. 16). The story was probably told to Mathews by Maraura man Harry 
Perry. The first part of the story reads as:

Bŭnnŭlnya, a bat Kilparra – had 2 wives – musquito Kundhi and 
wood lizard burnu – they lived by themselves on yams. Moon lived 
near them – on yams also. The moon and 2 gins [pulled??] yams & 
spread them out till they dried. After that the gins pissed on all the 
yams. The moon came back & gathered up the yams and started to 
eat the yams, and they tasted salt. No good – What has happened my 
yams – he went away 200 yards, having [spewed??] out the yams the 
second time. In the night he went and stripped some bark. He made 
the gins sleep. When they slept, he stood the bark up all round them. 
He sang to the bark to turn it into stone, & he went away.

It is possible that the song sung by the moon is in fact the same song that is 
being discussed here, or one very similar.

As already mentioned above in connection with the Moiety song, we regard 
all these four songs written down by Bulmer as related to the traditional 
stories of the Ancestor Creator and other beings.

Box 8.11: Moon song, version 2

The bat plays a very important part in the subsequent fate of mankind. It was through 
his being disturbed that death entered the world. I give the account as I heard it from 
the people of the Murray. The bat after his work was done was very much exhausted, 
so he went to rest in a hollow tree. Nooralie told every one to keep clear of that tree 
under severe pains & penalties. It appears a woman gathering sticks allowed one of 
the sticks to touch the tree, this disturbed bonelya, who at once flew away. This raised 
the ire of nooralie who condemned men to death as follows:
Puck a malimba
Penah pithenba
Penah Bulga Bulgarro
The same sentence as pronounced against the moon and so men have died.

Source: MV XM 923, p. 3; also Campbell (1999: 41); adapted by authors.
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Box 8.12: Moon song, version 3

The Moon was aberrant before her motions were regulated by Nooralie. Nooralie 
had much to remember and to consider before he could decide what should be the 
times of the appearance of the Moon, and how she should appear, but at length 
he addressed her in these words :–

Puk-a Mal-imba Penah-pethanba,

Die you bone whiten,

Penah Bulga Bulga.

bone powder powder.

In other words: “Die ! your bones whiten – and your bones go to powder.”

The Moon obeyed Nooralie. She dies at regular periods – and re-appears – and does 
her duty to the Aborigines as Nooralie in times long past commanded her to do.

Source: Smyth (1878, 1: 431); adapted by authors.

The final version (Box 8.13) is in Howitt (1904: 428).

Box 8.13: Moon song, version 4

According to the Wiimbaio, the moon did not die periodically, as it does now, until 
Nurelli ordered it to do so by the following song :–

Puka-malimba puta paithanha pina bulga-bulgara

Die you bone whitened bones dust-dust-to.

Source: Howitt (1904: 428); adapted by authors.

Our analysis is presented in (8.4):

(8.4) Puk-a Mal-imba Penah-pethanba,

Die you bone 

puka-ma-l(a)-imba piRnha paatya-na-ba

dead-verbalizer-opt-2sg bone white-?-?
‘You are made dead, your bones are made white.’

Penah Bulga Bulga.

bone powder powder.

piRnda pulka pulka

bone powder powder
‘Your bones are (gone to) dust, to dust.’
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Notes
In Paakantyi, ‘white’ is paatyirka, and the word for ‘moon’ was recorded 
paartyira, spelled by Tindale as patyira.

We are unclear what the final suffix on the word for ‘white’ is. It may be 
a single suffix (a)nba, or a combination of either the locative or genitive 
-n with an unknown suffix ba.

8.1.5 Riding across the Murray – Jamieson’s song
The last of Bulmer’s songs is ‘Riding across the Murray’, sung by one of 
the ritual songsters named Mr Jamieson. He was described by Bulmer as 
a birrarark, a Gippsland word referring to a powerful expert whose skills 
included ‘the seer, the spirit-medium, and the bard’ (for more detail, see 
section 5.1.3). We do not know what term would have been used in Maraura 
for this person, though Hercus (1993) included the words pityi and pityika 
‘senior, most important ritual leader’ in her Paakantyi dictionary.

Mr Jamieson came from downstream of Yelta. He was a big man, both 
physically and as an influential member of his community. His original name 
is not known, but he was named after one of the Jamieson Brothers who had 
runs at Mildura and further downstream. This Mr Jamieson is mentioned by 
Bulmer as being at Yelta, telling in particular about a trip to Adelaide moving 
stock and the tales of wonder he brought back after it. As an expert songster 
and in control of magic, he was reputed to be able to ride in the air.

There is a version of this song text in MV XM 92, a letter from Bulmer to 
Howitt, 11 March 1884 (Box 8.14):

Box 8.14: Riding across the Murray, version 1

I think many of the songs were the result of dreams. I remember once an old man on 
the Murray made such a song, it was 
Thoopee Nappu
Karo Koora
Murlu Rintee
That is it was carried to another country on the other side other Murray, so I expect 
Yelmire’s connection with the Shark arose from the same cause.

Source: MV XM 92; adapted by authors.

The version in Box 8.15 is also based on the Museums Victoria manuscript 
XM 92, p. 21.
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Box 8.15: Riding across the Murray, version 2

Another class of men were called birrarark, these men were harmless fellows, they 
were supposed to ride in the air like our witches on a broom stick. They must have 
possessed ventriloquial powers as they could make their voices sound as from 
above. They generally keep the camp amused during the evenings as the camp would 
suddenly hear voices in the air and it would appear as if several persons were sailing 
about. These men had great influence they did not injure people, but their powers 
were rather awesome to the tribe. One of them (Mr Jamieson, a birrarark) I remember 
on the Murray who had made a corroboree song after this fashion:

Rode I another country

thopie nappu karo kara

otherside Murray

murlu rintu

I rode to another country on the other side the Murray.

Source: Campbell (1999: 27); adapted by authors.

Another version of the song is found in the Howitt papers in the State 
Library of Victoria, presented in Box 8.16:

Box 8.16: Riding across the Murray, version 3

I know a cure among the Murray

Blacks where an old man named

Mr Jamieson dreamt that his soul

went away to a distant place on the

other side of the Murray. He made

a Corroborie about it which had

this beginning

Thopie Nappu

Karo Kara

Murli Rentie (Murray)

Which being translated would mean

I rode to another country on the

other side of the Murray, This man

may have been a Birrarark but

I do not know. However I feel

[back side]

certain that the Murray Blacks had culden

of the possibility of the soul (Kone gerie) being

able to leave the body in dreams.

Source: Howitt Papers, SLV Box 1054/2 (a), hw0436.pdf, p. 22; adapted by authors.
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Our analysis is presented as (8.5):

(8.5) Rode I another country

thopie nappu karo kara

thupa(i)-ngapa kaRu kaRa

jump-1sg other Ground
‘(I) jumped (to) another country’

otherside Murray

murlu rintu

mu(r)lu rintu

across? Murray river 
‘Across? the Murray’

Notes
The word thupa-thupa is ‘jump, hop’ in Paakantyi. Having the full 
pronoun ngapa instead of the bound form was common as an emphatic 
form in Maraura.

Curr’s Paakantyi lists (1886, 2: 238–41) contains two words for ‘ground’ 
recorded by Bulmer and give as coming from ‘the confluence of the Darling 
and the Murray’, viz ‘Ground: kara, murndi’.

The second line may be another language. Hercus (1986: 232) has shown 
rind [ˈriːnd] as the Tarti-Tarti word for the Murrumbidgee River, and ‘also 
a general term for “river”’. Given the fact that there were speakers of the 
Murray River language Yerri-Yerri nearby to Yelta, it is perhaps the case that 
Jamieson used the Murray River word for ‘river’ here. The general word for 
‘river’ in Paakantyi is paaka, which is also the word for the Darling River. 
No word for the Murray River was documented by Hercus (1983).

The word murlu may not be a Paakantyi word, but like the following word 
Rintu may be from one of the ‘Murray River languages’, possibly Tarti-Tarti. 
None of the sources in Horgen (2005) give a word like mu(r)lu as meaning 
‘across’. There is a form murlong meaning ‘small’ in the list given by Peter 
Beveridge (in Smyth 1878, 2: 72). The nearest form in Paakantyi is mulu, 
explained by Hercus (1983) as:
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The Mulungga corroboree (which Grannie Moisey learnt and 
participated in). This corroboree originated in the Northern 
Territory among the Wampaya, and became popular in northern SA 
at the turn of the century. Grannie Moisey’s account shows that it 
was popular also in the Far West of NSW.

If the word murlu is from a Murray River language, then the two lines of 
the song are in different languages, the first line in Maraura or another 
Paakantyi variety and the second perhaps in Tarti-Tarti.

8.2 Songs documented by the Berndts
Two songs documented by Ronald and Catherine Berndt and published in 
1993 are included here as being in Maraura language. The first is the song sung 
by Dan Limberry but made by ‘the Barindyi man Monkey’ (section 8.2.1) 
and the second is a song sung at Wentworth made by Jacko (section 8.2.2).

8.2.1 Song sung by Dan Limberry but made by 
the Barindji man Monkey
The song shown by Berndt and Berndt (1993, Appendix 7.8) was sung by 
Dan Limberry, also known as ‘Up the river Dan’, who died at Wentworth 
in 1911, aged 68.5 Whether there is a surviving sound recording of this song 
is not known at this stage.

However, the song was not composed by Dan, but, as Berndt and Berndt 
(1993: 216) explained:

Another song was sung by a Darling River man named Dan when he 
visited the Lower Murray area. The composer, however, was a man 
called Monkey, also from the Darling, belonging to the Banreindji 
(Barindji) language group, whose country ran parallel to and east of 
that river. The subject was an old woman who was travelling along 
and saw a dead body (see Appendix 7.8). Pinkie learnt this song as a 
young woman, and she was also able to be present at the ceremony.

Jeanette Hope, in an unpublished ‘Historical database of Aboriginal people 
on the Murray River: An Aboriginal biographical dictionary’, quoting 
unpublished diaries of Armourer Forster, discussed the details of where 

5	  New South Wales Death Certificate 1911/8135.
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particular Aboriginal people were at particular times, adding that ‘[t]hese 
examples also indicate the networks between people: Monkey and Dan 
(McGregor) knew each other – and both probably also knew Minduk Jack’.

The E.B. Scott papers6 mention a man called Monkey 15 times as working 
at Moorna, just west of the Darling River mouth in New South Wales, in 
the period 1862–66, but it is always possible that there could have been 
a second person with that name.

Although Berndt and Berndt (1993: 216) state that Monkey belonged to ‘the 
Banreindji (Barindji) language group’, now termed Parrintyi, our analysis is 
that the language of this song is Maraura, not Parrintyi. However, because 
of the paucity of records of Maruara, unless otherwise stated, the data 
used in comparison are from the best known dialect, Southern Paakantyi. 
The Berri-ait (Parrintyi) word list by Cameron (1884) is almost identical 
with Southern Paakantyi. The language of this song is close to Southern 
Paakantyi, but there are also words from elsewhere, and unknown words. 
There is loss of final vowels as is found in Maraura (see Hercus 1982, 1984).

None of the Paakantyi dialects have words beginning with vowels, except 
for a few pronominal forms, so words beginning with ‘a’ are likely to have 
had an initial nasal, mainly ng, which has probably been misheard. The text 
contains a number of separate vowels; these can be interpreted as being ‘just 
song language’.

The main difference between the spelling used by Berndt and Berndt (1993) 
and the spelling now used for Paakantyi is that Berndt and Berndt generally, 
but not always, used the voiced consonants b, d, g and dj, whereas the 
modern spelling is p, t, k and ty.

The text of Monkey’s song is presented in Box 8.17:

Box 8.17: Monkey’s song

First Part

1 A beringet e ina mikei a beringet a a a mikei

I’m going down I’m going down

akangangga anggera tilelipan.

stream staying the night you must listen.

6	  Scott, E.B. (1822–1909). (n.d.) Papers of Edward Bate Scott, State Library of South Australia, on 
microfilm at PRG 608.
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(After coming down a number of creeks from Ned’s Corner, the woman reaches a 
place called Anggera, meaning ‘stop the night’, but also named Wolwol, probably in 
the vicinity of Wookool Bend.)

Second Part

1 Wongkuna a kalingul ei ya wongkuna ei kalingul.

Howling of wild dogs howling of wild dogs.

2 Pure-ura amang minggin telpaiang.

Right awa among those samphire bushes.

(Near where she camps for the night, there is a dead human body covered with 
boughs. ‘Strangers don’t know of this form of corpse disposal’, Pinkie Mack added, 
and the woman did not. The wild dogs are howling, calling for their young because 
they smell the dead body.)

Third Part

1 Paraiyu ai yunggamandi i ai paraiyu yunggamandi

Old woman kind old woman kind.

2 Paraiyu ai yunggamandi yunggawa angger.

Old woman kind kindness staying at night

3 A a ngarimp a ai Putangat Yunggawa.

Lying down Putangat kindness.

4 Kangandan-ga kailpunet awak putunanda a pundun.

From here I will go directly trouble I saw it head.

The old woman is ‘kind’, which implies diffidence, not wishing to make trouble. 
She stays a night at Wolwol where the dead body is. She decides to go north to 
Putangat in the desert, west of the Darling. The song ends with her saying she saw 
trouble, she saw the head of a wild dog coming to the corpse.

I’m going down, downstream, [where I will] stay the night. You must listen!

Wild dogs howling, wild dogs howling.

Diffident old woman …

Diffident old woman, sleeping at night

Lying there thinking of Putangat; diffident.

From here I will go directly. I saw trouble, saw a dog’s head.

Source: Berndt and Berndt (1993: Appendix 7.8); adapted by authors.

Our analysis is presented in examples (8.6) to (8.8):

First Part
(8.6) 1 A beringet e ina mikei a beringet e ina

I’m going down I’m going

a paringka-thu-inha miki paringka-thu-inha

excl go.away-?1sg.trans-here ? go.away-?1sg.trans-here
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mikei a akangangga anggera tilelipan

down stream staying the night you must listen

miki a kanka-ngka nhaangka-ra thalti-pani

? excl here-their sit-? listen-intens
‘Ah, coming away here … coming away here … for staying here in 
this place, listen carefully!’

The locations referred to in this song are Ned’s Corner,7 Anggera (nhaangka-
ra), meaning ‘stop the night’, said to be ‘also named Wolwol,8 probably in 
the vicinity of Wookool Bend’.

Note that this location may not have been traditional Maraura land, being 
on the Victorian side of the Murray River. The local language spoken there 
would probably have been one of the Murray River languages; the area 
is marked as Ngintait by Tindale (1974), a language for which very few 
records remain.

Notes on the translation
The first word beringet e ina is interpreted as paringka-thu-na, where -thu 
is a ‘bound form of 1 sg. tr. subject pronoun’ (Hercus 1993). We would 
expect a 1st person singular subject here, but the transitive form is perhaps 
surprising. A similar suffix, written -tono is observed in the Moiety song 
recorded by Bulmer (see section 8.1.1). Songs commencing with words like 
‘I’m going away from here’ are common in Aboriginal languages, as we see 
in the Wemba-Wemba Dingo song (section 2.2.7).

The word ina, is inha ‘that one, there’; but we have glossed it as ‘here’ in the 
context of this song.

There is no known Paakantyi word similar to mikei, with the meaning 
‘down’. There are three Paakantyi words that could sound like mikei in song, 
miiki ‘eye’; mika ‘sick, sickness, pain’; and miki ‘name’. It is possible that 
the word might refer to names of places. It is also possible that it may be 
miityi ‘to set (sun)’.

7	  Ned’s corner can be found on Google Maps, ‘Neds Corner’, accessed 14 December 2017, www.
google.com.au/maps/place/Neds+Corner/@-34.2230151,141.1934749,10z/data=!4m5!3m4!1s0x6ac3
e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264.
8	  Wolwol is found on Google Maps, accessed 14 December 2017, www.google.com.au/maps/place/
Neds+Corner/@-34.1810261,141.179227,14z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd56214032
1440c8d!8m2!3d-34.2230518!4d141.4736264. It is now called Lake Wallawalla.

http://www.google.com.au/maps/place/Neds+Corner/@-34.2230151,141.1934749,10z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
http://www.google.com.au/maps/place/Neds+Corner/@-34.2230151,141.1934749,10z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
http://www.google.com.au/maps/place/Neds+Corner/@-34.2230151,141.1934749,10z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
http://www.google.com.au/maps/place/Neds+Corner/@-34.1810261,141.179227,14z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
http://www.google.com.au/maps/place/Neds+Corner/@-34.1810261,141.179227,14z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
http://www.google.com.au/maps/place/Neds+Corner/@-34.1810261,141.179227,14z/data=!4m5!3m4!1s0x6ac3e7de08a08acb:0xd562140321440c8d!8m2!3d-34.2230518!4d141.4736264
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There is no word resembling akangangga with the meaning ‘stream’ in the 
available Paakantyi sources. Assuming that the initial a is a song language 
particle (which may have actually been realised as nga), we have analysed 
this as kanka ‘here’ and -ngka ‘belonging to them’, possibly meaning 
‘in other people’s country’.

The word anggera is the verb nhaangka ‘to sit, to stay’ in the adjacent 
Paaruntyi dialect of Paakantyi. A formative -ra may mean ‘for’.

The word tilelipan is thalti that means ‘to listen, to hear’ in all the Paakantyi 
dialects and -pa ‘completely’, which also has the form pani, an aspectual 
suffix expressing thoroughness as well as intensity. The loss of the final 
vowel is a -pani (-pan with loss of the final vowel) has a similar function 
‘listen carefully’.

Second Part
(8.7) 1 Wongkuna kalingul ei ya wongkuna ei kalingul

Howling of wild dogs howling of wild dogs

wangka-na karli-ngul-iya wangka-na-e karli-ngul

make noise-cont dog-dual-? make noise-cont dog-dual

2 Pure-ura amang minggin telpaiang

Right away among those samphire bushes

Pururu ? mingki-n(a) thalypa-n(a)

further on among? dawn?-loc near-loc
‘The two wild dogs are howling, the two wild dogs are howling … 
further on, nearby at dawn?’

Linguistic notes
The word wongkuna is translated by Berndt and Berndt as ‘howling’. 
We suggest that this might be the word wangka ‘to speak’, sometimes also 
meaning ‘to make a noise’, not previously found in the Paakantyi languages, 
but well attested in the Thura-Yura languages, e.g. Kaurna wanggandi 
‘to speak’.

The suffix -ana is a participle implying continuous action.
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The form Kalingul ei ya is translated as ‘of wild dogs’ by Berndt and Berndt, 
consisting of a widespread root karli ‘dog’ and the dual suffix -ngulu 
in Paakantyi, but here showing the final vowel deletion that is typical in 
Maraura.

The word pureura translated as ‘right away’ by Berndt and Berndt could be 
pururu ‘further on’.

The word amang is unknown in Paakantyi. It may be the English among.

Although the last two words are glossed by Berndt and Berndt as ‘those’ 
and ‘samphire bushes’, we have not been able to relate these forms to words 
known in Paakantyi. There is no Paakantyi deictic pronoun that looks 
anything like minggin, translated as ‘those’ by Berndt and Berndt. We9 think 
this form could be the Paakantyi word mingki meaning ‘dawn, first light’ 
with the locative suffix and final vowel deletion, as mingki-n(a) ‘at dawn’.

The last word in this section, telpaiang, is probably thalypa ‘nearby’, 
with the locative suffix thalypan(a) ‘in the vicinity’.

Note that the word for ‘samphire bush’ (Sarcocornia quinqueflora) in Paakantyi 
was not documented.

Third Part
(8.8) 1 Paraiyu ai yunggamandi i ai

Old woman kind

paraiyu-ai yungka-manti ai

old woman-1sg.poss self-dat- ?

paraiyu ai yunggamandi

old woman kind

paraiyu-ai yungka-manti

old woman-1sg.poss self-dat

2 Paraiyu ai yunggamandi yunggawa angger

Old woman kind kindness staying at night

paraiyu-ai yungka-manti yungka-wa nhaangka-ra

old woman-1sg.poss self-dat self-emph sit-?for

9	  This suggested analysis was made by Luise Hercus based on her considerable knowledge of Paakantyi.



INDIGENOUS SONGS OF VICTORIA

592

3 A a ngarimp a ai Putangat yunggawa

lie down Putangar kindness

a a nhari-imp a ai Putangat yungka-wa

emph lie.down-2.sg excl-pn self-emph

4 Kangandan-ga kailpunet

from here I will go directly

kanka-nt(u)-ngka kayilpu-na-t

here-from-their directly-?loc-1sg?

awak putunanda a pundun

trouble I saw it head

ngawak putunanta a puntu-na

trouble silent-abl-? smoke-loc ??
‘The (my) old woman, by (her)self, the old woman, very alone is 
staying. You are lying down by yourself at Putangat. Directly from 
here, silently. There is trouble …’

Berndt and Berndt (1993) commented that ‘The old woman is “kind”’. 
The ideas of ‘kindness’ and ‘diffidence’ are perhaps implied by the words 
yungkamanti and yungkawa. The song is poetic and metaphorical: it does 
not tell us what the old woman saw, it is much more effective, keeping the 
horrible truth unexpressed.

Linguistic notes
The word Paraiyu ai is translated by Berndt and Berndt as ‘old woman’. The 
only Paakantyi word resembling this is Kurnu paraka ‘old woman’, which 
was perhaps paraiyu- in Maruara. -ai is the 1st person possessive marker 
that could be used in a friendly fashion, or as an emphatic. In preparing 
the analysis of this song, Luise Hercus observed that there is a number of 
similarities between Maraura and Kurnu.

yungka in Paakantyi means ‘self ’, ‘by oneself ’, ‘on one’s own’, and it is 
commonly used in the expression yungkaaku ‘alone’, ‘by oneself ’, yungka 
mala- means ‘to make oneself alone’, ‘to abscond’, ‘to move away from a 
group of people’. The form in the song, yunggamandi is analysed as yungka-
manti, with a suffix meaning dative-purposive. This has the same meaning 
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of ‘by oneself ’, ‘on one’s own’. yungka-wa is an even more emphatic way 
of saying this, ‘absolutely alone’ as -wa is an emphatic clitic, used mainly 
with pronouns.

ngari- means ‘to lie down’, ‘to go down’ (of the sun), and -imp(a) is the 
bound form of the 2nd person singular intransitive pronoun: ngarimpa 
means ‘you are lying down’.

The form Kangandan-ga reflects the form from Verse 1, kangangga, but with 
an additional suffix -ant(u) ‘ablative’. Thus kanka-nt(u) means ‘away from 
here’, followed by ngka ‘belonging to them’.

kayilpu ‘directly’ is followed by the locative -n(a) and et, the latter of which 
was seen in the first line, example (8.6). In both cases -et is translated with 
1st person reference by Berndt and Berndt.

The word awak, translated by Berndt and Berndt as ‘trouble’, is presumably 
from a Paakantyi word ngawak(a) meaning ‘something dreadful’. There is 
a Paakantyi verb ngawala ‘to be in a very bad way’.

The word putunanta does not appear to be a verbal form, as the 1st person 
is marked on the previous word. There is a Paakantyi word putu that means 
‘still, not moving, silent’, and -anta may indicate an ablative case. pami is 
the usual verb for ‘see’ in Paakantyi.

The last word, pundun, is translated by Berndt and Berndt as ‘head’, but 
there is no evidence for such a word meaning ‘head’ in Paakantyi or any 
nearby languages. There is, however, a Paakantyi word puntu meaning 
‘smoke’ and if the final -n represents the locative case marker -na, with final 
vowel dropping, the whole of this would mean ‘in the smoke’.

We cannot find the meaning ‘seeing the dog’s head’ out of the words that 
are in the song; it is possible that the meaning that we can interpret is some 
form of metaphor.

8.2.2 Wentworth song made by Jacko
The second song documented by Berndt and Berndt (1993) is Jacko’s song, 
for which we have both the Berndt and Berndt published transcription and 
translation (see Box 8.19) and the recording.
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The name Jacko or Yaku from Wentworth is descriptive. Tindale (1974: 
251) gives yaako as meaning ‘no’, and Yaaku-Yaaku as an alternative name 
for the language name of the Maraura area. The language names in the 
area are reduplicated names for ‘no’. Therefore Jacko, alias Yaaku, probably 
meant ‘the Maraura man’. We presume that the tribal name Jakәmal’da:k is 
also related to Yaaku.

This song is not an old one, being composed after the arrival of Europeans. 
Berndt and Berndt (1993: 220) wrote of it that ‘this song is from the Patangi 
category, which is “related to a special kind of dancing”’.

In the 1950s, 13 cylinders recorded by Berndt and Berndt were re-recorded 
as audio on tape by the musicologist Alice Moyle, who also made musical 
transcriptions of some of them. This tape recording was later digitised by 
AIATSIS and given the name BERNDT_RC01-004244A. There are two 
sets of metadata notes relating to these held at AIATSIS. The first is a 
document headed as follows:

R.M. Berndt
Cylinder Collection
East Wellington, South Australia, 1943
For Australian National Research Council

This document goes on to state that on Cylinder 12 there were two songs 
recorded, the Up River initiation song (see section 14.1) and Jacko’s song. 
The actual metadata reads as follows (Box 8.18):

Box 8.18: Details of Cylinder 12 recorded by Berndt and Berndt

No. 12.
1st part: an Up River initiation song ˈpaːta ˈwinәma …
2nd part: A ˈJakәmalˈdaːk tribal song from up the river ˈdugdugәdo ˈjaːna

Source: AIATSIS BERNDT_RC01-004244A; adapted by authors.

This portion is on the AIATSIS WAV file from 18:48 to 21:29, commencing 
with the words spoken by Alice Moyle: ‘No. 12 slightly mildewed at 
commencement’.

Both sound recordings have considerable background noise and are not 
fully audible. In particular, we cannot make out the words that are being 
sung. A musical transcription of the Up River initiation song, made by Alice 
Moyle, and presented as Figure 14.1 (section 14.1), may include a musical 
transcription of this song too.
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There is a restart that may be the actual beginning of Jacko’s song, at 0:58 
into this section of the recording (19:46 on the AIATSIS recording). It is 
possible that the first syllable after the restart, an upward slide in pitch, is 
in fact something like thak- (corresponding to Berndt and Berndt’s dug). 
If this is the case, it means that Pinkie Mack either sang these words at least 
four times, or there were additional words not translated.

In addition, we have been unable to match the Alice Moyle transcription 
with what we hear at 18:48 of the AIATSIS digitisation. It would appear 
that Alice Moyle’s transcription is the whole of Cylinder 12, so it would 
presumably include Jacko’s song.

The full text of Jacko’s song is given in Box 8.19:

Box 8.19: Jacko’s song

Jacko or Yaku from Wentworth composed a song which told of a European barmaid who 
served Jacko at a wineshop across from Wentworth. As she poured the wine from one 
bottle to another, she talked and laughed with him, spilling some and pouring some 
of it back. She was said to be cheating Jacko, pretending she had given him too much.

1 Dug-dugedo yana anganinama ga’lalpai yunelo.

Spilling yarn to me talking stop.

2 Bero-berolin bureminin nganbai rumelban waki

She’s laughing pouring it into the other too much in that

buremin-ai yana anganinama dug-dugedo.

pouring yarn to me spilling.

Spilling the wine while yarning with me!

She’s laughing, pouring too much into the other bottle,

Spilling it as she yarns with me.

The translation of this song differs from that mentioned in R. and C. Berndt 1951:86.

Source: Berndt and Berndt (1993: Appendix 7.25); adapted by authors.

Our linguistic analysis of this song is presented in example (8.9). The glosses 
of the words are based on forms recorded in other sources; their interpretation 
is discussed in the notes below example (8.9).

(8.9) 1. Dug-dugedo yana anganinama gaʹlalpai yunelo

spilling yarn to me talking stop

thakthak-atu yana -aanha-ninama gulpa-la- yuna-lu

pierce.redupl-? yarn 1sg.obj-? speak then
‘It is coming out … (while she) is yarning, speaking (to me).’
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2. Bero-berelin bureminin nganbai rumelban waki

She’s laughing pouring it into the other too much in that

piripiri-lin pura-minin nganba-i rumelban waki?

laugh-? drop out-? to bone-? ?
‘She is laughing … while pouring out …’

buremin-ai yana anganinama dug-dugedo

pouring yarn to me spilling

pura-minai yana -aanha-ninama thakthak-atu

drop out-? yarn 1sg.obj-? pierce.redupl-?
‘It is coming out … while she is yarning, speaking (to me).’

Notes
The word dug-dugedo appears to be based on the root thaka ‘pierce, write’, 
also found in thak-mala ‘to float, to drift loose’. We assume that the form 
dug-dugedo means something like ‘stuff is coming out’.

We assume that the form yana is the English word ‘yarn’.

We suggest that the first part of the form anganinama is the bound 1st 
person singular object/possessive form -aanha. The second part of this word 
presumably contains other bound morphemes. Alternatively, the word may 
contain the alternate free form of the 1st person singular object pronoun, 
nganha followed by the oblique suffix -na.

The word galalpai is the root kulpa ‘to talk’, possibly with a further -la suffix.

The word yunelo contains the root yuna ‘then’ with a suffix, possibly the 
purposive -lu.

The word Beroberolin is probably connected with piri, the name of a 
malicious mythical creature who has a cackling laugh. The usual Paakantyi 
word for ‘laugh’ is kiinta.

The word puremin contains the root pura, ‘to fall out, drop out’. A word 
built on this root is also recorded in the story told by Peter Boney about 
the Eagle and Crow (Tindale 1939). In that story the form is written by 
Tindale (1939: 248) as ˈpurabalitˈpili, with the meaning ‘I am going over’ 
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(pili is glossed by Tindale as ‘now’ later on the same page). Note that the 
form pururu ‘further, over there’ is found in the song composed by Monkey 
and sung by Dan Limberry (see section 8.2.1).

The word nganbai is glossed as ‘into the other’. We suggest that this may be 
a root nganba-, which is also found in the Eagle and Crow story (Tindale 
1939: 246) in the form nan ˈŋanbarˈduːma glossed as ‘I will catch you with 
a bone’; ŋanba is glossed by Tindale as ‘magic bone’.

The word rumelban is curious. There is only one r- initial word listed in 
Hercus’s Paakantyi dictionary, raltha-raltha spurwing plover. Tindale shows 
several other r- initial words in the Eagle and Crow story (1939: 250). It is 
tempting to think that the word is used in connection with English ‘rum’.

8.3 Song documented by Hermann Beckler
A song was written down by Dr Hermann Beckler at Menindee in 1861, 
during the Burke and Wills expedition.10 Beckler published this song in 
1868 as part of group of songs collected in Queensland, together with 
words, some explanation of the meaning and a musical transcription. 
The transcription is given in Box 8.20.

Box 8.20: Song transcribed by Beckler

text: Bai indi bai indi balema balegna onbai indi bai indi gan on bale
gloss: “Hier möge nur noch der den Anfang machende Gesang, eine Hymne, wenn man 
will, Musik und Text treu wiedergegeben, Platz finden. Ich ließ mir nachher sagen, es sei 
ein Gebet, eine Bitte an ihren Gott, um ein großes Uebel, vielleicht eine Krankheit, von 
ihnen abzuwenden” (Beckler 1868, 84): “Here there is only space for the opening song, a 
hymn, if you like, with music and text faithfully represented. I heard from later enquiries 
that it was a prayer, a request to their god, to avert a great evil, perhaps an illness.”

Source: Beckler (1868); adapted by authors based on transcription in Skinner and 
Wafer (2016).11

10	  We are grateful to the excellent website, Graeme Skinner and Jim Wafer, ‘A Checklist of Colonial 
Era Musical Transcriptions of Australian Indigenous Songs’, Australharmony (an online resource toward 
the early history of music in colonial Australia), 11 January 2016, accessed 28 July 2017, sydney.edu.au/
paradisec/australharmony/checklist-indigenous-music-1.php, for drawing our attention to this. This song 
is listed as 18.3 on the website.
11	  Skinner and Wafer, ‘A Checklist of Colonial Era Musical Transcriptions of Australian Indigenous 
Songs: 18.3 Darling Downs Corroboree 2’, accessed 28 July 2017, sydney.edu.au/paradisec/austral​
harmony/checklist-indigenous-music-1.php#018.

http://sydney.edu.au/paradisec/australharmony/checklist-indigenous-music-1.php
http://sydney.edu.au/paradisec/australharmony/checklist-indigenous-music-1.php
http://sydney.edu.au/paradisec/australharmony/checklist-indigenous-music-1.php#018
http://sydney.edu.au/paradisec/australharmony/checklist-indigenous-music-1.php#018
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The musical transcription of this song as it appears in Beckler (1868) is given 
as Figure 8.1:

Figure 8.1: Musical transcription of song documented by Beckler
Source: Beckler (1868).
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The only linguistic analysis that we can suggest is that the words balema, 
balegna and bale may be based on a single root pal-. Luise Hercus suggested 
that this could be related to a group of words having meanings similar to 
‘good’, such as palii-mala ‘well’ and palirika, paliira ‘nice, good beautiful’ 
(see Hercus 1993).

A musical analysis shows an A, A1, B, A, B with coda form for the rhythm. 
The rhythmic cells are:

 (A)

 (B)

with a brief coda a

 (C).

Schematically, we have:

A (x6) rest A (x2) rest A (x1) rest B + A(1)
A (x6) rest B + C (Coda)

Generally, the song is in two verses with short sections in between. 
The melody descends gradually by semitones for the first verse, then rises to 
descend again on the final verse.

The melody for the A section descends a semitone for the first three 
repetitions (G–F#), then descends a minor third G–E), reverting to the 
semitone pattern (F–E) for the next four repetitions. One repetition of this 
pattern with an extra E at the start is sung, then, after the rest, the B section 
begins with a dotted minim on E followed by a pattern of F–D–G and F#. 
The A section begins again with a G–F#, followed by a rise (A–F#), then 
a descending pattern of A#–F#, A–F#, G–E, F–E, F–E. The upper note 
of the two pitches descends thus chromatically. After a rest, the B pattern 
occurs, followed by the C coda on G–F#–E.
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8.4 Fletcher’s song
Another song for which there is a sound recording is that made of the singer 
Fletcher at Swan Reach on 20 March 1927. The head of the expedition that 
made the recording was Prof. E.H. Davies, and the expedition was reported 
in the Murray Pioneer and Australian River Record, 8 April 1927, where the 
singer is named as Frank Fletcher. He was born near Wentworth and was of 
the Kilpara moiety, and his totem was a silver fish. He moved ‘down river’ 
as a young man after a ‘wrong’ marriage and never returned to his country. 
He was interviewed by Norman Tindale a number of times.

Although the report in the newspaper does not say so, we believe that 
Norman Tindale was also present on this occasion, and that there is a single 
recording of this song, made on that day. The AIATSIS audition text for this 
recording12 includes a transcription of the introduction, which is believed 
was spoken by Norman Tindale, saying:

Record of a song made by Fletcher at Swan Reach on March the 
20th 1927. Fletcher’s name is Ilya-Marrina. The song originated 
about 50 years ago and was composed by another blackfellow of 
the Wentworth district. The song itself has a reference to places in 
neighbourhood of Broken Hill.

The recording is listed as being part of Tape No. 9567 (collection SAM_01 
at AIATSIS). The portion of the recording that includes Fletcher’s song 
commences at 10:46. The sound on the recording is too unclear to produce 
a linguistic transcription, but a musical transcription is possible. The song is 
arranged into what sound like verses. In total there were five verses, but the 
fifth is incomplete because the cylinder ran out.

Only the first verse (11:28 to 11:45 on the original recording) is transcribed 
here. The subsequent verses contain basically the same musical material as 
the first. It sounds as if it might be based on some non-Indigenous song 
with a 6/8 rhythm. It shares none of the musical features of the other songs 
for which we have musical transcriptions in this volume.

12	  SAM_01-009567_audition.pdf.
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Figure 8.2: Musical notation of the first verse of Fletcher’s song
Source: Grace Koch.

The melody proceeds in a 6/8 metre until the last two measures changing 
to a 5/8 metre.

8.5 Steamer song: Taken from an 
old newspaper
The final song that we present here is not a traditional song, but is included 
here to make a more-or-less complete list of songs in languages related to 
Paakantyi. It was found by Jeanette Hope (pers. comm.) in an old newspaper13 
who passed it on to Luise Hercus. Given Luise’s detailed knowledge of 
Paakantyi, she was effectively the only person who could present a linguistic 
analysis of this song. The steamer referred to is apparently the PS Warrego.14

The text of the song is presented in Box 8.21:

13	  We have not been able to trace the source of this through Trove.
14	  A photo of the Warrego, taken on the Darling, is found at State Library of SA, ‘P.S. Warrego on the 
Darling [PRG 1258/1/3968] Photograph’, accessed 26 August 2019, collections.slsa.sa.gov.au/resource/
PRG+1258/1/3968. According to Wikipedia, the Warrego was destroyed by fire in 1900. Wikipedia, 
‘List of Murray–Darling Steamboats’, accessed 25 September 2019, en.wikipedia.org/wiki/List​_of_
Murray%E2%80%93Darling_steamboats.

http://collections.slsa.sa.gov.au/resource/PRG+1258/1/3968
http://collections.slsa.sa.gov.au/resource/PRG+1258/1/3968
http://en.wikipedia.org/wiki/List_of_Murray%E2%80%93Darling_steamboats
http://en.wikipedia.org/wiki/List_of_Murray%E2%80%93Darling_steamboats
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Box 8.21: Steamer song

Teemer, teemer, tumble down,
Wimbie a bogie kitchie toorie no good,
Bale give em blanket,
Bale give em flour,
Bale give em tobacco,
Kumbooka witchie gamma moora,
Good morning, old woman.

Source: Jeanette Hope (pers. comm.) in an old, unidentifed newspaper;  
adapted by authors.

This song is partly in English, partly in pidgin (words shown in bold italic) 
and partly in Paakantyi (words shown in bold). Our analysis is presented 
in (8.10):

(8.10) Teemer teemer tumble down

steamer steamer tumble down
steamer steamer tumble down
‘The steamer, the steamer is tumbling down.’

Wimbie a bogie kitchie toorie no good

wimpiya bogie kityi thuri no good
person bathe this one rise up no good
‘The people are bathing, this one is rising up and it’s no good.’

Bale Give em blanket

bale give em blanket
no give them blanket
‘(No one) gives them blankets.’

Bale give em flour

bale give em flour
no give them flour
‘(No one) gives them flour.’
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Bale give em tobacco

bale give em tobacco
no give them tobacco
‘(No one) gives them tobacco.’

Kumbooka witchie gamma moora

kumpaka wiitya gamma muRa

wife drink give me quickly
‘The old woman gives me drink quickly.’

Good morning old woman

good morning old woman
good morning old woman
‘Good morning old woman.’



This text is taken from Indigenous Songs of Victoria, by Stephen D Morey, 
Luise Hercus, Edward Ryan and Grace Koch, published 2026 by ANU Press, 
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