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ABSTRACT

"l.l.ﬂ. Stanner's (1963) analysis of the Murin'bata may*h of
sutjingga is one of the most fasous anthropological analyses of a
native text. In his account, Stannar argues that the myth
focusas on the way in wvhich men as social beings are relatad to
and made congruent with the cosmos.

It is my contention here that Stanner's exegesis fails to
account for some of the significant elements of the mayth--
principally the social and symbolic nature of women--and that his
interpretation can remain only because he ignores those elements
and concentrates on a limited sphera of symbolic elements. The
purposa of may th2sis is to highlight these elements which Stanner
ignoras and to show their fundamental position in the myth.

To do so I adopt a structuralist methodology (see Hymes
1971; Leach 1971; Levi-Strauss 1971), which vill allow me to
analyse th2 social and symbolic relations between the myth's
characters, the spatical context of the myth's action and the
stgucture of the myth's symboliz motifs, areas which Stanner does
not daal with systematically.

In the thesis, I poiut out that if is a mistake to exclude
women from consideration when one is analysing a statement about
tha r>le of humans in the universe, and that the role of men in
the universe makes sense only in the context of its juxtaposition

to th2 role of women. In the myth, women are central characters
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vho instigate and propel the course of actions, and it is as the
basic causal force that vomen function in Murin‘*bata sociesty.
Thus, men can be sean not so much as ritual actors than as ritual
reactors, Purthermore, I show that while the myth stands as an
ideological statament of men's ritual superiority to women, it
also states that rituals, both social and religious, exist only
vwithin the context of male-female relations. Thus, the trans-
forsations that occur in the myth define the transformations of t
social relationships of men and women as they enter adult life.
In short, though Stanner states that there is an opposition
betvesn analyses of myths that see m2aning in social terms and
those that emphasize the myth's ontological aspects, vhat I shovw
is that both types of interpretation can be encompassed under a
singls anaytical rubric--that social referents are thought about

in philosophical terms, and not in opposition to philosophy.
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CHARIER. 1

STASNER_AND BUTJINGGA

lntgoduction

This thesis examines the role of women in myths and rituals
that are the exclusive property of men. The thesis is a rein-
terpretation of the central ayth of a male initiation calt,

"gut jingga, The Wrongful Turning of Life.” (1) The ethnographic
focus 5f the thesis is W.E.H. Stanner's(2) analysis of the male
cult of Karwadi found amongst tha Hurin'bata of the Northern
Territory of Australia.

The Murin'bata occupy the coastal area between the FPitz-
maurice River and Port Keats. During the time of Stanner's
study (1932-36 and 1957-59), they were undergoing radical change
in the social and aconoaic spheres, Traditionally a hunting and
gathering people, they were being incorporated into the Euro-
pean farming aconomy of the area, During this period of change
the ayth of Mutjingga was recorded by Stanner (1960), J. Falken-

berg (1962) and R. Robinson (1966).



Stanner presants the ayth of Nutjingga as an essay on the
continuity of social life by the invocation of forces beyond it.
The meaning is in the relationship that this brings about be-
tveen society and the cosmos, as an axpression of the "ontologi-
cal reality™ perceived by the Aborigines., It is an expression
of a belief in an authority that exists outside of society and
at the same time can be joined with it.

Elder men offer unruly boys as a sacrifice to a sacred
being, Karwadi, The All-Nother. Through this offering the
1niti#tes are taught the principle of life that good and evil
rest together,

It is to this political nature 5f the ayth and ritual that
the reinterpretation will address itself. The view taken here
is that the myth of Mutjingga is an expression of the political
and ecﬁno-ic relations of men and wvomen. Aaong the issues
raised by the myth is a conflict over the creation and mainten-
ance of Life and order. The conflict is framed as one between
sen and women to retain control over that process; the 0ld Woman
through treachery becomes a threat to the developaeant of l;le
childran, and the men, thrbugh the act of murder, avenge that
treachasry, saving Life, By focusing upon the fertility and
symbolisa of women in the myth and ritual, men secure the con-
tinuity of Life, the traditions which are crucial to it, and

symbolically legitimise the natura of their authority.



#hereas Stanner looks at the myth and ritual as statements

Vabout the metaphysical realm of the Murin‘*bata, I propose to
100k at the myth and ritual as fundamental statements regarding
the nature of authority in society.

The guestion of the position of women in society is a cen-
tral issue to the groving body of literature on women in anthro-
- pology. The position of wvomen is a question in two parts;
first, it is analytical. By this is meant that the conceptual
tools that are used have been seen to obscure the dynamic of
sexuality in society rather than reveal hov women as a "sex" are
participants in society (see Rubin 1975; Ortner 1973; Ardener
1972);_ What Ardener terms the *'technical' probleam further coam-~
plicates analyses of women. Access to women as informants and
the subseguent incorporation of their perspectives is often
lilitéd. The dynamic of sexuality is often reduced to a presen-
tation of vhat men do and say about themselves and society, and
vhat vomen are seen to do.

,Of concern to Ardener is the symbolic expression of the
status of women, particularly those symbols which serve as a
basis for authority for one or the other sex (Giovamnini 1978).
Amongst the Murin'bata, (3) the exclusively male cult of Karwadi
provides the basis for a sacred distinction between aen and
vomen which extends into the secular realam. In the ethno-
graphic material on the Huriu'baﬁa presented by Stanner (1336,

1937, 1963, 1964) and Palkenberg (1962), men are made sacred,




and ultimately socially powerful, by symbols which represent a
uo-an; Why this should appear in the context of a male doain-
ated s>ciety is particularly significant to the analysis of
pover relationships between the sexes.

The core of Murin'bata religious activities is the cult of
Karvadi, The All-Nother Karwvadi., She is known by two nanmes,
nutjinéga. a public name used in the context of the myth, and
Karvadi, a secret name known only to men who have been through
the rites of initiation., It is to her that sature men turn in
order to becose religious men, *kadu punij’, and learn the
mysteries that govern their existence. Women are systematically
excluded from knowledge regarding her purpose and significance
for men. According to Stanner in Qpn_Aboriginal_ Religiom (1963),
baecause of male knowledge about BMutjingga, women face a ritual
and roial devaluation vhich is inconsistent with their func-
tional or ontological position. Women are excluded froam the
high rites of the culture, appearing only in the ‘negative' role
of audience. The nature of knowledge as a condition of social
participation is tied to the issue of the status of women.

According to Stanner,'uonen are "eicluded" as a result of
the actions of beings in The Dreaming, the mythical past of
Aboriginal tradition. 1In this period the actions of the culture
heroes defined hov men were to live for all times. The Mutjingga
ayth ﬁélls how Mutjingga and, as it shall be shown, all women

became a threat to men and children, and of the resulting



restrictions placed on women and their activities. #Women are
subject to severe sanctions in regards to their participation in
any ritual or sacred clan or camp activity. Stanner interprets
this exclusion as a 'negative' valuation of women supported by
men through their participation in the cult of Karwadi.

After reviewing Stanner's analysis, I was struck by his
infarohca that vomen are "devalued" because of their "exclusion”
froa the secrets of the rites, A voman appears in the ayth as
the dominant character and women have significance as actors
.vithin the rite. This is confirmed by Berndt (1951) who indi-
cates ihat, despite the restrictions on their participation in
secret male rites, women are "directly responsible for the
efficacy of a whole series of ceremonies” (Berndt 1951:xxvii).
what is then significant is, given this importance of women, how
then is their "devalued" status derived and hov they are res-
ponsibia for the "efficacy” of the rites?

Sfanner's presentation of the Mutjingga myth raises
questions of particular significance to the issue of women and
sexuai stratification. The first is the expression of the
dynamics of sexual stratification here examined as the exclusion
of women and its correlation with their “devaluated®" status.
Oortner (1973) in her discussion of the "universal"™ devaluation
of women eguates exclusion froam social arrangements with the
devaluated status of women, Statements defining women as de-
valued are significant indicators as to the basis and legitimacy

of power relationships within society. Layton's (1976) analysis



furthers this by suggesting that men must exclude women in order
to ensure the proper ritual condition of some types of rites.

in do?linq with initiation rites for men it is important to
exclude women. When, however, the rite is about fertility, it
is most laportant to involve women. How women are involved in
either type of rite is crucial to its success.

Asother gquestion addressed to the myth relates to the
social roles used in the narrative.. If, as Stanner repeatedly
stresses, the social models impart no meaning, vwhy are women
excluded from the rites on the basis of the actions of a woman
in the syth? Stanner's analysis claiss Nutjingga is a power,
not a representation based on any social eatity. I contend, how-
ever, that Mutjingga is a representation of wvomen. What she does
lakesvﬁer a model for men of all women. Her actions, and ths
actions of others in The Dreaming, established patterns of be-
haviour for those of the Here-and-Now. They are social models of
potential behaviours, both those that are desirable and thosa
typqs"of behaviours that are not., Part of the meaning of the
ayth to be discerned is the nature of the relationship between
the mythic characters and their real social counterparts.

In reinterpreting the myth I will attempt to show that the
issueélof knovledge and the sexual dynamic in the Murin'bata
ideoloéy is bound to the notion of exclusion. The exclusion of
vomen from the myth and rite of Karwadi takes only a partial

form, Women, who are the initiates®' mothers, appear at the end




of both the myth and the ritual as the audience. I interpret
this role to be crucial to the action and the meaning of the
ayth as a wvhole,

fha reinterpretation presented here stresses these gues-
tions and the ideological implications of the ayth as it defines
men and women. Hyth is seen here as a medium through which con-
flicts that ariss in society can be ideologically mediated. 1In
the myth of Mutjingga, conflict arises from the violation of
sociai obligations.

iutiinqqa appears to be an essay on the consequences 5f
female authority in society. It is a sign to women of male
authority and to men of their ovn necessary role in the main-
tenance of life.

The issues raised here are not fully resolved vithin the
teintéfpretation of the ayth. Yhere does appear to be suffic-
cient cause to pursue the issue of women in the context of the
Murin*bata material. The interpretation presented by Stanner is
in ‘Fny respects a classic (see Hiatt 1975). His interpreta-
tion ié an expression of a male viev both in terams of the
ethnogfaphic basis and the analytical ptesuppositions.

in presenting a reinterpretation, I will begin with an
examination of Stanner's own thesis to determine the theoretical
basis for his devaluation of women. From there I will proceed
to an examination of the ethnographic material to explore the

nature of male/female relations within the Murin'bata social and




coslological network. Using Stanner's own interpretation and
additional ethnographic material I will present a reinterpret-
ation of the ayth of Nutjingga as it relates to the relations
betveen nnn‘and vomen. This interpretation stresses the ide-

ological rather than metaphysical implications of myth.




1.

2.

3.

lotes

stanner 1963:841-42, Stanner wrote six articles on the
Murin'bata religious complex which appeared in Qceapia
betvween December of 1959 and June of 1963. The articles
vere subsequently collected to foram the monograph Qp

ligion (1963). all references to the articles
in-this text refer to the msonograph.

Stanner is currently an emeritus profeassor at Australian
National University. He has conducted research in the Daly
River area on separate occasions between 1932/1936 and again
between 1957/1959, and has vorked extensively in East

Africa and.-the southwest Pacific.

Stanner and Palkenberg, the primary Murin*bata
ethnographers, do not always agree on the orthography of the
Burin®'bata language. In this text vhere the authors
disagree on the spelling, the terms will be used as found in
Palkenberg's msaterial.
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The myth and its relation to ritual, as statements of an
'onéoloqical reality,” are central to Stanner's theory of
;reliqion and his self-perceived conflict with theories estab-
lished by Durkheim., Stanner sav the amyth as revealing certain
themes regarding the position that the Murintbata felt they held
in th§~univ-rso and thé principles they envisioned as guiding
thoif lives~--their "ontological reality." His interpretation
vas based on the belief that religion is not a conteamplation of

society but of the ultimate realities.

ey

Ay The Byth: HNutjingga, The Wrongful Turning of Life (1)

L |

Autjingga, the 0la Woman, slept there until morning. The
people said, “We shall leave tha children with you while we find
honey; you look after them." The Old Woman said, "Yes, I will

keap thea here." The people spread out to hunt.
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The 0ld Woman cailed to the children, "Go and bathe in thae
vatof fhoro, and then come to lie down in the sumn to dry." She
shoved them how to do so. Whea they were vashed they came
ashofe, and ran close to her waating to sleep. The 0ld Woman,
hersélf trﬁly vaating to sleep, made a sleeping place in the
shads.:

wsﬁa took one child by the ars, saying, "Kaniru, I will look
for iico ih your hair. Are you itchy?" The child said, “Yes,
you look for me.®™ The Old Woman pretending, said, "You look too
for ;y llcé.' Then she swallowed the child, lettiang it go
ent irely iﬁto her own body. Then she said to a second child,
"Kaniru, I vwill make you sleep."™ This way, the child dis-
appe;ted, svalloved like the other. (The myth then relates, in
nnch‘the same phraseology, how sight more children, making ten
in all, were swallowved.)

A man and his vife, thirsty for vater, came back to the
camp from hunting. The voman svwore violently at her husband, "I
see’n; children here. Where are they? What did shetdo with
the.?' She swallowed them! There are no children. Conme
quickiyl" The husband, from a distancé, quickly ran to her.

The Qonﬁn, seeing tracks, then said, "Ah yes she wvent that way."
Then,’pointing to the water she said, "You run quickly the short
vay." Both ran calling out in alarm, by different ways, in the

direction in which the water flowed.
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All the people, alarmed by the cries, now came together
ranning. They gathered spears and vomerahs from every placsa,
llong.thel, calling out, was a mature msan, Left Hand., "That
vay,wéhat vay."

‘iive men ran one vay, five another, to come together later
at a shallow water-crossing, There was no one there. The wvater
was dléar. They ran again as before, and again met, Still the
clear vater gave no sign. Again they ran and set to no avail,
findiﬁé clear vater only.

.The river nov wvent crookedly. The people thought the 014
Woman might have crawvled along it. Dividing again, they searched
as before. Wow meeting, they sav that the vater was no longer
cleat. Aht The murk stirred up by her dragging fingernails
could be seen, Again they divided and ran, meeting to search
again. Ah! The water wvas more clouded still. They divided and
ran on the‘sand to Manavarar. Ah! Here the wvater vas heavily
cloudéd. They vere overtaking her. Good!

, Now all told Left Hand, because of his great skill, to take
spear and Right Hand to take club; the twvo men ram, one to each
side 6f the wvater to bléck the 0ld Woman's road,

riey came together and looked. No one! Good! They waited
and waited...then they sav big eyes coming, and out came the 0ld
ionaﬂqtitoving vater froa each side. Mutjingga wvas here!

Sha kept coming, not seeing the msen., When she vas close

Left Hand threw his spear. Du! It hit and pierced both her
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legs. Yakail The 014 Womam cried, "From vhom is this?"™ Left
Hand ansvered, "Froa yourself! Yours wvas the faulti" Right Hand
4umped into the water and with his club broke the 0ld Woman's
neck., There, it was done! The men looked. Her belly was
-ovingi rhen, slowvly, holding her up, they cut her open with a
knif; of stome. There, in her womb, the children were alive!
They had not gone where the excresent wvas.

Left ﬁand and Right Hand nov pulled the children one by one
fros the wvomb, vashed them, and came with thesm to the fire
to dry them in the smoke, Then they painted the children with
ochrerand put on their foreheads the kutaral which is the mark
of the initiated. Then Left Hand and Right Hand took them back
to the calp'uhere they novw sawv their mothers.

vhoyfully. the mothers cried, "They are alive, they are
alivo;; See, the men are bringing them now," and hit their own
heads so that the blood flowed. "0, children, alas, alas! What

did she d0 to you? She swallowad youl"®

The Rite

Stanner®'s analysis of the Punj complex focuses on elements
vhich are expressive of tha process of relating the participants
with the cosaic realms. The tale of "Mutjingga: The Wrongful

Turning of Life,™ is presented in the second of his articles,
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~Sacralent31131, Rite, and HMyth"™ (Oceapia 1963:25-59).(2)
stanncr focnsas his discussion of the myth upon several fea-
tnros:‘ (1) the relation of the myth to the rite, (ii) the
oxoq‘éical explanation offered by informants as to the amyth's
1lport$nco,(3) and (1ii) the myth as an allegory imvolving
pooplﬁ.,

'§tann0t'a analysis of the myth hinges upon his presentation
of tho rito of Punj, (the Secret), with which it is associ-
atod.(&) At the time of his early fieldwork, Punj was still
a lajax initiation ceremony. It took place a few years after
ciccn;ctsion vhen the elders determined that the initiates were
readj to learn the constraints of adult life. Por the initiated
aen iﬁbuledge of the myth was not crucial, though at several
pointﬁ Stanner indicates that one cannot “know® the rite without
knouiﬂg th§ ayth.

At the time of Stanner's work there were three major rites
vhich lnrkad the life of men in Murin'bata society. The first
vas,njabnn.-hich occurred before puberty in order to prepare
initi;tcs for the complex of rites to follow. Stanner found the
rite of circuacision to eiphasi:e mattars of secular importance,
such as tr#dinq.v It vas not intended to make initiates
"understand,® as the subsequent rites of Punj and Djaban were,
but fo lari the transition of status in a temporal and secular

forum.
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Both the ayth of Mutjingga and rite of Punj were part of
the initiation into the cult of the bullroarer. The cult was
conceived of as a male secret, although women could know of some
of the rites associated with it., There was "somsething" dif-
ferentiating, a aystery involved with knowing about both the
ayth and rite wvhich changed men from kadu, to kadu punj "one who
holdsjsolething in the ear.® Penalties for women Who came to
kno-'the *éocrats" of Punj included death.

Sovor#l yoars after circumcision the youths were asked to
submit thesselves to the discipline of Punj. The ritual leader,
the klrlan, would institute the cersmsonies which would last fron
one £$ tvo months, depending on the number of initiates and the
reso&rces ivailable. Clans representing the two patrilineal
loieties, Kartjin (kite hawk) and Tiwungu (eagle hawk), are
bothiib be present, having critical functions to perform for the
other during the ceremony. The roles of leader, senior
assistanté; singers, instrumentalists, dancers, the initiate's
escorts and audience must be filled by members of both moieties.

Punj, according to Stanner, provided an opportunity for the
larqaét gatherings in thé area, Performance of the rite and
ccos;;loiety obligations brought together clans not only fros
different moieties but from different language groups as weall.
Canps for spectators and participants are arranged "as a huge
circie of nuclear families divided by fires® (ibid.:6). The main

ceremonial ground, nadanu, is set awvay from the camp, Surround-
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ing it are smaller sites where the most secret operations of the
rite take place.

The initiates are takem to the ceremonial grouand usﬁally by
a classificatory father, (il:e), the real fathers being pro-
hibited from participating in the rite with thenm. (5) There
they find the adult men, (kadu punj), from vhom they will learn
the éﬁctots. The first secret is revealed wvhile young men sit in
a ciiéle, they hoar a song in which Karwadi is revealed to thesa
as tha secret name of Nutjingga, The Mother of All. (6)

At nightfall, the youths and their escorts return to the
the camp. The initiates are not peramitted to speak to kin. (7)
They sat and sleep by themselves in a circle set within the
circle of family fires, At daybreak, they go back to the cere-
aonial grounds before the others in the camp avake., Singing,
acconﬁanied by joking (the custom of tjirmumuk), goes on between
-enbeés of the moieties. It is particularly common betveen
crosgiconsins, vife's brother/sister's husband, vife's father
/daughter's husband, and mother's brother/sister's son. This
occurs between classificatory rather than "real kin,*" and
initiates observe tathet‘than participéte in the behaviour,
Freqﬁent joking behaviour includes: pushing one another, steal-
ing small items, and shouting of obscenties. The joking is
likened to birds fighting for food.

Proa the main grounds, the initiates move to the secret

place under the pretext of looking for food., (8) Heavy social
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restrictions are placed on the initiates that remain in force
throughout the ceremonial period. Their personal names are no
longer used} instead they are referred to as "flesh” or "wild
dogs." All ornamentation is also removed. This is done in
prepar;tioi for the act of svalloving by Mutjingga, which they
are varned will take place shortly.

”The 1§1tiatad prepare the ceremonial grounds while the
initiates wait at the secret place. All the initiates are then
led back there in a line with their heads bent. Initiated men
sit iﬁ'an excavation and enact the mime-of~-the-blowfly, Karanuk.
sinq;rs positioned beyond the pit chant a song of the mime for
each £ile.1t is repeated. The boys are brought into the centre
of the circio and instructed to do the same mime and song.

The bojs nov stand in front of men who stand to them as
poteﬁtial vife's brother and therefore members of the opposite
loieﬁy. It is these men wvho smear the initiates with their own
blood,.vhich they say is the blood of The All-Mother. #While
snaaran the blood the men "Break into a rythmic chorus of
sound. somavhat reminiscent of birdsong and animal noise. \As
soon as the blood has been applied fnlly the youths are told to
stand in the heat and smoke of the fire until they are dry"
(Stanner 1959:113). FPor the duration of the celebration of Punj
the jbking and the mime-of-the-blowfly will be repeated at the

start of the day.



It is now near sunset and all return to the main casp with
loud cries and'sonqs, including the song of Kukpi (the snake-
woman) to the All-Mother, which is sung just prior to entering
the éalp. The imnitiated men leap over the heads of people in the
canps and engage in joking. When the women and children sees to
.bo a-lﬁnp the initiates are brought into the circle and again
hear the songs of the initiated men.

In the lbrninq they return to the ceremonial ground and men
in hiding sound bullroarers crying, “"The 014 Wosan is calling."
The potential wife's brothers present the boys with a bull-
roarer. They rub it on the initiates' bodies marked with their
blooétand then insert it between the boys' legs like a penis.
(This too is repeated on subseguent days.)

In addition, a series of totemistic aime dances are
perfét-ed to be learned by the initiates. The day before the
’ce:e;ény is.fo end the customs are said to reach their heights
‘1ﬁ boﬁuty #nd vigour, On the final day the initiates are taken
a short distance from the ceremonial ground and given the marks
of adult status, At the main ceremonial camp the female kin and
affines of the boys sit.in an arc., The initiated men stand in
moiety lines with their backs t> the camp, nov refered to as the
mununuk (gifts waiting). The youths crawl towards their mothers
betu#én the legs of men of tha opposite moiety. Bach sits in
front of his mother, but with his back to her while she vails
and lacerates her head. (3) The boys return through the legs of
the l;n and everyone rushes awvay.,

After a week the initiates are wvashed, marked with the
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signs of the bullroarer, and return to normal life, Two years
or sO0 pass before they can marry.

vStanner suggests that the myth vas recently derived froa
the rite, The themes and forms presented in both are consistent
(See Diaqtal ! below). The rite is seen as a consistent and
tigid'representation of the events of The Dreaming, wvhile the
lytﬁ”is more fluid. Imagery inm the rite is said to evoke an
ihterbietation vhich involves the whole of society. While the
ljth'svilaqery, Stanner suggests, is that of a "macro-
experience," Mutjingga is an expression of a metaphysical
truth, ™at the centre of things social, refuge, and rottenness
are féund togethar® (Stanner 1963:44). The rite is a symbol of
that letaphysical trath, It is an operation upon the initiates
preparinq thea for the transformation into kadu punj. It pre-

pares the- to understand the metaphysics of life.

Diagram I

Myth and Rite Events(10)
Rite of Punj Myth of Punf

public agreeaent
parents to hunt

se‘Ctet agreesent

isplation in secret place
guard and secret return to
camp, tiimuamuk,

mime of blowfly

@ swallowing by old woman

Qo e

f wvashing, gifts and partial
exclusion:

isolation with trusted cognate
acts of treachery

search for 1lice

invitation to sleep
swalloving to the interior

of old woman

vashing adornment,

return to mothers

parents to hunt

From Stapner Table I 1963;:47
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Sutjingga, The All-Nother, is the central character in both
the myth and rite. It is through her that the transformation of
the initiafes is accomplished, Her actions shaped reality for
men af the beginning of institutions. They perforam the Punj to
celebrate that experience. The bullroarer is her sysmbol. It was
creafod by Kudapun, the Apostle bird, after her death for use in
placé in the rite. (11) The roaring sound it makes is her voice
indic;ting her presence at the site. She is a supernatural being
vho wvas once kadu, a humsan, Her existence nowvw as the bullroarer
shows her as being both human and spiritual simultaneously.

ﬁer death vas expressed as a "sad finality,"” brought about
by her own actions., Stanner claims her actions were wrong, but
only‘becanso they were done too early, the boys were not ready
to become kadu punj. Had she done it at the proper time, the
Peopi@ would not have had to kill her. They did so in order to
perpdéhate the lives vhich she had amysteriously sought to
destrof.

The unity of Mut jingga as both human and spiritual being
reflects what Stanner refers to as the unity of the visible and
invisi ble forces recognised to control all beings (ibid.:10).

As a "trusted” cognate, Mutjingga was bound to care for the
children. (She stands to thea as mother's father's sister.)
Her ictidﬁs vere the result of the intrusion of her invisible
self on the social being left to guard the children. The moti-

vation of the invisible being is not of concern, oanly the
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results of its intrusion into the social one. According to
Stanner, in svallowing the children, Butjiagga creates a symbol
of a "metaphysical® truth of husan relations.

Stanner concludes his discussion of Butjingga with the
a#aertion that, since Aboriginal thought is metaphorical, "the
lftﬁ of the 014 Woman is a story about one thing under the guise
of another, and that the story is thus an allegory® (ibid.:5%).
It is'an atteapt to relate the intuitions of the metaphysical
roalﬁ to the existing social order through analogy. "It is an
allodorr sade up of extended metaphor formed from analogies of
reseiblanco' (ibid.). To demonstrate his assertion, Stanner

presents a possible allegorical seguence:

1) Childhood in fear of death from a private
motive.
2) Aysterious female power using seniority
. .to spoil a necessary trust.
3) Wroagdoing being concealed in the flow
- of life,
4) Life becoaing tortuous and secretive.
5) -Wrongdoing once obscured becoming
ideantified.
6) Opposed but complementary units of life
by agreement and diverse means attain the
. objective,
7) The assertion of male authority, justice
.- and retribution.
8) The persistance of life but its powverless-
- ness to save itself,
9) The avoidance of contamination.
10) The cleansing and restoration of new
- 1life. And finally,
11) The -return to those who have pover over
- life.(12)
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Stanner himself admits that this analysis is sosevhat
'arbitrarj‘ and 'unverifiable® but asserts that it rests on
ﬁinfo;lod knovledge of ahoriginnl syabolisa® (ibid.). In the
allogbrical sequence he produces syasbolic elesents not prev-
iousiy.uo&od.\ The symbols given as the basis of the allegory
reptoéeut a 'dialectic' betwveen elements of both myth and rite.
stages (3) through (6) introduce symbolic elements regarding the
repteéentation of Life., The water is in the allegorical inter-
pretaéion the syabol of Life. The Aboriginal basis for the
sy.b&ié is not given, nor is why the social order is used to
expteﬁs the unknown.

iecnrrent in all explanations is the dependency of human
life on that vhich exists outside itself, This dependence
appears as a response to the t*injury' incurred at the time of
the beginning of life, Mutjingga®s act and its consequences,
vhicﬁ left men with only the bullroarer, is that of primal
injury.

In his analysis of the myth of Mutjingga, Stanner presents
the iyth as an essay on the atteapt to guarantee the continuity
of life through a sacrifice made by men to those forces beyond
soci&iy that control it. Social control is the outcome of the
tying together of men and the cosmic realm rather than the
intent of it, Elder men offer unruly boys to a sacred being,
Karwvadi, The All-Mother. Through this offering the initiates
are taught the principle of 1life that good and evil rest to-

get her.
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stanner's Theory

Stanner's theoretical intent is to bring about a synthesis
of theories of ayth and ritual to overcome vhat he feels are
serioﬁs faults in the disciplime. Buch of his work is a critique
of Esile Durkheim's theory of religion as put forth in The
Elesentary Porms of the Beligiows Life (1915). Stammer objected
tb Dﬁfﬁhail's thesis that religion vas society becoaing con-
séioﬁ; of itself (Stanner 1967). He contends that religion is
bestlstndiod as itself, as the realities "within what could be
calleé an ontology of life™ (Stanner 1963:24). He states that
"to igke surin'bata society religion's source and object would
be to'traat as ultimate what is only proximate, and to deny a
pateﬂi fact: that in their rites the aborigines had 'some' ob-
jects-bayond themselves, beyond egotism, and beyond social gain"
(ibid.:lsﬁ). The analysis of Burin'bata religion is aimed at
defiﬁing the ontological referent of religion, rather than a
stydf of the social idiom through which it is expressed.

Stanner's definition of religion emphasizes the behaviour
of individuals. "The essential definition of natural religion is
‘the éxpression of a sense of dependence on a power outside
outseives', 'a spiritual and moral power'" (Stanner 1958:21-22).
Stanner contends that what religion 'is*' is the behaviour of
people, "the content of a devotional life" (Stanmer 1963:vii).

Religion in the Murin'bata tradition is then the contesmplation
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of the imjury done to man by Butjingga's actions. Through both

the myth and the ritual men are able to guarantee the comtin-

uity of 1life despite her disruptive actionms.

stanicr's argument that religion is the ontological reality
is distinciive. He states that gquestions regarding the percep-
tion of ultimate realities are not reducible to the ordering of
I ' sociai relations in society. Though the explanation of ultimate
reality is made through images of the social otde:; the meta- ’
physical object is the basis of meaning.

Hiatt (1975) questions "whether 'ontology of life! is a
leqitilate or even meaningful expression, in so far as ontology
| is nshally defined as that branch of speculation copcerned with
the -5st general features of reality. Possibly ‘philosophy of
] 1ifo; in the layman’s sense would come closer to expressing

Stanner's meaning® (Hiatt 1975:19). Hiatt is however incorrect

in presusing that "philosophy"” would fit Stanner's conception.

$tanner rejects the term philosophy in favour of oantology
for tip reasons, First is his assertion that there are no
philosbphors in the society; philosophy here implies a "“class of
schoiats or detached intéllcctuals...Uho...ask the ‘hov* or
‘why'--gquestions from philosophical motive® (Stanner 1963:19).
Philoéophf'ilplies to Stanner a Buropean-based tradition related
to thé works of Aristotle and Hume. Philosophy can exist only
netaé&oricilly outside of the traditions of European thought.

The second reason, an extension of the assumptions of the first,
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rests oa the distinction he makes betveen methods of explanation
esployed by Aboriginal thonqhtvnnd Buropean thought.

iborlginal minds are guided by the laws of aesthetic
deveprlent "guided perhaps omly by the intuitive fitting of a
sylboiistical form to a mystery, vhich in the first place is
perceived through analogy” (ibid.:14). Explanation is
der ived thr&ugh an intuitive process rather than by rationalistic
leané., Bhder these conditions a philosophy could not develop.
Issués vhich are derived from concerns of philosophy such as
"belief" and "meaning,™ Stanner feels, are not possible in the
tradition. He accepts the NMurin*bata definition of the under-
lying ontology of life "a joyous thing with maggots at the
centre® (ibid.:37). It is "a coamplex sense of their dependence
in a ground and source beyond themselves. That sense...is one of
perennial‘qood-uith-suffering, of order-with-tragedy” (ibid.:70).

Stannér sodified Durkheim's proposition of the sacred and
pro fane on the basis of Arnold van Gennep's thesis, The Rites of
Passage (5975).(13) Yan Gennep's thesis also provided the basis
‘for fﬁe intréduction of an intermediate category, that of the
“lundane."(lu) Stanner ;lso proposed a modification of van
Gennep's thesis through the addition of a metaphysical dimension
vithin the phase of incorporation.

in many respects, the presentation of the cult of Karwadi in
Stanher fits the classic model of initiation described by van

Gennep, Van Gennep's thesis defined originally three major

*
it
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pﬁases--separation, transition, and incorporation--which could
be fo&nd in varying degrees and sequences in rites such as thoss
of initiation. Even Stanner's addition of a phase is contigquous
vith van éannep's presentation,

Karvadi, as described and analysed by Stanner, can be seen
to includo»those phases. By removing the initiates from the main
canp'éhe éepatation from their ordinary existence was accos-
plisﬂod. 'rhe "yild dog® phase of the rite Stanner eguated with
van Gennep's transition stage, the initiates having been removed
frOl.“sociél humanity” by the loss of their names and personal
otnalents; The wild dogs, like the imagery of rotting of the
nime of tie blov fly express the liminality of the initiates.

.stannorAfound that the phases mentioned by van Gennep could
not explain wvhat he perceived to be a phase between those of
ttans{tion and incorporation. He found an intermediary "phase of
token'retQ;n before incorporation” (Stanner 1963:138). The
suallouin§ of the boys, Stanner felt, accomplished a return
uityiﬁ the context of the tramsformation to a continuity with
the beings of The Dreaming. This becomes an element of their
identify, the unity with fhe Dreaming, and the later incorpor-
ation into the social world by their return to the camp desig-
nates two distinct movements in the myth according to Stanner.
Initiatas uére now part of the continuity of life established in
The ﬁrealing. a feature which held more significance for the
rite ihan“theit nev social status as kadu punj that marked the

Change.
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In Stanner's viev, symbols representing the social order are
recurrent in syths because they are part of a readily identi-
fiable system common to the makers. Symbols maintain a position
vithin the changing rites and ayths because of their continuing
notapﬁysical significance.

Stanner rejects the notion that the empirical referent of a
syabol iq/its ultimate meaning, When a symbol is valued for it-
self such as the bullroarer is, this "obscures" the value which
is its true referent,

It is‘signifiqant that Stanner suggests that the "clearest
expression® of the symbolism of The Dreaming is in language. Any
cdnst£uction attempting to account for the philosophy must begin
vith‘the baéis of that in the language., Nurin'bata language,
accordingjto Stanner, had nine classes which he regards "as
exisﬁence-clnsses, i.e., as existential or ontological concep-
tions, which divide all significant entities in the world into
classes viich are mutually exclusive® (ibid.:74).

fhe élasses, “embody the character and significance of
things that constitute and co-exist perennially in the world, and
are £an sjibolical. Bach class is a distinct and incomparable
set of exisiences“ (ibid.:76) . The moral order of society
brought about by totemism used thess classes as their foundation.

Rach class includes positively and negatively valuved entities.
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The value-contexts are technical, magical, religious,
and social....They are also, at least in part,
groupings of functions in that the entities have a
deterainate place in the scheme of life, and of
"paovers,” in that the entities have efficacies of one
kind or another. At the sase time they are generic
concepts (ibid.:115-116).

Objects are nased, not simply as objects but as duwalisms con-
sisting of the primary reference and a ‘pattern within', "The

pattern is relational and one capable of holding coatraries in

unity® (ibid.:;10). Bach class is significant to men in that

2
3
:
E
-

throndh the patterns of events of The Dreaming, that which co=-
prises the ‘external objects of living', took final shape for

then.

sSumpary

r

Sianner's intent in his analysis of the cult of Karwvadi is
to shoi that vhile the ceremonies are 'initiations'--being
degcribed as such by the Aborigines--they are also 'more'. That
more consists of a cosmic focus expressed "™as a liturgical
transaction, within a toienic idiom of syabolisa, between men and
a spifitﬁ;l being on whom they conceive themselves to be depen-
dent"-(iﬁid.:u). He stresses the myth and rite as making
society and cosmos correlative. This is accomplished by uniting

men with a supernatural woman.
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The wvorld-view Stanner sought to elicit from the Burin'bata

goliéion was not one limited to functions of the socialisation of
{ndividuals or of the legitimatisation of social phenomena. Yet
‘the fnovledgo imparted through Karwvadi is expressed for the
understanding of males, to exteand or transcend their vision of
the lilits of the world's reality. Stanner presents a world-view
created for sen. He does not indicate that this view is held in
any uﬁy by wvomen or even knovn by women to express the meanings
he disclosoé. WVhat he presents is an image created by men that
shows the po-erfnl avil in life as being destructive women.
Stannar's presentatxon fails to account for the meaning in the
viev of vomenh, and thereby fails to account for the "ontological
realiéy" of society since wvomen are part of that society.

The basis of Stanner's interpretation can be found in his
own ethnographic material and in that provided by Palkemberqg. In
returning to that material, Stanner's interpretation of the ayth
fails to include many lines or apparent lines of evidence.
Stapﬁér's'aﬁalysis ultimately emphasizes the powver of men in
socjety without accounting for ievelopment of that power within
socioty.'vﬂé leaves unexpiored sylbolid meanings vhich he finds
essential fd his allegorical statement and further he fails to
accodnt fof the "primal injury* which the cult and myth are said

to represent. ’



30

Eotep

1. Staaner 1963:81-42. See Appendix I for other versions of
the Nutjingga myth. :

2. rhe aualysis of Punj appears in the first article "The
Lineaseants of Sacrifice,™ Stanner 1963:2-24, Originally
oceania, Vvol. Xxx, $2, Dec., 1959.

3. Stamner followvs V. Turner (1975) imn his use of the tera
. 9xegesis--it implies an explanation given by an informant
rather than one derived by the analyst,

4. The mayth of Mutjingga is not told as a feature of rite.
Stanner indicates that it is hovever essential to the
undotstanding of the complex.

5. St&nnen does not offer any indication as to why the "real"®
- fathers may not participate with their sonms.

6. The phrasing of the song is "Karwvadi, Yoit®™ It is sung by
‘the elder men,

7. Stanner does not indicate wvhich kin the initiates are
. forbidden to talk to. Presumsably this would include those
in the camp vho are not participants in phases of the rite
previously mentioned.

8. The pretext of looking for food is used in other rites. It
: also appears in the ayth.

9.’ rhose are the same actions of women at the death of a male
kin,

10. Stannet 1963:47.
11, See Appendix I for the ayth.
12, Stanner 1963:51-52.

13. van Gennep, A., 1975. The BRites of Pasgsage. Chicago:
-Phoenix Press.

14, The use of a "mundane" class vithin the Sacred/Profane
schema i8 not restricted to Stanner's work. Roheim also
‘applied this term in his analyses. (see Roheim 1974).
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CHARTIER. J

EIHNOGRARELIC BACKGROUND

The Burin'bata domain is situated on Australia's Tisor Coast
in thﬂ~nuly River District of the dNorthern Territory. Their
torritory at the time of Stanner*s fieldwork extended from Port
Koata in the north to ths Hacadam Range and south to Keyling
Inlet at the msouth of the Fitzmaurice Biver. This extensive area
mnade them one of the largest saltwater groups along the coast.
ltonltho coast, the territory extended inland approximately 20
niles‘to be bounded by other aboriginal groups; in the morth, the
laqati'qe, the gast the Mari‘'nar, the southeast the Wumeri, and
the south the Tjamin'dfun. The territory also falls between two
great'cnltnre areas, It marks what were the northern limits of
the énbsection system and the southern limits of the subincision
atea;. Dﬁfﬂhg the psriod documented by Stanner, the Murin'bata
had é;cenfiy absorbed a suﬁsoction systea and had given up
subiééisibn in favour of circumcision. This incorporation of
the oihet Aboriginal culture traits was almost complete by the
lid-1930'é but was still significantly recent to be unknown by

some Murin'bata.
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Detailed ethnographic surveys of the area have been carried
out by two ethnographers: Stamnner and Falkenberg, vho spent a
yeat'in.tho area during the early 1950's. (1) Both authors' pri-
mary tobus ias the dynamics of social organisation in societies
uhicﬁ‘vnrn experiencing rapid change., Stanner's entrance into
the D;lj Biie: area case as a result of a meeting with linguist
Gerhardt iivos, vho indicated that there vere there still
“hnsthtnd savages," ones "vho spoke no Baglish and who wvere
vholli unéi‘ilised" (Stanner 1964:78). Rather than finding a
pristine ;boriginal environment, Stanaer found thﬁlilpaCt of
Buroééan éontact had been substantial. Populations in the area
had shittﬁd‘gteatly. Yearly migrations through clan territories
nowv iiclnaed regular stays near European settlements. Stanner
sav the Karvadi cult as being at once a “messianic" movement,
part ﬁf'a native atteapt to adjust to new colonial institutions,
and Ah dboiiginal cult which had its roots in an earlier

Murint*bata tradition.

’

A. Contact in the Daly River District

Contact between aborigines and colonials in the Daly River
area came rather late despite the early mapping of the coastline

by Dutch explorers in the seventeenth century. English explora-
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tion in the area began in the early nineteenth ceatury, when
expl&to:s such as Philip Parker King in 1819 visited the coast,
markiag plicos such as Pearce Point. It was not umntil Capt. J.
Lort Stokes and the crev of the Beagle made landings between
1837 and 1843, that any substantial information was collected.
Stokéé' diary of the journey includes accounts of sightings of
nitivos and their camps as well as reports on wildlife and
vegeﬁation. |

| The insﬁ vegetation of the northernmost tip of Australia
recedés into a more desolate environment along the Timor Coast.
Sﬁndstbne hills wvere barren with only the occasional white qua or

sangrove stand, Towards the southern limits of his voyage, near

the Kimul, (also known as the Fitzmaurice), the vegetation again
% became green, grassy hills were abundant, uith‘kanqaroos becouning
3 more conlon; Creeks in the area wvere filled with curlews and
alligators.

iccountﬁ such as Stokes'!, though sparse in detail, do

indicate substantial occupation of the area by aboriginal groups.

Crossing the flat on.returning to the boat, I was
much struck by one particular spot on the border of
a creek. I came suddenly upon a number of flat
stones placed in rows, one upon the other. Though
altogether covering about ten yards of ground, there
vas no appearance of any shape in their arrangeaent
I am still puzzled to determine vhether they were
merely the results of childish amusement or had
performed their part in some magical incantation or
religious ceremony of the natives. I am more
inclined to think it vas the latter, as there vas a
native grave near covered with the same kind of flat
stones to a height of about three feet (Stokes, in
MacKnight 1963:114).




34

stokes' party encountered aborigines on numerous occasions
during the sﬁrvay, vhich included a skirmish between thea and a
group at Teacherous Bay during which Stokes was wounded.

Occupation of the area by colonists was substantial and of
varyih§ success during the late nineteenth century. Jesuit
nissiohirios on several occasions atteapted to establish
sottlolents‘in the area, all of which closed due to lack of
rosontcas;é Economic exploitation by pearling operations along
the éoast also proved doomed to failure. Other enterprises such
'as a éuqar plantation, copper mine and smelter and governament
tiseaféh fail closed,

'rarlinj vas by far the most successful undertaking, vith
pcannt.fatls and sheep stations being most prevalent. By
Stannir's‘appearance in 1932, the Daly River settlement consisted
of niné peanut faras and a police station scattered over a ten
liloqafea., The Darwvin-Alice Springs Railvay connected the
settinneni tb those at Adelaide River and Brock Creek. Faras
provided i focus for Aboriginal-Buropean relations, each fara
aipl&jinq and providing vorkers with some rations and tobacco.
Béth lén ;nd vomen attacﬁcd themselves to particular faras in
hopesrfot some return, though often the farmers themselves were
destithte. Rations and security from intertribal conflict wvere
the iﬁin attractions of the faras. Parmers found theamselves in
confiict vith each other in order to secure dependable workers,

and control aboriginal poaching of sheep and livestock from the
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farms. (2)  Though the exchange of resources between these groups
vas often minisal it did not discourage aborigines from increas-
ing thott attachesent to the farmers.

Police records for the area from 1898 to 1911, indicate that
contact beiloen colonials and aborigines and between various
trihal gtoups had not been peaceful. Relations between tribes
were Ln a constant state of terror and conflict. Tvo intertribal
coalitions existed vhich maintained relative peace. These groups
had nied of each other for ritual purposes, but most of their
intetactidu.uas based on a fear of warlockry and poisonings.
Patls'bocale sancturaries at night for those caught away froa
theitlcalbs. Police activity during the period was largely
devotéd to attempting to control the use of witchcraft, and
apprehended those who vere accused of its use and of ritual
murders.

lithbuqh police control im the area was reportedly minimal,
vith the Aborigines using their own lawv to sanction their
activities, numerous men from many different groups had served
txle at the gaols in various places in the Daly River and
Victoria River districts. Many men served long periods of up to
a decﬁde avay froam their own groups. Often these same men becanme
the cohtacts between the police and their own groups upon their
retufn.. étanner indicates that numerous trackers emsployed by the

government had been in the gaols at one time or another.
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The aborigines blamed the conditions developing in the
settlement for the disappearance of their culture hero,
Kun'linqqur; the All-Pather, (3) #domen were no longer fertile,
lﬁny suffering from syphillis (one of the many RBuropean diseases
that‘lotovdeéilating the population). Game vas disappearing
£r0l'££§usvaround the settlements due to extensive hunting
cattioa on by both aborigines and Ruropeans. All of these wvere
signs tﬁat the Rainbov Serpent had deserted the people. The
incréaéinq dependence on Ruropean goods brought about a constant
gstate of conflict between the law established by the Rainmbow
SQrpoatvin The Dreaming and the newv order brought by the
Buropéans. Being unable to renew the continuity which the
Rainhov s;rpent had established, HMurin*'bata society undervent
serious changes in their social and ritual order. A new cult
develobed after Xun'manggur's disappearance. This one vas the
cult of The All-Mother, Karwadi.,

iissionary influence in the district had been minimal since
1935 ;henmaesuits established a mission at Port Keats. (4) This
lissién vas able to expand to include a school and hospital
conpiéx by 1947, (5) The.lission served as the Australian
qovefhlent's local agaency for aboriginal protection, interceding
betveén aborigines, farmers, and the government, Like the farss,

the mission furthered the changing nomadic patterns of the

Murin*bata. Residence alternated between the mission station and

the bush as dependency upon EBuropean products and services in-
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creased, Providing the aborigines with work, and such goods as
gsugar, flour and tea, the missionaries were able to establish
oconoiic relations before attempting to convert them to
Christiinity.

The Jesuits began their program of conversion with the
‘childteu, establishing a convent for girls early im their
rcéidenco here on a permanent basis., Parents alternated
betuein camps surrounding the station and migration through their
traditionil clan territories in the bush. "Among the conse-
quéncas of the separation of the children from other members of
‘the group, vas the almost complate discontinuation of the boys*®
initiiiion ceremonies® (Falkenberg 1962:19). Circumcision
caroionies also ended about the same period with the establish-
lentlbf the hospital and maternity care, because a "local
lissioﬁAty #larled by a supposed risk to life or well-being froa
loss 9f blood and septicaemia persuaded the elders to let hia
per form the operation on several boys" {(Stanner 1963:108). (6)
Without circulcision, the boys were withheld from other rites
that secured their position within the group. MNarriageable age
for girls wvas also dalayeﬁ one age-grade as a result of this
separation.

Missionaries in the area fought many traditional institu-
tions.includinq ‘pagan rituals! initiations and traditional
punishments for women who had violated the secrets of the men,

and polygamy.(7) The pressure they brought to bear through
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economic sanctions and “the decay of the external structure of
tribal lifc; and the onset of a general sophistication®™ (ibid.:
1489) nncoﬁéagcd a process of change which had begun to affect
all abotiginal institutions,

| iurii'blta society vas undergoing substantial changes dus,
in pnft, fo Buropean-Australiaa contact. Other changes in the
roali of social organisation were also taking place. These vere
the f.iuli of contact with southern aboriginal groups who

possessed a different social order than the Nurin ‘'bata.

B. The Hurin'Bata

'

The ﬁribil name Hurin'bata refers to the language spoken,
'Bat@"leining good and *Murin" meaning language, reference to
other hdrin;bata, usually equates tribe with language
affiliations. (8) Smaller tribes, the Burin®*tjabin, Murint'go,
lﬁrin;lantha, Mari*dan, Mari'Manindji, Bari‘*tjamin, Mari'wvumin
and liriféan, vho had enfared the area from the northeast, vere

also linguistic groups consisting of a collection of clams. (9)
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social Organisation

Historically the Murin'bata had a dual organisation con-
sistin§ of»tio exogamous patrilineal moieties. These moieties,
._the kaftjin and the Ti'wungu, are the framework for a complex
social matrix of networks, The moieties consist of exogamous
patrilineal local totemic clans and local patrilineal hordes.

The kinship was a modified Karierxra type, with marriage with one's
oin crdss-consin being prohibited. Due to changes, the "kinship
and iatfiage‘systels are altering in a radical wvay, new totenmic
associations are forming, and the systea of subsections is being
superiiﬁosed" {ibid.: 187) on the existing moiety systea.

vfribal sembership is not exclusively determined by dif-
ferences of language affiliation, though all references to
différent tbibas in the area are based on this distinction of
langnaga and often of dialect within a language. Local clan
membership and the attachment of one'’s sgpirit to a clan territory
are crucial tribal boundaries. As a tribe, the Murin'’pata
recbqnise no coamon ancestor. Genealogical relations are as
close betueén tribes as they are within, as seen by the dispaersal
of uo;an between territories,

FPalkenberg refers to the tribal boundary as a "protective
vall‘ around the culture. vith regards to the insurgence of the
subsection he states, "that after the subsections had been first
integrated into the society by a marginal Murin'bata group, they

spread like wildfire through the whole Murin'*bata territory and
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the diffusion of the subsections stopped only when the tribal
poundary Iﬁs reached” (Palkenberqg 1962:17).

ﬂistinctions between tribes are not made strictly as
'ttiiil' divisions, bat as a complex of divisions iacluding

1§nqﬂi§e, ioiety, age-set, clan and subsection., (10) Tribal areas

are ai;idod into clan and horde territories. Clan areas are
colpbééd of different totemic sites (nogu'mingi) which represent
the v‘iious toteas (nakumal) held by the clan.(11) HNembership in
a‘clﬁ; is determined in part by one’'s rolationé to these sites.

“The 'horde' territory is connected territory surrounding
the tOtBIWSiteS of a particular local clan® (ibid.:22). Through
refefonce té the camp or territory in vhich one lives, membership
in a horde territory is established.

vlt th§ time of Stanner's research there vere eight proper
clansvand three marginal clans, By the time of Palkenberg's
study these threa had largely been absorbed. Murint'bata clans
included:v.the Idiji; the Wendek Na‘'najie; the Maninj; the MNanu
Kn%tjil; £he Kura'bakal;: the Jarere; the Nadje lindi; the
lorgﬁ'liniin. formerly a Murin®*wumeri clan and the Nuru'nal:a and
Mai'wvanu, tvo half Murin'bata, half Mari'mar clans (these clans
ciailed equal rights membership in both tribes). Hembers of a
clanlﬁre related by that membership "as brothers and sisters
...efén thongh they actually use other kinship terms to each

other; (ibid.:ﬂQ).
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Clan totems include both male and female entities and are
classed, depending upon sex, as brothers (nat:amn), or sistars
(lunlﬁk). The sites which are often found in association with
the totems may be referred to by different names., Among its
totels, the ladje'lindi lists Wale'muma, a female goanna
“associated vith Wa'ranjin, Big Hill., Kultjil and Kura'bakal
shatévkun'langnt, The Rainbow associated with Gundar, Big
salt-iatot4pool. Idi ji and Naninj clans share Ku'dapun, a small
black havk and MNa®' jini, creek and bush site. Though each clan
has nulérons totens, only one is considered to be its chief. For
the Marin'bata clans these were: 1Il:olol, excreament,
(uadja}lindi); Jakpa, fresh-water crocodile, (Kultkil); Ninu,
fresﬁ-vatar turtle, (Banu); Tjitai, sugar-bag, (Xdiji); Woit,
non-poisonous water-snake, (Jarere); Wal'gutgut, a bird,
'(Kuri'bnkdl); Ku'lanu, millet, (Maninj); La‘wanga, a
vuallaby, (Vendek Na‘'naie). (12) Chief totems, when classed as
female, may be referred to as either sister or father's sister.

The clan is divided into three groups, each with varying

rights of access to their horde and clan territories:

sosthe initiated men have free access to their own
clan area vith its surrounding horde territory.
The uninitiated children are not allowed to visit
their clan area, but they live in the horde
territory which surrounds their own clan area.
Pinally the married women live far awvay from their
ovR clan area., They may visit the horde territory
vhich surrounds their own clan area, but they are
not allowved to eanter into their own clan area
(ibid..25).
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Clans average in population betvween 26 and 27 members, vwith
an alsost even sex distribution., Wwithout initiation a male’'s
lelbﬁfship is incomplete, although an individual is ascribed a
cian atfiiiation before birth. It appears that there is an
element of choice in entering the sacred clan mesbership. A
san's choice of clan must, however, coincide with the clan
affiliati&ns of his father and with specific moiety relations.
The éistel'of recruitment is not closed given the decline in
pdpuiétion of some local clans and their inability to recruit
kirlaﬁ (men of knovledge) to perforam initiation.cerelonies which
perlnhently linked males vith a particular local clan.

Kinship relations present in clans fal; into two categories,
One group consists of clans with the same relations present as
are fouad.in one's own clan, the other group is a class of
'foreign' clans. Relations present in the local clan for a male
ego, and those of one class of 'other' clan are the same,

corresponding for the most part to those found below.
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IABLE 1

Clan Kin Terams

PP, ffsr, kangul fsr bip:i noitnan

Son's children

MHNB, mm, ’ kawu

sr's 5 children B nat:an
P | il:e ST munmak
°7.1:] il:e ninar son, d wakal

From Palkeaberg 1962: 40 (13)

During the period of Stanner's research, a man, his mother-
in-law anﬂ his vife's mother's brother could belomg to the saame
locai clan, but vith the spread of the subsection systea this
declined as it was felt they should belong to a foreign clan,
t&ough not necessarily a ‘'distant'’ one. PFalkenberg reports that
durihq his fieldwork it was felt that in addition to these,
lothefis brother who is‘also vife's father, should come from
ahotﬁﬁr clan., This wvas not always the case, particularly for
thoséulén vho had been initiated prior to 1935. The taboo on
convefsation vith vife's mother's brother, proved to be incon-
veniéﬁt in local clans given their small size., Only conversa-
tion”bétvéen ego and wife's mother's brother, who are distantly

related, is still strictly forbidden.
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In the group of foreign clans wvhich is not considered to be

‘one's own,' the followving relations-~-given a male e@go--vill most

lixely appear as follows:

NP, DSon

dad
fa
ur
MNA

sr's d

IABLE 11

Clan Kin Teras

tamoin ]
v
manga
B
kaka kapi
' cross-cousins

kaka noitnan
sr's sons

navoi wakal

Froa Balkenberq 1962: 44 (14)

kal:e

purima

nangun

pugali

aulok wakal

A man should not have vife, wife's brother, or vife's father in

his mother*'s clan under the rules of the subsection. Again this

is conditional upon factors of size and other relations.
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One's social relations with the two groups of alien clams
and his own mother's clan vary. Although the behaviour is in
sbne vays predictable depending upon the terms of address used,
bondé of affection, frequency of interaction and coaflicting
social interests influence the relations. It is with one's own
nothét;s clan and its country that one finds the closest connec-
tions boin§ developed. Socially, mother's full brother is the
closest non-resident relation. One can reside in one's mother's
clan country indefinitely and exploit its resources, though the
cian'retains its rights to redistributions of resources used by
any foreigner. fhere is also a prohibition in this territory on
the visiting of clan totemic sites by the sister's son.

Local clans are exogamous, PFemales are removed froa the
hone}tQtritory post-marriage, while males generally resain vithin
1t.(lsi Pormerly the Nurin*bata recognised a form of the Kariera
type of kiﬁship, with a variation in reference to the cross-
cousin, béséd on a distinction of one's own versus classifi-
catory. This was possible by extending the terams for mother and
mother's brother to one's own cross-cousins.

iarriago patterns have come under serious pressure to change
with the introduction of the subsection systeam. Stanner dates
the entrance of the system at about 1315, from the Djamin'dijun,
south of the Pitzmaurice River, Even during Palkenberg's
invesiiqation there vere those who could remeaber the time when

it wvas not in operationm.



46

Heggitt (1972) suggests that the importance of the sub-
sectioh syite- is as a 'social category' that combines one's
membership in a patrimoiety and matrimoiety and makes equiva-
lences between alternating generations.

fattllineal ideology, which dominates the descent rules,
often“conflicts with the “indirect matrilineal subsections.™ 1In
order to resolve this conflict, Stanner indicates that the impli-
cations of‘this vere suspended in each subsegquent generation.
narri;qes:iu anomalous cases are arranged in order to restore
regularity to the over-all system, The result of this vas a
sjstei of patrilineal descent of the subsections that rums
tﬁtouqh four generations instead of tvo.

The introduction of the subsaection system brought with it
the 3nulu' totemism, a matrilineal social totemism which was "non
cult, ﬁon-local, and directly matrilineal in descent"™ (Stanner
1935:196) . The nulu clan represents a social bond conceived of
as a biological one, This dispersed group is scattered even
beyond the subsections' and tribes' boundaries. Such toteas may
be possessed even by individuals of opposite moieties and may
also Appear as moiety toté-s.

fhe subsections are referred to as spearthrowers (nuni'pun)
or skins. These were introduced according to mythology, by
Kukpi; the Snake-woman; "She_is reputed by some to have given men
five dut of the eight 'skins' and to have told them to ‘workout!’

the systes for themselves which they did® (Stanner 1963:127).
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Clans are affiliated to one or the other moiety, although
s within a local clan group members of both moieties are usually
represented., The Kartjin is by far the dominant Nurin'bata
psoiety, having Wendek Na'naie, Naninj, Nanu, Kultjil and
Kura‘bakal clans affiliated with it. The Jarere clan is attached
té Ti‘vnngu, vhile Idiji clan has equal attachment to both
soieties, Clans participate in marriage exchanges beyond the
tribo on the basis of their moiety affiliations.

uoxety affiliations are reckoned patrilineally, with each
boinq ratorrod to as either father's moiety or mother's father's
loiety. An individual will refer to the totems of the moiatias
as either father, if they belong to one's own moiety or mother's
father if they belong to the opposite moiety.

fotens for both moieties are usually birds. (16) When
réfattinq to the name of the moiety, one will usually refer to
the doiinant totem and not to the bird totems associated with
1t.(;5)‘ The Ti'wungu moiety also has Ku'dapun, the little black
hawk, as a totem. Kartjin moiety has Tjinimin, the bat, as a
totei.(lB)

uyfhs relating to tﬁe moiety totsis shov the opposition and
complementarity which exists between them both., In the
Dream-Time, only the Kartjin, the coastal moiety had wvater, while
only the Ti'§unqa inland, possessed fire. Kun'manggur enabled
the two to exchange their possessions after which Ti'wunga and

Kartjin became birds, vhile Kun'manggar became the Rainbow
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serpent. Both moieties are associated with symbols that repre-
gent either land or vater., Ti'wunga moiety is represented by the
buffﬁio.-a land creature, vhile Kartjin is represented by snakes
vhich aro‘associated with vater. These primary totems are seen
as l;le.,.CIans are represented by totess that are both land and
u#torvtolaiod.

Sdci;l relations are also ordered by age-grades, which
e-plofi a‘soxnal division as well as one of age. In this systea
age in ioasnred in relation to physiological changes. "The
nqe-qradoé are important because they express social status.
They norsally indicate wvhether a person is sarried or unmarried,
initiated‘of uninitiated® (Palkenberg 1962:184)., At twvo periods
in life, the titles of the age~grades correspond for hoth males
and females; konun'ganga, the youngest grade and kake, the first

which marks full adult status for both sexes.

TABLE 311
' Age Grades
men . , vosen
Koaun'ganga
mamai madinboi
kagai nal:aru
kadu palnun
Kake
nal:andar kunu'gun:u
- pul:e sutjingga

From Palkenberg 1962: 177(17)
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For vomen, it is the size and development of the breasts
which marks the movement through the age-grade system. The first
staqe; “a little bit milk" is the Madinbai, the beginning of
development. (20) When the breasts are fairly big, approaching
full development, “"big milk," the woman is nal:ari. This was
traditional. the age for a girl*'s marriage. Palaum, is next, at
abonf-lﬂ years, vhen the breasts are beginning to droop. (This
is nbl marriageable age.) Kake is marked by "pendulant breasts,"
at thé threshhold of 0ld age which begins with Kuna'gun:a.
Kunu'gun:za may be used interchangeably with Nutijingga.
sut jingga implies extreme o0ld age and is a burdem to society.
Both afe considered almost sexless., The implications are those
of strangers to the group, who have no social value beyond the
nuclear fﬁlily unit,.

ior men it is puberty and the colour of their hair that
marks their movement through the system. A boy enters the mamai
grade, when he begins to imitate the adult male's skills. It is
larked:by the boy receiving a spearthrover. The boys are said
to he'on their way into éhe womb of the All-Mother at this point.
Kigai is the age-grade which marks puberty socially. This is the
beginning 6£ ceremonies to make him into Kadu, a man. Special
priviieqes are accorded a Kiqai, sexual access to the opposite

sex is allowed, though marriage will not occur until much later
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vhen one is Kadu. A man becomes Kake vhen his hair starts to
turn érey,.at this age one can demand and expect great respect,
puring the next grades, Nal:anader and Pul:e, this declines until
one ié generally ignored beyond the family.

fhé Murin'bata share with many other Aboriginal groups the
bel ief tha£ children enter the world as spirits through women,
These spirits are gifts from Nogomain. They enter women through
lystétions ;eans and are then 'found' by men who confirm the
child's link with the local clan group. #Women act to bring the
children frol the spirit to the corporeal worla.

Individuals in Murint'bata society find life to be a web of
nulerods and often conflicting relational systems which operate
silnltinebusly within the camp., It is a highly mobile group which
experiences periodic adjustments of population. The camp is the
bésis'of local organisation., Here the terms and relationms
previously discussed take on full significance. As the temporary
locus of all clan and horde activities, it has implications for
descent, for resource exploitation and for the demarcation of
territory. 1In descent terms, it indicates a man's father's
father*s horde and its c&untry; in its extended meaning it
includes all the territories of the patrilineal totem claams
associated with the horde, Kanatfi, also a tera for caamp, indi-
cates'a man's mother's fathgr's horde country, and carries with

it all the implications of da. (21)
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Bach camp usually has a dominant clan plus members froa
other clans, Rights to the resources in the area}of the camp are
contiﬁqent upon clan and moiety relations previously mentioned.
Distribution of gain, which takes place primarily within the
calp; is also conditioned by the same relations and by relations
between different camps for the dispersal of gifts associated
with marriage exchanges. (22)

éalps usually consist of nuclear family groups divided by
fires. Within the nuclear family itself, divisions take place
depending dpon the stage of the marriage, children and the
general sake-up of the camp itself. 1Isobel Whitet's (1375)
analysis of fhe family unit in a camp relates the changes which

take place in the social relations of a nuclear family fire: (23)

A nevly married couple (where there is only one
vwife) builds a small dwelling, shares one fire
«eee.But from the moment the first child is born,
the arrangement begins to change. The mother now
sleeps on one side of the fire with the child, the
husband on the other..,for a couple with several
children the camp may coame to look like two
ssparate units, the main part with several fires,
occupied by the mother and young children, the
other with a separate fire, by the husband....If
the youngest child is a boy, he is likely to sleep
in his mother's eabrace until he leaves for the
bachelor's camp at the age of twelve or thirteen.
A young girl.,,will leave the family camp in her
early teens...to live in the widow's and single
women's camp (Vhite 1975:134-135).
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Avoldance relations previously indicated often disperse
taliiyrnolbers in conversation with others avay from the family
fire. ”Gfoups consisting of sisters or mothers and children,
btothers.-brothets-in-lav, fathers and sons, or mother's
brotﬁgrfa and sister's sons® (ibid.:136) and sisters-in-lav, are
ldstAfrdqnently the residential units within the camp. Por
youths, aja-grado and sex divisions are crucial in their resi-
dance‘pattOtns within the camp, BRach social network compounds
to make ah ever increasingly complex residential unit vwithin the
canp.'

The Burin'bata social organisation emphasizes the rights of
men over and through women. These rights include access to
résources in foreign clans, rights to ritual secrets and
“complete® membership in their own clan. Men exchange women in

order to reaffirm relationships existing between then.

Bconoaic Activities

Por loét of the investigation by Falkenberg and Stanner, the
hdsh.llfe vas still the dblinant Burin'bata economic activity;
the occasional supplements coming from casual laboﬁr, the aission
station or the faras were becoming increasingly more frequent due
to dimirnishing natural resources, (24) Stanner reported that,
"Tile'and again the hunters fail, and the search for vegetable

food can be just as patchy®™ (Stananer 1968:69). Primary food-

R4
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staffs included: fish, goannas, birds, vallaby and kangaroo.
These were supplemented by secondary sources such as: grubs,
roots and honey and other *tf{d-bits'. The main hunting tools
vere‘séearthrouets, spears and string traps, vith the digging
stick being the main gathering tool. (25)

éconolic resources are controlled prisarily by clanms,
throujh rights of access within a territory. Camp members vary
in righta to resources wvwithin specific territories depending upon
their sex and their individual links with the dominant clan in
the camp., A man generally has the same rights to resources in
his iother's local clan territory as he does in his own, this
might hot, however, extend to the redistribution of gain. The
eaconony of any group "is to some degree dependent on the compo-
sitioﬁ' (Palkenberg 1962:139) of it. Palkenberg indicates a caap
uith‘fe' ionﬁn has a more difficult time in fully exploiting
local resources. Groups of relations are often associated
dapeddinq apon the food resource being exploited, (26) wvwith sis-
ters-in-lav or the wvomen of a brother-qroup forming a primary
gat hering ﬁnit. Other sets of relations such as "a man and his
vife or wives, or a qroup.of brothers and their wives, or a gqroup
of brothers...may leave the camp together to provide food"
(ibid.:fﬂO).

Tﬁere is no absolute sexual division of labour, though men
usuaily hunt large game and fish, "while wvomen provide the staple

food: roots, fruits, honey, crabs and small game,"” (ibid.:139).
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Distribution~o£:collocted food depends on a variety of relations
vhich exiit both vithin and without the local collecting
Qronp;(zil rh; tartar!, a gift related to marriage exchanges,
ié‘gi;en by a man to his wife's father, wife's mother, wife's
lothat's.ﬁéothet and vife's brother. MNen are glso expected to
give gitt; of food to persons they call mother and father. These
QQnerally do not }1ve vith ego and are given gifts less fre-
qnently'than those vwithin the camp. Hen have obligations to
.provide,ﬁ_shara of finds or catches to their wives, brothers and
their gives. and to all children who reside in the camp. Women
haVe”obligltions to ptovidg for their husbands, his brothers, and
all ¢hildion in the canmp. VOutside of the qréup, women are
o:pected”toiqive téod to their mother aand fathér. Boys are
expectéd £otreciptqcate gifts of food in later life.

"Thréngh‘the institution which the Murin'bata call 'mandii
kulu'; ihe horde is also able to make contacts with alien hordes"
(1bid;:1ué).(za) ‘'The kulu trade network which exchanges cere-
monial and other goods, (29) is connected to the trade routes of
the n&tthe:n Daly River groups, and to southern networks beyond
the ritilairice River. For goods from around these primary
routeé, Kulu relations are crucial to hordes and the individuals
in them, Hale participants are fixed in the network after
circuicisiou.

Kulu goods may appear at any time of year, regardless of the

season. Virtually anyone may participate in the exchange except
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for the very oldest and very youngest members of age-grades, and
vosen and children when especially secret iteas are passed on.
Individuals in the exchange have "only direct kulu relations with
tvo other individuals. Goods pass from one individual to the
next individual vithin a horde, and from the last man in one
horde.to the first san in the next horde® (ibid.:te7). Bxcept in
the case of ritual iteams, goods are passed froa man to woaan to
aan to woaan within the horde. Certain goods trawel in only one
ditection‘in the systea, for example, items such as red ochre and
vool £6r hair-belts vhich follows from lumbu t34iltji, vhile
ritual fitems such as the churinga travel im all directioas.
Involvement with the economies of the fai-ots vas not
tequlirly‘on a cash basis. Labourers received foodstuffs, tobacco
and clothing at periodic intervals. Eaploysent at the mission and
the pdlico station wvas also conducted in this sanner. Though
marginally important to the total aboriginal economy, during
Stannef's early fieldwork, these econoasic relations became more
siqpificaht as, through constant exploitation, settlement areas

gradually depleted the surrounding flora and fauna.

The Dreaming

The aboriginal view of the universe and san's place in it,
is referred to by Stanner as The Dreaming. It is "aany things

in one.. Among them, a kind of narrative of things that once
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happeied; a kind of charter of things that still happen; and a
kind §f 'logos' or principle of order transcending everything
siqnificant for aboriginal man® (Stanner 1965b:294).

éhe lfths of The Dreasming are concerned with *how the
univ@fao becase a moral systea', the genesis of social insti-
tutionﬁ, and the continuity of those institutions with ones vhich
alreidj existed in The Dreaming. Ritual ayth, mime and dance
and iotelic relations are means through vhich The Dreaming exists
in tholnore-and-lou. Bach has a symbol pattern which expresses
the reality of The Dreaming for the Murin'’bata that Stanner
interpteté as the dependency of man upon a source vhich exists

outside of himself,

Beings of The Dreaaing

The culture hero, Kun'manggur, The Rainbow Serpent, existed
as a l;n in The Dreaming, "who was unified somehow with what is
now tﬁe anisal kingdom™ (Stanner 1963:264). He is said to have
been”a huge person, one wvho created and still cares for the
people. He was kadu re,'lan as he was before man as he is now,
Two otier names are used in referring to him: Kanamgek, "habi-
tually spittinq in the water," and Dimgek, the common tera for
rainbov...It is generally believed that he is of the Kartjin
moiety, fhough Stanner does indicate that clans who reside close

to Bangiomeri or Wagaman groups tend to refer to him as a member
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of the Ti'wunggu moiety. Wwhile generally referred to as a 'he!,
xnn'l;nqan is also said to have had some fenmale ch#racteristics
such as large breasts. (30) He became a serpent after one of his
exploits,

Byths relating his adventures vary in accounts of his
capabilities and relations to other Dreas-Time persons. Though
not associated with any major rites, his presence is expressed
thtonéh a wide range of mystical beliefs. 1In one myth recorded
by st;nner,‘rjinilin. the Bat, Kun'manggqur's son, killed him,
Kun 'sanggur visited numerous sites while dying, at some
per forsing feats of wonder. His last feat was to take the fire
intoqthe water, but Kadpun, the Butcher Bird; snatched it fros
his kead-diess.(31) This last feat is marked by the place known
as da~1utntj kalegale, places/aighty, strong/mother, mother/
intensive particular/mother, mother, (32) It vas he who enabled
Kartiin and Ti'wunggu to exchange their possessions of fire and
vatef.establishinq their infetdependence. After this act he
begame a serpent "with sharp protuberances on his spine and a
long iail.that curved scorpian-like over his back," (ibid.:97).

At times Kun'langguf is considered to be Kulaitj, the first
and oldest san, at others, he is said to have had parents. Other
contradictions are found in relation to his state of being as
to vh;thef or not he wvas; 1) a self-finding or self-subsistent
being, or 2) an ancient man with supernatural powers, kadua

mundak, or 3) the first and oldest man, or 4) a man who had
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parents. HNost agree that he wvas married, ihough numbers and
nalek of his wives were in disagreesment. As vell as haviang
Tjinimin the Bat as his son, he is said to have had at least one
daughto:.[33)

ﬂis position vis-a-vis other Dreaa-Time beings was also
soneiiat asbigquous. He was more poverful than Nutjingga, but his
:olationlhip to Kukpi, the Snake voman or Wogasain, the Sky-
dveliﬁr ié left unclear.

Kukpi; The Snake Wosan, vho gave man the subsection systea
is al#o "the great song-saker and giver of spring-waters.” (34)
She t&o is A self-subsistent being and kadu re, though in time
she ﬁppeatl later than Kun®*sanggur. Whether she was ever truly
hnlaﬁuis uncertaia (though this does not imply she could not
havovbeon'kadn re), Affiliated with the Ti'wunggu moiety she is
otten‘refe:ted to as Kun'sangqgur's vife. Like Butjingga, her
story“conﬁists of the destruction of males by her hand. She is
also iike Kun®manggur, in that she is a vanderer, though vhere
she travelled is unisportant. UNothing is knova of her path
oxcept‘that it crossed that of Kun'sanggur at two resting places,
and that she carried viti her during her journey the digging
stick, the syabol of women.

}iukpi ilAIOOSOI, connected to NMutjingga through the rite of
Punj; During the secret phase of Punj, at least one song is
explicitly attributed to her. ®“The song is made from a repeti-

tionvof three phrases-- (1) pasbara badinya, (2) dilwarawara, (3)
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yelyayese--in an unknovn language® (ibid.:58). Also when the

: initiites are returned to the open camp at night, the escorts
sing a song which Stanner suggests indicates pﬁtt of Kukpi's
journ#y. |

As with Kun'manggur, though generally seen to be female, she
is alﬁo identified as a male as well as a female black snake,
"She wvas Halt woman, half-snake® (ibid.:86). Kukpi is also a
supethatutnl sea-being, more poverful than Mutjingga.

ioqaliin, the Sky-Dwveller, provider of honey and beautiful
chil&ren is a pure-spirit. There is disagreement as to vhether
or nét he lived of his own will (mane mukuna), without kin or
with»; wife and son. Those who contend the latter claim he had a
son Qho is symbolised through the hunting spear (tjanba). A
hnntét's gsuccess with the spear is suggested as ultimately being
linkéa to logalain's influence., Informants claimed in times of
bunger the elders would call to Nogamain to bring luck in hunting
or in honey collecting., This is the only being who is invoked in
suqh a vaf.

Albigﬁity in Nogamain's identification rested in the
telatibn of the pair of sky spirits known as Tanggamau, and the
being Kangalmau. Informants also associated him "with the man in
the moon, and one of the smaller marks on the amoon (was) often
pointéd tdr(le) as the dog" (ibid.:162).

lu-eﬁous other beings permeate the tales of The Dreaming as

related at length elsevhere. Two other beings of particular
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interest are Kudapun, the Apostle Bird and Padurutj, a man in the
Knkpi'lyth. Kudapun, after the death of Mutjingga, made the
£itst“bu11t6arers to stand in her place. (35) He was never a man,
but aiuays a bird who lived at the same time as Nutjingga. (36)
fho Kukpi myth, as it is told in some areas in the south of
the lntin;bata domain, becomes fused with the tale of Kudapun's
creation of the bullroarer. This occurs after Padurutj attempts
to soivo the mystery of the deaths in the tale. Padurutj became
“the first kirman or wanangal (in that context implying both
'visé man’ and *'warlock')® (ibid.:63). Like Kudapun, he is
associatéd with the making of the first bullroarer, being said to
have fécoivod it from Kukpi's son and later ﬁavinq taught the men

to make then.

Rites of The Dreaming

Celebtation of the events of The Dreaming is done through
ra;igions rites that "simulated events of the founding dramas,
thongﬁ in covert ways often difficult to parceive through the
complex and crescive synbolisu....ﬂach'titual occasion vivified
in the minds of celebrants the first instituting of the culture,
deepened the sense of continuity with men's beginnings and
reaffirmed the structures of existence" (ibid.:153). Most
carelbniais took place in the winter dry season, from April to

October, when food was less plentiful and groups were forced to
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reside close to rivers and biliabongs, creating closer and more
enduring aséociations.

The major rites to which Stanner refers were sacred
»initiation™ rites for males. (37) Women vere excluded from
performances and from knovledge of the rites, though this varied
depending on the rite itself. This wvas grounded in the principle
that in The Dreasing men had to take power from woamen, because
they songit to destroy life.

Tjilbnrki, the oldest rite Stanner found reference to, had
last been performed before 1900, It wvas an initiation rite with
more pover and significance than Punj, taking much longer to
perfofi and combining religious celebration vith the secular
celebration of initiation. When the rite took place was a point
of contention'alongst informants; some believing it to have begun
vith the 'new grass time', Tjarke, late September/early October
and end in the 'burning grass time*, Wir, late April/early nay.
The rite ‘helonged’ to the very old men. There were prohibitions
on intercourse and talking, though not on singing, placed on the
participants for the duration of the celebration. Participants
renained at the cereloniil grounds until the rite was coampleted.

étyles of the dances and the ceremonial ground for the rite
vere very reminiscent of the death and bullroarer rites which
appeared later, though the scale was much greater than these
laterirites.(38) Dances in the rite are remembered to have been

about Pulupulu, a havk and a poisonous sting-ray. Some fesatures
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of the rite have either vanished or been adapted for use in other
ritos;. The bag swung over the participant’s head by the kirman
vas no lonéer in use during Stamner's vork, neither was the
enciréliné rope, however the central red and vhite pole “vas
occasionaily‘nsed in a secular dance knovn as Malgarin®
(1b1&{:11t).

kvidenco indicates that preceding Tjimburki there were two
preliminary rites, NEgangula and Jandurtji, which have since been
disco;tinuid.(39l' It appears that Tjimburki wvas a rite without
any falidatinq or accompanying myth, not even any vhich were
attriﬁuted to the havk or the sting-ray.

vrhe decline of Tijimburki was the result of strong religious
influahca from the Djamindjung and other southern groups, who had
the bullroarer cult., Stanner indicates that the adoption of
“four elements--circumcision, the cult of the bullroarer, the
absttict Schene of subsection organisation, and matrilineal
toteas,..required some adaptations of the northern ritual cosm-
plex* {(ibid.:2143). Along with adopting circumcision as a rite for
mature men, the Murin‘bata bégan to alter other features of the
ritual coiplex. The speafthrouer, vhich vas a central sysmbol in
altering the status of initiates was replaced by the bullroarer,
just is it earlier had replaced the dilly bag. Black and white,
the dominant colouring of the Tjimburki remained. Pollowing
these:chaﬁqes, the rite became known as Maggawila.

At this time boys at puberty were initiated "at a rite known

as Katlala; which did not require circumcision®" (ibid.:245).
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With the change in the senior rites came changes at this stage
with the introduction of circuscision. Karmala became a pre-
liminary rite for even younger boys. It prepared boys to leave
the fire of their nuclear families in the camp for the bachelor
camp. Stanner describes it as a secular rite, emphasizing the
boys"social position. At the end of the celebration, the boys
‘give their fathers gifts. The fathers passed the articles into
the kﬁln exchange system, giving the boys a place in it. The
rites' structure and movements were simsilar to later circuamcision
rites;.

fji-burki, under the name Nanggawvila, underwent more changes
as the influence of the bullroarer cult spread., Black bull-
roarers became red ones marked with incised patterns, secret
songs and dances not previously performed arose, as did a coamplex
of myths associated with the developing rite of Punj. HManggavila
became Djaban and replaced Karamala, which was then discarded as
a pr‘bubic rite.

Djaban was a dry season ceremony held when several clans
were gathered together. On the pretext of hunting, the initiates
vere erarated from the iest of the caip. As in the Punj, the
initiates became known as *wild dogs', ku were. A rite with a
mood ibteAsonber than that of Punj, it foramas, according to
stann;r, a éontinous movenent between Karamala and Punj, combin-
ing the #"gecular field of circumcision, and the religious field

celebration® (ibid.:147). Of significance is the increasing
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separation of males and females established through the rite.
Previously only a secular division, vith the advent of Djaban it
assumed religious sanctions much earlier in the lives of the

ini tiates.

Thare were other changes within the ritual complex during
the development of Punj, such as an atteamapt to couple Punj with
iililf,vtha tiny bullroarer Djamindjung rite, vhich “made women
overcomé with sexual desire® and was seen as "somevhere between
shanme ind anusement”" (ibid.:151). At one point there was also an
attenpt by some elder men to make a Djaban for girls, this vas
not maintained. Stanner does not indicate any rites of initia-
tion.axisiing for vomen. #Women, as well as lacking independent
rites, aré excluded from the mortuary ceremonies performed for
men. }These dre never performed for women, Homen do, however,
perfdrl nbnrning songs marking the separation of the deceased's
body and soul from the caap., (40) "In the case of more mature
persons, béth male and female, immediate disposal (of the body)
wvas by exposure on a platform outside but at no great distance
from ihe place of death” (ibid.:119). The total complex of
mortuary rites would také several years and the participation
of laﬁy clans to complete., Stanner's analysis of the complex
break; into six phases, which were to break the tie of the
deceased's spirit to its social identity and the body from its

material fora.
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The distingquishable phases were as follows: (1)
Isolation of the body outside of the camp of
death; its exposure on a platform to avait decay;
a ban on any mention of personal name(s) of the
dead; and abandonment of the locality. (2)
Breaking up of a dead man‘'s chattels preparatory
to their later destruction by fire. (3) Sending
away of his hair and stone-axe. (4) Dismembermeat
and cremation of the dried corpse. (5) Celebra-
tion of a funerary feast (magindit) over a fire in
which the broken chattels were burned at the sase
tise as cognates gave food to affines against a
couwnter~gift of valuables. (6) Pinal internaent
of the body-ashes at a ceremony (mulunu) held in

a deadman’'s clan-estate (ibid.:118-119},

Pive categories of primary kin (kadu manda) were noted by
mourning teras; "kuli (father and father's sister), nuryir
(sother and mother's brother), aikmunir (spouse of either sex),
minart§i (children of both sexes) and daiguda (siblings)"®
(ibid.:tZO). Those of the daiguda category vere subject to an
av01dance taboo, lagarin, vhich prohibited them from touching
their sibling's body or possessions., Any food collected by the
deceased before his death wvas also considered taboo for close kin
and was set aside for affines., Mourning by close kin was also
marked by their wearing designs of white paint. Pemale kin
displayed grief through mourning songs, the observance of taboos
and by lacerating their héads.

The deceased's hair is cut by a mature male vho is not
lagarin, it is used in part for divination. Disposal of the hair
vas usually carried out by a male agnate. Female cognates who
were not lagarin removed the bones of each forearm, (41) The

burning of the corpse and the smashing of all remaining bones
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takes place at this time, done by male affines.(42) One of the
mother's class bundles the ashes and cares for them until their
final'intetnlent.

fha magindit feast prepared by cognates for agnates includes
the transfer of valuables referred to as nandji-aminmbi (43) which
leans"ihiugs, lice', from the agnates to the cognates. Cognates
prepare vegetable foods only for the feast, as that is the way
the daceaﬁed vishes it. Siblings of the deceased may assist in
the p;apatation but not the consumption of the food, neither may
the vidow, The final phase of the ceremony consists of the
mulunu rite, a rite which was bigger than Punj., Participants
came fron not only the deceased's clan but from groups beyond,
inclnAing other clans, kulu partners, and even alien tribes. (44)
Clamns in ﬁttendance'vete often organised in kulu positions. At
this.last cefenony only the men danced. A solitary singer,
tjanbanai, would sing a song known only to him, unaccompanied by
drone?pipes or tapping sticks. The singer would continue at
intervals through the night. This marked the final separation of
the spirit from the living.

Due to rapid depopuiation of clan‘territories, the length of
time and resources involved in the mortuary ceremony, the decline
in frequency of the full rites was almost complete by the period
of Stanner's fieldwork. He records that the last full perfors-
ance of the rites took place in the late 1330's. Despite depopu-

lation of areas, hundreds were said to have taken part. The
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rites of burial were gradually assumed by the missionaries as
deaths became more frequent,

Stanner indicates that the ritual calendar for the
uurinfbata was filled with numerous feasts and observances.
rhose.of initiation and mortuary were of the most significance in
that iheir performance entailed the largest gathering of people

and resources.

The Kirman

Palkenﬁorg attributes declining clan populations to several
causes, including the absence of § kirman who is instrumental in
"fixiﬁq" oné's position in the clan through initiation. The men
of'a’locai clan vho are co-resident in a camp, fors a corporate
qrouﬁ vhich makes decisions regarding the clan participation in
rituals. Initiated men within this group select a ceresonial
leader, a kirman, vho becomes the custodian of their tradition.
"often a relatively young initiated man is chosen as ceremonial
leader...and he may remain in this office as long as he is

mentally and physically fit" (Falkenberg 1962:47).
A kirman:

cesBUSt have initimate knowledge of the mythology
and have the ability to arrange and direct all the
ceremonies in which the clan participates. He
must know all the stages of the different
ceremonies and must have detailed knowledge of the
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seguence in vhich they come. He must knov the
songs word for vord, and act as chief singer at
the ceremonies (ibid.:48).

Care of the secret churinga and the site that it is kept at
are also part of his duties. (45) Although the kirmam has no real
poliiical éouer. he is the one vho organises a group for social
purpbsel. This includes often the appropriation of resouarces
noccis#ry‘to the performance of those rituals, He is expected to
deal !ith.ptoblels connected with the care of the ritual coamplex.
It is he who hands out punishment for those who are seen to
violaie the secrets of the group. Cases are preseated by him to
the qronp'ot initiated men at meetings. Meetings of the group
take place at night outside of the camp. The kirman wears a
cerelénial dress consisting of "tvo wilgi (hooked boomerangs)
pushed under his hairbelt on each side of the body, and he holds
a bundle of spears in one hand* (ibid.).

It ié the kirman wvho safegquards the continuity which exists

between man and The Dreaming.

Summary

The cult of Karwadi developed during a period of massive
change, It emphasized the decline of the power of the male
culture hero, Kun'manggur, and the rise of a female aythical

figure, Mutjingga. The introduction of the bullroarer cult into
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the northern areas accompanied the introduction of the subsection
syste;. These religious and social changes in the society are
attriﬁntad to the actions of two supernaturally powerful women.

IStanner's material raises numerous guestions pertaining to
his interpretation of the Karwadi cult. The first is the issue
of "cﬁntact' and its impact on the development of the cult
1tseif; ¥hile indicating its potential importance (1964:79-80)
to history of the area he does not return to it specifically in
his analysis of cult except to indicate that he could not see
any cﬁr:elation between Christian symbols and those found in the
ayth and rite. Although the Buropeans had been successful in
curtailing religious activity, Stanner does not see this as
havinélany impact on the meaning of those resaining religious
activities, This is in part due to his own thesis in vhich he
con tends the Qarious rituals and ayths are but different
statements of the same essential meaning., It does not however
exhaust the potential meaning derived from the colomial
exgefience.

The issue of cultural change is not restricted to colonial
impact bnf also to the cﬁﬁnges brought'about bf the introduction
of the subsection system. Following Neggitt's analysis of the
subsaétioh system it would appear that the sexual ambiquity of
the identities of the mythic characters of The Dreaaming could be
relatéd to a resulting social ambiguity of category brought about

by a conflict between patrilineal ideology of descent and the
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indirect matrilineal descent of subsection affiliations. Thus the
lyth‘at one level would be a resolution of social ambiguity in
lineaié relations., Stanner's material does not preclude the
obtioﬁvof'the ayth as meaning as a lineage statement--as a
stateient about relations between men. This ddes not solve the
issue raised here which is how men conceive of these relationms.

Sevetai features of the social order appear particﬁlatly
relevant to the myth. The first of these is the age-grade
systei. Palkenberg points out that age grades are significant
as exﬁtessions of social status. HNot only is Nutjingga‘'s name
that of a category within that system, her characteristics are
those”of a woman who is 'mutjingga‘. The symbol that transforas
men iato the religious men in the tité is also known by the
age-grade tecrn.

uoiefyvtelations are crucial in the definition of rituals.
Participants from opposite moieties must be present in order to
ensure the success of rites. The exogamous nature of the two
patrilineal clans reinforces the rituaal dependency in the secular
realm. Moieties exchange women in order to continue society.
The appearance of loiety'figures in the nyth confirams the social

dominance of the systen.
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Botes

ralkenberg's vritings on the Murin®bata appear in both
Bnglish and Norwegian. To date only Kip and Totem (1962) is

.available in EBnglish.

Stanner attributes the poaching to the declinme in natural
gase nuabers in the area, vhen sedentary population vas
increasing.

The lll—rathet is known by many names throughout the area,
The term Angamunggi is the name used by the Bangiomeri, the
Rurin'bata tera being Kun'mamggur.

The dynamics of missionary influence among the aborigines
has been noted at great length in the works of other
authors, Of note is Robert Tonkinson's work The Jigalong

Mobs _YVictors of the Desert Crusade (197¢) Benlo.
park:Cumaings Publication Company.

Both Stanner and PFalkenberg credit the missions with having
kept the aborigines from deserting their territories. At
Port Keats the opening of the mission brought the return of
some groups which had moved north.

For a description of the treatment of initiates after
circumcision see Knut Dahl 1895:122-123.

Punishments for wvomen, particularly those deemed to be
guilty of violating ritual taboos were severe, Sentences
for offenders included: death by removing the kidney, rape
by the men seen harmed by the violation and the payment of a
collective gift from the wvomen to the men wvronged. Both
Stanner and Palkenberg note beatings as being common
pnnishlent in domestic quarrels.

During his initial field work in 1932, Stanner concentrated
on these other groups. It was not until 1934/35 that he
specifically directed his attention to the Murin'bata. By
the time of Palkenberg's study in 1950, they had been
largely absorbed into the Murin'bata.

lany of these have virtually disappeared with only one or

tvo speakers remaining.
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The terss used for the analysis of local social organisation
vary between Stanner and Palkenberg. Estate in Stanner's
vritings refer to "the traditionally recognised locus...of
some kind of patrilineal descent group forming the core or
aucleus of the territorial group” (Stanner 1965:2) and is
equivalent to Palkenberg's ‘country'. Stanner also uses the
ters ‘range' as "the tract or orbit over which the group
including its nucleus and adherents, ordinarily hunted and
foraged to maintain life“ (Stanner 1965:2). ‘Domain’
includes both range and estate. The variation in the usa of
terms rests on the work of A.B. Radcliffe-Brown and his tera
*horde'., Stanner, by using the terms of estate and range, is
seeking to expand the concera of social organisation
coacepts to include ecological rslations, an objective which
Ralkenberg does not pursue.

Palkenberg gives an extensive list of totems and toteam sites
for local clans on pages 50-80 in Kip and Totem.

Palkenberg vas unable to confirm the chief totems for
Jarere, Kura‘'*bakal, NManinj and Wendek Na'naie claams.

Palkenberg 1962: 40.

Palkenberg 1962: 44,

Residence out of the clan territories by both men and women
increased after the end of the 1930's., Palkenberg reports
that of 195 individuals surveyed, "72 of those lived in
purin®bata domain, 19 in alien tribal territories, 49 on the
mission station, 3 at the lepers' hospital on Channel
Island, 49 on cattle stations, and 3 in placos whose
location is not known" (1962:15).

Palkenberg indicates that these might well be of recent
origin, replacing male and female kangaroos. See Palkenberg
1962: 185-186.

Falkenberqg 1962: 189-190.,

Sex totems held the same set of birds as symbols as did the

moleties. The gradual disappearance of the sex toteas has

been linked by Falkenberqg to the increasing importance of
the moiety toteams after the advent of the subsection systes.

Palkenberg 1962; :177.

Falkenberg points out that this is also the teram for a small

churinga.
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Stanner does not indicate the nature or gquantity of the

gifts used in marriage exhanges.

Stanner indicates the word for camp, da, was of recent

-innovation and nov customary, vith the word noinoi having

been previously used. Other terms yag and murin were also
indicated as being interchangeable vith noinoi.

Heither Stanner nor Palkenberg give any indication as to the

‘precise relation and significance of bush products or

Buropean goods in everyday life. The latter, by the period
of Palkenberg's visit, have been incorporated into the Kulu
trade.

Canp here indicates 'fire' or 'hearth', within the canmp.

‘This is a smaller unit of analysis than that ased by

Falkenberg or Stanner.

Although most did not possess guns, Stanner indicates that
by 1935 they could use them successfully. The spear-
throwsrs and hunting tools represent sysbols of sascalinity,
vhile the digging stick is seen as female. In the ayth of
Kukpi, Stanner emphasizes that she carries the digging stick
a8 a sign of her feminity..

Por further discussion, PFalkenberg 1962. The frequency of
the exchanges of the type mentioned here are not noted. It
would appear that in-casp exchanges are most frequent and
significant to the total econoay of the casp.

See White 1975:129,

The significance of kulu relations in the transfer of 'new’
rituval knovledge has been extensive. Stanner's informant
Durmugas for instance "learned of the religious cult of
Kunabbi....He vas given his first bullroarer....He was also
‘placed’ immutably in a fixed locus in the system of eight
subsections® (Stanner 1962:77), during a trade trip.

Further analysis of existence-classes depends, according to

Stanner, upon a morphemic analysis of the wvhole language.

The merging of characteristics of feminity and masculinity
in Kun'manggur are not meant to indicate sexual ambiguity as
is the case in Rainbow Serpents amongst other groups. - See

Badcliffe-Brown 1933:342-3547,

Falkenberg reports a similiar myth, 1962:192-193,

This site is thought to be along the Kimul according to
Stanner.
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Stanner's tale includes two daughters, Pilitman, the Green
Parrot Women, while Palkenberg's iamdicates onIy one, Nolpi,
Pelican Dnck. ,

stanner presents the myth of Kukpi in 1963:125-!27. Also see
1964:67 for the Dingiri sonmngs.

See Appendix I,

In Palkenberg's tale Ku'dapun is listed aé a msan.

It must be remembered that it was Stanner's intent to shovw

that initiation rites implied more than the socular meaning
‘of the change of social position.

Por instanca, in the Tyimburki, the singers are positioned
in .a ring-shaped hollow, similiar to the positioning of the
dancers and initiated in the Punj lilo-of-the-blovfly.

Stanner vas unable to discover more than this about these
rites,

SOB C-ﬂ- Berlldt 1950:263'332.

Stanner.suggests that previdusly other bones including the
skulls vere kept. This is based on sites vhichk he says
contain these bones. .

The gifts *vere all valuables (merkat) of the kind that
entered into intertribal trade. They passed into, and
through, the hands of the primary class of bereaved people
in very much the fashion followved in that systeam of trade"
(Stanner 1961:95).

Por a description see Stanner 1964:97-99,

Palkenberg 1962:270.
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CHAPIRR &

A_SECOND INTRRPRETATION

Byths are narrative dramsas cosprised of symbolic units.
"Bachl;;involves a number of dramatis personae who stand in a
particular configuration of relationships at the beginning and a
different configuration at the end®" (Leach 1971:23)., The trans-
forlafion of these relationships is the process of movement
through the myth's sequence. MNeaning is derived from the
relatibns of these transformsations to a set of underlyiag themes.
A funétion of ayth is to legitimise institutions and to explain
the_n&ral basis of society.

In examining the myth of Mutjingga several lines of evidence
¥ill be investigated. The first is that of the nature of the
actors., Characters and their actions have syabolic capacity in
other concepts. Their nature within the myth is contingent upon
neaniigs defined in other contexts. What is problemsatic is how
this relationship is expressed and its import to the meanings of
the lfth.

A second line of evidence is that of the geographical frame-
work, In-!nrin'bata ayths, the emphasis on place i3 signifi-

cant., Place acts to define relationships of the actors, thus
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it has significance for the transformsation of their relation-
ship&. A further significance of the geographic framework
develbps from the fact that events are situated in space.
Space serves to link actors to events and the events theamselves,

'rha third line of evidence presented is that of the agents
of th;”tr;ustOtlations. In the ayth and rite images of the
ttanstctlitions are recurreat, The bullroarer in the rite and
the river in the myth alter the nature of the actors. The
discnisioa will shov hov these images are related to the actors
and theit.ilpact on the myth's meaning.

rhe-iatotpretation offered here oxamines the tie between the
ideologicﬁl expression and sociological implications of myth.
This contrasts with Stanner's interpretations which reject this
1ink,.£inding it to be neither a causal nor a necessary condition

in the development of meaning.

The Actors

Stanner's concern is with the social order as a means
throuéh vhich the ontological reality is expressed (Hiatt
1975:%0-13). The social content of symsbols is seen as having
littié if any significance to their meaning., As a result he
rejects any implication that the social relations between actors
is ofmany significance. Hiatt supports Stanner and pursues this

notion in suggesting that in the myths
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+sesthe soclial order is conspicuous only by its
almost complete absence. In many cases formal
relationships and affiliations are left unspec-
ified., And vhen kinship is mentiomned, it is
either incidental to the story or there to be
violated (ibid.:15).

In his analysis Stanner is only concerned with Mutjingga.
All t&e other actors are merged into a single éateqory regardless
of the differences between them. The result is that Stanner
views the conflict between the actors as that between a
supefﬁatnral entity and society as a vhole. Within that
framevork the symbolic significance of the actors is diminished.

AThe presence of a social order in myth and its relation to
the social order of society has long been of significance to the
analyéis of myth. HNalinowski's theory of myth as a charter
assumes a direct relation between both orders (see Leach 19371).
Rigby (1977) shows how the violation of the social order in
ritual‘acts to return the systeama to its proper order.

In the ayth of Mutjingga, the social order is presented as
relations within a camp. Actors assume the attributes of
differing types of relations possible within the social order.
Of note are the moiety, age-grade and kinship ties indicated
through names and the actions of the actors.

éolloving Hymes (1971:49-80), the identification of the
actors presents a signficant line of evidence in the interpre-
tation of the myth. In his discussion, Hymes suggests that actors

are named and titles presented not simply to isolate myths from

one another but, rather, ™are structurally motivated, and give
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evidence of underlying relations implicitly grasped by the makers
of thé literature® (ibid.:60). Hymes' reinterpretation of the
actors makes explicit the nature of meaning of the myth through
the conflicts betweaen the actors. The action in myth brings about
a transformation in these conflicts such that relationships
betveén the actors assume different configurations through the
course of myth. Each actor's status and goal helps to shape the
course of the transformation.

Names, according to Stanner's informants, "are thought to /'
partaie of the personality which they designate® (Stanner |
1937:301). (1) Although Stanner notes this he does not pursue it
in the ﬁnalysis of myth. They provide significant information
regarding the characters wvhen this is applied to those who appear
in the myth of Mutjingga., There are numerous other named actors
mentioned in the myth of Mutijingga. Information about these
charactars‘can also be inferred from their actions and their
nales'as inl as from the informants' statements provided by
Stanner. Reference is made to mature men, Left Hand and Right
Ba;d, who pursue The 0l1d Woman; A Man and his Wife, who discover
the misdeed; Kaniru, the'granddaughters Mutjingqga swvallows;
Mothers, who wait in the camp for The Children, and The People.
The &ctors are part of the camp which is the setting for the
initiil action.

The myth's central actor, Mutjingga, is a trusted

consanguine who is left to care for The Children at the camp
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vhile The Peopls search for homey. At the camp she teaches The
Children how to bathe in the water and inspects thea for lice,
the presence of vhich indicates shame. Por some unknown motive
she consumes The Children, leaving the camp in disguise through
the tive:; shile in the river she confronts the mature men and
is sﬁbannontly killed.

Staaner states Nutjingga as a symbol represents the fear of
the nhknovn (1963:8) . She guards sen but at the same time she
renoves thél from the known social realm and places them in the
unkno;n.A Her actions are salevolent, a threat to men which
coptinues to the present. That she undertakes to swallow the
boys is ap ‘unknowable' fact, explained as an intrinsic part of
her cﬁaractet.

Mutjingga is kadu re, she is also revealed in the course of
the rite to initiates to be Karvadi, The Mother-of-all. The name
Karvadi'is known only to men, it is also the secret name of the
bnllr&arer.» ¥omen and those who have not been initiated are not
suppo;ed to knov the secret name of Mutjingga 6n penalty of
death; xatuadi is a creator who, in The Dreaming, made men kadu
punj by imparting secret'knovladqe to them. Though not as
poverful as Kun'manggur, the Rainbow Serpeat or Kukpi, The Snake
#oman, she is nevertheless formidable. The 'duality' of visible
and iﬁvisible vhich Stanner suggests permeates all entities can
be sesn to be an intrinsic part of Mutjingga's character. It is

revealed by secrat and public names. That which is visible is an
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old woman whose social responsibility is to care for children;
vhat is invisible, revealed only through the actions of the rite,
is tﬁe creator vho makes men ‘knov*' the mystical reala.

”rhe éentral conflict of the ayth occurs between Hutjingga
and Tﬁe P;ople over the social responsibility for The Children.
nutjihqqa;s responsibilities were to look after The Children
until the return of The People. The rejection or father the
abuse of fhat obligation leads to all subsequent actions. Had
The Children been "grown and ready to becoame Kadu Punj,"™
svalloviﬁq thea would then have been right (ibid.:43). The
1lpropri§£y is dependent upon the age of The Children and the
situatioﬁ; vhich includes the absence of The People. It creates
a serious danger for The People. For the ritual these conditions
are significant factors. The tiaming of the rife is dependent
uponvthe coisensus'of the ihitiated males. BExcluded from
pattiéipation are both the mothers and fathers of the initiates
vhose presence at the rite is restricted to roles in the
audience.

The tera 'mutjingga’ appears in other contexts both in The
Dreaming and the ﬂere-ané-lov. These extra-myth contexts shed
light on the character of The 0ld Woman in the ayth examined
here.'

fhe 0ld Woman is not the only Dream-Time being referred to
as being 'mutjingga’, the Crab, (bali) is also Mutjingga.(2) 1In

the ayth about her activities, Stanner reports that her crucial
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features are her extreme age and her ability to rejuvenate
herself, I find these attributes to be significant to the
character of The 0ld Woman, Crabs were thought to change *"their
shells and renew(ed.) the;r youth and strength" (ibid.:105), and
that sen, followving their exasple could do the same. HWith the
inteiﬁention of Crow, men learned to die, which wvas 'better' than
crab'é’pouer. As vith NMutjingga, it is Crab's association with
deati and the renewval of 1life, that is of significance for men.
Crab has the ability to die and renew herself, while Sutjingga's
death“brinqs the renewal of life through an outside agent. The
lystofions pover of women to create life is through spirits that
aré reborn., For both Crab and Mutjingga, being female implies
the power of transforming spirits. Both lose control of their
pover--conéeived of as gifts to the people~-to men.

The name *'mutjingga' figures as a term in the Murin'bata
age-grade sjstel. It is applied to "old women with flat
pendhiant breasts® (Falkenberg 1962:179)., Those who are
-quihqqa are to some degree outsiders, not usually socially
significant beyond the family group. They are described by
Palkenberg as a burden t6 the camp, no longer being of economic
or reproductive significance. Taboos between the sexes are no
longer operative for them, allowing thes to pass between the
sexes vith relative ease, MNutjingga in the myth is recognised as
an old woman. She does have significance beyond the family in

that she is the one who has the power to make men from the youths
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in the camp., In this way she too crosses the barriers of sex
vhich exist for other women,

Left Hamd and Right Hand, mature men, are agents sent by The
Pooplé tortind Butjingga and The Children. They are sent because
of their prowass with hunting tools; Left Hand carrying a spear
and liéht Hard carrying a club, It is Left Hand who points out
the pifh of Nutjingga's escape to the men in pursuit. He is the
first one to attack her, spearing her in the legs. He announces
that the attack is retribution for the fault sio conni tted
throuéh her deeds, Right Hand jumps into the water and breaks
Mutjingga®s neck with his club., Together they remove The
Children from her belly, mark and return thea to the camp.

Hhili on a joint venture, Left Rand and Right Hand accom-
plish their task by diverse means and routes; “Now all told Left
Hand, becauso of his great skill, to take spear and Right Hand to
take.cinb; the two men ran, one to each side of the water"
(Stanner 1963:41). Left Hand from a place on the land and Right
uanp from the water, together they kill Mutjingga. This depen-
dencé upon diverse but complementary means is ﬁecurrent not only
in thé iyth, but in the rite and through the relations of the
moiety system. Right and Left, with opposite tools, come together
in or&er to oppose a supernaturally powerful and chaotic being.

iaturity for men is recognised by their ritual status and
position in the age-grade systeam. This gives them authority,

placing thes in a position to deteramine changes in the ritual and



83

gsocial positions of uninitiated men. The mature men in the ayth
after destroying Hutjingga take over her ritual functioas.
Ritual power and authority is taken from women by msen, and is
laintﬁined exclusively by them. In this case, the woman was a
snpernatnrﬁlly povwerful one who loses control of The Children to
two socially significant men representing The People. Pover
boconés expressed through one sex, here through men engaged in a
conlﬁn cause, |

‘The Children left in Mutjingga's care learn how to bathe.
She swallovws them after offering to remove their shame (the lice)
and help them to sleep. After being removed from her belly, they
aro vashed and dried in the smoke, then are painted with oéhte,
-atkéd hy.a band of possum hair and finally returned to the camp.
Mut jingga calls The Children in her care Kaniru, brother's
daughter's daughter, In the subsection system these are the
felalés vho would be given to Mutjingga's patriclan in the
latriﬁqe exchange, HNutjingga removes them from the camp and the
marriage network. Without these females the casp cannot renev or
increase social ties with other camps and faces extinction. The
existinq soéial order is.disrupted.

In rélation to the rite the reference is an important
indication of the merging of the sexes, The marks given The
Childfen in the myth are those only given to.-ales. Females are
nade iales by the acts of mature men. By calling The Children

Kaniru, Mutjingga is establishing their association with women,
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one which men toersinate in the actions of the rite. 1In the rite
the initiates are called °*wild dogs', a further indication of the
obscufinq of social identity., fThe mime-of-the-blowfly also
expteésos a transformsation through destruction of social
1dentit1; They only receive an identity by the actions of mature
men., |

Aftet the rite, the initiates find that the differences
betvaéﬁ the sexes assume a sacred gquality never before apparent.
The doiial of sex within the context of the ayth is in a sense
part of the preparation for the new significance it will take on
follo‘ing it. The men become persons who know the Secret as a
pregorative of their status and the women remain those who can
not.A

The Nan and his Wife are seen briefly following The 01ld
Woman's misdeed. Their thirst for water brought them back to the
calp.;nd the discovery of the act, The Wife is the first to make
it known that the camp is deserted. She reports that Mutjingga
haa svalloved The Children, thus bringing her husband and the
other people back to the camp. The Wife's knovledge of the act
is indicative of that which women are assumed to kmow. Like
Mut jingga she is one of the women vho have been brought into the
camp through the marriage netvork, Given the native exegesis of
her sociai position, the Husband is NMutjingga's link within the

local group.



85

The #an and his Wife have domestic authority over The
Children. 1In going to hunt for honey they surremder that
authority to a publicly recognised figure, Butjingga. ftThe
nisdeed serves to further the break between private, i.e. family,
control and public, i.e. camp, authority.

The people establish the initial conditions of responsi-
biliti'in the camp. Their first appearance consists of leaving
The Cﬁildton in the care of a trusted consanguine, in ordot that
they fnlfill their obligations as providers of fooﬁ to the canmp.
The food that they leave the camp to find i3 honey. Honey is
espedially significant in this case as it is provided by the same
bein§ Nogamain, who gives people children, lhile looking for one
gift ffon ¥ogasain, The People lose his other gift to a super-
natutﬁl being.

The People reemerge after the varning has been sounded by
The Husband and His Wife. They set off in pursuit at first in
mass and then in tvo groups of five men tracking on either side
of,thé vater, Upon reaching the place Manawvarar, they delegate
Left and Right Hand to seek revenge, thereby correcting the
misdead. References to fhe People, after the discovery of the
misdesd, 1idicate they are all male, It is 'five men' vho‘run in
pursui£ and the tools used to kill The 0l1ld Woman are male symbols.
Even fha obligation of providing for the camp belongs to males.

Contrast this to The Mothers, a sub-group of The People who

appear only in the ‘casp. Upon the return of The Children, they
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"hit tieit ovn heads so that the blood flowed"™ (ibid.:82). Their
response is not ome of rejoicing, but rather of mouraing as in
the fites of death. It is the men who seek revenge for the act
outside of the camp, vhile the women wait and mourn inside the
calp.’l |

Siannct states that the mature amen return The Children to
those who have mysterious pover over Life. The Bothers transfora
the child?spirits into real children. 1In this respect they
roseible iutjingga who continues the traansformation of The
Childten;

Tie aétors and their actions during the course of the ayth
led td my hypothesis that the myth expresses the nature of
conflict between men and women over the control of children.
Distiﬁctions betveen the actors are made on the basis of séx and
social obiiqations regarding the development of the canmp. |

Mutjingga's behaviour is the central theme of the myth. Her
actidns are a defiance of the authority of The People throvinq
the camp into a state of chaos, vwhere the distinctions between
social entities are merged together. The resolution of the
conflict leads to fntthef distinctions made in the sacred reals
on the basis of sex., The behaviour of the other actors focuses
on the chaos created from the normal social behaviour, and
attelpis to restore it.

hutjingga's actions serve to link her with the supernatural

through her transformation into an ambiguously defined water-
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creature, Her violation of social responsibilities is not
basod'on incorrect actions, but on actions performed in the wrong
context. #Without the sanctions of The People, the swallowing of
The Children by uutjinéga destroys their lives rather than
transforas their identities into social beings. She removes all
their socially recognisable features by putting them in one place
all together,

Left Hand and Right Hand represent the authority of men in
the ldiety'systal. They are sent to resolve the chaos created by
uutjihdga. The people give them the authority to seek retribu-
tion and also to sort out the chaos Nutjingga has created.
Thronéh their actions the mutual dependency of the two moieties
in tﬁg creation of life and the maintenance of the camp is
sustaiiad.

The ﬁeople in their pursuit of Mutjingga create distinctions
between theaselves., The distinctions are made on the basis of
sex, men pursue vhile women remain in the camp. 1In the path of
pugsuii one group of men is on each side of the river. It is not
unt il the men recognise the authority of the moieties that they
are successful, The decision to send Left Hand and Right Hand
is a fecognition of both the significance of the moiety and the
primacy of the authority of men in the moiety.

In numbers, the group of men are equivalent to the number of
children Mutjingga has consumed., {(3) The Children are dependent
upon these men to return them to the camp, just as the initiates
in the rife are dependent upon their potential wive's brothers to

incorporate them into the cult,



The Children are not differentiated from one another until
their rescue by the men. Then they are marked in such a way as
to chan§e their identities. The markings give thea access to new
sociai relations, They also establish The Children as males.

fho relationships between the actors change during the
coutﬁe of“tho ayth. These changes take place as part of the
conflict that marks the developaent of the ayth. In the
beginaing of the myth Mutjingga stands to The People as a trusted
cons@nqnlns.v She is a foreigner in the caap, a member of the
oppoéite ioioty brought into the group through marriage. To The
Children she stands as a responsible elder to their own position
as irtesponéible novices. By her act she destroys the obli-
gations of her relationships with both The People and The Child-

ren. She also assumes a position of supernatural authority in

her escape.
fhe People stand as members of the opposite moiety to
Mut jingga at the beginning of the myth. When she destroys The

Chjldren, she disrupts the dependency that sustains the canmp.

The Children begin as socially undifferentiated beings.
They are socially subordinato to all the other actors. Through
the course of the myth they become socially distiact and gain

status within the group.
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The Setting

Place, as vell as incidents, marks the progression of the
actioan 1n»the ayth. This author finds that the camp, the river
and the place Manavarar are significant indicators of the rela-
tionsﬁips betveen the actors. Bach place defines the relation-
ships betveen the actors and the action. Place is a significant
line of evidence of the existence of The Dreaming. Bvidence
existé in that the §hape of the world, the trees, streaas And
rockstthat-till the countryside, are often the places where
evenﬁg in»tho journeys of the heroes took place. "Even when
not well understood, the presence of such evidence was taken to
be a Qign betokening old intent and present significance®
(ibid.:152). The paths of Kun'manggur and Kukpi are fixed in a
socio~geographic network which serves to impart memory of the
significance of the events of The Dreaaing. |

The significance of geography in the makeup of mythic areas
vas pointed out by Malinowski's work in the Trobriand Islands.
Grounding his thesis in the notion of myths as charters for
social institutions Malinowski, according to Harwood (1976),
found actions on the landscape a major means of subdividing myth
into cognitively distinct segments. The landscape as a seans of
establishing territories and limits of social practices provides
a priiary framevork for the action in ayths such as "Le Geste

D*Asdival® (Levi-Strauss 1966).
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The Murin'bata material has been explored by Palkemberg and
Stannef vhich shows that there is significant data incorporated
into ihe choice of place in ayth. Palkenberg addresses this
evid‘ncn in his discussion of local clan territories through the
notions of territory demarcation and social access to totena
sites, vhile Stanner's own interest is in the analysis of the
journeys by Kun'manggur and Kukpi. 1In the analysis of the
ritaal, !6iolent from one ceresonial area to another expresses
the variation in relations between men. Turning to the ayth, the
sovenent from the camp to the river and the act of pursuit and
the location have the same functions. Stanner however does not
develoﬁ«his analysis of place in the myth in this respect.

Tia river is the only place of significance to the analysis
offered b} Stanner. It symbolises Life, while the other places
have no siqnificance to the analysis. The condition of the
water changes from clear to cloudy, from straight to crooked
sy-bdiising the deceit and the tortuous conditions into which
Life has been thrown.

Action begins in the camp, the temporary headquarters of the
clan., The camp is the bése froa uhich'the exploration for honey
takes place. Those who leave the camp, The Man and His Wife and
The People, are providers for those vho remain, Mutjingga and The
Children. The camp is dependent upon the success of its hﬁnters
and Qatherets and the presence of water to sustain it. With the

exception of The Wife and Mutjingga, no vomen appear beyond the
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camp. Their presence in the camp marks the danger in which The
Chi ldren are.placod and their mourning the conditions under which
The Children wvere returned.

The order of the camp is disturbed by Mutjingga's act after
The Children have entered the water. This prepares them for her
act, and for their subsequent transformation. MNMutjingga's escape
is made by vay of the river wvhich sustains the camp. 1In the
vate:Alntjingga's supernatural existence becomes known. ihen The
Children ilvo been swvallowed they too become part of that |
existénce. #hen they are rescued by the mature sen, the rescue
is not complete until the stain of the act has been removed and
they have>beon dried. |

The People follov the river in pursuit, At intervals the
men lé;t to check for evidence of Mutjingga in the vater.
rinali} they reach the place HNanavarar, vhere the vater is
cloudy. It is at this place that the decision to send only Left
Hand and Right Hand to continue the pursuit is made. As with
decisions l#de by initiated men regarding the features of the
rite,.this vas nade outside the camp avay from women. The
delegﬁtion of authority tb the mature men serves to separate The
People involved in the pursuit. Prom this point only the mature
men continue the pursuit. They have special instruments and
power by wvirtue of their maturity and the authority delegated

thesn,
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Beyond the site of Nanavarar only Left Hand and Right Hand
pursue nntjingga until, at an unnamed place in the river, they
find ;nd kill her. At the place of her death, they assume her
povers and mark the boys as she would have done if the swallowing
had £akenAplace at the appropriate time.

The ;ature men journey back to the camp with The Children.
There'they restore the order disturbed by Nutjingga's actions.
The order of the camp alters upon the returm of The Children.

The cﬁildten are returned to the camp rather than to their
mot hers! fires. Hasculine authority over The Children replaces
the joint authority evident in the first scene.

rhe ayth reveals the nev relations in the camp after a
jou:néy that displays many other relations. In the camp there is
at fi}st joint authority of men and wvomen over The Children. The
river marks the removal of The Children fros that social order
and their unity with a mystical being. PFollowving the river, The
People recognise the authority of the moiety and the authority of
those vho have been initiated. These two criteria-distinqﬁisb
betveen the significant actors. 1In returning to the camp a new

social order dominated by.len is enforced.

The Agents of Transformation

The conditions under which the actors in the myth transfora

their status or relationships do, in themselves, define a
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significant line of evidence in the myth, HNunn (1970) demon-
strates one manner in wvhich this significance can be traced. In
the context of the rite, the transformation of the initiates is
lark;d by the presentation of the bullroarer, the symbol of
Mut jingga. 1In the myth, The Children are marked after a long
sequence of events which includes the transformation of Mutjingga
herself.

by examining the agent of transformation and the
transforsation itself the relationships discerned above may be

seen to have a further significance.

The Bullroarer

Butjingga's death wvas seen as premature, her function to
initiate the boys had to be filled by a surrogate. In a
subsequent myth a surrogate was made by Kudapun, The Apostle
Bird. The bullroarer, the symbol of Mutijingga is the focus of
the cult of Karwadi. Bullroarer cults extend through much of
Australia., Karvadi as described by Stanner fits the classic
model produced by Berndt'(IQSl). It is similar to the Gunabibi
rites"bf the Roper River area and the Gadjari rites of the
ialbiri of the Central Desert.(4) Bach of these cults share a
variéty of similar features: significance as part of a series of
initiﬁtion rites, emphasis on a central figure and that actor's

relation to the bullroarer.
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The cult amongst the Murin'bata "is but the last phase of a
coaplex religious development® (ibid.:5%). Thonqh.not alvays
associate& with mutjingga, it has served as a symbol of
initiation for mature men since replacing the spearthrower. The
bnllrbater is frequently described as a phallic syabol. In the
rite it ié inserted between the initiates*' thighs io stand erect
like a penis. At the same time it is also knovwn as Mutjingga,
The oid S§oman. The spearthrower that it replaced was also a
male sylbbl. The spearthrowver was not associated with any wosmen
as the builroarer is. TJjimburke, the earliest rite on which
Stanﬁer vas able to record data did, in its decline, incorporate
a black and white bullroarer, The rite of Manggawila, that
replaced Tjiaburki, made use of the bullroarers. Punj developed
from these earlier bullroarer rites and altered the purpose and
siqnificance of some major features such as the spearthrowver,
The association of the bullroarer with a specific hero developed
with the rise of the cult, |

Ih Stanner's version of the myth, the spearthrower is one
of the tools used to kill Mutijingga. It and the ciub fiqgure
prominently in all the unfjinqgn lythsqas the tools of her death.

The presentation of the bullroarers in the rite is for the
participants the most crucial stage., Mutjingga is then revealed
as the Mother-of-All, Karwadi, and as the spirit froms which the
bullroarer was formed. The initiates are presented with an image

covered vith blood they suppose is hers, but vhich is actually
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that of the potential vife’s brothers. This occars on the second
day at the point in the ritual vhen the anmointing with the

blood takes place. "HNen in hiding nearby begin to sound bull-
roarers. The chorus of cries is maintained and, as the roar
comes ever nearer, many of the elder men, with shouts of wvell-
sisulated fear, cry 'Karvadi! Karvadit! The 014 Woman is
calling'* (ibid.:8).

FPalkenberg indicates that this is the last of a series of
bullroarers showvn to the initiates during the rites. The first
being the nawuru, which is revealed immediately after circua-
cision., Sometime afterwards, madinboi also known as tip:ei'
tip;elman is revealed and finally during Pumj, Karwvadi
appears.

Stanner's early informants associated Kun'sanggur, The
Rainbow Sérpent, rather than Mutjingga with the bullroarer.
Kun'lﬁngan supposedly left it to men on his death"joutney. The
soundAit nade vhen swung overhead vas said to have been his
voice, just as it is nov Butjingga's voice. The reasons for the
change in association from Kun'manggur to Butjingga are unclear,
beind.attributed both to internal and external changes in
aboriginal life, At one point Stanner suggests that in changing
to a subsection system with satrilineal totems, altering the sex
of thé aythic hero was a concession to the conflicts between
matrilineal and patrilineal ideologies (ibid.:56). This sugges-
tion is not pursued but rather replaced with one placing primacy

on extra-aboriginal influences as the cause for the change.
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Kun'manggur’s failure to maintain a continuity with The
Dreaming under changes brought about through contact with
Europeans was resolved with the use of "a coamplementary idea
vhich vas beautifully appropriate, logically and psychologically-
the idea of the All~-Mother® (Stanner 1958:107). There exists a
substantial similiarity between the two figures. Kun'manggur is
fraqdentli described as having female characteristics, while
uutjiﬁqqa is associated with the image of a masculine trait.
iithii‘the tvo nyths the beings escaps the camp by entering the
vater, taking with them the essential elements of life.

Mut jingga's escape vith the Children is interrupted by the mature
aen. knn'langgur's escape vith the fire is disturbed by Kadpur,
The Butcher Bird. Kun'manggur's action early in the myth stops
an incestuous marriage. HNutjingga's actions on the other hand
stop ;il pdtontial marriages,

The tvo myths are in many respects in opposition to each
other. In one, the malevolent supernatural being seeks to de-
stroy the society and in the other the bheneficient one seeks to
maintain its integrity. The two murders are comaitted for
opposite motives, revenqé and salt-gaih. Kun'manggur at his
death.tntns to remove the necessary light from the world as his
own retribution for his murder. Hutjingga at her death
allows the society to continue by giving up the precious

commodity.
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True men acguired the use of the bullroarer froa men in The
Dreaming who had either created it or had been its guardian.
Stanner records two myths about the transference of the bull-
roaret to the custody of mature men. In the first, Kudapun
(Stanhér 1963:42), after having made the bullroarer drops it into
deep water where it is found by two vwomen. These women are
kill&d by *true men' who afterwards preserve it and prohibit
voneﬁyfroi knowing of it. The second myth (ibid.: 130-131) is part
of thé larger tale of Kukpi. Kukpi and her son were in
posseséio# of flat stones marked with the secret marks of the
bnllféarer. The son gave Padurtj two stone bullroarers, who
later‘teaches the men to make them. Two women who discover the
bullroarers are killed just as the women are in the previous
myth. Palkenberg's Nutjingga myth features Kudapun as a man who
makes the bullroarer and established the secret. "“Never speak to
uonen'aboﬁt it, and never let them see it" (Palkenberg 1962: 165).

ih Robinson's version of the Nutjingga myth, The 0ld Woaman
is ;hé guardian of the bullroarer and "the round stone Larnja,
which is the #other of All Ritual"” (Robinson 1966:125). The role
of gudrdianship is similar to that of Kukpi, vho knows the Songs
and ritual of Karvadi. HMutjingga'’s role as guardian is
terminated by her death rather than by agreement between man and
one of the guardians as between Kukpi's son and Padurtj. As in
the Kudapun tale, wvhen men take the ritual objects women are

prohibited from viewing them on penalty of death.
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Ben assume control of the ritual as revenge for the misdeeds
of the two woamen. Kukpi's misdeed vas in being overheard singing
sacred songs; Mutjingga’s misdeed wvas a treacherous one that
involves ﬁhe destruction of The Children. Kudapun establishes in
myth the division between men and woaen which the rite brings to
the foreground. At Kudapun's regquest woaen and those who are
uninitiated are prohibited from viewing the objects. The sign of

the division is the bullroarer.

Demninoi

Changes in form of characters in ayths fros human to animal
are é&nnon in aboriginal symbolisa. In the Murin‘'bata tradition,
the Kdn'lnnggur wvas once human, but is now remembered as being a
serpent.v—rhe metamorphosis is contained in the Nurin'bata
concepf of 'demninoi', (which is often used as an exclamation at
the énd of the narratives). Demninoi is conceived of "“as
'ch@ndinq the body' or 'turning® from man (kadu) to animal (ku).
It apﬁonrs to have certain connotations, at least further
suqqeétions among thenm 'Spreadinq out'; 'flying away', and 'going
into the water'...the central meaning of that wvork seems to be
'letalOtphosis', one that is instant, a voluntary exercise of
choicé, and at the same time a necessity of overvhelming
circumstance™® (Stanner 1963:78-79). Those who have been trans-

formed in this vay form a special class of persons in The
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Dreaming. They have both human and supernatural powers. Their
ispact on human events is celebrated in the remembrance of their
transformations. Those are marked on the landscape and in the
telations betveen members of clan and their territory.

Local clan myths are often composed of the travels of heroes
and heroines who, like Kun'manggur, die after performing feats
vhich determine actions for men. At their death, they
experience a transforsation, becoaing totems (Falkenberg 1963:
88-99); One such transformation is that in the ayth of
Wal'gutgut, a Kultjil clan totes. Wal'gutgut, after her death,
becale'a bird and the path of her journey became a creek.
Beturﬁinq to the ayth of Kun'mangqur, the site of the trans-
forlaiion‘is said to be marked by the Kimul River. At the |
tine 6f Kun'sanggur's transformation by the water, the moiety
toteiﬁ. Kartjin and Ti'wungu were transformed by their flying
away. The transformations of other heroes take place in much the
same manner. References to the site of the transformation
prqviﬂes continuity in space with the beings of The Dreaming.

Deaninoi does not imply all forms of transformations.
stannérﬂnotes, for instance, that the transformation of the boys
in the rites of Punj is not described as being demninoi. Only
ihose'beihés vho are unified with the animal kingdoa appeaf to
represent this special form. Desninoi does not appear to happen

in the Here-and-¥Novw,
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The demninoi motif is expressed in varying degrees through
the Butjingga myths., Palkenberg's brief description of the ayth
does not indicate the presence of any transformation. HNutjingga
as rﬁcotded by Stanner does not, in his determination, emphasize
the iotif.in either the ayth or the rite, though he recognises
sililﬁritioa. Mut jingga’s escape through the river and the
aubsoéuont description of her form indicates that a change has
taken place. In the ayth she is described as having 'dragging
fingornaili', 'big eyes' and 'legs', indicating a human fora.
visudilrabtesentations of her show that she is only part human,
the 6£her half is sometimes figured as a snaks.

Ih the text of Mutijingga in Robinson, the demninoi motif is
explicit, MNutjingga transforms herself at will into a goanna as
part of a ruse to attract her victias. The transformation into
an animal is not permanent, as both she and the grand-daughter
who lives with her, change form at several points in the myth.
Hutjiﬁéga is killed vhile she is a goanna, but the grand-daughter
is,ro;urned to the camp in human fornm.

ﬁutjingga never dies as a human as is the case in the other

transformation, but is always in an altered state.

Svalloving and Regurgitation

Mut jingga destroys the boys by consuming theam, placing thea

in her womb, not where the excrement goes. This act places men



101

in peril amd is later avenged by her death. The Children in the
Stanner ayth are returned by removing them alive from her belly,
As a result of this act of being svallowed and rescued, the boys
are made into men.

Hiatt (1975) points out the significance of this motif of
svallowing and regurgitation and its related forss in numerous
aboriginal imitiation rites. He views it as a physiological
metaphor for the transformations which take place in the rites.
The initiations such as Gunabibi and Gadjari all have an
associated myth vhich incorporates this motif. This comnection
has been interpreted in psycho-analytic terms by Roheim (19345)
and in ontological teras by Bliade (1958), and by Hiatt as a
theme which incorporates elements from both of these analyses.

Rliade's interpretation of the motif is an atteapt "to add a
metaphysical dimension to the formal analysis of van Gennep's
'The Rites of Passage'" (Hiatt 1975:145)., The importance of the
rites rests on their mystical ismplications.

Thus he presents the ritual theme of death and

rebirth not as a simple metaphor signifying the

end of one's status and the beginning of another,

but as a complex notion symbolising, first the

simultaneous retrogression of individual and

cosmos to a state of chaos and second, their

simultaneous regeneration to a state of sanctity
(Lbid.:154).,

Swallowing and regurgitation in the Nutjingga myth confiras

this analysis. Mutjingga's act is recognised as a threat, the

impetus for the taking of ritual power by men. Her act creates
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chaos out of the existing order. The newv ritual order into which
the 1nitiates emerge is controlled by men, who recognise the
transforlition into that order as a sacred act.

ﬁbheil's psycho-analytic approach "argues that the main
function of Australian ayth and rite is to satisfy in fantasy the
wish for reunion with the mother, wvhile actually achieving a
defloction’of libido avay from the mother onto the father"
(1bid.:l$5). Swalloving represents that desired reunion while the
reanoval by men is the rebirth into an order established by then.
untjinéga does give evidence to the notion of robitth by males,
Through the explicit prohibition of contact with mothers after
the rite, the initiates are brought into a new social reala in
uhich.the company of women and other uninitiated p@ople is
replaced by the companionship of initiated men. The operation of
the rebitth is performed by men who later enforce the prohibi-
tions against contact vith particular wvomen for the period
illediately following the rite.

Hiatt has suggested that the ‘carnal' bond betwveen mothers
and tﬁeit sons is a 'point of insecurity' for men which they seek
to break socially thtough'a 'spiritual'i-perative'. Berndt
(1965) cites vomen informants who express this same sentiment.
Honen.suqqest that the men are seeking to replace this bond with
one of eqﬁal importance and closeness between themselves through
the figqure of the All-Mother. In the case of NMutjingga, the men

rationalise the separation by "imputing malevolence to women,
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(and) by emphasising the protective aspects of men® (Hiatt 13975:
156)¥-Iolon consume boys, men return them as adults.

éiatt'a interpretation of the phenomenon rests on the
assertion that the symbolism is a physiological metaphor for the
transférlation of the initiates that does not remove their
ptevioni identity. The initiates are consumed as children and
expell§d through the legs of men to their amothers.

The model of natural parturitiom vhich is at the core 6f
uiatt;é analysis is displayed in a variation in the Nutjingga
myth, Hiatt stresses the motif as the confusion of the model of
natural parturition with the act of the intestinal tract. The
confﬁéion is based on the observations of the changes in what is
consﬁned and vhat is expelled. Stressed also are notions fhat it
is voiuhtary. Mut jingga'’s actions are reportedly not voluntary
but u;re, rather, uncontrollable. She was killed in order to
return The Children to the camp. The 'desired' reunion prohibits
the boys from becoming men. She is successful not in bringing
nev life but in terminating the progression of the old life,

Mut ji ngga swvallows The Children, who enter her womb. By
this fact her supernatur&l existence is emphasized. Those who
are 'amutjingga' are unable to reproduce, a factor which is
critical in the definition of the role of women in the caamp.

That she is not alloved to complete the act as a voman denies the
authority of vomen over The Children. HNutjingga's act returns

the boys to the realm of The Mother vhere men have no access. By
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killing Butjingga, msen do more than determine the point of
1nitiution, they also assume to determine the conclusion of
pregnancy. BHButjingga's act not only destroys the lives of the
boys..bnt also the ability of men to reproduce the camp. She
leaves the camp, taking with her that creative power, which the
men sust saintain to sustain the camp.

In the iyth in Robinson, the victias are dismembered by
untjihéqa and cannot be returned to the camp to restore life.
Hoveiii, men hring back the grﬂnd-daughter and through her assume

their necessary control over life.

conclusion

The Nutjingga myths address the contradiction in the value
of men and wvomen for the creation and maintenance of society.
Homen appear as a self-sustaining sex. They can provide the
naterial goods of Life and they have reproductive capacity as
presented in Sstanner's version that is beyond their usual
capabilities. This contrﬁdiction focuses on the creation of men
from vomen and the giving to men through ritual powers they do
not possess biologically.

In the Robinson version, The 0ld Woman and The Grand-
dauqhter iive by themselves in a camp. The theme of wvomen as

self-sugtaining is altered. ¥Women here need men as providers,
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contrary to the situation in real society. The 0ld Woman is a
cannibal vho eats men. The young woman does not. Not all women
here participate in the destruction of society. The myth of

But jingga is an expression of the significance of women in the
creatién and maintenance of 1life, It is also about the conflict
betveen men and vomen to retain control over that process; The
old Idlan through treachery becomes a threat to the development
of Thé Children, and The Hen through the act of murder avenging
that treachery, save life, While focusing upon the fertility and
syabolism of vomen in the myth and rite, men secure the con-

tinuity of life and the traditions vhich are crucial to it.
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Hotes

Sea Palkenberg 1962:261-266.
See Stanner 1963:152-157.

Al o

See Hiatt 1975:183-162

It is not the nuabers of children and the number of men that
is significant but that both groups have the same outcome of
the rite. .



107

CHARIER 2

Stanner looks for meaning in the myth of Nutjingga as it
relat;s tb.a Murin'bata world-view., His analysis sttesses-the
corrélation betveen the ultimate reality of religious experience
and the movements of society. The aim is to discern the
nyste:ies that are the guiding principles of that view.
uutjihgga reveals the "mystery”® that good and evil exist at the
centre of Life in order to maintain it.

The second interpretation offered here looks at Stanner's
statement regarding the mystery of the rites of Punj as an
expression of a male ideology. Stanner finds the mystery of Punj
to be the continuity of Life as part of the necessary relation-
shfp between men and the creators of The Dreaming. The intent of
this'fhesis is to shov that this same mystery can be expressed as
the cbntinuity of Life through the ordered relations of men and
uonen...

The social context of the expression of the mystery is the
final phase of the male initiation complex. Initiates, as a
result of their participation in the ritual, complete a change in

social status from subordinate youth to anthoritive adult. It is



108

isportant for the youths as it alters all their existing rela-
tionships. They are no longer subject to the same prohibitionms
that thé hninitiated face in regards to certain religious and
clan iétivities. Clan areas forserly restricted to them are now
opened np.> Their relationships with their kin alter as they
are ptbhibit.d from remaining at their mother's fire.

'fho.éontinuity of the social order is dependent on the
snccossfni admission of these youths into adult status. To
ensurénthls the proper perforsance of the rites sust be
guaranteed. The responsibility for this rests with those who are
already initiated. The kirman as the ritual leader guides the
preparations. He secures the rite by safeguarding the nelbets of
the obbosite clan., Initiates are brought into the cult by ﬁheir
potenﬁial vife's brother. These men stand as members of the
opposite moiety. Their blood is used to cover the boys.

ﬁonen pose a threat to the action of the rite. Their
exclusion from the secrets ensures that continuity is maintained.
It'doég not however account for their presence at the conclusion
of both the myth and the rite.

Hiatt suggests that.the rebirth bj males of the initiates in
front of their mothers is an act of defiance in the face of those
who have control of life. The "basic message from men seems to
be...This boy is your offspring; we must take him now and destroy
his attachment to you®" (Hiatt 1975:156). Hiatt's analysis is

here emphasizing a psychoanalytic approach through the
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implication of envy existing between the sexes over the repro-
dnctife capabilities of society., Hen viewing women as biologi-
cally more important than themselves elevate their vorth
throﬁqh rituals.

ﬁon “openly as well as covertly...used the rites to sustain
the paramountcy of male interasts., By ritualiéing the biological
and social developlent of males they put a higher vorth on ﬁheit
own sex, both as flesh and as spirit, than on females™ (Stanner
19633153).

A8 pointed out by Leavitt et _al. (1975), the :ocoqnition of
this elevatéd status of men is incomplete vithbnt a form of
recognition from women. Women in their role as audience aéknov-
ledgekﬁhe wgacred progress™ made by men through the ritual. The
final steb in the action is the necessary display 6f those pos-
sessinq a new social identity to the society.

Despite their necessary action, Stanner ascribes thes to a
negative position in relation to the actions of men. The
position is untenable as it implies that “women are devalued,
anongrnously. precisely on the grounds that they ‘are' actors,
involved vith doing" (Leavitt et_al. 1975:113)

The exclusion of women protects the integrity of the rite.
It also serves to make explicit the meaning that men make men

fro-‘éhildren.
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Mut jingga and Socliety

The religious distinction between men and women reinforces
the subordinated role of women in society. The role is expressed
in the morganisation of the society into patrilineal, exogamous
local clans and into hordes (that) results in a definite social
division Sotueen women and men” (Palkenberg 1962: 163). As a
corporatd group the clan divided between men who remain meambers
throuqionf their lives and women, both those vho move into the
group.§s iivos froa foreign clans and those vho lesave to reside
with hnsh#nds in foreign clans., As Strathern (!972) points out,
it is not possible for women under these conditions to be the
same iind‘of persons as Rmen.

ééx is a criterion determining participation and obligations
in the.calp itself. Other criteria such as clan and subsection
position also incorporate to a degree the sex of the individual.
Age-grade position, which in ralkenberg's sense is a forasal
declaraiion of status vis-a-vis all these criteria, makes
terminological distinctions based on sex at all but two levels.
Bthndqraphic material regarding the relations of individuals to
clans and clan totems indicates that although at birth a clan
affiliation is designated that, in the case of males, this is not
conpleie until after a ritual has been performed. Women, though
described as members of a clan are not subject to any such
ritual. They are also denied the rights accrued to men as a

result,
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Jomen are prohibited access to ritual areas of their clan
territories to which men vho have become 'kadu punj' are not.
Post-;arriagc it is generally men vho remain in the clan
territory, assuming authority over clan activities. ¢#Women
usuallf move to foreign territories where they are aliens and are
unable to exercise authority beyond the family unit. There is,
with t;spoct to economic relations, no material basis for the
roliqibns devaluation of women. Both sexes participate inA
econoiic-tolationa. Nen hunt large game and women trap small
game, Gathering is also coamunal though dominated by women.

fha distribution of gain by both is the same; from a man to
his uife. bis brothers and their wives, to his mother and father
and t§ all children, and from a woman to husband, his brothers
and tﬁ;it vives, to her mother and father and to all children.
Palkeﬁbarq alludes to the significance of women in the exploi-
tation of territory. "If there are many vomen in a borde, the men
are well off, but in a horde with fev wvomen the men must vork
from davn till dusk® (ibid.:139). It must be noted that men gain
rights to resources in cartain clan territories by virtue of
their relﬁtions to uonen; Both sexes aiso participate in the Kulu
netvork. The only exception being when rituval goods are in the
exchange. Kunlu relations between hordes are from man to man, but
within a horde the exchange progresses from man to woman.

hen have a secret ritual life through which they are all

bound together forming a male subculture within the society. The
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interests that men have in each other, their interdependencies
are religious in expression betveen clans and moieties. A man is
qiven.his first bullroarer by a potential wife's brother and he
te-eléiqes from the voab of Karvadi, from between the legs of men
of thﬁvopposite moiety. HNen individually and collectively are
dependeht upon the men from the opposite moiety to confer their
sactedvidentity.

Thé sacred bonds between men have secular implications for
the calp.. Religious progression by men assures their social
progression and the dominance of women in society. It is also
made through relationships that are the source of potential wives
for the canmp.

The associations vhich exist between all males are marked by
formal rituals, first to separate those who are initiated froa
those vho have nof been and second to separate all men froa
vomen., No egquivalents exist for women. §#When atteapts veteilade
to deielop rites for them they failed. Stanner reports that the
olQotHnen vho atteapted innovations used the girls sexually. The
Hiliii, wvhich vas being practised during the 1920°'s, is syapto-
latic-ot the male image of women as "sex objects, rather th&n as
conpuhions and equal partners, even in marriage® (¥hite
1975:123) .,

iélen are viewed as a threat. They would take over if the
religious sanctions used to protect men vhere not enforced.

Relations between men and women shov the dominance of male
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authority., This aothority is dependent upon the maintenance of
religious samctioas.

Relations bhetween vomen are discussed as a function of their
econonic positions vis-a-vis men and the camp at large.
Strathbtn. in her analysis of Nount Hagen vomen, suggests that
b § 4 Iénld be meaningless to talk of a female subculture; women's
conc.ric ati not systematically directed towards other women, and
this ibﬁld seean to derive froa the fact that as intermediaries it

is primarily men they link% (Strathern 1972:313).

Iblon, after marriage, find most of their early relation-
ships vitﬁ other women are discontinued., In their newv situation, ‘
the uonen'thoy come in contact vith are usually, like themselves,
alion>to the camp., The nev relationships that develop are

between vomen who are either the wives of one man or the wives of

a group of brothers, These relationships, as previously
indicated, are aconomically significant. They are not however
acconp@niod by ritual activity such as those accompanying the
relations betveen men.

But jingga teaches the initiates of the threat of women and
their necessity in the ofder established by men. It is order
that exiats through a dependency on the values of both sexes.
Men depend on women to provide them with links through larfiaqe
exchanges to other groups of men, Hen also depend on a Super-

natural woman to define their relations with the unknown.
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In these statements about the nature of male-female rela-
tions are the roots of a fundaamental sociological conflict. The
dependence relationship in the sexual dualisa of the ayth is
nntosblvoﬁ giving men a sacred position over vomen though still
dcpond@at.npon thea. The coaflicts over resource control and
social status, at the level of lineage organisation, is not as
easily resolved., The dependence of the moleties resains always a
fluctuating asyanmetrical dualisa. The teaporary resolution of
this rests on the distinction between father's moiety and

mother*s moiety, the ritually sacred and the ritually excluded.
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ARRERRIX

A. Nutjingga Hyths
Fros J. Palkenberg, Eig and Totem., 1962: 164-165

In the beginning an old woman by the nase of Tjajep,
Mut jingga was the guardian of the novices dutihq the initiation
cereionios, but she did not watch them properly, and in thé end
she siallblod all of them., That is vhy the men killed her. One
of th;v-eh named Ku'dapun said to the other -eh, " will asake
so-etiinq.bottor than Tjajep.™ With his stone axe he choppéd off
a pieéo of vood and made the first churinga. And he said, "This
is a beauty. I have made it out of NHutjingga's (Tjajep's) spirit
(njapan). This is better than Tjapen. We will call it kal:e
neki ionr mother) or Mutjingga (old woman) or Tjajep. HNever

spiak to wvosen about it, and never let them see it."

Froa R. Robinson, Aborigipal Byths and Legepds, 1968:125-130

Nnoitjinka, an old wvoman, kept hidden in her camp the sacred
objecé called MNgowaroo. A little girl, who was her grand-

daughter, stayed with this old woman. Moitjinka said to the
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little girl: ©®pake a fire, my grand-daughter. It might be that
your Brotiot or soameohe else vill see the smoke and come up."
The liétl;igirl made a fire in the grass and the smoke rose far
into the sKy.

tio~}ounq men were out hunting., They sav the smoke and they
ttuvtliod up to it. The little girl looked out and sawv'the two
med coiinq. She said to the o0ld woman; “Grandmother, my tvo
brothers have coae up.® %p," gaid the 0ld woman, "tell those two
aen tﬁat there are plenty of goannas over there in the grass.
Tell fﬁel to burn the grass so that they can catch thea."

fhe iittlo girl told the men wvhat her grandsother had said
and the tvo men went avay and started to burn the grass. The two
men killod plenty of goannas all about in that place as tbe.
goanms ramn out of the grass froa the fire.

fhe vind vas bringing the smoke and the crackling and
roaring sound of the fire down to the old voman and the girl.

The oid voman and the girl changed into two goannas. They ran
iqto the grass and dowvn into a hole going under the ground. The
hole ied to a space under the ground vhere there vas a big stone,
The tio goannas sat doui in this spacé and listened.

Novw the dark smoke of the fire that the two men had started
snrqe&'up into the sky, and made the sun dark, crackling and
toariig, fhc fire ate up the grass. It ran past the place ihera
the o0ld woman and the girl had gone into the grouand and it

strode, billowing up its dark smoke, awvay over the plain.
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The tvo men came up to the hole in the ground. “Hey,
brother,® one of them called, *a big goanna has gome in here.
Come on, ve have got to kill him."™ The track of a big goanna,
its tiil and clavs, led down into the hole.

The tio brothers tapped the ground all round with their
vomerahs to find which vay the hole led down. “He is there now,
ay brother!® one man cried. *“Stand close up vwith me. You and I
aust c;tch hi-;' One brother pounded om the ground over the hole
vith'his heel vhile the other brother stood by watching.

Suddenly the first brother broke through the ground. He fell
down into the big space under the ground. As he broke through
and fell the old woman picked up the big stone. She crushed the
brother's chest with the stone and killed him. Then, when the
other brother ran up and looked down into the hole, the old woman
pulled him down and killed him with the stone.

The little girl began to cry. She was sorry for those two
brothers. The old woman turned to her. "“No more you be sorry,™
the old woman said. "Wo more you cry, or bye and bye I will kill
you with this stone too.”

The 61d voman catriéd the two brothers up to the camp and
the little girl carried up the goannas the men had killed. The
old voman made a ground oven and cooked the two men in it., She
said to the child: "You cannot eat this meat. You can eat those
goannas,® But the little girl wvent out of the camp and sat down

and cried for those tvo men. While she was avay the old woman
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ate the two men. Then she took their bones down to the creek and
hid thes in the vater.

All day the little girl cried for the tvo brothers. The old
wvoman called her up. "You have cried all day. Have your eyes
stili got water?” "No, no more,” said the child, "my eyes have
got éioke from the fire in thea.” Then the o0ld woman pretended
to cry. She sat dovn and pretended to cut her head with the
sharp end-of a yam-stick.

After a vhile the old wvoman began to feel hungry again. She
said éo the child: ®You, my grand-daughter, go over there and
nake 2 fire. It might be that someone will see it and cone‘up."
The 11tt1§ girl vent over to the grass and set fire to it and the
snoke rose high into the air.

Two other men were out hunting. They sawv the smoke and
travoliod.np to it, "0, grandmother,™ the child called, "two of
may brothers have come up."”™ The 0ld woman vas sitting dowh
preteanding to cry and cut her head with a stone. %0, tell thenm,"
she vaiiod, "to go over there and find some goannas for lé. I
canndt find any."

The child told the i-o men what her grandmother had said and
the two men set off to burn the grass. When they did so the old
wolaipand‘the girl changed into two goannas and went down into
another hole. They sat dovn under the ground and listened.

The two men set fire to the grass. They walked about this

vay and that way killing the goannas. Soon they found the tracks
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of a big goanna., The tracks led them to a hole into which the
old woman and the girl had gone. "“Come on, my brother, there is
a biq.qonnna here!"® one called. "¥We amust kill him. You catch
hia by the tail and I vill kill hims vith my stone axe."”

ib.ﬂﬁtotl.t broke through the ground with his heel. He fell
into the hole and the 01ld woman killed him with the big stone.
Fhen the 6th§r brother looked into the hole the o0ld wosan killed
him too with the stone.

iho little girl began to cry. ™0 my brothert O ay brother!
¥hy hﬁvo you killed ay tvo brothers?™ The 0ld womam shook the
stone in the child's face. "No more cry! ¥o more tell anyone,
or I will kill you vith this stone," she cried.

The 0ld woman carried the tvo men up to her camp, and the
littlé girl carried up the goannas. Again the old voman cooked
the tio men in the ground oven, and again the little girl went
avay ind cried for the twvo brothers.

&any times the o0ld voman made the little girl burn the grass
and bring men up to the camp. The old wvoman would sit down
pretending to cry. When the men came up to the camp the old
woman vould hold the chiid close in her arms. She would pretend
to cry. She would say to the tvwo men: "There are plenty of
qoannis dvot there but I cannot find them and my little girl
cannot find thea,® *“ghich wvay are those goannas, grandmother?”
the lén vould ask. "“Over there," said the old vomsan. "“There are
plenty. #No need to take your spears vith you. Just take your

vomerahs."
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The men would go and set fire to the grass. They would kill
plenty goannas. Then they would find the tracks of the big
goanna going ianto a hole., And when they broke through the ground
to goé.tho big goanna, the old woman would be waiting and kill
then béth vwith the stone.

sblofilos the 0l1d woman would cook one man and eat him and
the other man she would hang up in a tree until the next day.
Then sio would cook and eat the second san and take all the bones
down io the river and hide then.

io§ fho fathers of all these aen vho had been killed and
eaten by the 0ld woman began to wonder vhat had happened to their
sons. They began to search and look about for tracks inm all
dirociioni._ Tvo fathers, one a left-handed lah, started out
together with a big bundle of spears each. Par out over the
plains, a snake-like form of saoke rose into the air. "ih,” they
said, "it aight be that our sons have made that smoke."”

The tvo fathers travelled up to the smoke. At the calp of
th{ oid voman the little girl looked out. ®"aAh," she said, Fly
father is coming up.® "Fho is coming?” asked the old woman.
"Your brother or your father?® ®My father, it is my father who
is here," said the chilad.

.fhe ivo men came up and asked the o0ld voman is she had seen
their Qons out hunting. The old woman pretended to cry. "O, O,"
she vailed, "you have lost your sons. No! We have not seen

thea.” The left-handed father vent down to the creek for a drink.
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He lay down at the edge of the creek to drink and as he did so he
sav the bones in the water, He ueﬁt back to the camp of the old
voman, .

;61d nan," saidltho 0ld wvoman, "there are plenty of goannas
over there in the grasi; You will get plenty. You can leave
your spears here., You will not want them."

fhe two men went avay tohﬁl;n the grass. The left-handed
man l.f fire to the grass quickly amd the other climbed into a
tree to vatch the 0ld vosan. As the fire burned up he sav the
old vdlan changed into a big goanna and the girl into a little
goannﬁ and go into a hole in the ground. ¢The two men ran back to
the cilp and got their spears. Then they came up tq\the hole

d

vhere th’ old wosan dnd the girl had gone in.

Tho\tlo fathers came up and pretended to find the hole.
%0, % one men criod, "a big goanna has gone in here. Come on, ve
vill kill him." The iett-handed man tapped on the ground with
his wouwerah., "He is here!™ he cried. He broke through the
qrqund with his foot. He did not fall through, he wvas waiting.
As the o0ld voman in the hole struck out at him with the stone, he
loved.asiﬁe and the old woman missed. The old voman struck at
the other-lan but he moved aside and the stone missed hin.

fhen the tvo men stood back from the hole. They speared the
old vdlan to death with their bundles of spears.

rhe two fathers picked up the little girl and they took the

stone that the old woman had used. This stone was the sacred
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stone Larnja vhich no vosan and no young man can see. Lone men
vho hnv§ grey hair can look at the sacred stone Larnja. #We look
after this stone, We kill anyone vho looks at it and should not
see it;A

iﬁd these tvo fathers took the sacred object Ngowaroo which
had b‘longod to the 0ld woman. And the little girl the two
fathéts took back with thea to thoir caap and grew her up in

their tribe.,

B. Kudapun HNyth

froa W.E.H. Stanner, Op_
Oceania Mongraph Series #11, 1963:43,
Kudapun, ths apostle bird, who was coaeval with Mutjingga

(in spiio of her supposed humanpness), shaped the first bnliroater
after‘her death. He found that it gave out its roar when swung,
but tﬁe sirinq broke and it fell into deep water. Two young
IOl;n.at fishing brought it ashore in a net. They were mystified
by it; and thought it a bad and dangerous thing., M#Men took them
into éhe«bnsh (to the first mambana or secret place?) and killed
them by éuttinq their necks. Thus, true men became possessed of

the bullroarer for the first time and preserved it.
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