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			Introduction

			Since its inception in 1871, the Bendigo Easter Fair has used ritual procession and displays of lavish regalia to cultivate a festive spirit. Drawing upon British cultural traditions attached to the most important holiday in the Christian calendar, the early fairs combined processions with other forms of money-raising carnival entertainment, including bazaar stalls, charity auctions, theatre productions and band performances. The organisers hoped to promote enjoyment and relaxation through the increased consumption of food, drink and entertainment while encouraging generosity for the benefit of the Bendigo Benevolent Asylum and Hospital. Indeed, it was said in 1876 that of all public events throughout the year, none created such a ‘unanimous feeling’ or met ‘heartier support’ than the Easter Fair:

			The importance attached to the holding of this fair is undoubtedly because it has for its main object that which is noblest and most admirable in human nature—the securing and support of the sacred cause of charity. It is in the furtherance of this sublime cause that the distinctions and differences of creed, caste, and character are forgotten … It is one of the grandest things, and resounds greatly to the credit of Old Bendigo, that no matter what degree of prosperity its citizens enjoy, they always are most ready to stand forward nobly to help those to whom providence is not a gracious smiling deity.1

			By framing altruistic giving as a ‘sacred’ duty, the writer draws upon the capacity of ethical frameworks to unite disparate people by providing strangers with a point of connection and nurturing a sense of belonging. Spirituality and religion can be important sources of meaning-making in the world, and associated ideas can assist people to encounter others outside their own community. On the goldfield in 1876, says this writer, the ‘distinctions and differences of creed, caste, and character’ were ‘forgotten’ in pursuit of shared fundraising goals.

			Diggers rushing to the valley of Bendigo in the 1850s brought with them a multitude of faith traditions, and most British citizens expected to practice or abstain from these customs without obstruction. The newly formed colony of Victoria was founded on the principle of religious freedom and equality, and the mass display of Friendly Society regalia at early Easter processions illustrates this liberty of association. Misfortune on the goldfields encouraged the importation of British fraternities and lodges whose principles of ‘discipline, conviviality and benevolence’ aided members and encouraged proud affiliation.2 But other performances at the Easter Fair reveal the struggle and difficulty that negotiating religious and racial difference involved. People on the early goldfields were physically proximate but not always connected. Respectful engagement can overcome social distance and promote peacemaking and community cohesion, even where religious and spiritual traditions are viewed as incommensurable. The changing participation of Mr H Marks at the Bendigo Easter Fair illustrates this challenge.

			Crowds at the Bendigo Easter Fair were dazzled by regal and exotic displays that drew upon familiar British carnival themes. In Bendigo, these included the mayor parading in his robes of office, members of the mining board acknowledging the crowd from a fine carriage, various fire brigades and minstrel exhibits, boxing contestants and uniformed lady cricketers marching ‘with their bats’.3 But some costumes and performances amused the crowd at the expense of others. In 1875, Mr H Marks, a local auctioneer and later mayor, was among several notable lodge members who were ‘done up in splendid style’ to ridicule local minority groups through racist and dehumanising blackface stereotypes.4

			Perhaps because spiritual and faith communities draw upon powerful forces of belonging, differences in culture and religion can be hard to navigate. Significant divisions and world conflicts have involved geographically proximate but socially distant groups. Intolerance of difference has structured how their relations have been understood, so disrespect and misunderstanding are often emphasised in public writing and communication explaining conflict. Faith-based forces for improved relations, cooperation and peacebuilding usually don’t get as much attention. But the humble acts of engagement by the Chinese community and figures like Mr Harry Marks at the Bendigo Easter Fair bring the transformative power of neighbourliness into view. ‘Neighbourliness’ provides a useful frame to examine relations between people who live together and whose actions ‘affect one another’.5 It considers people’s understandings of their moral responsibilities and how these ideas shape behaviour towards others. In 1879, the viability of the Easter Fair was jeopardised by the piqued withdrawal of several friendly societies who had been stalwarts of the parade. But timely and generous efforts by a local Chinese resident saved the event and ensured its longevity.6 The Bendigo Chinese community ‘made themselves indispensable to the success of the Fair’ by capitalising on precedents set at Beechworth and especially Ballarat in 1879, where Chinese ‘processions and entertainments’ attracted 8,000 spectators and garnered ₤400 in profit (despite ‘wretched weather’).7 Harry Marks’ ‘unceasing interest’ supported Chinese sponsorship of the event and expressed the shared desire for ongoing positive relationships between the organisers and this key stakeholder group.8 These dynamics resulted in splendid annual processions. Amanda Rasmussen suggests that the constructive connections between the Bendigo Easter Fair organisers and the Chinese community were established ‘just as anti-Chinese agitation was at a peak level’ among white Australians elsewhere.9 Chinese residents of Bendigo and its districts presented an illuminated address to Mr Marks in 1896 to express their gratitude for this rare degree of cross-cultural harmony. Represented by James Lamsey, a herbalist and powerful white–Chinese community mediator; O’Koey; James Ni Gan; Wing Chung Sing; Sin Tip Waugh, a Bridge Street storekeeper; Sin Ah Goon; Sin Cum Tien, another Bridge Street storekeeper; Tommy Ah Toon; Ka Joe; Lee Goon Lie; Ten Soney and James Ah Poo, a court interpreter, local Chinese people expressed their ‘very best thanks for the very great patience, courtesy and kindness you have at all times extended to them’.10 Mr Marks, in turn, attested that ‘his associations with his Chinese friends [were] always of the most pleasant nature’.11 Chinese participation became a hallmark of the Bendigo Easter Fair, now recognised as a rare space where difference is mobilised to demonstrate commonality.

			We cite this episode to introduce our project because it illustrates how religious and cultural differences have, at times, been better managed by individuals and communities than by institutions and government bodies. This research set out to investigate the history of religious and spiritual difference on Djaara Country since European settlement and to expand understanding of the importance of religious literacy. By examining the changing relationships between diverse people who came to the region seeking gold, seeking a new home and seeking refuge, we have found other evidence of ‘patience, courtesy and kindness’ that supported neighbours to cohere. We bridge historic and contemporary experience as we investigate historic links between belief and community relations, focusing on three research themes and questions:

			
					Gold mining and transformation: Aboriginal land-based cultural practice has been impacted by the destructive extraction of gold that has been encapsulated by the ‘casualties of colonial dispossession’ narrative. Can a new focus on the resilience and love of Country transcend this narrative?

					Faith as a layer of social history: What value did faith hold in peoples’ lives, and how did it guide actions? How were different religious beliefs expressed through the customs, rituals, beliefs and lifestyles of their adherents?

					Material faith and the built environment: How are the beliefs of established, disappeared or emergent faith communities expressed in Bendigo’s material culture? How does evidence of religion outside traditional religious spaces (down the mine, at the cemetery, in the court room) inform us about the function of religion in everyday life? What does this tell us about faith as a driver of social cohesion or conflict?

			

			

			We address these questions through traditional examination of documentary historical sources, as well as oral sources and the objects and spaces of the material culture of religion. The research findings are presented in nine chapters of customary length, augmented by six shorter ‘popouts’. Together, these sources help to elucidate the relationship between past and present meanings of faith as a lived dimension of experience. The Catholic Diocese of Sandhurst and the City of Greater Bendigo have supported this research as part of their mission to build a community whose members are engaged in constructive dialogue and where faith commitment and diversity is understood and respected.

			Situating Bendigo and this research

			Present-day Bendigo is on Djandak, meaning ‘Country’ in Dja Dja Wurrung, the language of the Djaara people. Located in the geographic centre of Victoria, approximately 150 kilometres northwest of the capital Melbourne, Djandak was violently seized and re-coded as a ‘goldfield’, a term that implies property. This area in Central Victoria is perceived and described by Djaara people today as ‘upside down Country’, where the sacred earth has been rotated and removed by mining.12 Under Djaara governance, the resources of this dry valley were managed holistically. ‘Dja Dja Wurrung value quartz’, writes Clare Needham, ‘it’s a great material for knapping and creating tools, historically we had no use for the soft material of gold. Yet quartz and gold come hand in hand … this has had a catastrophic impact on my People’.13 When pastoralists seized Djaara land in the late 1830s, they assumed a level of fertility and abundance that proved ephemeral under their management. The pastures of native grasses disappeared and the sustaining chain-of-ponds systems in the creek beds became cracked and dried. In late 1851, newcomers discovered rich gold deposits underneath these new sheep pastures, and by June 1852, multitudes of diggers arrived each week to exploit the finds. The rush for gold turned this district into a ‘goldfield’ and normalised the overturning of Djaara land and lifeways.

			

			[image: Map 0.1: Victoria, Australia, map]

			Map 0.1: Victoria, Australia, map

			[image: Map 0.2: Regional Bendigo map]

			Map 0.2: Regional Bendigo map

			

			[image: Map 0.3: Bendigo CBD map]

			Map 0.3: Bendigo CBD map

			

			A reparative approach to these sensitive topics, we hope, will support genuine transformation that recognises the full impacts and legacies of gold digging, including how any focus on spirituality, faith and religious difference must recognise the Djaara meanings of and connections with Country.

			Theme One: Gold mining and transformation

			In Chapter One, ‘Religion and social cohesion on the goldfields’, we introduce our methodology, the theoretical underpinning of this research and the themes that truthfully identify the legacies of this foundation, identifying hope and provide a conduit for healing.

			Chapter Two, ‘Djaara resilience amid disruption: The impact of settler actions on Aboriginal connections to Country’, develops our focus on Djaara responses to upheaval and conflict. Here, we trace the tenacity of Djaara attachment to Country through records of pastoral employment in the Laanecoorie/Loddon River plains. By using an environmental history approach and following the life story of apical ancestor Emma Kerr, the chapter amplifies the Djaara people’s struggle to sustain their loving links to land through strategic cohesion with settlers.

			Theme Two: Faith as a layer of social history

			In Chapter Three, ‘Common law and religious difference in Bendigo courtrooms: “The Chinese Oath”’, we examine religious plurality and racial inequality in the latter nineteenth century Bendigo courtroom. Performances of Chinese Oath ceremonies in legal spaces, as we demonstrate, render non-Christian polytheistic faiths as understandable but incommensurable and susceptible to denigration and relegation.

			Our first brief ‘popout’ section, Popout One ‘Giving as cohesion: ‘Hospital Sundays’, religion, and medical philanthropy in fin-de-siècle Bendigo’, examines the social use of outdoor recreation and entertainment in Bendigo’s fine public parks as a conduit for giving to medical charities and a spectacle of multi-faith belonging. This section also marks the closing of the era when compulsory Christianity and charity donation were entwined.

			Chapter Four, ‘Jewish, British, middle-class: A history of Jewish adjustment on the Central Victorian Goldfields’, provides an overview of Jewish history in the region. Tracing early worship through to contemporary identifications reveals how individual adherents and congregations both maintained fidelity to tradition and pursued reform that was cogent with their middle-class British and contemporary Australian identities.

			

			Chapter Five develops our focus on bereavement to consider how lived religion provided meaning and solace to women who were separated from family support. In ‘Divine intention and family misfortune on the Central Victorian Goldfields: How “Providence orders all things well”’, letters sent from and to Bendigo in the 1860s provide rare evidence of women’s experience on the diggings. This includes insight into environmental realities and how they shaped the corporeal practice of breastfeeding, and how faith informed child-rearing decisions.

			Chapter Six, ‘Building an Irish-Roman Catholic Church on the goldfields and Northern Victoria, 1852–1914’, shifts our focus from Protestantism to Catholicism in Bendigo and surrounding regions. By contrasting the religious and secular legacies of an influential but atypical cleric with that of the first Bishop of Sandhurst and his successors, we identify why Bendigo’s strong Catholic community drew upon the Irish devotional practices of Bishop Crane rather than German spiritual traditions of the founding priest, Father Backhaus.

			Shifting to an intimate setting, we continue this examination of religious tradition and change in our third ‘popout’ section. ‘Interfaith marriage and Jewish familial identity on the Central Victorian Goldfields: The Herman family experience’ looks beyond the ubiquity of love marriage in the mid-nineteenth century to identify the impact interfaith unions had upon religious belonging and family identity. This popout follows the story of Solomon Herman and Elizabeth Oxlade, who negotiated non-Jewish status and institutional decrees to form a family religiosity of their choosing.

			We then chart the views and behaviours of Bendigo’s civic and religious leaders and contrast them with those of individuals in their congregations and wider community. Chapter Seven, ‘Militant Protestant sectarianism in a religiously plural community: Why Bendigo failed to become a “Protestant city”’, examines how increasingly secular working families and their neighbours responded to militant Protestantism prior to the First World War. This chapter provides insight into the pressures of industrial illness and how sad individual circumstance became a unifying force in Bendigo.

			

			Chapter Eight follows the trajectory of secularisation further into the twentieth century. ‘Faith after the gold rush: Demographic and religious change’ suggests that the capacity to adjust to de-industrialisation and associated population shifts had a greater influence on the waning Protestant character of Bendigo than apparent traditionalism did. With case studies drawn from Bendigo’s Church of England/Anglican and the Uniting Church of Australia/Methodist congregations, and from the Catholic Diocese of Sandhurst, we posit that the decline of institutional religion was experienced differently. Charting demographic change and the rise of nonreligious identities, we argue that this shift can be understood outside the limiting success–failure dichotomy.

			Theme Three: Material faith and the built environment

			Popout Two, ‘Spatial organisation and hierarchies of prejudice in central Victorian goldrush cemeteries’, furthers our material religion theme. Examining the physical organisation of graves at the White Hills Cemetery enables us to determine why the early practice of collective burial in the early goldrush period later made way for the entrenchment of religious difference and the reification of marginal social status in death.

			The next three ‘popout’ sections all focus on Bendigo’s built environment, and we use material heritage as an axis to understand how faith was translated into community values and belonging. Popout Four ‘Completing the Sacred Heart Cathedral: Craft and tradition in Bendigo’s faith-scape’ tells the personal story of carpenter Paul Copock and his father. Their dedication to craftwork and oversight of the Sacred Heart Cathedral project, 1953–1977, provided employment for specialist workers from different ethnic backgrounds and grounds for cross-cultural mateship and intergenerational continuity. Executing fine work on the landmark also provided existential meaning for Paul, who, like many of his generation, had relinquished his personal faith practice by the 1970s.

			In Popout Five, we consider the infrastructure of non-Christian worship traditions in Bendigo from 1871 to today. By attending to temporal and spatial parameters of religious change in ‘Emu Point Joss House: The spirit and architecture of faith’, we identify how processes of sacralising space in a new home are negotiated between existing residents and newcomers.

			

			In ‘Transforming ‘Old Sandhurst Town’ into the Great Stupa of Universal Compassion’, Popout Six, we extend this investigation into sacred space by considering how the slow transformation of a beloved tourist facility generated both revenue and ‘religious capital’ for the Buddhist community on the outskirts of Bendigo.

			We complete the chapters that investigate stories of faith through tangible and intangible heritage assets in Chapter Nine, ‘Navigating faith and cultural diversity: The Bendigo Mosque controversy’. This chapter examines how urgent contemporary problems are driven by the contradictory processes of secularisation and de-secularisation. It examines how a proposed major asset was made controversial by intolerance and misinformation, as monocultural white communities feared that non-Christian worship traditions would be disruptive of social harmony. By considering the subsequent failure to engage with the concerns of the mosque opponents, we draw attention to the challenges of religious illiteracy among citizens who increasingly identify as nonreligious.

			Our ‘Conclusion: Womindjika (welcome) to Bendigo, a city of flourishing diversity?’ returns to the iconic Easter Fair and its evolution since 2016, when Djaara people began to head the procession. We ask whether this deliberate reversal of traditional hierarchy, which represented the organisers prioritising diversity and multicultural cohesion over the usual displays of civic power, achieved the aim of promoting reconciliation through public displays of recognition.

			We hope that in the pages that follow, readers will encounter aspects of regional life that have not previously been brought into historical focus: the changing ‘faith-scape’ of Bendigo. While Bendigo may not have always been a site of interracial harmony, interfaith and value-driven collaboration have often undergirded improvements in interracial acceptance and appreciation. Each chapter and popout has a nuanced story to tell about the influence of faith on people and place, revealing historic links between belief and community relations. We demonstrate that the physical disruption of mining did not sever the Djaara people’s spiritual connection to their sacred lands. We also demonstrate that faith forms an important layer of social history: it holds a valued place in peoples’ lives, guides their actions and finds expression through lifestyles, customs and rituals. By paying attention to material religion and space, we rediscover how faith-based assets in the built environment helped people from disparate backgrounds to form new communities. By discussing the impact of faith, we illustrate how communities can use histories of belief, spirituality and religious practice to foster social cohesion and good neighbourliness.
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			1

			Religion and social cohesion on the goldfields

			Loud and competing voices warning of religious danger have challenged peaceful relations and social connections in many societies and communities. They have also introduced dramatic inequalities between how different religious groups are understood and treated in social policy. Although classic secularisation theory predicted a fatal decline of religion in modern societies, in the twenty-first century, religious difference has come to dominate both international geopolitics and local cultural politics. Militant Islamist actions in New York, Bali and London were the catalyst for a two-decade international war on terror. It also sparked a new political narrative about the threat of Islam that presented all members of a major world religion as potential terrorists and enemies of liberal democratic societies. Simultaneously, conservative Christians, who were alarmed by advancing civil rights for women and lesbian, gay, bisexual and transgender people, have campaigned strongly for their own religious freedom and for the maintenance or extension of their religious privileges in the law. Interestingly, social researchers note that the character of Australian religious and spiritual practice has been neither secularised nor radicalised. The Australia’s Generation Z Study has shown high levels of faith, belief and spiritual practice among today’s youth.1 This reveals a disjunction between what is in the headlines and what is in the hearts of ordinary young people. We suggest that attending to what people do, and have done, rather than what the loudest voices say, might light a more hopeful path.

			Concerns about social harmony have been an enduring theme of historical and social research. Responding to social conflict, numerous scholars have sought to understand and theorise ways for neighbours to live well together. From the mid-1990s, increasing inequality and cultural differences have made it difficult for many communities in Australia (and globally) to maintain harmonious relations. Indeed, the latest Scanlan report shows declining social cohesion in Australia.2 These challenges led policy-makers to begin paying particular interest to theories and programs that promoted and improved social cohesion.3 At its core, social cohesion describes the quality of engagement between people brought together in common purpose that requires a high degree of generalised trust. In this context, trust means that strangers can be accepted as part of a ‘moral community’ and share an underlying commonality of values.4 A key element and measure of social cohesion is, thus, a ‘community’s acceptance of people from diverse racial, ethnic, or cultural groups’.5 Some leading Australian sociologists of religion have noted that agents of social cohesion, such as policies that promote multiculturalism, have often been used in policy contexts as a tool to maintain the status quo.6 Increased religious and cultural diversity, they observe, may be experienced as disruptive to existing traditions, cultural practices and social structures. They argue that this disruption can be productive, but for this to be the case, an ethic of respectful engagement in the spirit of deep religious and cultural equality is required.7 In this book, we use social cohesion as a useful historical category of analysis, concurring with the prevailing caution regarding its use in policy contexts (see especially Chapter Nine).

			Key determinants of social cohesion include education and societal equality, as they promote understanding and contact between social groups. But because levels of education and inequality do not change much over time, as political scientist Eric Uslaner has demonstrated, a community’s history is a key predictor of social cohesion in the present.8 Uslaner describes these factors as being ‘sticky’. Common values, ideals and practices can also produce and maintain social cohesion. Such common qualities are often understood in religious terms, which has been explored in the Victorian goldfields in the context of communal searches for lost children and weekly communal days of rest: the ‘goldfields Sabbath’.9 Attention to histories of social cohesion is, thus, important for understanding and influencing social cohesion in the present.

			This book investigates a history of social cohesion with reparative intent. Histories of religious difference and social conflict often merely document how things have gone wrong, or they tell how one religious community survived ‘against the odds’. We have approached this history of a community navigating difference with the aim of learning how neighbours lived with difference peacefully. Our hope is that the histories in this volume will assist the maintenance and repair of social cohesion and support the development of deep equality across religious differences in the future. Specifically, the book explores how the Central Victorian Goldfields community around Bendigo worked to maintain social cohesion in the context of changing religious and cultural diversity from the gold rush to today. We primarily concentrate on Djaara Country, where Bendigo is situated. Djaara Country includes the water catchment areas of the Loddon and Avoca rivers and is bordered by the Campaspe River to the east and the Avon River to the west. We also include border areas belonging to the Barapa Barapa people around Pyramid Hill to the north and Wadawurrung Country, where Ballarat is situated, to the south. We recognise significant historical connections between neighbouring First Nations and the social flow between Bendigo and Ballarat mining communities. This chapter traces the story of changing religious populations in these regions. It explains how a focus on the built heritage and materiality of religious culture provides a tangible link and ongoing resource for understanding how communities can use history to nourish and maintain social cohesion.

			

			Faith(s) on the goldfields

			The Djaara lived and cared for Djandak, or Country, for many thousands of years before Europeans and other migrants moved into the area we now know as Central Victoria in the early nineteenth century. The Djaara describe Djandak as ‘a living entity which holds the stories of creation and histories that cannot be erased’.10 Aboriginal law, culture and spirituality was, and remains, intimately related to the lands and waters, its rhythms and seasons and the care for and maintenance of the land. The Djaara believe that their great ancestral beings ‘formed the land, created all species, and laid the foundations for their culture’.11 Bunjil, the eaglehawk, is the creator, and Mindi, the giant serpent, enforces and implements Bunjil’s laws and ceremonies ‘that ensure the continuation of life’.12 Despite the profound disruption of Aboriginal lifeways and alteration of landscapes caused by colonisation, knowledge of Djaara traditional culture and spirituality has survived.

			Europeans moved into Djaara Country seeking land, first for pastoralism and then pursuing gold and precious minerals. The tragic consequences of European-introduced diseases, violent dispossession and destructive land use for Aboriginal people and Country are well known and documented. Aboriginal culture and spirituality, however, were maintained and preserved through this period through both determined and fortuitous means. Whether they continued to live on Djandak or moved to other First Nations’ lands, Djaara sought to hold onto Culture and their connection to Country and maintain their kinship obligations and relations. They also shared cultural knowledge with selected Europeans, such as William Thomas and Edward Stone Parker. Appointed by colonial administrators as ‘protectors’, these men recorded traditional Aboriginal ceremonies and some of the ways that Aboriginal peoples understood their encounter with European people, animals and diseases, including in theological or spiritual terms. The Djaara, for example, told of a large serpent that had unleashed the devastating diseases that may have reduced Aboriginal populations in the district by three quarters.13 Some Aboriginal people identified the invading squatters as resuscitated relatives – amydeet or ngamadjidj – which enabled them to incorporate newcomers into their kinship structures.14

			Aboriginal people also engaged with and responded to the Europeans and their religion in numerous ways, while remaining ‘determined to hold onto Culture’.15 They incorporated European monetary practices and objects into traditional rituals and arts. They engaged with introduced religion in thoughtful and self-protective ‘syncretic’ ways, guarding knowledge of traditional spirituality from most white settlers.16 Many Aboriginal people transformed, added, adapted and adopted Christian spirituality.17 Some Djaara became Christian and farmed the land in the European fashion.18 Robert Kenny’s nuanced account of Nathaniel Pepper’s engagement with Christianity may give insight into the experiences and understandings of Djaara, such as Kolain, Yerrebulluk and Beernmarmin (Tommy Farmer), who adopted Christian beliefs and ways of life.19

			The Christianities that arrived in Central Victoria with the European pastoralists and gold seekers were varied. At the start of the gold rush, 48 per cent of the population belonged to the Church of England, 23 per cent to the Roman Catholic Church, 16 per cent were Presbyterian, and the remainder were mostly other nonconformist Protestant Christians.20 These different versions of nineteenth-century Christianity were vastly different from Djaara spirituality, law and ceremony, which focuses on external and material practices, including how humans should relate to each other in the present and care for the land and waters. Nineteenth century Christianity had an internal and otherworldly focus on the salvation of human souls from eternal punishment in the afterlife. For Catholics, salvation is found through participation in the sacraments, the rituals of the church such as baptism, confession and Holy Communion. For Protestants (Church of England, Presbyterian, Methodist, etc.), especially since the eighteenth century evangelical revivals, salvation comes primarily through an experience of personal faith in Jesus Christ and fidelity to the authority of scripture. Christian differences also overlaid ethnic and class differences, with Irish Catholicism and British Protestantism forming a long-lasting, sometimes bitter and extremely fragile social divide.21

			Numbers of Jewish people arrived and settled with the British in Australia. They were among both the convicts and free settlers who arrived from 1788 and those who came seeking gold in the 1850s. Judaism is ethnoreligious, without a particular missionary focus. It is concerned with the relationship between the Hebrew God and the Jewish people, as described in their history and regulated in traditions of law and scholarship. While Jewish community life was established in the colonies, religious observance prior to World War Two ‘had become increasingly attenuated’, as Rodney Gouttman writes. Gouttman argues that colonial Jewry ‘prided themselves on their loyalty to Empire, King and Country’.22 In Chapter Four, we outline the origins and shape of the Jewish community that formed in the goldfields in the 1850s. They negotiated complex multiple identities as British, European and Jewish, seeking to maintain their community, law and rituals and providing sites for explicit interfaith dialogue and exchange.

			The gold rush also attracted significant populations of Chinese people. In the two decades after the settlers discovered gold, 60,000 Chinese people left China for Australia, with as many as 42,000 travelling to Victoria. Up to 20 per cent of the population of male settlers on the Victorian goldfields were Chinese.23 The Chinese people who arrived on the goldfields had diverse religious practices: Buddhism, Taoism, Confucianism and ancestor veneration. Chinese religious beliefs and practices tended to be plural and syncretic, as opposed to the singular and purist tendencies of Christianity.24 As such, the assemblage of rituals and beliefs held by traditional Chinese people fits uneasily in European categories of religion, and also perhaps in Aboriginal understandings of law and spirituality. Chinese ‘religion’ is often equally described as philosophy, with a monist metaphysics that points to the oneness of all things. It is directed towards achieving a state of harmony and the transcendence of suffering. On the goldfields, Chinese people built temples or ‘joss houses’, which became familiar features of the landscape. Christian missionaries attempted to convert Chinese people with mixed success. While some Chinese Christian congregations were established, their vastly different metaphysics and approach to religion often confused Christian missionaries. Some Chinese people may have been happy to incorporate new Christian beliefs and practices into their existing religiosity. Benjamin Penny observes, however, that Chinese religion was beyond the understanding of many Christian settlers, who framed it in terms of biblical idolatry.25

			While Muslims have a longer history of encounter and exchange with First Nations peoples in Australia than European Christians, their part in the history of the goldfields societies has not featured prominently until recently. Islam is a religion of orthopraxy, following religious law and ritual. Muslims from Central and South Asia, today’s Pakistan, Afghanistan and India, played a key role in the goldfields as merchants and hawkers. While little physical heritage of their nineteenth or twentieth century presence in the community remains, Chapter Nine discusses the record of their religious practice and relative cohesion in late nineteenth- and early twentieth century goldfields society. Local historians have noted that many of the South Asian Muslims in Bendigo served with British forces in imperial conflicts in Afghanistan. As imperial subjects, Muslim men had the franchise and identified actively with the imperial project. This history of belonging is being deployed actively by contemporary Muslim communities in the design of mosques, as they seek to secure belonging in a community that has struggled to find acceptance.

			A vast diversity of faith, religious practice and ethnic and cultural traditions were brought together in goldfields communities over time. Managing this religious difference and maintaining social cohesion was never easy. The majority population of settlers from Britain carried with them a fraught history of religious privilege and prejudice. Religious differences between Protestants and Catholics had been the source of much conflict between and within the societies of Western Europe since the sixteenth century Reformation. The Australian state sought novel solutions to this conflict, becoming what Patrick O’Farrell described as ‘the first secular, state-controlled society in modern times’.26 While the Church of England and its members had special privileges in Britain as the established church, the colony of Victoria had no established state church or religion. This meant that, theoretically at least, all faiths should be free and equal. Similarly, the Australian Constitution established a formally secular political system when the settler colonies federated in 1901. Section 116 of the Constitution states that:

			The Commonwealth shall not make any law for establishing any religion, or for imposing any religious observance, or for prohibiting the free exercise of any religion, and no religious test shall be required as a qualification for any office or public trust under the Commonwealth.27

			Australian politics was designed to be secular, in that no one religion was established or politically privileged over the others; the Australian government was secular in that it was non-sectarian.28 Nonetheless, for the Protestant majority, ‘Irish Catholics were a standing menace to the majority assumption that British Protestant values and outlook would prevail harmoniously in a racially homogenous Australian society’.29 As we note across this book, especially Chapter Seven, the ferocity of sectarianism as expressed in the loudest public voices contrasts strongly with how sectarian difference was expressed and experienced among neighbours.

			It was not until the latter twentieth century that these Christian sectarian divides began to fade, and other cultural differences began to seem more important. Since the 1960s, Australia has also had globally low and declining religious adherence and practice, making it relatively secularised in terms of traditional sociological measures of religious belief and practice. The empirical data on trends in Australian religiosity are unambiguous. Census and other survey data demonstrate that the largest and fastest-growing category of religious identity is ‘no-religion’. In 1901, 96.1 per cent of Australians identified as Christian in the census. By 1966, this had declined slightly to 88 per cent. In the most recent data from 2021, however, only 43.9 per cent of Australians nominally identified with one form of Christianity, the largest single faith community being Roman Catholics at 20.0 per cent.30 Active participation in religion is even lower. A 2017 report on faith and belief in Australia showed that only 20 per cent of Australians across all faiths are actively practicing their religion or worshipping as part of a group at least monthly.31 This is significantly lower than the 38.9 per cent of Australians who identified with no religion in the 2021 census. Nominal religious identification has unambiguously declined, and purposeful identification with ‘no-religion’ is significantly greater than active participation in traditional forms of religion.32 This is even more pronounced in Bendigo, where 47.0 per cent of people identified with no religion in 2021.33

			This secularisation – the decline in traditional religious identification and practice in Australia – is historically recent and unconnected to (and even at odds with) Australia’s political secularity. Indeed, the dominant political meaning of ‘secular’ in Australia until the 1960s did not connote an absence of religion; it assumed widespread religiosity. Sectarian conflict, especially between Protestants and Roman Catholics, was an ongoing problem in European societies and empires. Non-sectarian, secular government was developed in the Australian colonies in response to that problem. But this attempt to keep inter-Christian religious conflict out of politics as much as possible has not proved especially successful in dealing with other forms of religious difference. In the context of increased religious pluralism associated with multiculturalism and migration, and new religious differences associated with increased secularisation, new strategies for navigating religious difference peaceably are required.

			

			Australian religious history has been dominated by these two elements: secularisation and sectarian conflict. The dual lenses of ecclesiastical and secular history have provided a view of Australian spiritual life that is coloured by bitter sectarian rivalry, restless secularisms and uncomfortable religious pluralism. A history of the functioning of different religious groups in the social, public and private life of the Central Victorian Goldfields presents a different story. This story provides a model for the re-visioning of religion and social cohesion in Australia more broadly. The turbulent conditions of the Victorian gold rush presented opportunities for the reinvention of ancient religious traditions and practices, for cooperation in spiritual endeavours and for the negotiation and management of religious difference in emerging civic spaces. The story of faith on the goldfields can be retold as a story of efforts to build social cohesion and negotiate religious difference. It is a story that holds hope for present (and future) religious troubles.

			Faith, heritage and material culture

			For a book about spiritual diversity, this book has a (perhaps unusual) focus on physical things: buildings, monuments and the spaces in which religious oaths, prayers, rituals and ceremonies were made. We look at places of worship, such as the Sacred Heart Cathedral, the Great Stupa of Universal Compassion and Bendigo’s first mosque. We explore spaces that were temporarily made sacred through ceremony, from Rosalind Park to the Bendigo courtrooms. This focus on the materiality of religious history is useful in several ways. It provides a lens through which to view different faith traditions on similar terms. It enables readers to imagine how religious difference was organised and managed. And, it speaks to how religious heritage and meaning is maintained and understood by present-day communities.

			A material approach to religion treats different religious traditions more equally in historical and conceptual terms. As Lucinda Matthews-Jones and Timothy Willem Jones have observed elsewhere, understandings of religion in European-derived modern societies came to be associated with the written word through a series of historical processes.34 The Reformation doctrine of sola scriptura, or scripture alone, meant that spoken and heard expressions of faith such as hymns, sermons and prayers came to dominance in the Protestant tradition.35 This hierarchy of value influenced nineteenth and early twentieth century theorists of religious study, from Marx to Durkheim, who replicated this Protestant binary between the spiritual and physical.36 Physical and visual practices became associated with superstition and primitive and pre-modern religion. ‘Modern’ religion was characterised as a matter of the mind and soul. Catholic religious practices and the material practices of other faiths were dismissed as idolatry. But, of course, Protestants too practiced their faith with physical objects in physical spaces. Attending to the common materiality of devotion in time and space goes some way to combatting the inherited hierarchies of religious difference that shape contemporary understandings of faith and belief.

			An attention to the physical arrangement of different faith traditions in the goldfields is also useful in comprehending how a culture worked to maintain social cohesion. Mutual understanding is a key step in the management and peaceful coexistence of diverse religious, ethnic and cultural groups. Yet, modern societies have been characterised by social distance and have become societies of strangers.37 As Gary Bouma and Philip Hughes observed, in modern Australia, many people have little contact with their neighbours. There are limited contexts in which they are exposed to people of other religions.38 Except when it is specifically sought out, cultural difference is usually only encountered in shared facilities, such as schools, shopping centres and public transport. This lack of familiarity with difference in contemporary society has been used to explain why major issues have arisen over particular buildings that signify religious difference. The conditions of the gold rush saw people of many faiths and cultures seeking mineral wealth side by side. A town emerged rapidly, in-between and around valued ore deposits, disrupting the typical separation and social distance between different social groups. This history of faith on the goldfields is a story of unusual religious proximity. Though not without tension and conflict, that physical proximity enabled an uncommon level of knowledge about religious and cultural difference. This knowledge was lost when the quest for gold declined, and policies that promoted a monocultural society triumphed. Fifty years of proximal diversity was succeeded by a hundred years of relative sameness. The push for cultural homogeneity produced by the White Australia Policy39 deprived white settlers in the historic goldfields community of the resources, tools and knowledge to manage the rise in religious and cultural diversity that arrived in the twenty-first century.

			The way that a society maintains and interprets its physical heritage reveals much about its relationship with history. In the places, spaces and objects that are set aside, registered and valued as ‘heritage’, a community institutes practices of both remembering and forgetting. While a written history tends to tell a singular story, places inevitably hold multiple histories and significances. And as E. Frances King reminds us, places and objects are not just things to look at.40 Interacting with them is an embodied experience involving touch, smell, hearing and even sometimes tasting the thing and its past. When using material heritage to engage with the religious past, this experience invites the participant to reflect on how religion(s) functioned in an embodied way in particular times and places, rather than why particular faiths emerged or declined. It also makes more obvious those people and faiths whose stories have been built up and those who are no longer given space.

			Approaching a history of religious difference through objects, place and space, thus, provides a path for the navigation of multiple stories and a means of holding together difficult and contradictory histories and experiences. Rosalind Park, for example, is listed on the Victorian Heritage Register for its historic, archaeological, aesthetic, botanical and architectural significance.41 The tangible heritage cited in its statement of significance tells the story of the government’s management of the goldfields. The plantings, art and architecture triumph white settler achievements funded by the gold excavated from this and nearby sites. But reflecting on the transformation of the creek into a stone-lined channel associated with gold mining and the importation of European trees recalls the transformation of sacred Djaara Country into recreational space for European settlers. The Yi Yuan Chinese Gardens reflect the historic significance of East Asian gold seekers and community members and their philosophies. Less tangibly registered (or remembered), the gardens at Rosalind Park were also the site of Muslim public prayers and feasts at the start of the twentieth century. A century later, they hosted protests against the building of the community’s first mosque and picnics in solidarity with the contemporary Muslim community. The physical space can hold all these stories and reflect the multiplicity of faiths and beliefs that have been honoured on this site.
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			Djaara resilience amid disruption: The impact of settler actions on Aboriginal connections to Country

			When early pastoralists took possession of Aboriginal lands in the Loddon River plains, they imagined future adaptation that would increase their personal wealth and support new settler communities. This held consequences for Djaara people, who knew this river as Laanecoorie.1 The spiritual traditions of Aboriginal peoples acknowledge human kinship with places, plants and creatures. Instead of practicing extraction, they manage relationships of ‘reciprocity, balance and plurality’ with Country.2 By contrast, European landholders in the Loddon River plains ‘read’ the landscape; they compared it to forms and functions they had known in Europe.3 They saw the opportunity to exploit their proximity to Victoria’s goldfields by supplying mining communities with meat. In this early stage of invasion and settlement, the landscape of the Laanecoorie/Loddon, thus, became ‘a product of and repository for shared cultural experiences and histories’ for both colonised and colonising peoples.4 To understand these shared but contrasting connections to Country, this chapter adopts a novel approach to religious history. We analyse pastoral records and Djaara life stories to determine how Aboriginal spirituality, measured through relations to Country, was impacted by settler land management.

			We examine the causal impacts of the gold rush using the tools of environmental history, including a comprehensive quantitative analysis of the ‘Tragowel’ Station journal authored by Abraham and Hannah Booth. This daily log, documenting activity on the 120,820 acres that the Booth’s ran with partner John Holloway in the Laanecoorie/Loddon district from 1856 to 1861, provides key insights into Aboriginal and settler social patterns (see Table 2.1). Station and farm diaries are important sources for rural historians and, as we show, provide new insights for religious history. Everett Edwards noted, in the US context, that station and farm diaries represent ‘a sort of catch-all depository for information which the farmer sought to preserve [functioning as] account book and diary under one cover’.5 Australian station and farm journals (similar to their counterparts in other [former] British colonies) record daily routines that make it possible to trace larger shifts over long periods, which provides insight into the interactions of land holders with ‘the forces in the Nation’. This includes the forces of colonisation and settlement that shaped ‘land policies, systems of landholding and labour’.6 Because station journals detail ‘the accepted code of manners, customs and morals’ in their communities, they also reveal patterns in the social lives of Aboriginal and settler communities. The explicit capitalist and colonialist purposes of the pastoralists necessarily shaped the interactions with the Djaara people and the diary record because they are at odds with Djaara connections to Country and free movement within it. Our examination aims to disrupt the naturalised status of rural development by questioning the belief that Aboriginal connection to land was terminally altered.

			By exploring Djaara engagement as workers on pastoral stations in Upper Loddon, this chapter examines their responses to settlement. We analyse the relationship between Aboriginal employment and stockwork tracking sheep and cattle movements at Tragowel Station. We also briefly adopt an environmental history perspective, noting the squatter efforts to achieve water security and profit. We then overview the rise of religious infrastructure and Christianity’s impact on the district and First Peoples. Finally, we trace Emma Kerr’s (or Curr) experience from 1852 to 1870, as she is an important ancestor for a contemporary Djaara clan. We highlight her life to underscore the importance of kinship with land in Aboriginal cultural practices. Custodial obligations that stem from this kinship ‘bind future generations’ to their homeland.7 As Irene Watson notes, connections to the past are ‘lived in the present and to be recreated in the future’.8 These links motivated Djaara resistance to settlement. Importantly, relocation to state-controlled reserves in Victoria may have ‘intensified [Aboriginal] exclusion and disadvantage’, but it also enabled clans ‘to preserve their oral traditions and identity’.9 Settler overthrow transformed the land and forced the removal of its people but could not extinguish their loving links to each other.

			Historical background: Djaara people, pastoralism, the gold rush and Emma Kerr’s story

			In recent decades, scholars have examined how Western cultural concepts of land motivated and justified the conquering mentality of settlers.10 This ‘work of the mind’ categorises some places as special and worthy of protection and others as exploitable assets. When pastoralists rushed to seize territory in the Port Phillip District between 1839 and 1840, few paused to ‘see’ the distinctive Djaara cultural signature on the landscape or to understand their world view. Settlers mostly ignored the basic courtesies Aboriginal cultures expect of international visitors.11 Rather, newcomers overcame their fear of ‘wild’ Australia by subjugating the land and its inhabitants.12

			Following Major Mitchell’s expedition across ‘Australia Felix’ in 1836, the Port Phillip District was settled as a pastoral outpost by well-connected and well-resourced squatters. The publication of Mitchell’s findings, which recounted ‘open, grassy plains, beautifully variegated with serpentine lines of wood’, encouraged these men to seize enormous stations (see Table 2.1).13 To protect their possessions, which included millions of sheep and cattle, the squatters styled themselves as ‘moral but embattled’ settlers whose violence against Aboriginal people was unfortunate but justified.14 Archibald Macarthur Campbell, who occupied the ‘Gannawarra’ run of over 103,680 acres on the Murray River (between present-day Koondrook and Cohuna) from October 1844, recounts his cultivation of ‘a friendly feeling with the natives’, whom he found ‘inoffensive and obedient’.15 He nevertheless encountered numerous duplicitous threats against his person and reported neighbours experiencing (and initiating) murderous attacks. The complex local circumstances that enabled Campbell to cultivate trust while others were embroiled in cycles of violence is beyond the scope of this chapter.16 But such upheaval and suffering on the frontier led officials to establish a protectorate and assume responsibility for Aboriginal welfare four years after British settlement in 1839.

			

			Table 2.1: Stations of the Upper Loddon plains, 1847–1884

			
				
					
					
					
					
				
				
					
							
							Station name
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							Pastoralist

						
							
							Years of occupation

						
					

				
				
					
							
							Gannawarra

						
							
							103,680

						
							
							AM Campbell

						
							
							1848–1855

						
					

					
							
							AM Campbell & AR Cruikshank

						
							
							1855–1858

						
					

					
							
							James Magarey

						
							
							1858–1860

						
					

					
							
							JB Hughes

						
							
							1860–1863

						
					

					
							
							National Bank of Australia

						
							
							1863–1866

						
					

					
							
							Henry Miller

						
							
							1866–1870

						
					

					
							
							Benjamin Rochfort

						
							
							Apr–Jun 1870

						
					

					
							
							WJT Clarke

						
							
							1870–1873

						
					

					
							
							Charles Brown Fisher

						
							
							1873

						
					

					
							
							Tragowel

						
							
							120,820

						
							
							Graham

						
							
							1848–Feb 1860

						
					

					
							
							Booth and Holloway

						
							
							1860–1873

						
					

					
							
							Abraham Booth

						
							
							1873–1877

						
					

					
							
							Edward Holloway

						
							
							1877–

						
					

					
							
							Leaghur

						
							
							28,800

						
							
							Alexander McMillan

						
							
							1847

						
					

					
							
							Alexander McMillan & John Boyd McDonald

						
							
							1848–1863

						
					

					
							
							Duck Swamp

						
							
							115,000

						
							
							Booth & Argyle

						
							
							1847–1853

						
					

					
							
							Edward Argyle

						
							
							1853–1863

						
					

					
							
							Trust & Agency Co

						
							
							1863–1873

						
					

					
							
							Edward Argyle & Salathiel Booth

						
							
							1873–1876

						
					

					
							
							John & George Holloway

						
							
							1876–1880

						
					

					
							
							R Goldsbrough & DM Parker

						
							
							1880–

						
					

					
							
							Mount Hope (Mount Pyramid)

						
							
							97,280

						
							
							A McCallum

						
							
							Oct 1847 – Aug 1848

						
					

					
							
							William Campbell

						
							
							1848–1857

						
					

					
							
							CJ Griffith & Molesworth Greene

						
							
							1857–1883

						
					

					
							
							Boort

						
							
							64,000

						
							
							Bear & Godfrey

						
							
							1846–1848

						
					

					
							
							Henry Godfrey

						
							
							1848–1857

						
					

					
							
							Henry & Frederick R Godfrey

						
							
							1857–1864

						
					

					
							
							Henry Godfrey

						
							
							1864–1871

						
					

					
							
							Robert Farie

						
							
							1871–1875

						
					

					
							
							Thomas Armstrong

						
							
							1875–1876

						
					

					
							
							WG Laidlaw & R Gibson

						
							
							1876–1884

						
					

					
							
							George Holloway

						
							
							1884–

						
					

					
							
							

							Edgars Plains or Fernyhurst

						
							
							89,000

						
							
							Abel Thorpe

						
							
							1847–1851

						
					

					
							
							John Hunter Kerr & Robert S Neill

						
							
							1851–1855

						
					

					
							
							Richard Grice &TJ Sumner

						
							
							1855–1859

						
					

					
							
							EH Alfrey & RG MacPherson

						
							
							1869

						
					

					
							
							Robert Alfrey

						
							
							1869–1874

						
					

					
							
							H Cunningham & JK Smyth

						
							
							1874–1876

						
					

					
							
							EH Alfrey

						
							
							1876–

						
					

					
							
							Serpentine

						
							
							90,000

						
							
							John Bear

						
							
							1847–1857

						
					

					
							
							Edward William Jeffreys

						
							
							1857–1861

						
					

					
							
							Carmichael & Russell

						
							
							1861–1869

						
					

					
							
							John Matheson

						
							
							1869–

						
					

					
							
							Terrick Terrick

						
							
							51,200

						
							
							AE Wheatley

						
							
							1847–1855

						
					

					
							
							John Pearson Rowe

						
							
							1855–1868

						
					

					
							
							Austin Mack

						
							
							1877–1882

						
					

					
							
							Alfred Featherston Kelly

						
							
							1882–

						
					

				
			

			Source: Compiled by the authors.

			Djaara survivors of frontier violence and disease were relocated to the local Aboriginal protectorate called ‘Larrnebarramul’ at Franklinford in 1841. Here they found protection from attack and management that satisfied their expectation of ‘proper maintenance’ through reciprocity.17 This protectorate, however, was crippled by settler criticism and budget cuts that undermined Djaara confidence in the station as a permanent refuge. Using the protectorate as a point of replenishment, they resumed traditional patterns of mobility to the extent possible. Djaara clans moved ‘as far North and East as they could’ in 1848 to the Yung baluk and Tanne baluk clan areas north of present-day Bendigo.18 This movement was aided by work on settler stations, which became more important after the protectorate was abolished in 1849 and after gold was discovered in 1852.19 Significantly, this work also enabled the intergenerational maintenance of spiritual connections to land.

			A small group of Djaara people who had converted to Christianity, fifteen per cent of the population, stayed at Franklinford to farm the former protectorate. Historian Bain Attwood notes that this group had few or no ties with traditional land and kin groups.20 In 1864, Reverend John Green advised moving this cohort to Coranderrk.21 Meanwhile, those who moved north adapted their traditional practices to new circumstances, working on pastoral stations to maintain access to their land-based spirituality and culture. Increasing settlement led to similar experiences in both southern and northern lands, as seen in the life of Djaara ancestor Emma Kerr and traces left by Aboriginal workers. During this period, Victoria’s population grew rapidly. Djaara land was significantly impacted by gold mining and the exploitation of surrounding lands to support the settlers. Despite this, the Djaara people adapted.

			To survive and remain on their land, Djaara people became stock workers, shepherds, hut keepers and domestic servants. They ‘outsourced’ their labour by washing sheep, stripping bark, chopping wood and carrying water.22 Richard Broome has examined Aboriginal pastoral employment in the Port Phillip District and identified general trends among the Kulin Confederation, but scholars are yet to localise the extent or duration of employment by clan or language group.23 Our purpose is to accrue detailed knowledge of local employment that supported access to Country and Culture, both fundamental to Djaara spiritual wellbeing. To do so, we now turn to the life story of Emma Kerr and the pastoral industry that both severed and enabled Djaara connections to Country.

			Emma Kerr is an apical ancestor for contemporary Djaara people, and her life story reflects Djaara contact experience and their struggle to survive. Emma was born at ‘Kelly’s Station, on the Bendigo Creek’, in about 1853.24 ‘Kelly’s Station’ neighboured ‘Terrick Terrick’, where Bendigo Creek merges with Mount Hope Creek.25 Little is known about Emma’s early life, including her mother’s identity. Haw and Munro suggest that Emma Kerr’s father was the ‘squatter Jamie Kerr’, referring to John Hunter Kerr, co-owner of Fernyhurst Station (also known as Edgars Plain) from 1851 to 1855. This aligns with Emma’s birth date.26 By age sixteen, Emma was living at nearby Mount Hope Station on Barapa Barapa land. Here she received rations once a week from pastoralist and local ‘Guardian of Aborigines’, Molesworth Greene, who owned the lease to Mount Hope and Pyramid Hill stations.27 Seven Aboriginal people were then permanently resident on the station:

			Four men and three women and their children lived and worked on the station, go[ing] away perhaps for a few days fishing, but they were, to all intents and purposes, resident; and other members of their tribe used to come occasionally.28 

			Emma Kerr and the other two women apparently cohabited with white station workers on Mt Hope, relationships that Greene publicly condemned.29 Aboriginal women’s agency in these relationships is difficult to determine, given the context of dispossession and social upheaval.30 Emma Kerr’s first child, John Patterson, was born at Mount Hope Station circa 1869, and his surname probably refers to his biological father.31 Emma was then engaged to Alick Campbell (1851 – circa1933) a young Barapa Barapa man from Gannawarra Station. The couple married at Coranderrk in 1873 after Emma’s forced removal from Mount Hope.32 In 1877, Alick Campbell testified to the Royal Commission on the Aborigines that he had spent most of his youth at Gannawarra, ‘I was fourteen or fifteen years with him – brought up with him’.33 Long-term residence of Aboriginal stock workers and accommodation of their families was common on Gannawarra. This co-occupancy occurred to a lesser extent on some neighbouring properties, a finding supported by data from the Tragowel Station journal. We now turn to this journal, which also records the happenings in the broader Loddon River district, including the rise of Christian settlement and infrastructure and interactions with Aboriginal people, from the diarist’s point of view.

			‘Today my dear husband and father started with a mob of cattle to head for the diggings’: Extractive landscapes in Bendigo’s north

			Tragowel Station was a key stop for travellers and locals on the busy Melbourne Road, perhaps because Abraham Booth, a trained butcher, regularly sold meat from the homestead butchery.34 Booth moved to the district in 1840, first running the 112,000 acre Duck Swamp Station with Edward Argyle. In 1853, he acquired Tragowel Station with John Holloway and married Holloway’s daughter, Hannah, in 1856.35 Surviving volumes of Abraham and Hannah Booth’s station journal began on 6 August 1856 with the ‘commencement of [their] matrimonial Felicity’ and ended in November 1862.36 John Holloway also makes occasional entries, and Hannah’s brother George Holloway keeps the journal during a brief period of caretaking. These 76 months of entries document daily activities, major events and personal attitudes, including those towards the Djaara people working on Upper Loddon pastoral stations.37

			Aboriginal employment in the Upper Loddon

			The Tragowel diarists record mundane daily activities associated with their cattle business and interactions with neighbouring and more distant properties in the mid-Murray region. The journal records stock movement, commercial transactions, neighbourhood negotiations over infrastructure improvements and plans for community development, all managed by exchanging letters, couriered notes and personal visits. The small and limited window provided by the Tragowel journal includes a view of cross-racial employment practices in the district, as Aboriginal workers transacted with the Booth and Holloway families. The language used in the Tragowel journal reflect the values of the day, so Aboriginal workers are rarely named, and their national or clan affiliation is never mentioned. They are mostly referred to as ‘blackfellows’ or by their station affiliation, not by their individual identity.38 Such language and concepts are unacceptable and offensive today, but nevertheless provide valuable indications of connection with pastoralists and to Country. Over the 76 months of journal entries, there are 63 interactions with Aboriginal people; 62 of these are with one or more Aboriginal men, and one engagement is with a group of Aboriginal women and children, who are unnamed and unenumerated. These interactions are seasonal: activity increased during spring, while summer was quieter. There is no recorded engagement with Aboriginal people in 29 of the 76 months, with the longest break between November 1858 and June 1859 (see Figure 2.1).

			

			[image: Figure 2.1: Interactions with Aboriginal men per quarter]

			Figure 2.1: Interactions with Aboriginal men per quarter

			Source: Compiled by Susan Poole and the authors.

			Booth and Holloway did not employ Aboriginal people themselves, so their engagement is facilitated by business with other stations. On one occasion, Aboriginal workers are subcontracted when young George Holloway is in charge. All other new employees on the station are unracialised, presumably white.39 The second form of engagement occurs when autonomous Aboriginal groups and individuals interact with the Tragowel Station family on their own terms. We elaborate on the nature of Aboriginal employment on other stations and engagement with Aboriginal people, including autonomous groups and individuals, to gain insight into the daily lives and priorities of Aboriginal people on Djaara land.

			Results and discussion

			Core station business drove engagement with Aboriginal people at Tragowel. Stock management, work-related travel and errands form 82 per cent of total encounters. Autonomous Aboriginal action accounted for the remaining 18 per cent, primarily in the form of self-sufficient travel and cultural activity.

			As might be expected, stock work and droving accounted for 50 per cent of interactions with Aboriginal people. For example, on 18 November 1860, ‘Mr Glasses French stockkeeper and blackboy came to the muster’. Aboriginal workers often accompanied their employer on business, so work-related travel accounts for 17 per cent of interactions, such as on 13 October 1857, when the diarist records, ‘Arch Campbell & blackfellow is here tonight with his horses going to the Bendigo market’. Running errands accounts for 15 per cent of interactions, as on 20 January 1857, when ‘the blackfellow from Gardiners [came] with note regarding muster’. The remaining 18 per cent of entries refer to autonomous Aboriginal action, which are unrelated to settler objectives. These include travel and cultural activities. The key point here is that, on Djaara Country, within the settlers’ purview, labour was subsumed into new Aboriginal-determined lifeways. We elaborate on this strategic engagement below.

			

			Table 2.2: Named Aboriginal workers engaging with Tragowel, 1856–1861

			
				
					
					
					
					
					
					
					
				
				
					
							
							Given name

						
							
							Aboriginal name

						
							
							Total interactions

						
							
							Year

						
							
							Employer

						
							
							Station affiliation

						
							
							Activity

						
					

				
				
					
							
							Isacke

						
							
							–

						
							
							1

						
							
							1856

						
							
							Kirk

						
							
							Pental Island

						
							
							Droving

						
					

					
							
							Harry

						
							
							–

						
							
							1

						
							
							1856

						
							
							Dr King

						
							
							NA

						
							
							Fetching horses

						
					

					
							
							Mickey

						
							
							Murtmeral

						
							
							1

						
							
							1856

						
							
							Mr Morris

						
							
							Unknown

						
							
							Fetching horses

						
					

					
							
							Paddy

						
							
							–

						
							
							3

						
							
							1856

						
							
							Dr King

						
							
							Kerang Town

						
							
							Work-related travel

						
					

					
							
							Angus

						
							
							–

						
							
							1

						
							
							1857

						
							
							AM Campbell

						
							
							Loddon Run

						
							
							Work-related travel

						
					

					
							
							Charley

						
							
							Chalurmin

						
							
							1

						
							
							1857

						
							
							NA

						
							
							Autonomous

						
							
							Gifting possum skin rug

						
					

					
							
							Duke of Wellington

						
							
							Morepin

						
							
							1

						
							
							1857

						
							
							NA

						
							
							Autonomous

						
							
							Buying stores

						
					

					
							
							Bobby

						
							
							Younyourn

						
							
							1

						
							
							1858

						
							
							Gardiner

						
							
							Pericoota

						
							
							Fetching horses

						
					

					
							
							Jackey

						
							
							Genbuckeroo

						
							
							1

						
							
							1858

						
							
							Campbell

						
							
							Lake Boga

						
							
							Droving

						
					

					
							
							Mooney

						
							
							Carawook

						
							
							3

						
							
							1858

						
							
							Cooper & Johnson

						
							
							Avoca

						
							
							Droving, fetching horses

						
					

					
							
							Tommy

						
							
							–

						
							
							1

						
							
							1858

						
							
							Unknown

						
							
							Unknown

						
							
							Killed at the Kerang Pound

						
					

					
							
							

							Robinson

						
							
							Lanuremin

						
							
							2

						
							
							1856

						
							
							Grey (Russell’s Manager)

						
							
							Serpentine

						
							
							Droving

						
					

					
							
							1861

						
							
							George Holloway

						
							
							Autonomous

						
							
							Bark cutting

						
					

				
			

			Source: Tragowel journal and Henry Godfrey’s 1863 census, compiled by the authors. See Paul Haw and Margaret Munro, Footprints Across the Loddon Plains: A Shared History (Boort Development Inc., 2010), 98–99.

			Further analysis of the data shows that in 26 per cent of interactions with Aboriginal people in the journal, the Aboriginal worker is named (see Table 2.2). Half of these men are known Djaara identities who had built long-term associations with local settlers; hence, they escaped generic racialised descriptors as ‘blackboy’ or ‘blackfellow’. Nevertheless, European names ‘given’ by settlers to Aboriginal men such as ‘Duke of Wellington’ indicate a style of affection, along with a degree of mockery or condescending superiority. Similarly, names such as ‘Jackey’, ‘Mooney’ and ‘Tommy’ reference the ‘transformation of identity’ in their ‘bestowal from above’, as the Djaara names of these men were known locally but were not used by the diarists.40 Settler categorisation of particular Aboriginal men as trusted known entities who had ‘come in’ and were incorporated into station work regimes differentiates them from the unassimilated who stayed ‘out bush’, or from strangers.41 Aboriginal people who were unfamiliar to settlers are also called ‘warrigal blacks’ in similar sources.42 The language used by the Tragowel diarists reflects this division, as Aboriginal people who pursue their own cultural agenda are linguistically distanced via depersonalised and racist labels.43 The diarist also ignores relationships between named Djaara stock workers and their unnamed kin. Given these people were living on and moving around Djaara Country and interacting with settlers ‘as usual’, it is likely that they held traditional affiliation with those lands.

			Twenty-four stations are mentioned in the journal, mostly nearby. Fifteen of these employed Aboriginal workers and accommodated their kin (see Figure 2.2). Gannawarra Station accounted for 15 per cent of Tragowel’s interactions with Aboriginal people (none of whom are named by the diarists, as shown in Table 2.2). In the Tragowel journal, Aboriginal workers are principally associated with Gannawarra while it was held by the Campbell family.44 As noted above, Emma Kerr’s partner, Alick Campbell, was from Gannawarra, reputedly AM Campbell’s son.45

			Other employers include medical practitioner Dr King, the Kerang public house known as ‘Farmer’s’, the Kerang store owner and pastoralist Patchell, and Kerang merchant Mr Hill. These service providers are accompanied by Aboriginal people during 6 per cent of interactions recorded by Tragowel. White station worker Mick Galway also had significant associations with Aboriginal people.

			Mick Galway worked for Pericoota, Gunbower and Tandarra stations in the period and maintained a long-term relationship with an Aboriginal woman, Alice Holmes, who lived at Mount Hope.46 Galway is mentioned 29 times between December 1857 and October 1861. On five occasions, Aboriginal co-workers accompany Galway, as on 14 October 1861, when ‘Micky Galway and the 2 blacks went out to single tree camp’. As discussed later, settler pressure that led to the removal of Aboriginal women from Mount Hope in 1869 personally impacted Galway.

			Unaffiliated or independent movement accounts for seven per cent of engagements between Aboriginal people and Tragowel Station. Noteworthy is 7 December 1857, when the ‘Blackfellow Duke Wellington bought 4/- worth of stores’, presumably in preparation for cultural business in the Tragowel swamp, which is next to the Loddon River. This could also infer that bush tucker was insufficient to sustain a large group. The next day, 8 December, the diarist notes that ‘a lot of Lubras & Pickaninies have been today begging as usual & have been noisy in the swamp. Have gone away toward Farmers’ (sic). The phrase ‘as usual’ shows their routine presence and activity, which wasn’t notable enough to gain habitual mention in the journal. In May the next year, the diarist condemned ‘a lot of darkies […] lounging about but are now gone’. In both instances, regular autonomous interactions and cultural activity is recorded using generic racialised language and an impatient, dismissive tone. By contrast, Booth and Holloway were comfortable with Charley, Duke of Wellington, and Robinson, who are recognised as local individuals and credited with autonomous action. Perhaps their routine station work, which contributed to settler aims, positioned them as Djaara people who had ‘come in’ from the bush and accepted incorporation into European regimes? Robinson worked for Serpentine Station in 1856 and collected bark for George Holloway in 1861, suggesting continuous residence, trusting relationships and participation in the settler economy.47

			Aboriginal cultural purposes motivated another five per cent of exchanges, as suggested by the exchange on 22 July 1857, when ‘Blackfellow Charley brought Mr H opossum rug’. Presented shortly after the birth of Hannah and Abraham Booth’s first child, this cultural gift was likely designed to strengthen cross-racial relationships and reciprocity. The assumption that settlers are subject to both the benefits and demands of mutual obligation is also apparent in the behaviour of local Aboriginal women, noted above, as making regular requests for sustenance. Given that requests for sustenance are indicative of expectations for reciprocity and compensation for appropriated lands, it is understandable that these requests are persistent. Tragowel diarists characterised this as ‘begging as usual’.48

			These interpretations of interactions with Aboriginal people reflect colonial views that see land as property instead of kin, motivating the degree of surveillance and disquiet at sustained Aboriginal connections to the land.

			The Tragowel diarists also record Aboriginal hunting activities; on one occasion (24 December 1857), they note ‘some blackfellows was at the dam and stated they were going to the Banagar with Mr Hill fishing’. Given that Mr Hill was the owner ‘of the Kerang store’, this shared activity likely reflected an important alliance.49 On another occasion, an unaccompanied ‘native was here tonight’, his business unstated.50 These brief references to Aboriginal people indicate both continuity of traditional practices and adaptation to settler encroachment.
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			Figure 2.2: Documented interactions between Tragowel and Aboriginal people, by station affiliation

			Source: Compiled by Susan Poole and the authors.
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			Figure 2.3: Stock movement in mobs per quarter, August 1856 – December 1861

			Source: Compiled by Susan Poole and the authors.

			

			The Tragowel journal reveals the continuous maintenance of Aboriginal relationships with their sacred land, juxtaposed with the growing impact of settlers who view the area as a resource for exploitation. Stock movement illustrates this increasing impact.

			To contextualise the employment of Aboriginal stock workers in relationship to the volume of stockwork undertaken in the vicinity of Tragowel, stock movement was quantified over the 76 months of journal entries (see Figure 2.3). This reveals a gradual increase in cattle movement from an average of 10 to 15 mobs per quarter up to 25 mobs or more per quarter. The increase in cattle numbers did not correspond to a higher involvement of Aboriginal workers, despite the need for more hands. The trendline for Aboriginal involvement declines from four per quarter down to under two per quarter over the same period. Crucially, the increasing volume of cattle also holds implications for the environment. Over the passage of the diary, 499 mobs of cattle were driven within, through and from Tragowel station. Just 227 mobs (45%) were documented in number, leaving 55 per cent as unenumerated. Over the term of the journal, mobs averaged at 175 cows, but the size of the enumerated mobs varied from just one cow through to 1,200 cows, indicating huge variation in the size of the mobs. It is known that 8 to 10 mobs greater than 1,000 cattle were driven within, through and from Tragowel Station over the passage of the diary, an average of one very large mob per year. Sheep droving was more sporadic, but large mobs were more common, with 60 mobs – about 10 per year – averaging 3,072 in size. One extremely large mob of 17,000 sheep belonging to McReedy took two days to pass through Tragowel Station, 27–28 February 1860. Holloway and Booth were anxious to expedite their movement to protect their pasture, sending Edward Holloway and a station hand to ‘look after’ them on 27 February and noting they were ‘still passing’ the next day.

			Squatters took action to curtail the impacts of droving stock and fenced their boundaries to manage incursions by neighbouring stock, even before Victorian Selection Acts forced squatters to ‘protect their leases by investing in improvement’.51 The first of these acts, the Sale of Crown Lands Act 1860, known as the Nicholson Act, was considered favourable to squatter interests, as was the second, which was known as the Duffy Land Act and passed in 1862. Scholars suggest that it was the third land act, of 1865, that encouraged pastoralists to reduce encroachment through freehold purchase and by fencing. This also fulfilled leasehold conditions.52 Negotiations over boundary fences between Gannawarra, Gunbower, Mount Hope and Tragowel Stations began in the Upper Loddon much earlier, in 1858, before the Nicholson Act came into force. Fence construction commenced in earnest in 1861. Our findings suggest that awareness of environmental fragility and stock impacts spurred this early investment. With employment already declining, fencing represented an additional major impact upon Aboriginal people’s land-based culture. This is because fencing can limit or block access to land and waters, which impacts spiritual practices and livelihoods.53

			Pastoral infrastructure and Djaara adjustment

			Boundaries are social constructs that are shaped by law and culture. Indigenous delineation of the ‘limit of Country’ was often maintained through spiritual practices: ephemeral ceremony like song and dance or metaphorically through paintings or carving.54 The location of Aboriginal national boundaries may also be indicated by changes in vegetation or by watersheds, creeks and rivers. These delineations were slightly more familiar to settler understandings than the ephemeral modes. European squatters of Upper Loddon and mid-Murray marked, maintained and defended station boundaries by accessing cultural concepts and technologies. As early as 1858, this included fencing to prevent prolonged foraging by droving stock and unauthorised grazing by neighbours. Prior to fencing, boundaries between properties usually followed clear and well-defined natural features, including creeks and ridges. Boundaries were also marked by ‘corner tree’s’ and furrow lines drawn by a plough. The agreed boundaries between Tragowel and neighbouring properties Mount Hope, Pental Island and Duck Swamp were re-drawn in July 1857, but stock frequently strayed over these boundaries with and without their owners’ knowledge. Stock incursion had a detrimental impact on available fodder and, hence, on neighbourly relations, as Booth and Halloway were aware. Of fourteen occasions recorded in the journal, Booth and Halloway were challenged about Tragowel stock straying over a neighbour’s unfenced boundary twice (see Table 2.3).

			

			Table 2.3: Unauthorised stock movement across station boundaries prior to fencing, 1857–1861

			
				
					
					
				
				
					
							
							Date

						
							
							Tragowel journal entry

						
					

				
				
					
							
							27 February 1857

						
							
							AM Campbells sheep [Ganawarra] was within ½ mile of our home (blow) feeding & the shepherd with them.

						
					

					
							
							14 March 1857

						
							
							Letter to Cameron [Lake Meering] about his sheep feeding on our run.

						
					

					
							
							10 June 1857

						
							
							Seen a many of Gardiners cattle [Perricoota] on our run.

						
					

					
							
							13 August 1857

						
							
							Saw Magarys sheep [Ganawarra] over the plough furrow again.

						
					

					
							
							24 July 1858

						
							
							Mr H has been running up the East Boundary to see if any of the Mt Hope Sheep has been over the boundary & finds they have been as far as the Clumps feeding.

						
					

					
							
							13 August 1858

						
							
							Saw Magarys sheep [Ganawarra] over the plough furrow again.

						
					

					
							
							18 May 1859

						
							
							Found Griffiths & Greens sheep [Mount Hope] feeding on our run.

						
					

					
							
							19 May 1859

						
							
							Found Mt Hope sheep again over the boundary.

						
					

					
							
							6 July 1859

						
							
							Magary sheep [Ganawarra] was nearly up to 2 mile Point this morning.

						
					

					
							
							22 November 1859

						
							
							Letter Chomley Mt Hope informing us that after next week he shall impound all our cattle found on MT Hope run & lay the largest damages on the act allows.

						
					

					
							
							18 April 1860

						
							
							Houston [Gunbower] was very cool about the cattle.

						
					

					
							
							24 August 1860

						
							
							Mount Hope sheep feeding about a mile over the line.

						
					

					
							
							3 July 1861

						
							
							Found some of Aitkens cattle [Tandarra] on the run & him there over the creek.

						
					

					
							
							4 July 1861

						
							
							Out at the Clumps & found Chomley sheep [Mt Hope] on our run & quite bare for some considerable distance. Shepherds excuse did not know the plough furrow.

						
					

				
			

			Source: Compiled by the authors.

			The remaining twelve record neighbouring stock feeding over the Tragowel boundary. Five of these occasions involve sheep from Mount Hope. The ill-feeling between neighbours is exacerbated by intentional trespass, as indicated on 27 February 1857, when the diarist expresses exasperation in brackets after finding Campbells sheep ‘within ½ mile of our home (blow) feeding & the shepherd with them’. Worse still, the squatter, Aitken of Tandarra, is supervising the trespass himself on 3 July 1861. Relations with Mount Hope similarly deteriorate when their shepherd allows his sheep to cross the Tragowel furrow in July 1858, May 1859, August 1860 and July 1861. Yet, when Tragowel cattle also stray over the Mount Hope boundary in November 1859, Chomley threatens Booth and Holloway with ‘the largest damages on the act allows’. These exchanges reveal the motivation to protect and preserve available fodder, particularly when unauthorised sheep grazing makes the run ‘quite bare for some considerable distance’. After reading these data on straying stock with reference to Table 2.4, which collates progress towards boundary fencing, it appears that straying stock may have informed decisions to fence station boundaries between Tragowel and Gunbower in 1860, and that the neighbouring squatter on Tandarra obstructs progress on fencing and benefits from stray feeding for as long as possible.

			

			Table 2.4: Progress towards boundary fencing, 1857–1861

			
				
					
					
					
				
				
					
							
							Year

						
							
							Dates

						
							
							Action

						
					

				
				
					
							
							1857

						
							
							24–29 July

						
							
							Drawing boundary furrows between Tragowel, Mount Hope, Pental Island & Duck Swamp.

						
					

					
							
							1858

						
							
							23 June – 24 July

						
							
							Negotiations over boundary fences between Tragowel, Gannawarra & Gunbower.

						
					

					
							
							1860

						
							
							18 April

						
							
							Conflict over straying cattle, but no agreement on boundary fence between Tragowel & Gunbower.

						
					

					
							
							1860

						
							
							20 June

						
							
							Drawing boundary line between Tragowel & Gunbower.

						
					

					
							
							1860

						
							
							19 September

						
							
							Boundary fence erected between Mount Hope and Gunbower.

						
					

					
							
							1860

						
							
							28 September

						
							
							Sourcing pines for boundary fence between Tragowel and Gunbower.

						
					

					
							
							1860

						
							
							27 October – 13 November

						
							
							Seeking contract fencers.

						
					

					
							
							1860

						
							
							8 December 

						
							
							Contracted fencers working on boundary.

						
					

					
							
							1860

						
							
							29 December 

						
							
							Negotiating Tragowel & Tandarra boundary fence. Disagreement over fencing Rowen’s Waterhole.

						
					

					
							
							1861

						
							
							3 January – 5 January

						
							
							Agreement reached over Rowen’s Waterhole.

						
					

					
							
							1861

						
							
							7 January

						
							
							Contractors split and mortice fence posts.

						
					

					
							
							1861

						
							
							8 January

						
							
							Drawing boundary to fence between Tragowel & Gannawarra.

						
					

					
							
							1861

						
							
							2 February

						
							
							Drawing boundary to fence between Tragowel & Gunbower.

						
					

					
							
							1861

						
							
							9–16 March

						
							
							Drawing boundary to fence between Tragowel & Tandarra. Renegotiating boundary.

						
					

					
							
							1861

						
							
							9–12 April

						
							
							Drawing boundary to fence between Tragowel & Ganawarra; 8 miles and 52 chains.

						
					

					
							
							1861

						
							
							15–20 April

						
							
							Negotiating boundary fence between Tragowel, Tandarra & Gannawarra.

						
					

					
							
							

							1861

						
							
							24 April

						
							
							Fencing contractor’s work inspected.

						
					

					
							
							1861

						
							
							3–16 May

						
							
							Marking out fence with contractor.

						
					

					
							
							1861

						
							
							31 May

						
							
							Negotiations over boundary fence Tragowel & Gannawarra.

						
					

					
							
							1861

						
							
							3 July

						
							
							Conflict over straying cattle.

						
					

					
							
							1861

						
							
							4 July

						
							
							Conflict over straying sheep.

						
					

					
							
							1861

						
							
							5 August

						
							
							Ploughing boundary line.

						
					

					
							
							1861

						
							
							2 September 

						
							
							Assisting Garrett’s stock (Bale Bale) through Ganley’s fence (Serpentine).

						
					

				
			

			Source: Compiled by the authors.

			Squatters understood that Country was slow to recover if grasses were ‘pulled up by the roots by the sheep’ by the early 1840s.55 Pickard notes that insufficient carrying capacity and overgrazing was solved in the early colonial period by ‘simply moving further inland’ or ‘squatting on more land’.56 Once land acquisition became difficult or expensive, squatters became more sensitive to stock impacts, including systematic straying by neighbours’ stock, because unsustainable grazing led to land degradation and stock deterioration.

			After boundary fences were erected, sustainable grazing in semi-arid ecosystems like the Upper Loddon could only be managed through adaptive stocking and control of native animals, first dingos, then kangaroos.57 These more intensive European interventions resulted in a ‘progressive loss of Aboriginal control over and access to resources’, which increased proximity to and reliance upon settlers.58 Prior to fencing, squatters entrusted one shepherd with 1,000 to 5,000 sheep on Gunbower and Lake Boga, for example, but after fencing, one boundary-rider cared for about 10,000 sheep.59 Overall station staffing, including Aboriginal employment, reduced as a consequence of fencing.

			

			A related concern in the Tragowel journal is the drive to harness and preserve water resources in this semi-arid country. Rainfall on the Northern Plains is unpredictable, so the development of water infrastructure responded to both scarcity and abundance. Djaara and Barapa Barapa people drew upon ancestral knowledge that informed their sustainable land management strategies. This included engineered waterways, seasonal hunting and collecting, fire stick farming and patterns of social and territorial interaction that were responsive to climatic fluctuation. The changing landscape of pastoralism impacted all these socioecological strategies.

			Table 2.5: Development of local weirs and dams, 1857–1860

			
				
					
					
					
					
					
				
				
					
							
							Year

						
							
							Dates

						
							
							Watercourse

						
							
							Action

						
							
							Involvement

						
					

				
				
					
							
							1857

						
							
							25 May – 20 June

						
							
							Calivil Creek

						
							
							Dam near 9 mile.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1857

						
							
							8–28 July

						
							
							Pyramid Creek

						
							
							Dam near 10 mile hut.

						
							
							Booth and Holloway, Tragowel

							Mr Sheridan, Mount Hope

						
					

					
							
							1857

						
							
							16 November

						
							
							Serpentine Creek

						
							
							Negotiating cutting Serpentine Creek at Loddon junction.

						
							
							Booth and Holloway, Tragowel

							Gardiner, Perricoota

							Grey, Serpentine

						
					

					
							
							1858

						
							
							20 May 

						
							
							Pyramid Creek

						
							
							Negotiating construction of 1970-yard dam @ £165.

						
							
							Booth and Holloway, Tragowel

							Gardiner, Perricoota

							Houston, Gunbower

							Greene, Mt Hope – refused

						
					

					
							
							1858

						
							
							15 July – 28 August

						
							
							Calivil Creek

						
							
							Dam at Water Hole Camp.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1858

						
							
							2–25 September

						
							
							Loddon River, Serpentine Creek

						
							
							Negotiations to dam Loddon River, to flow Serpentine Creek. Collected £343-6-8 towards costs.

						
							
							Association of neighbouring squatters. Later joined by McMillan, Lake Leaghur & Argyle, Gunbower 

						
					

					
							
							1858

						
							
							2 November

						
							
							Loddon River

						
							
							Damming commenced.

						
							
							Above ‘Association of squatters’

						
					

					
							
							1859

						
							
							6 January

						
							
							Loddon River

						
							
							Lower dam washed away.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1859

						
							
							27 January

						
							
							Calivil Creek

						
							
							Raising dam wall.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1859

						
							
							27 June – 12 July

						
							
							Calivil Creek

						
							
							Strengthening dam wall.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							

							1859

						
							
							13 August

						
							
							Loddon River

						
							
							Negotiations to survey drain from Loddon to Serpentine Creek.

						
							
							Managed by Argyle, Gunbower

						
					

					
							
							1859

						
							
							26 September – 2 November

						
							
							Drain from Loddon to Serpentine Creek

						
							
							Works commenced.

						
							
							Association of squatters

						
					

					
							
							1859

						
							
							3 November 

						
							
							Drain from Loddon to Serpentine Creek

						
							
							Dam breakage. Repairs 5–7 November.

						
							
							Association of squatters

						
					

					
							
							1859

						
							
							14 November

						
							
							Calivil Creek

						
							
							Water running out of Calivil dam.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1859

						
							
							5 December 

						
							
							Calivil Creek

						
							
							Repairs to dam commenced. Water stopped 13 December. 

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1859

						
							
							19 December – 6 January

						
							
							Unclear, probably Calivil Creek

						
							
							Working on dam.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1860

						
							
							12 – 14 April

						
							
							Loddon River

						
							
							Clearing cutting to Tragowel Creek.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1860

						
							
							16 – 28 April

						
							
							Loddon River, Serpentine Creek

						
							
							Reports on flood waters.

						
							
							Booth and Holloway, Tragowel

						
					

					
							
							1860

						
							
							6 – 21 July

						
							
							Loddon River

						
							
							Concern over & works on upper and middle dams.

						
							
							Association of squatters

						
					

					
							
							1860

						
							
							13 – 14 September

						
							
							Loddon River

						
							
							Works to keep creek water from flowing to the Loddon.

						
							
							Booth and Holloway, Tragowel

						
					

				
			

			Source: Compiled by the authors.

			The Tragowel journal charts the negotiations, cooperative efforts and disagreements between squatters as they built dams on the Loddon River and attempted to redirect the flow to smaller creeks between 1857 and 1861 (see Table 2.5). Table 2.5 reveals repeated effort and investment to dam and redirect water flow, which impacted the ecologies of the Loddon River, Serpentine Creek and Tragowel Creek. The perceived benefits had a direct impact on contributions to water infrastructure works, as evident in the scaled financial support for a new dam on the Loddon, where primary beneficiaries invested £100 and others as little as £5 (see Table 2.6). These major stakeholders also invested in planning, lobbying and physical labour for the project. However, their lack of nuanced environmental knowledge meant they were soon disappointed by the effects of flooding rains. From August to November 1859, for example, the Tragowel pastoralists made concerted efforts to redirect water from the Loddon to the Serpentine Creek, but their technology proved insufficient (see Table 2.5). Brief extracts from the Tragowel journal in November 1859 reveal the trajectory from hope to disappointment:

			

			1 Nov 1859 Have been to the dam & stopped the water for a time but occasionally made its escape, obliged to leave at noon because of rain & this afternoon carpenter has been & says water running through very fast.

			2 Nov 1859 My Dear Husband did not return from the dam until midnight but was successful in stopping the water.

			3 Nov 1859 Have had another breakage at the dam on account of the beam going across the water found a rent under so we took it out and now think it is secure.

			5 Nov 1859 Been to the dam & to our horror found that it is broke away on this side of the frame & running a very strong stream & was quite useless to do anything to it.60

			Table 2.6: Graded contribution to Loddon dam expenses, 1858

			
				
					
					
					
				
				
					
							
							Promised contribution

						
							
							Date

						
							
							Amount

						
					

				
				
					
							
							Ganley & Waite, Serpentine

						
							
							18 September 1858

						
							
							£100

						
					

					
							
							Carmichael & Russell

						
							
							18 September 1858

						
							
							£100

						
					

					
							
							Booth & Holloway, Tragowel

						
							
							18 September 1858

						
							
							£100

						
					

					
							
							Rolf & Flinn

						
							
							18 September 1858

						
							
							£33-6-8

						
					

					
							
							H. McNeil Campbell, Reedy Lake[?]

						
							
							18 September 1858

						
							
							£5

						
					

					
							
							Garrett and Wheatley, Bale Bale

						
							
							18 September 1858

						
							
							£5

						
					

					
							
							Henry Raines [on the Plain]

						
							
							18 September 1858

						
							
							‘has promised something’

						
					

					
							
							McMillan, Lake Leaghur

						
							
							25 September 1858

						
							
							‘willing to do his portion’

						
					

					
							
							Argyle, Gunbower

						
							
							September 1858

						
							
							‘willing to do his portion’

						
					

				
			

			Source: Compiled by the authors.

			While private enterprise encountered many technical difficulties applying water management technologies in Victoria, this did not discourage sustained effort. Information available to prospective settlers encouraged local entrepreneurial water management schemes, holding that the Upper Loddon was ‘well adapted for the storage of water, and extensive reservoirs might, from the precipitous and lofty nature of its banks, easily be formed’.61 The need for central regulation and the coordination of rural water supplies arose due to the severe drought of 1877–1881. Land reform laws implemented at the end of the gold rush had increased the number of selectors occupying land around the Kerang and Pyramid Hill districts, with eighty selectors taking land on Tragowel Station by the end of the 1870s. These farmers were severely impacted by this drought.62 As a result of their political agitations, a Water Conservancy Board was appointed to report on supplying water to the Northern Plains of Victoria for stock and domestic purposes. The passage of the Water Conservation Act (1881) and the Irrigation Act (1886) secured water redistribution rights for such farmers by allowing national works funded by government and implemented by local irrigation schemes.63 The new Tragowel Plains Irrigation Trust, established in 1886, buoyed the perceived sustainability of local farmers by providing secure irrigation capacity.64 The township of Tragowel, which developed during the 1880s, soon boasted a school, railway station, post office, cheese factory, telegraph office buildings and church. The Djaara people may have been the only group to fully understand the environmental consequence of water control, fencing and closer settlement – developments that had immediate and long-term effects on the delicately balanced Laanecoorie ecosystem.65 By way of conclusion, we now turn to the short-term effects of closer settlement upon Djaara stewards, who had tenaciously maintained kinship ties with their Country.

			

			The rise of feminised Christian settler culture

			Aboriginal employment on pastoral stations was influenced by the growing presence of settler women in the area and the expectations that male settlers adhere to cultural Christian moral standards and help to develop civic infrastructure. Until the late 1850s, male squatters took some pride in rough living and its associated freedoms. This included close association with Aboriginal communities and liaisons with Aboriginal women. In this early period, most Upper Loddon homesteads were established near important waterpoints and were reliant upon Indigenous resources, including labour from nearby camps. When Gerard Kreft, an officer in William Bladowski’s scientific expedition, passed through the Upper Loddon collecting scientific specimens in 1856–1857, he noted 45 Aboriginal people living at Gardiner’s Pericoota Station, with another 12 at an outstation. He observed 18 at Campbell’s Gannawarra, 23 at Loddon Junction, 10 at Reedy Lake and 6 at Lake Boga.66 These numbers diminished noticeably as settler society developed due to the combined impacts of dispossession, decreasing access to traditional lands and declining Aboriginal employment on the stations. Lake Boga provides an example of this process.

			Prior to his marriage in 1859, Samuel Watson of Lake Boga had employed an Aboriginal man as a domestic worker. These arrangements changed a few days after his new wife took up residence. Mary Moore arrived in Melbourne as a first-class passenger on the Royal Charter, which docked on 22 July 1859. She wrote to fellow passenger Jane Brown of her new life in the ‘comfortable homestead Lake Boga villa [which] looks over a beautiful lake about two miles each way’, noting that:

			I have a splendid cook and imagine the first few days I was here I had a very smart black boy as my page and very well I liked him but Mr Watson has since engaged a married couple, they live a short way from us and the woman [comes] every morning to dust.67

			Men of rank traditionally apprenticed young male pages as their personal assistants. Mary Watson’s description of their Aboriginal ‘page’, therefore, illuminates the operations of rank and race in the homestead. While domesticity was regarded as ‘a force for civilizing and a sign of civilization’, employing Indigenous domestic labour also posed risks to white women from ‘the very subjects she must domesticate and civilize’.68 Sam Watson likely relinquished this ‘very smart black boy’ in preference for a (white) married couple for this reason. But regular contact with female servants did not count as ‘company’. As Mary revealed to Jane Brown:

			I have plenty to fill up my time. [As] Mr Watson is away all the day I require employments to keep me from feeling lonely. I have had no lady callers yet but gentlemen often visit.69

			Mary Watson’s lack of social contact indicates the absence of European social infrastructure, including churches, which would address this need. The Tragowel journal reveals the infrequency of religious gathering between 1857 and 1861 and associated work to develop community infrastructure (see Table 2.7). Booth and Holloway were Methodists whose reputation for ‘excessive piety’ suggests that their station journal would likely include any local opportunities for collective worship.70 In 1858, the family recorded their financial support for a ‘Wesleyan Bazarr’ and the visit by Reverend Thomas Raston, a Wesleyan Minister from Castlemaine. Raston conducted a wedding service, a baptism and held Divine Service at two district stations during this visit (see Table 2.8). In November 1860, district squatters discussed appointing a minister and schoolmaster for the area, but no decision was made (see Table 2.8). The next religious service was conducted in May 1961 by Reverend Jacob Halley. A Congregational Minister assigned to the Lower Darling and Murrumbidgee region in 1860, Halley was already seeking a new situation by April 1861, but he did not gain sufficient local support to establish a circuit at Swan Hill and Kerang (see Table 2.8).71 The district next welcomed Reverend Dickson to conduct religious services on 10 November 1861.72 The population of Swan Hill and the surrounding area was small, with 550 Europeans in the region by 1865, including 150 in the nascent town.73 Improvements in transport, including the river steamboat trade that began in 1852, fostered competition between colonial governments, improving services and reducing isolation, like the provision of religious infrastructure.74 Until the foundation of local churches, remote and sparsely populated districts were serviced by itinerant preachers who conducted services within a circuit. The Upper Loddon district did not enjoy regular ministry until 1875, when the Wesleyan Home Mission funded a local preacher for the North Loddon circuit, and a church was established at Durham Ox.75

			Table 2.7: The rise of settler infrastructure in the Upper Loddon, 1857–1861

			
				
					
					
					
					
					
					
				
				
					
							
							
							1857

						
							
							1858

						
							
							1859

						
							
							1860

						
							
							1861

						
					

				
				
					
							
							Communication

						
							
							–

						
							
							1

						
							
							1

						
							
							–

						
							
							–

						
					

					
							
							Education infrastructure

						
							
							–

						
							
							2

						
							
							1

						
							
							–

						
							
							2

						
					

					
							
							Health infrastructure

						
							
							–

						
							
							–

						
							
							–

						
							
							–

						
							
							1

						
					

					
							
							Land tenure

						
							
							1

						
							
							–

						
							
							–

						
							
							–

						
							
							1

						
					

					
							
							Religion

						
							
							–

						
							
							2

						
							
							–

						
							
							1

						
							
							4

						
					

					
							
							Responsible govt

						
							
							–

						
							
							–

						
							
							–

						
							
							1

						
							
							–

						
					

					
							
							Trade and transport

						
							
							1

						
							
							–

						
							
							6

						
							
							–

						
							
							–

						
					

					
							
							TOTAL

						
							
							2

						
							
							5

						
							
							8

						
							
							2

						
							
							8

						
					

				
			

			Source: Compiled by the authors.

			Table 2.8: Efforts to create settler infrastructure, 1857–1861

			
				
					
					
					
				
				
					
							
							Date

						
							
							Topic

						
							
							Citation

						
					

				
				
					
							
							23 June 1857

						
							
							Land tenure

						
							
							A stranger passed to Mt Hope to survey their section.

						
					

					
							
							20 July 1857

						
							
							Trade and transport 

						
							
							Captain of the Melbourne Steamer on the Murray offering flour for sale at £27 at Swan Hill or Ganna.

						
					

					
							
							17 June 1858

						
							
							Religion

						
							
							Mr Raston [Wesleyan Minister] from Castlemaine married Mr & Mrs Seward, John Booth christened. Fri 18th Mr H & Mr Raston have been down to Farmers & Dr Kings to arrange about holding Divine service either here or at Mr Farmers.

						
					

					
							
							

							22 July 1858

						
							
							Education infrastructure

						
							
							Mr Pascoe returned home this morning having been about a school being formed somewhere about Farmers.

						
					

					
							
							23 July 1858

						
							
							Communication

						
							
							A young man from Farmers have been for our signature to a petition for a post office at the Loddon Inn.

						
					

					
							
							3 September 1858

						
							
							Education infrastructure

						
							
							Attended a meeting at Farmers about a school formed somewhere at Kerang & a committee was formed to ascertain all particulars about it.

						
					

					
							
							4 October 1858

						
							
							Religion

						
							
							Mrs Booth sent to Sewards a case containing a variety of things principally for the Wesleyan Bazarr.

						
					

					
							
							9 March 1859

						
							
							Trade and transport

						
							
							Cobb & Co are going to run a coach 3 times a week from Sandhurst to Swan Hill.

						
					

					
							
							16 April 1859

						
							
							Trade and transport

						
							
							Two men called to ask permission to erect a hut of the boundary of our run for the purpose of an eating house & also bought 16/6 worth of beef.

						
					

					
							
							20 April 1859

						
							
							Trade and transport

						
							
							Cobbs coach passed before 9 oc full toward Bendigo.

						
					

					
							
							27 April 1859

						
							
							Education

						
							
							A man called today that has been staying with Stevenson at the pound & wants to start a school at Kerang.

						
					

					
							
							28 May 1859

						
							
							Communication

						
							
							Petition to Post Master General for a mail delivery 2 a week.

						
					

					
							
							29 August 1859

						
							
							Trade and transport

						
							
							Have recd a letter from Seward asking our opinions about store at Durham Ox.

						
					

					
							
							3 October 1859

						
							
							Trade and transport

						
							
							John has been to D Ox to see Mr Argyle about ground for the store.

						
					

					
							
							21 October 1859

						
							
							Trade and transport

						
							
							John & Seward been to Mt Hope to the man that is building Wool shed about taking the store to build at D Ox.

						
					

					
							
							3 August 1860

						
							
							Responsible government

						
							
							Meeting having been called for the purpose nominating trustees for the County of Kerang.

						
					

					
							
							22 November 1860

						
							
							Religion

						
							
							Called at Farmers to consult about a minister & schoolmaster for the neighbourhood but arranged nothing definite as yet. 

						
					

					
							
							13 April 1861

						
							
							Religion

						
							
							The Rvd Halley called today with a letter from Mr Pasco suggesting having him as a minister for Swan Hill District including Kerang- he has gone to Melbourne.

						
					

					
							
							23 May 1861

						
							
							Religion

						
							
							Revd Mr Halley here this evening & has held service at our home.

						
					

					
							
							10 July 1861

						
							
							Health infrastructure

						
							
							1 from Dct Gunmorrow Swan Hill about the hospital.

						
					

					
							
							

							26 August 1861

						
							
							Land tenure

						
							
							Mr Supholme came yesterday stayed all night left this morning for Ganawarra; sent by the Victorian Association for promoting the Interest of Squatters.

						
					

					
							
							28 September 1861

						
							
							Education infrastructure

						
							
							A letter from Mr Pasco soliciting aid for a school building at Swan Hill.

						
					

					
							
							20 October 1861

						
							
							Education infrastructure

						
							
							1 letter from Mr Pasco about a school at Swan Hill.

						
					

					
							
							6 November 1861

						
							
							Religion

						
							
							A letter from Reverend Dickson that he will hold Divine Service on Monday night at Tragowel.

						
					

					
							
							11 November 1861

						
							
							Religion

						
							
							Today Rvd Mr Dickson came from Lake Boga, having been to Swan Hill and preached this evening to 16 people.

						
					

				
			

			Source: Compiled by the authors.

			Survival: But not on your own land

			Coexistence between Aboriginal people and settlers declined on local stations as rural society developed in the Upper Loddon. As expectations of conformity increased, cross-racial relationships like that between Mick Galway and Alice Holmes were subject to mounting social condemnation. In 1870, Molesworth Greene, owner of the Mount Hope Station, decided to act against ‘two or three women at Mount Hope’ (likely Alice Holmes and Emma Kerr) who he believed to be ‘living as common prostitutes amongst his men’. Cross racial co-habitation was debasing in Greene’s view, ‘a bad thing for the station’, so he asked the Chief Protector of Aborigines to have the women ‘taken away’.76 As a consequence, Reverend John Green visited Mount Hope Station in July 1870. He tried to convince the women and children to move off their Country to Coranderrk Aboriginal Station near Healesville. Reverend Green later testified that:

			they all seemed willing to come when I spoke to them about going the night I arrived, but next morning they were all gone (hid) … I found them during the day among the rocks … now they were not willing to go without one man (Sam), who was not there. I stayed all night again, hoping to induce them to go with me, but in the morning they were not to be found. I think some of the white men who cohabit with them assisted them to get away. I left notice with Mr. Greene to write to the Central Board when they came back with Sam, and that I would return and take them.77

			The group were eventually ‘sent off to Coranderrk’. The pastoralist noted that the families left reluctantly, refusing to be separated. The squatter would ‘have liked to have kept the men, but they would all go together’. He recalled:

			I had a great difficulty in getting them to go at all. I know that some of the half-caste women were living with some of the stockmen, and I had a great difficulty to get them away.78

			Reverend Green admitted to the 1877 Inquiry that the Aboriginal women did not leave Mount Hope voluntarily. To the suggestion that, ‘there was no coercion used in any case?’, he replied, ‘Two or three women at Mount Hope; a little was used there’.79

			Connection to kin and Country is central to Aboriginal spirituality and wellbeing. At Mount Hope, Emma Kerr was close to Djaara land and her betrothal to a Barapa Barapa man likely availed kinship support. After Emma’s forced removal, Alick Campbell ‘came in’ to Coranderrk ‘of his own accord’ because he wanted to marry Emma. Campbell testified in 1877 that he had wished to return to Gannawarra after his marriage, but Reverend Green ‘would not let me go’.80

			Why did Greene, who took control of Mount Hope in 1857, tolerate cross-racial households until 1870? Likely because extreme isolation on the early frontier undermined expectations of ‘normal social and domestic environments’ upheld in the metropole. Relationships between settler men and Indigenous women were, thus, tolerated until increased settlement exposed them to public notice. When these domestic arrangements were exhibited before incoming settlers, the squattocracy, who held themselves aloof from the standards applicable to the middle and working classes, felt it necessity to exert their control. The influx of Europeans drawn by closer settlement, as recounted above, reorganised landscapes through increased clearing, fencing and grazing, accelerated water control and the introduction of agricultural rather than pastoral enterprises. Alick Campbell, his new wife Emma Campbell and her children all remained at Coranderrk during those sixteen years (1870–1886) when Tragowel Station was reorganised and transformed by these forces of closer settlement.

			The Campbell family eventually returned to Barapa Barapa Country, but on the New South Wales side of the border, which experienced closer settlement at a slower pace than Victoria to the south. Here, fencing was still limited, and native flora and fauna was still relatively abundant on pastoral stations. When Emma Campbell died in 1886, she was buried at Barham Station on Barapa Barapa Country. Her story illustrates Aboriginal efforts to stay connected to country despite settler incursion. These spiritual relationships were not extinguished by dispossession; they have been nurtured across the generations, and they are resurgent today.81
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			Common law and religious difference in Bendigo courtrooms: ‘The Chinese Oath’

			In July 1894, those present in the Bendigo Supreme Court witnessed a protracted ‘Chinese Oath’ ceremony. After stepping into the witness box as a defendant on charges of perjury, a Bendigo resident, Ah Moy, was administered the oath. This meant that Ah Moy blew out a match after being told by the interpreter, Jack Ah Pong, that ‘you come this Court and stand in this box there’. He then ‘asked [Ah Moy] how his conscience is he said blow light out [sic]’.1 Ah Moy’s testimony, however, was found to conflict with that of other witnesses, and he was subsequently charged of perjury. Seven months after visiting the court as a witness, Ah Moy returned as a defendant. During this perjury trial, questions of religious equivalence were directly confronted. Another interpreter of Chinese descent who had been present at the first trial, James Ah Poo, also testified that:

			I do not know the Chinese word for God – The Chinese word Shunghi stands for God – Jack Ah Pong was interpreter in this case – He is in Gippsland now I think somebody brought him over here – I have heard witnesses sworn in Chinese Courts but not in China – Blowing the match out means to tell the truth.2

			

			As this story indicates, in oath ceremonies the courtroom became a public arena where religious difference was performed and where knowledge of the religions and faith traditions of people of Asian descent were produced and shared. Through a focus on oaths and perjury trials, this chapter explores how the drama of religious difference was performed in and via Bendigo courtrooms in the late nineteenth century, a time when the religious relativism characteristic of European imperial legal cultures was in tension with the growth of a self-consciously ‘white’ Christian nationalism. This chapter also shows how a space of religious plurality was far from one of religious equality. The Bendigo courtroom might be considered a space to encounter empire’s ‘multiculturalism’, for it was a rare space that not only recognised the different religions of legal subjects but also attempted to authorise and formalise religious difference. And yet, religion was a form of legal alterity thoroughly modulated by the hierarchies of race.

			Ah Moy’s perjury trial, and the way it brought the question of Chinese testimony to public attention, was not an isolated instance. The Victorian Supreme Courts heard at least six perjury trials of Chinese men during the 1890s.3 In each of these trials, the Chinese Oath was used to swear in the defendant, who gave their testimony ‘in the Chinese language’.4 These perjury trials highlight the importance of oath and testimony translation to the racial question of whether the testimony of people of Chinese and of South Asian descent could be rendered intelligible to English-speaking legal decision-makers, and therefore whether people of Chinese and South Asian descent could be equal legal subjects.5 These questions, played out in the space of the Supreme Court, mapped onto the larger question of whether religiously diverse people designated ‘Asiatic’ had the right to enter and remain in the colony.

			

			Common law gained its authority by the legal fictions that it was universally liberating, that is, that every ‘man’ is equal before the law. This fiction was recurringly tested by a colonial setting that relied on structurally supported religious and racial inequality. In nineteenth century colonial Victoria, Christian religion – performed in the English language – had a privileged status in many spaces of daily public life. As such, this chapter continues to examine religious cohesion and its tensions as they placed out in particular Bendigo spaces, focusing on the spectacles performed in the ‘theatres’ of faith and religion that were courtrooms. How did the public negotiation of belief in courtrooms support and challenge the live and dynamic negotiations of religious difference? What kinds of understandings and legal powers of faith systems were made and challenged here?

			Oaths, religious pluralism and liberalism

			The liberal principle that all colonial subjects should be amenable to and equal before law saw people of diverse religious identities walk through the Bendigo courtroom doors, including those who practiced Taoism, Confucianism, ancestor worship, Islam, Sikhism and Hinduism. From the 1850s, significant numbers of South Asians lived in Bendigo and surrounding areas, and by the late nineteenth and early twentieth centuries, Muslims and Hindus had a particularly visible presence in Bendigo’s public and legal life. In 1854, the Mount Alexander Mail reported that ‘a native of Hindostan’ was charged with stealing a child, and:

			in the absence of the waters of the Ganges, on which they were sworn in India, [the witness] repeated a solemn affirmation in India, declaring they would speak nothing but the truth, holding up their hand at the same time, in token of their sincerity.6

			Muslims were often sworn in to legal proceedings by the Koran in ways closely analogous to the Christian ceremony of taking a Bible-based oath.7

			Judging whether a defendant sworn in on a non-Christian oath was culpable of perjury entailed deciding two related questions: had the oath been binding on the subject’s conscience? And had their testimony been properly and accurately translated? These questions were crucial because if either a witness’s oath was not binding or their testimony was inaccurately translated, they could be culpable for giving false testimony. The social meanings attached to the process whereby an interpreter rendered the oath binding on the conscience of a non-Christian witness or defendant can be traced in the history of the legal cultures of England, China and Victoria. It was also inherent to the liberal ideology of fairness that underscored colonial Victorian law. The principles by which British law should be applied to settler colonies were defined as early as the 1720s. These principles, so Jurist Blackstone outlined in the early nineteenth century, provisioned colonists to establish the rule of law in ‘uninhabited’ countries and explicitly allowed colonists to adapt British law to suit the needs of the particular colony:

			It hath been told that if an uninhabited country be discovered and planted by English subjects then all the English law then in being … should then be in force. Such colonists carry with them only so much as is applicable to their new situation.8

			When Victoria gained its independence as a self-governing colony in 1851, it largely inherited its structures of law and legislature from New South Wales. These structures had been implanted from Britain and already adapted to colonial circumstances. Vitally, these included the legal fiction of terra nullius that claimed Australia to be empty of ownership, and also laws that specifically dealt with land legislation, lotteries and master–servant relationships, some of which targeted First Nations people.9 Yet, just how Victorian settlers would deal with their new situation was by no means predetermined in 1851, nor was the question of how they would deal with the colony’s racial and linguistic plurality.

			Questions of cultural and linguistic difference had impinged upon the law’s equal and universal application from the beginning of European colonisation. Barry Patton has argued that law, and the courts especially, were essential mechanisms in the racialisation of Aboriginal and Torres Strait Islander people, that ‘processes of Anglo-Australian colonial law skewed a supposedly impartial legal system’. Aboriginal legal subjects in colonial Victoria, Patton demonstrated, faced significant obstacles to having their evidence heard and admitted. Aboriginal subjects were denied substantive legal protection, especially in frontier periods.10

			Throughout the 1890s, legal authorities remained significantly bound by liberal traditions, most strongly the idealisation of the rule of law as ‘just’ and ‘equal’, which obliged legal authorities to at least appear to give non-European defendants a fair trial and to recompense victims regardless of their gender, race or class. As historian Leigh Boucher has noted, in the context of nineteenth century Victoria, in the liberal tradition, ‘there was little space for the admission that British subjecthood was hierarchically modulated by race’.11 Such practices of linguistic relativism in British courts across the empire – underwritten, as they were with liberal principles – went together with practices of religious relativism. At base, to apply law to non-English-speaking people required the translation of their testimony so they could recollect the social events (including conversations) pertaining to the alleged crime. In practice, however, the translation of testimony required much more. Legal cultures of the nineteenth century, including that of the British and the Dominions, were steeped in racially codified practices that meant those who were not Christian or not Anglophone had a marked relation to common law.12 

			Oaths had been an important part of British culture at least since the English Reformation of the sixteenth century. They served as a mechanism to ensure the integrity and sincerity of a witness and thus the proper and so-called ‘civilised’ performance of law.13 Like the Christian Oath, the invention of the Chinese Oath was entwined with British legal imperialism. There are reports of the ritual of beheading a chicken and drinking its blood to swear in Chinese in Dutch Batavia as early as 1787.14 This Batavian ritual, Paul Katz has suggested, was subsequently adopted in the British Straits Settlement in the early nineteenth century. It became the source of much discomfort and contest for European administrators. By the nineteenth century, British colonists in India, in conjunction with the metropole, had sanctioned the use of non-Christian oaths.15 In the 1840s, judges in the Straits Settlement changed their approach to Chinese testimony following the Indian Legislative Act V. 1840.16 The colonial Australian courts clearly borrowed judicial practices from the Straits Settlement and Hong Kong; however, from the 1850s, the forms of the Chinese Oath in Victoria, and seemingly also in the metropole and other Australia colonies, took a markedly different trajectory. By 1864, the Shanghai Mixed Court had ‘fully adopted Western legal procedures’ and did not allow the use of the Chinese Oath. Victorian courts, however, continued to use the Chinese Oath into the twentieth century.17

			The court as a theatre of religious culture and relativity

			The Bendigo Supreme Court was built in 1857–1858, early in the settler invasion, with settlers seizing Djaara land for pastoral use from 1851. In accordance with its function to consolidate the colonial state’s power, the courts were originally located near police bases on Camp Hill (later site of Rosalind Park) in 1860.18 In the year following Ah Moy’s trial, the court would move into the imposing edifice of the new complex in the more central Pall Mall, backing onto Rosalind Park.19 The colonial architecture of this and similar courts had multiple functions. Beyond providing a space that enclosed the bodies and voices of those participating in law, court buildings offered ‘visible spectacles of European domination’, both of the landscape and of society.20 The physical presence of the court building was to communicate the power of law and, as such, the power of the colonial state to judge and prescribe punishments for their subjects. 

			The internal spatial arrangement of the courtroom was further conducive to the display and enactment of legal power and social control. The Bendigo Supreme Court, as others across the British Empire, were rooms in which English-speaking male settlers, acting as magistrates and lawyers, controlled the order of sound and speech, managing who spoke when, where, and for how long.21 Ah Poo’s observation of Ah Moy’s oath ceremony indicates how the Melbourne City and Supreme Courts functioned as theatres in which European and Chinese bodies and voices came into contact, and where the religious order of the colony was thereby acoustically performed.22 The interior space of the court can usefully be examined as a theatre, as it involved a stage (the bench and witness stand), actors (magistrates, justices of the peace and license applicants) and a (polyglot, multi-racial) audience.23

			Religious rituals and performances were regularly heard within the walls of the courts, where legal subjects participated in oath taking, evidence giving and the swearing in and use of interpreters.24 The sound-absorbing walls of the Bendigo Supreme Court meant that only those inside the court could hear the words uttered there. But while these buildings could afford privacy, the courts’ proceedings were, by principle, public affairs. ‘Publicity to court proceedings is … warranted on the grounds that in the courts public justice is dispensed’, noted a New South Wales newspaper editor when discussing divorce proceedings in 1898. Moreover, ‘people should be free to note and to criticise the manner in which the proceedings are conducted’.25 Reflecting this ideal of the courts as a space of transparency, the courtrooms in which people of various faiths and religious identities spoke were open to a public audience, including journalists, enabling the public access to the rituals performed inside the courts.

			

			Religious diversity in Chinese Bendigo

			By the 1890s, the regular spiritual meetings of Djaara in the city called ‘Bendigo’, with their ways of performing sovereign connection to Country by language, music and dance, often generically called ‘corroberees’, had been interrupted and displaced by the invading settlers.26 The faith-scape of Bendigo was dynamic and changed in tandem with patterns of global and imperial migration. Europeans who practiced various Christian faiths lived side by side with people designated ‘Asiatic’, a category that included Chinese, Afghans, Syrians and people from current day India. The Chinese immigrants who began arriving in the 1850s practiced diverse faiths, including Confucianism, Taoism and ancestor worship. The Indians, Pakistanis, Bangladeshis, Afghans and Syrians (from an area that encompasses current day Lebanon) began arriving in the late 1870s and practiced variously Christianity, Hindusim, Sikhism and Islam. As for witnesses of Chinese descent, Hindu, Muslim and Christian witnesses were similarly sworn in according to an oath ceremony. Muslims were sworn on the Koran, Hindus by drinking a cup full of the symbolic water of the Ganges and Christians on the Bible.27 Amid assimilationist attempts to convert Chinese people to Christianity, then, driven notably by European and by Christian missionaries, people of different faiths worked together, lived together and married in the daily intimacies of a diasporic context. Some of the faiths of Bendigo residents of Asian descent were more intelligible to Europeans than others. The ambiguity of whether there was a word for ‘God’ in Chinese languages was a particularly sore spot for the positivist culture of settler law, which venerated certainty.

			

			The colonial relations of religion

			People of Chinese descent began arriving in Bendigo in the 1840s, within a decade of the start of British colonisation. The line between the ‘settler’ and the ‘migrant’ – so the works of Beenash Jafri, Samia Khatun, Andonis Piperoglou and others teach us – does not fit with colonial identity categories and liberal formulations.28 In colonial Bendigo, ‘settler’ was, and is, a term ‘creased by racialisation’.29 Bendigonians of Chinese descent were treated ambivalently and were at once included in law and treated as perpetual foreigners, even as their religious precepts were translated into English, the language of the colony, and rendered intelligible to Anglophone listeners and legal authorities.

			By the 1890s, there was little pretence that China-born people such as Ah Moy were equal subjects before colonial law. They had been disenfranchised and became the targets of legal discrimination under the Shops and Factories Act 1890 and the Chinese Act 1890. Still, the imperatives to perform racially equal justice remained pertinent in Bendigo’s courtrooms, if not in polling booths, workshops, bedrooms, factories and laundry rooms. The dramatic contrast between oath ceremonies as a symbol of the religious and racial fairness of law and the surrounding milieu of colonial racism was not lost on contemporary observers. Even during a time of heightened settler hostility towards Chinese people, hearing an interpreter translate law across religions and (often simultaneously) across languages was a spectacle.30

			The ‘Chinese Oath’ was a spectacle consumed by Bendigo court audiences and by newspaper readership. Unsurprisingly, given the propensity for Europeans to hear Chinese speech as noise absent of meaning, this representation bore little resemblance to the actual words of the oath. In the fore-mentioned 1895 Bendigo Supreme Court perjury trial, the interpreter Ah Poo phonetically transcribed the oath as:

			

			Nee jew chung kong, in ho

			You according to truth speak, don’t

			Kong tai wa, ku ku chun

			Talk falsehood, everyword true

			Nee ni jew chun kong

			If you don’t according to the truth speak

			Sheng-ai jak nee

			God punish you.31

			For those in position of legal decision-making power, to hear the translation of Chinese speech and religion into English was to hear an interpreter render the Chinese witness susceptible to colonial law, and, hence, to colonial power.32 Interpreters such as Ah Poo effectively worked as linguistic balms to ease the discomforting presence of Chinese people in the court. Mow Tan’s oath ceremony was one instance among many where interpreters mediated affect and soothed the religious tensions of administering colonial law to people of Chinese descent.33 Hence, when Ah Poo defended the oath’s validity, he was speaking into a decades-long contest over the validity of the oath. When he testified in the Bendigo Supreme Court perjury trial, he used the present simple tense – a tense for statements and general truths – stating that: ‘Blowing the match out means to tell the truth.’34 His statement opens up the question of how often interpreters of Chinese descent were ready and willing to defend an oath founded in the approximation of so-called ‘Chinese’ religions? While it is difficult to gain a clear answer to this question from the historical record, what is clear is that, for Ah Poo and other people designated as Chinese in the courtroom, religious, social and legal belonging were inseparable.

			From the founding of the Bendigo Law Courts, the use of disparate oaths had been contentious for observers of the judicial process, and, as in other British colonies, court oaths were subject to ongoing contestations. Though, the practice of blowing out a match was not the only oath ceremony that came under scrutiny during this era. Muslim and Hindu oath ceremonies were intermittently reported, but the Chinese Oath received the most public attention and was regularly ridiculed in public discourse.35 From the mid to late nineteenth century, Europeans in Victoria intermittently ridiculed non-Christian oath ceremonies in ways that mapped onto broader questions about the validity of oaths. A critic wrote to the Bendigo Advertiser in 1858 that: ‘The [oath] displays … of the present system are as ludicrous as the most grotesque customs of the most barbarous countries in the world’. They went on to lament that the way the courts applied oaths to so-called ‘foreigners’ was ineffective and ridiculous:

			In fact, as the law is based on the principle of swearing each man in the manner considered most binding on his religious conscience, the spectators in our Courts of Justice are entertained or disgusted, as the case may be, with the most ridiculous parodies of what are supposed to be the binding forms of swearing foreigners.36

			By the time Ah Moy testified, Chinese oaths had evolved as a racial trope that implied Chinese people were prone to speaking untrustworthy words. As he sat in the Bendigo Supreme Court witness box, Ah Moy was participating in a ritual well established in Victorian courts, a ritual that the European settler public were conditioned to perceive as farcical.

			This and similar perjury cases, thus, had significance beyond the legal proceedings. The representations of the trial fed into broader discourses that constructed people of Chinese descent and their languages as essentially unintelligible and therefore cast people of Chinese descent as incommensurable legal subjects.37 Non-monotheistic faiths were particularly susceptible to being read as interrupting the settler legal order, which, as other chapters in this book demonstrate, was one in which Christianity was the privileged religion of public space and of the colony more widely. This distrust had legal implications. The Bendigo Advertiser reported the perjury trial in racist ways, casting Chinese people as generically untrustworthy: ‘They did not … consider the blowing out of the match binding so they would please themselves whether they told the truth or not’.38

			Performances of oaths in Bendigo courts highlight the necessity, under common law, of finding ways to breach the entwined religious and linguistic differences between Christian and non-Christian cultures and to, thus, accommodate social-religious diversity. It took concerted efforts of translation, miscommunication and communication to administer the oath to non-Christian subjects and to thereby subject them to settler legal structures. While the performance of common law in nineteenth century Bendigo courts was challenged by the multiple religious cultures of Chinese and other people of Asian descent, it could and sometimes did recognise, accommodate and trust them. However, legal authorities did so while working with invented approximations and appropriations of the multiple, deep and sacred religious traditions that lived across the private rooms, halls and public parks of Bendigo. As such, while it is tempting to describe the practices of religious relativity in nineteenth and early twentieth century Bendigo courts as an early form of multiculturalism, it is important to note the way these oath ceremonies were imperial creations and enforced by the state. To capitulate, rendering religious difference conspicuous enabled white settlers to regularly denigrate practitioners of non-Christian faiths by treating their (traditional and colonially invented) rituals as untrustworthy and laughable. It appears that those who followed polytheistic faiths were particularly susceptible to such denigration.

			In the twentieth century, the rise of secularism saw these legal practices of religious relativity gradually, if haphazardly, pushed out of regular use, with either a Christian oath or a secular affirmation becoming the norm.39 At times, non-Christians of Asian descent asserted their right to be sworn according to their religion. In 1926, Melbourne court officials were ‘staggered’ when a ‘Hindoo witness desired to be sworn in on the water of the Ganges, but had to be content with drinking a glass of water instead’. From 1958, Victorian law stipulated that witnesses should either swear a Christian oath on either the New or Old Testament, or a secular affirmation. There is evidence, however, that practices of non-Christian oaths persisted in Bendigo well into the twentieth century based on a culture outlined in the Clerk of Courts Manual.40 In 1974, around four years before federal multicultural policies bound up with ‘the long slow death’ of the White Australia Policy would begin to roll out, a woman who identified as Hindu protested that ‘while attending a Magistrates’ court in Bendigo in connection with a car accident she was required, despite her initial objection, to take the oath on a glass of water’.41 In May the same year, the Clerk of Courts Manual was amended to stipulate ‘that a Hindu witness would in future make an affirmation instead of an oath.’42 In 2002, the Victorian government performed an ‘Inquiry into Oaths and Affirmations with Reference to the Multicultural Community’ and recommended that the courts’ swearing-in practices strike ‘the right balance of freedom of expression … and a reliable system of oaths and affirmations’, which would require cultural awareness training for legal officers that included learning about citizens’ religions.43 Today, the Bendigo Supreme Court accepts testimony sworn on a secular oath – as do courts across Australia – while its laws and ceremonies remain rooted in Anglo-Christian traditions.
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			Popout One: Giving as cohesion: ‘Hospital Sundays’, religion, and medical philanthropy in fin-de-siècle Bendigo

			It is Sunday, typically a day of rest in Christian goldfields time.1 In the Bendigo Hospital, patients continue to be treated for illness, injury and disease. In the benevolent asylum, persons deemed ‘insane’ and ‘unfit’ face another day in basic, prison-like conditions.2 Blocks away from these resource-pressured spaces, able-bodied people gather in the door-less church of Rosalind Park. The air is fresh. The atmosphere, festive. Today is not just any Sunday. It is Hospital Sunday, and the first to be held in Australia. The sky stretches above the elm trees planted decades earlier in Djaara Country. An estimated 10,000 people of various faiths and Christian denominations gather for the open-air universal church service to listen as Protestant priests and ministers take the stage. Multi-ethnic residents of Bendigo worship God and place money in collection bags. The carnival atmosphere and public display encourage their voluntary contributions. Organisers will in turn divide these funds between the hospital (given, this year, two thirds of the revenue) and the asylum (given one third) – much needed funds to supplement the settler state’s thin budget for health and welfare.3 Who donates, and how much, will be noted and published in local newspapers. This rewards donors with moral-religious capital and boosts communal views of benevolence and care in society.

			‘Hospital Sundays’ began in England as once-a-year events where Christian churches and chapels collected funds at a charity service and donated them to hospitals.4 The first was reportedly held in 1870 in Manchester, and variations were replicated in cities across England. The history of organised medical philanthropy in the Antipodean colony of Victoria, however, began earlier than this, with a distinct religious lineage. In November 1848, the Melbourne Jewish philanthropic society formed and held its inaugural meeting at the Rainbow Tavern, on Swanston Street.5 This would be followed by a range of hospitals, orphanages, female rescue homes, aged care institutions, ladies’ benevolent societies and services for people with disabilities, which together formed the basis for the colony’s voluntarist approach to social provision. Historian Shurlee Swain tells how the colony of Victoria always relied on voluntary donations to deliver its medical services, with the government ‘left to provide only for prisoners, psychiatric patients and some categories of neglected children’.6

			Hospital Sundays emerged in a context where philanthropy was motivated by plural religious philosophies converging around the goodness of giving. These days became a thriving settler cultural institution, performed in Melbourne, Bendigo and other regional cities from the 1870s into the 1930s. Hospital Sundays were popular, growing bigger than their metropolitan counterparts. ‘[T]he large Australian cities’, reported London-published Hospital journal in 1894, ‘seem to show greater enthusiasm and collect larger sums than those yet realised in America or in any British cities.’7 Bendigo led the way in this effort. In October 1873, the Bendigo Hospital Sunday committee declared that a great ₤1,004 has been raised at ‘the first Australian Hospital Sunday’.8 By the late nineteenth century, Hospital Sundays were considered a tradition, and Bendigonians were particularly enthusiastic partakers. These ‘Demonstrations’ were celebrated as both ‘noble’ and entertaining, drawing crowds from hundreds into the tens of thousands.9

			A festival of charity: Religious feelings beyond walls

			Hospital Sundays were usually performed in Bendigo’s central, grassy, tree- and flower-filled Rosalind Park. This open-air location enabled people of various faiths and Christian denominations to gather outside of the confines of church walls. The contributing churches included St Andrew’s (Presbyterian), St Paul’s (Church of England), All Saints’ (Church of England), Forest-street (Wesleyan) and German Lutheran churches.10 Members of St Kilian’s (Roman Catholic) are present on the day. Although canon law prevented St Kilian’s from participating in non-Catholic services, their support for Hospital Sunday indicates the ‘social duty or honor’ associated with the event.11 Newspapers reported the sizeable Bendigo Hospital Sunday crowds. In 1881, for instance, on a day that ‘threatened a heavy downpour’, an estimated four to five thousand people attended in the adjoining Camp Reserve.12 The following year, on a day when ‘the weather was most beautiful indeed’, an estimated ten to fifteen thousand people gathered.13 It evidently felt good to give for the causes of health, and even better, to do so outside in sunlight with live music playing. The open-air location did make attendees vulnerable to the weather. In 1901, for instance ‘the weather interfered with the collection’, so that while there was ‘a large attendance [once] a thunderstorm began the crowd had to disperse’.14

			Among rain and sunshine, church leaders leveraged biblical ideas of giving to the needy, encouraging those gathered to open their purses wide. During the Hospital Sunday of November 1890, one Reverend A. S. James preached from Deuteronomy; ‘Thou shalt open his hand wide unto his brother, so thy poor, and so thy needy, in thy land.’15 And during the Hospital Sunday of 1883, one Revered John Garlick delivered a lengthy sermon, reminding those gathered that ‘God is always giving’, linking God’s generosity with the virtues of colonial institutions:

			now I trust that I need not ask your indulgence for inviting you to make a collection for the Bendigo Hospital and the Benevolent Asylum … The worth of these admirable institutions needs no comment of mine. There they stand before you, and you may look upon them with no small degree of pride. They are noble in their structure, noble in their object, and noble in their end.

			Garlick concluded his multifaceted rationale to give by calling on a sense of loyalty to Bendigo, ‘They are an honor to your city. Therefore I ask you to give largely to keep up its funds … Be Christ-like, He gave Himself for you.’16

			Such self-sacrificial fusions of public health with Christian ceremony promoted civic goodness. Through the late nineteenth century, many states ‘democratized ceremonial and celebratory events’.17 Hospital Sundays emerged as what historian Ben Roberts calls a ‘civic ritual’: they entailed a physical expression of values that involves the ‘embracement of recreation and public festivity’.18 Here, the values centred around giving.19 These days ‘blurred the boundary between the sacred and the secular’, between spaces of worship and religious learning and those of pleasure.20

			

			Faith-based philanthropy as a spectacle of belonging

			Forms of social and religious capital were spectacularly bound together when it came to funding Bendigo’s hospital and asylum. Givers watched how much others gave, and newspapers reported in detail the pounds donated at Hospital Sunday events, amplifying the idea of the Christian church’s benevolence and care for society, for workers and for the poor.21 The act of giving translated easily across faiths, notably, across Christian denominations and Confucianism. Medical philanthropy was intelligible as a God-like virtue, if not a godly one: a goodness at once religious and extra-religious. On these Sundays, giving was itself a form of faith, a trust that handing money to the hospital would benefit one’s ‘brother’, implicitly, to the settlers’ common benefit. The moral capital available through medical philanthropy and performances thereof was, however, racially variegated. For Europeans, it was a way to perform a social-religious belonging, but for people of Chinese descent, who donated variously as Confucians, Christians, church members, and citizens, it had distinct meanings.

			Historians John Fitzgerald and Mei-fen Kuo have documented that for Chinese people living in diasporic contexts such as Bendigo, charity had dense functions, serving as ‘an entrée into elite social and political circles and as a medium for cross-cultural negotiations’.22 Chinese residents in Bendigo and across the colony were publicly shamed for, and expected to pay for the treatment of, their illness and diseases in a way that contemporary Europeans were not.23 In a context where not all bodies and lives were treated as equal, Chinese leaders and communities – as well as contemporary South Asian communities – leveraged diplomatic and political power through medical charity and its performances.24

			Tensions about the park

			The undeniably grave imperatives of health and welfare gave license for the Sabbath to verge into a day of enjoyment; however, these gatherings were not without tensions. The performance of non-Christian music, albeit usually military songs, added to the sensorial and social pleasures of Hospital Sundays. The crowd’s palpable enjoyment was fuel for those concerned that these days were at odds with the Christian religious ideal that Sunday should be a time for sober learning and reverence. Christian Ministers intermittently threatened to discontinue their involvement in what the press described favourably as ‘pleasant Sunday afternoon gatherings’.25 The Argus reported in 1905:

			there seemed to be a tendency in Bendigo and elsewhere in connection with the Hospital Sunday movement to utterly destroy a great deal of work of the churches … The movement had been begun on a religious basis, but was now the means of disintegrating the work of ministers.26

			In the 1930s, Hospital Sunday crowds across Victoria began to decline as new media such as radio became to compete with sermons as alternative forms of Sunday afternoon entertainment.27 Bendigo crowds evidently remained convivial and generous in comparison to other centres. In 1933, the Shepparton Advertiser reported that the Bendigo gardens ‘in the Lower Reserve were fragrant and gay in their spring dressing and perfumes and around the band rotunda there were shady promenades under elms and oaks’.28 The Bendigo Base Hospital Board decided in 1934 to discontinue Hospital Sundays. Growing critiques suggested that these days undercut traditional indoor church services, where numbers were already believed to be threatened by the popularity of home entertainments, including radio.29 By the mid-twentieth century, the organisation of religious-based donation would shift toward an expectation of state-provided welfare and medical care, and the Bendigo Hospital began to seek secular funding.30 In 1936, the hospital began an industrial fundraising tack. They appealed for farmers to donate wheat to help raise funds.31 The life and death stakes of health and welfare, along with a blurring of demarcations between relaxed pleasure and strict reverence, had underwritten the success of Hospital Sundays as being celebrated as enduringly multi-faith, multi-denominational events.
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			Jewish, British, middle-class: A history of Jewish adjustment on the Central Victorian Goldfields

			Migrants of all creeds and nationalities travelled to Bendigo and Ballarat, on Victoria’s booming central goldfields, as gold fever captivated communities across the globe in the mid-nineteenth century. Hopeful families and enterprising individuals sailed over vast oceans, then trekked through muddy tracks with packs and trunks following the lure of gold. Jewish migrants brought their Jewish faith, strengthening the small community already present in the colonies. The history of Jewish people in Australia began with the First Fleet, but the community did not thrive until the gold rushes of the 1850s.1 The Jewish population increased tenfold during the 1850s, with three new synagogues established in Melbourne and dozens of other shuls created in outlying frontier and gold settlements.2 These migrants mostly arrived from Jewish communities already undergoing social and cultural transformations, and their responses to conditions in the Victorian colony reflected these modernising trends.

			Colonial Jewish communities were shaped by Anglo-Jewish ideals and Reform Judaism from Britain and Europe. The majority of Jewish people on the Central Victorian Goldfields were born in Britain (mostly in England) or in Central and Eastern Europe, in such places as Poland, Prussia and Germany.3 Among these Central and Eastern European-born Jewish migrants were a minority who had spent some time in England before migrating to the colonies. In England, Jewish communal and institutional adherence became increasingly privatised and optional over the eighteenth and nineteenth centuries. This led to quick adaptation and the creation of unique Anglo-Jewish middle-class values that emphasised mobility, self-reliance and the nurture of the private family for increasing respectability.4 By contrast, in Central and Eastern Europe, the prevailing political systems and antisemitism continued to disadvantage Jewish communities. Other Jewish groups in Europe experienced social and cultural transformation from the eighteenth century, a shift further facilitated through the Haskalah, an intellectual Jewish movement in Central and Eastern Europe that placed primacy on rationality and intellect.5 Through the Haskalah, Reform Judaism became a new and major branch of Jewish practice that encouraged the modernisation of religion.

			Drawing upon this longer history of change, Jewish people on the Central Victorian Goldfields altered their religious, social and cultural practices as they responded to the pervasive Protestant colonial frameworks, a lack of resources and their own shifting identity. Focusing on Jewish foodways, the Jewish Sabbath and synagogue worship, this chapter reveals how these cultural mediations were deeply entangled with the development of a colonial Jewish identity that was based upon strong ties both to Judaism and to British colonial society. This chapter complicates current scholarly understandings of the relationship between Britishness, identity and religion in the nineteenth century, revealing the impact such negotiations had in shaping religious communities on Victoria’s major goldfields.

			

			Hebrew congregations and synagogues: Establishing Jewish institutions on the goldfields

			The provisional living conditions of the early goldfields prompted many migrants to establish congregations and faith communities to create places of belonging where felt attachments and communal values could be expressed.6 Hebrew congregations in Bendigo and Ballarat first gathered in hotel dining rooms or stores before building synagogues. The synagogue space and public worship emerged as a place and means to express and confirm divergent identities. As such, the synagogue and public worship could foster wider social and cultural inclusion for the Jewish community while also maintaining a sense of religious difference. Such mediations were evident as synagogues in Bendigo and Ballarat were established.

			Local newspaper advertisements indicated that a Hebrew congregation with an acting committee had formed in Bendigo by 1855.7 In his 1891 history of Bendigo, George Mackay placed the earliest organised gatherings for Jewish worship as 1854, though evidence suggests it may have formed even earlier.8 Writing home to his family in England in 1853, Charles Hodges, a non-Jewish settler turned Chinese court interpreter who had recently left Bendigo for Melbourne, noted the presence of a synagogue among the various religious sects present on the Bendigo goldfields.9 Hodges likely used the designation of ‘synagogue’ to refer to a gathered community rather than to a building, as no synagogue had then been built in Bendigo.10 On 13 July 1856, the Bendigo Hebrew congregation celebrated the opening of their first synagogue, located in Dowling Street and built from wood, with a special ceremony taking place to mark this momentous occasion.

			From its opening ceremony, the Bendigo synagogue emerged as a space that linked congregants to both Judaism and the wider imperial world.11 After the opening, Israel Moses, one of the officers elected to serve at the synagogue, delivered a moving address to the gathered audience of Christians and Jews. He claimed that the synagogue was not only ‘a temple of prayer, but … a schools [sic], to teach us our duties as a portion of the great family of mankind’.12 The address referenced both international and imperial places, referring to the Jewish people as ‘our nation’ while also acknowledging a connection to ‘our native England’.13 Through this means, the Bendigo Hebrew congregation firmly acknowledged their place and attachment to the British Empire while also reaffirming ties to a separate non-British Jewish diaspora. In doing so, Jewish people in Bendigo worked seemingly disparate connections into a single identity, locating themselves within the British Empire but also beyond it. Though the synagogue was opened with much joy and celebration, one significant role had been left vacant: that of ‘minister’.

			The Bendigo Hebrew congregation did not employ their first Jewish minister until late in 1859, that being Isaac Friedman. Born in 1805 in Hungary, Isaac Friedman arrived in Australia in the early 1830s with his wife, Rebecca Netto, whom he married in London. Rebecca died in 1835 while the couple resided in Sydney. In the same year of Rebecca’s death, Friedman married Maria Nathan, and by 1838, the new couple had made their way to Tasmania.14 After another sojourn in New South Wales, as well as a brief return to Tasmania, Friedman was hired by the Bendigo Hebrew congregation. Friedman occupied a range of positions within the Bendigo Jewish community, as he acted to lead worship, to advise the community on shehitah (the religious laws surrounding the slaughter of animals for consumption) and to conduct marriages. The role of the Jewish minister on the goldfields often extended beyond these roles to include teaching children Hebrew, delivering sermons, acting as shochet (ritual slaughterer) and performing rituals such as a brit milah (circumcision ceremony) and bar mitzvah (a coming-of-age ceremony for Jewish boys).

			Friedman’s extensive range of duties reflected recent shifts that had occurred as the synagogue chazan (or Reader), the person who leads group prayers through their melodic chanting in the synagogue, was transformed into a ‘proper minister’ who acted as pastor, preacher and public figurehead.15 Heavily influenced by Protestant Christianity, this model for Jewish ministers was popular in the Australian colonies in the mid-nineteenth century, as it was across many English-speaking countries at the time. By the end of the century, the use of this ministerial model had decreased and would gradually disappear in the next century. Friedman served the Bendigo Hebrew congregation until 1868, when he moved to Melbourne with his family.16 Another Jewish minister was not hired until the early 1870s, when Isaac Stone was employed, likely in response to the recent construction commissioned by the Hebrew congregation.17 In the early 1870s, Bendigo had built an impressive new synagogue in the Byzantine and Moorish styles, a larger structure that would require a full-time minister to manage.18 In the rapidly growing regional Victorian city of Ballarat, the local Jewish community was also busy establishing a Hebrew congregation.

			A Hebrew congregation formed in Ballarat in the early 1850s and built a synagogue soon after. In an address presented in 1861, Charles Dyte dated the early beginnings of the Hebrew congregation to 1854, with gatherings for worship occurring in the Clarendon Hotel.19 Dyte had arrived in Ballarat in 1853, although he initially moved between Melbourne and Ballarat to conduct business.20 He quickly became an influential figure both within the congregation and in wider Ballarat society.21 Within a year, the Ballarat Hebrew congregation opened their first, wooden synagogue in June 1855, located in Barkley Street.22 While the land was officially reserved for Jewish religious purposes, the Ballarat Hebrew congregation soon faced a contest over possession of the land.

			In 1856, the local municipal council sent the Ballarat Hebrew congregation a series of letters requesting their removal from the synagogue, as the land was required for a government building.23 The congregation initially denied the request because the land had been consecrated. The council repeatedly asked the congregation to leave, which they agreed to, on the condition that another piece of land first be provided for the Jewish community. In 1859, a section of land was granted to the Hebrew congregation for another synagogue and a Hebrew school, located further down Barkley Street. The second reserve of land, however, was on Crown Land that was occupied by the Lloyd brothers, Frederick and Benjamin. The brothers refused to vacate, as they claimed that the land, for which they had been paying taxes, was theirs. Numerous court cases followed, mainly for trespassing, with the Lloyd brothers serving time in prison.24 This dispute over the reserved land was not settled until late in 1860, and only after a physical altercation occurred between Charles Dyte and Frederick Lloyd.25 After this confrontation, the two parties arrived at an agreement, and the Lloyd brothers left the reserve.26 Construction work on the new brick synagogue quickly commenced upon their removal.

			Like the Easter Parade and Hospital Sundays, discussed in our Introduction and Popout One, the new synagogue fostered social cohesion through shared celebration. The brick synagogue in Ballarat was officially opened with a consecration service held on 17 March 1861, a Sunday afternoon. Built in the style of classical and Egyptian revival, the synagogue referenced the Eastern origin of Jewish people, as can be seen in Figure 4.1. The opening of the Ballarat synagogue was a significant community event, as local newspapers remarked on construction processes and later published articles on the first service. As one local newspaper commented on the opening ceremony, ‘Jews from all parts of the world, and Christians of all denominations’ were present.27 This interreligious gathering in the synagogue became a common occurrence both in Ballarat and Bendigo. Christian ministers, visitors and persons of note were invited into the synagogue, often when a significant event was being celebrated, such as the Royal Jubilees held to commemorate Queen Victoria’s reign. Through this means, the synagogue space was woven into the social and cultural fabric of goldfields society. Unlike Bendigo, the Ballarat Hebrew congregation had employed a Jewish minister before the first synagogue was completed.
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			Figure 4.1: Ballarat synagogue

			Source: Photographed by Solomon & Bardwell, courtesy of State Library of Victoria.

			In the early decades of the Ballarat Hebrew congregation, the synagogue employed three Jewish ministers. The first minister, David Isaacs, was hired in 1855 as the synagogue was nearing completion. Before arriving in the Victorian colony, Isaacs travelled to New Zealand and attempted to form strict Orthodox communities among settled Jewish people. In Ballarat, Isaacs remained with the congregation until the early 1860s. Samuel Herman became Ballarat’s second Jewish minister, and when his short term expired in 1868, the congregational committee decided to select Israel Goldreich as the new minister.28 Israel Goldreich was born in Poland in 1834, but it is unclear when he arrived in the Australian colonies. Before arriving in Ballarat, Goldreich had acted as the Jewish minister for the Hebrew congregation in Hobart Town, Tasmania. Like Bendigo’s Jewish minister, Goldreich occupied multiple roles within the congregation and the Jewish community, acting as teacher, preacher, and officiant.

			Goldfields Hebrew congregations formed during a pivotal period, as goldfields society was developing and Jewish migrants were experiencing other religious and social changes. These two factors influenced Jewish communities on early goldfields, affecting Hebrew congregations throughout the century as Jewish people navigated colonial frameworks, British identity, and the value of individual ambition to achieve middle-class status.29 As follows, this negotiation and the related social, economic and religious integration of the Jewish community was particularly evident in issues of weekend labour and Jewish Sabbath adherence.

			Desecrate the Sabbath or starve: Jewish Sabbath adherence and Sunday trading

			Whether Jewish people decided to settle or sojourn on the goldfields, many became fully integrated into local economic life. Still, this process of integration raised serious (though by no means new) considerations regarding work, leisure and worship. In 1871, the Melbourne-based Jewish newspaper Australian Israelite complained of the rise in the desecration of the Jewish Sabbath across the Victorian colony, including the goldfields towns and cities. The writer highlighted the difficult position of Jewish people regarding their work habits, proclaiming that ‘the Jewish workman is either compelled to desecrate the Sabbath or starve’.30 To abide by both colonial law and halachah (Jewish religious law) meant ceasing from work for two days, Saturday and Sunday, which could have huge economic implications.

			Sunday trading laws in colonial Victoria banned trade and most forms of paid labour on Sunday, making it illegal to conduct business on the Christian Sabbath. As a British outpost, the Australian colonies had inherited a body of statutes concerning the Christian Sabbath from England, such as the Westminster Confession of Faith, that encouraged Sunday Sabbath adherence by penalising non-observance.31 Sunday trading was banned among these decrees. These statutes were extended in the Victorian colony over the nineteenth century, further limiting Sunday trading while banning shooting on the Sabbath and prohibiting theatre performances.32 While colonial law prescribed Sunday Sabbath adherence, or at least a semblance of adherence, Judaism also outlined how the Jewish Sabbath should be observed.

			In Judaism, the Sabbath occurs from dusk on Friday until dusk on Saturday.33 Halachah surrounding the Jewish Sabbath is complex and multifaceted, specifying that activities such as writing, business transactions, shopping, lighting fires, cooking and laundry are not to be performed on the Jewish Sabbath.34 Colonial and religious law complicated economic life for Jewish people on the goldfields, requiring ongoing negotiations. Such issues were further complicated by the type of occupations Jewish goldfields workers tended to engage in.

			Jewish people on the Central Victorian Goldfields mostly worked in mercantile, commercial businesses or in skilled labour roles.35 Pawnbrokers, storekeepers and publicans were the most popular occupations for Jewish migrants.36 Hawking was also common, though more prevalent in the 1850s among those who were recently arrived, poor or experiencing illness.37 Single and married Jewish women also participated in Victoria’s booming goldrush economy, with storekeeping, tailoring and hotel-keeping proving viable occupations.38 Jewish people on the Central Victorian Goldfields, concentrated in mercantile and commercial areas, likely faced disadvantages trading in a predominantly Protestant society. Such issues were further intensified on the goldfields, since Saturday was the most popular shopping day, and hence the most profitable day for business. Issues related to Sunday trading and Jewish practice were familiar to Jewish goldfields workers, as they had encountered similar challenges in England or seen their family members navigate English laws alongside Jewish practices.39 The choices made by Jewish goldfields workers reflected these earlier practices in Britain and sometimes stood in direct opposition to colonial law.

			The open transgression of Sunday trading laws, and the Christian Sabbath adherence they were meant to enshrine, often resulted in fines and social disapproval, testing the limits of goldfields social cohesion. In Ballarat, one Mr Bukh, a Jewish local business owner, frequently worked on Sundays, since he strictly observed the Jewish Sabbath.40 Appalled by his actions, Bukh’s neighbours reported him to the police, leading to his arrest and court appearance.41 Represented by the previously mentioned Charles Dyte, Bukh objected to the charge; Dyte was overruled, and the bench imposed a fine of five shillings.42 On the goldfields, few concessions were made for Jewish people in court. When such adjustments were made, they usually related to oath taking or rescheduling a missed court appearance if it coincided with a Jewish holiday.43 Such allowances did not extend to Sunday trading.

			In Chapter Three, we saw that when it came to negotiating religious difference inside the courtroom, colonial law was compelled to practice religious relativity. Here, we see that outside of the courtroom, the application of colonial law could, on the contrary, be inflexible. For Bukh and other Jewish people, the law’s normalisation of Protestant culture treated civil disobedience as religious dissent. Ignoring the Jewish meanings of Saturday meant that Jewish people were pressured to conform. When applied to all people within colonial society, Christian Sabbath observance and the laws surrounding Sunday trading acted as a form of Protestant social and religious control, with the law becoming a site for the navigation of religious difference.44 In this way, social compliance was forced not by cultural assimilation but by threat of punitive action.

			Some Jewish men continued to trade and work on Saturdays, to attend mining meetings or even engage in more leisurely pursuits. How Jewish women and children spent the Jewish Sabbath is unknown, as little evidence has survived regarding their weekend activity. A lack of primary sources makes it harder to uncover whether husbands laboured so that their wives and children could keep Sabbath, as other studies have suggested.45 If they did, this adherence by women and children likely occurred away from Christian eyes, in the home or the synagogue, which, coupled with their abstention from work on Sundays, could be seen as symbolically heeding the Christian Sabbath. Jewish men or older children who worked on Saturdays in more visible communal and economic spaces may have demonstrated Christian work habits for their family. Although the reasons for these changes are not always clear, Jewish men on the goldfields modified their observances of the Jewish Sabbath. As an example, Henry Marks, an auctioneer and commission agent in Bendigo, auctioned goods on Saturday mornings from rooms in Pall Mall.46 For men such as Marks, Saturday labour provided a way for Jewish people to meet their economic needs within the Protestant structures of the goldfields; it is unclear whether this was by choice or necessity. While colonial law could prove a powerful deterrent, this Saturday activity may have also been motivated by a desire to assimilate into the colony’s cultural and social frameworks.
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			Figure 4.2: Saturday night market in Ballarat, 1868

			Source: W. H. Harrison, courtesy of State Library of Victoria.

			Available evidence demonstrates that some Jewish people, such as Sydney Abraham and Isaac Davidson in Ballarat, shopped for clothes on Saturdays; an economic necessity, but much less pressing than work.47 Shopping on a Saturday was not only possible but also socially and economically endorsed, as evidenced by crowds gathered at the night market in the above image.48 As Jewish people increasingly entered the middle classes in colonial Victoria, they may have adapted their weekend habits, perhaps engaging in similar Saturday pastimes.49 For some Jewish people, Saturday activity was a deliberate choice, one that incorporated not only economic decisions but also class, social and cultural aspects. At times, Jewish people engaged in similar negotiations regarding their food consumption.

			

			Kashrut and kosher: Jewish food practices on the goldfields

			Jewish people modified their observance of kashrut as they settled on the goldfields, a shift that reflects accessibility issues and acculturation. Kashrut refers to the set of dietary laws in Judaism that have their origin in the Torah.50 According to the Torah, only mammals that chew the cud and have cloven hooves and fish that have both scales and fins are to be eaten. A certain set of birds, such as birds of prey, are forbidden, and meat and dairy are not to be consumed together. All animals must be slaughtered by a trained shochet, who must follow set rules and guidelines to ensure the meat is unblemished and to minimise pain caused to the animal.51 The daily consumption of food makes kashrut an everyday practice, a mundane yet salient aspect of life.52 Jewish women play an important role preparing food and keeping a kosher kitchen through a set of practices and observances.53 How Jewish migrants negotiated such laws as they encountered Australian wildlife is unknown. They may have relinquished kosher observance or adapted their practices to accommodate local availability.

			Newspaper evidence, though sparse, reveals how Jewish people navigated kashrut laws on the Central Victorian Goldfields. Institutionally supplied kosher foods were temporarily available on the goldfields during certain times of the year, mainly for religious holidays. Articles needed for Passover, mainly matzah (a type of unleavened flatbread), were available relatively early in Ballarat.54 Local Ballarat or Bendigo papers made no mention of kosher food or meat through the rest of the year. This is not to assume, however, that Jewish people were not observing kosher at home. There may have been a kosher butcher present in the community who simply did not advertise, or individual Jewish people may have butchered their own animals. By the mid-1860s, kosher butchers and groceries became available in Melbourne, and goods could be transported by train to the outer regions.

			

			The Jewish ministers employed by goldfields congregations often supplied kosher meat to the local community, although this provision may have been limited. Some Jewish people may have simply abandoned the practice, perhaps not viewing kashrut as a significant marker of their Jewish identity. A visiting rabbi in 1862, Rabbi Jacob Saphir, sheds further light on the observation of kashrut for goldfields Jewish communities. He stated that:

			I have noticed a sickness amongst Jews, who are god [sic] fearing, upright, who uphold Torah and go daily to synagogue, morning and evening, and yet regard the matter of shechita and dietary laws most lightly, because they have become accustomed to the practice of not eating kosher food, owning to the fact that when they first came to Australia there was no shochet.55 

			Saphir’s remark provides insight into why such laws were no longer followed, citing the initial lack of Jewish institutions and religious knowledge. However, later evidence suggests that Jewish people continued to deviate from such laws later in the century when issues of access were largely resolved.

			Some Jewish settlers appear to have deviated from or altered their kosher consumption as they increasingly identified with mainstream colonial society. An article published in the Jewish Herald in 1880 comments on this negotiation, noting:

			We are commanded to partake of none but Kosher food; we know the advantage derived from the observance of those laws … How few of our most influential men have the moral courage to say, when sitting down at a public banquet to which they have been invited, ‘I am quite sensible of the honour conferred upon me, but, professing Judaism, I cannot partake of viands that are not prepared in accordance with the laws of my religion.’56

			Rising middle- or upper-class Jewish people likely felt some pressure to conform, particularly in such public scenarios where ‘professing Judaism’ would have  marked them as different, whether or not they felt ‘other’. The choices made regarding kashrut were at times also based upon the shifting ideas of the Jewish community, who increasingly identified as part of ‘progressive’ colonial society and ascribed to many of the reforming attitudes then apparent in much of the Western Jewish world. A newspaper article from 1884 further reveals this influence when it noted that ‘the prohibition of eating meat with butter, and other Mosaic dietary laws, are looked upon as relics of an age of barbarism.’57 Dietary laws in colonial Victoria could appear as out-of-date and non-reflective of their changing world and, as such, requiring reform.

			This connection may have been influenced by the idea that British civilisation could both preserve ancient rites and reform its political institutions.58 Jewish settlers in colonial Australia might have drawn upon similar ideas, believing that they could conserve Judaism through reform. Choices regarding kosher consumption were complex and layered, defined in part by access but also by changing views of Judaism, by acceptance into colonial society, and an idea that Judaism required reform. Similar choices also impacted worship in the local synagogue.

			Singing hymns and playing organs: Decorum in the synagogue

			On the Central Victorian Goldfields and other colonial synagogues, Hebrew congregations recast experiences of public worship by introducing new items and performance practices into the synagogue space. These shifts were entangled with wider social and cultural changes in contemporary colonial conceptions of class and behaviour, drawing upon middle-class notions of decorum and Jewish ideas of reform. In 1881, a letter to the editor of the Jewish Herald, a Melbourne-based Jewish newspaper, urged colonial Hebrew congregations to abandon traditional customs in favour of British practices in the synagogue. The author, who signed their name simply as ‘N. B.’, expressed concern regarding the ‘babble and noise’ of public worship and its effect on non-Jewish visitors.59 Dismayed by the restless movement and sounds of synagogue worship, ‘N. B.’ hoped that colonial Hebrew congregations would create a more ‘dignified form of worship’, through the observance of British customs.60 Such reform became increasingly important for Hebrew congregations, both in the colonies and overseas.61

			The earliest move towards reform in British and European Jewish communities can be traced to the mid-eighteenth century, yet widespread changes were not enacted until the nineteenth century, as Hebrew congregations shortened liturgy and altered the chanting style of the chazan.62 Reforming ideas were brought to the Australian colonies, where the distance from established Jewish institutions and limited resources allowed for changes in worship. Cultural shifts in colonial synagogues were further aided by the middle-class identifications of these communities and a desire to present such ideals to wider circles.

			As Jewish people settled on the goldfields and became an integrated part of local society, many maintained a middle-class position and identity. This social location sometimes raised concerns within the Jewish community about settler views on Judaism. While synagogue services varied according to religious holidays, the day of the week and even by the season, public prayer in Judaism was individualistic and loudly participatory, as adherents were encouraged to seek their own rhythmic pattern of movement and prayer.63 Religious services in Judaism also included a chazan or cantor (one of the many roles occupied by Jewish ministers in colonial Victoria). Reading of the Torah, the pivotal event of public worship, demanded extensive congregational involvement.64 Some Christians perceived the simultaneous prayer chants during synagogue services as chaotic and noisy.65 Jewish colonialists were evidently aware of such perceptions.

			Across Victoria, Jewish adherents expressed anxiety about the viewpoint of ‘stranger[s] of our own faith’ or ‘ministers of another religion’ who witnessed synagogue worship and argued for change in service practices.66 Such views indicate the desire to convey an image of conformity via solemn, reverent and genteel worship to others rather than improve worship for the benefit of the congregation. This does not imply that changes in synagogue practice were only about appearances. Shifts in synagogue worship in the Victorian colony were also deeply entangled with ideas of reforming Judaism to reflect the modern subjecthood of Jewish colonists and ensure its survival in a colonial setting, where the boundaries defining Jewish identity were increasingly blurred.67 Changes to synagogue services were influenced by a range of factors, including desires to propagate and maintain social cohesion across middle-class colonial society. Middle-class Jewish colonists shaped synagogue services by drawing upon values such as decorum that were shared across religious divides.

			Decorum in this context relates to personal conduct during public worship, though usage and connotations varied slightly within the Jewish community and outside in wider settler society. Decorum, as a British ideal, was particularly important to Protestants and signified body governance, cleanliness, modesty and moral discipline.68 Decorum reflected middle-class views, disapproving of aristocratic excesses and the unsophisticated habits of the working class.69 Among the colonial Jewish community in Victoria, Jewish people connected decorum with synagogue worship and used the term to incorporate ideas of good behaviour that required certain degrees of orderliness, propriety and reverence.70 This conception included being quiet or at least limiting noise that might disturb the prayer of others.71 Local correspondents often characterised goldfields synagogue services with terms like decorum, indecorum and solemnity. These descriptors were not only used by the congregations themselves but also served to contextualise and define synagogue conduct.72 Achieving this ideal of decorous worship, however, also required the introduction of new objects and practices.

			The most notable change in synagogue worship was the introduction of choirs and organs across the second half of the nineteenth century. This change that was likely influenced by recent shifts in England and Europe both within and outside the Jewish community. In England, the Methodist revival contributed to the popularity of choral music, significantly influencing the tradition of singing in both urban and rural areas of Britain.73 This tradition, which varied according to denomination, was carried to the colonies.74 Organ music and choirs first entered synagogue worship in the early nineteenth century in Europe and Britain, though this is not to suggest that this was the beginning of communal singing in the synagogue.75 Group chanting, in which the entire (male) congregation participates, has always been central to synagogue services, though individual prayer was highly regarded. Choirs and organs, however, emerged as a more distinct phenomenon in Hebrew congregations in the mid-nineteenth century, just as Reform Judaism advocated for such shifts. Colonial Jewish people across Victoria supported the introduction of choirs and organs to services. When the Hebrew congregations in Ballarat and Bendigo opened a new synagogue, choirs and organ music were often included as a highlight of the event.76

			Choirs and organs were increasingly regarded as central to synagogue worship and promoted the decorum and good behaviour desired by many adherents. In a letter to the editor of the Australian Israelite in 1871, the writer argued that a choir was ‘absolutely necessary’, explaining that ‘the intent of a choir [was] to add solemnity to the service’ (their emphasis).77 Choir and organ music discouraged individual chanting, hence ordering worship and creating a unified service. Such accompaniments also added a special feeling to synagogue services, potentially elevating the atmosphere of reverent solemnity. When the Bendigo Hebrew congregation celebrated the consecration of their new synagogue in 1872, the ceremony did not include a choir, as noted by the Australian Israelite. The writer, a local Jewish observer, believed that the proceedings ‘therefore, lacked the spirit which would have been engendered had there been the sweet singing which generally accompanies such ceremonies’.78 While this term ‘the spirit’ could hold various meanings, including communal togetherness, it does suggest that choirs were important to religious ceremonies. Incorporating musical instruments and choirs into synagogue services shifted understandings of worship and with it, the sounds, sights and emotions of public services. The goldfields Jewish community used choirs and organs to connect with broader social values, subtly fostering social cohesion. The next century, however, brought significant challenges to the goldfields Jewish communities.

			Decline and loss beyond 1900

			From 1900, the Jewish population on the goldfields rapidly reduced, as out-migration that had begun in the 1870s continued. Public services were held regularly at the Bendigo synagogue until about the 1920s, when a minyan, the ten men above the age of thirteen required for public services, could no longer be gathered. In 1925, representatives of the Bendigo Hebrew congregation applied to the Governor of Victoria to dispose of the land and the long unused and decaying synagogue.79 Once approved, the land and synagogue were sold and the funds held in trust for destitute Jewish people until 1950, when it was donated to the Montefiore homes, a residential aged care service in Melbourne. Over in Ballarat, the Jewish congregation maintained some strength in numbers during the early twentieth century but suffered from communal infighting, leading to a temporary split in 1908. The Ballarat Hebrew congregation reunited by 1914, maintaining regular public worship but diminished numbers.80 The coming decades would, however, sorely test the Ballarat Hebrew congregation.

			In the 1930s and 1940s, economic collapse, war and increased migration significantly affected Australian Jewry. During these decades, Jewish migration to Australia increased as Jewish people sought to escape the Holocaust or leave Europe in its devastating aftermath.81 Many perceived the incoming Jewish people as racially distinct and unable to assimilate or acculturate.82 Anglo-Jews who had already assimilated were considered as white, yet Eastern European Jewish migrants were deemed to be non-white. Immigration forms included questions designed to identify and prevent the migration of converted Jews.83 While the impact on the daily life of Anglo-Jews in Australia may have been negligible, these racialised discourses were troubling for many. The pre- and post-war migrants who arrived from Europe diversified the Australian Jewish community and stimulated Jewish consciousness and religious practice, as Orthodox forms of Judaism began to predominate.84

			The Ballarat Jewish community gradually decreased over the mid-twentieth century, as Jewish people relocated or enlisted in the Second World War, though the American soldiers posted in Ballarat briefly boosted synagogue attendance.85 In 1946, the Ballarat Hebrew congregation numbered only thirty paying members, with an average of ten meeting on Friday nights.86 No Hebrew school was maintained, nor any services conducted.87 Most incoming Jewish migrants settled in metropolitan centres or its outer suburbs rather than smaller regional cities. Attendance at weekly synagogue services decreased further in the 1950s.88 The Ballarat synagogue survived thanks to the untiring efforts of a small committee of dedicated members, such as Nathan Spielvogel and Marcus Stone, who oversaw the synagogue grounds and conducted worship. Through their efforts, the Ballarat synagogue endured, becoming the oldest synagogue on the Australian mainland.

			Today, the Jewish communities on the Central Victorian Goldfields celebrate their enduring connection to the early goldfields, their place and their history.89 The early struggles and strengths of Bendigo and Ballarat’s Jewish communities are worthy of celebration. The social, religious and cultural negotiations that Jewish settlers undertook were complex, influenced by a longer history of change overseas and an emerging identity based upon strong ties to both Judaism and Greater Britain. On those fields of gold, Jewish people found a way to be Jewish, British and middle-class, adjusting their values and faith practices to become significant and integrated members of society.
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			Popout Two: Spatial organisation and hierarchies of prejudice in Central Victorian goldrush cemeteries

			The White Hills Cemetery is situated on a gentle slope that descends to a strip of flat ground where the Bendigo and Long Gully Creeks meet. Once known as the Junction Cemetery, the first burials took place at the top of the rise in 1853. This site, non-consecrated ground that was not aligned with religious organisations, illustrates how an early goldrush burial ground evolved into a municipal cemetery with strict denominational boundaries. Heritage historian Celeste Sagazio characterises cemeteries as valuable sources of evidence that reveal societal shifts in cultural attitudes and religious influence.1 Migrants from various faith traditions in the mid-nineteenth century Victorian goldfields practiced burial customs as part of their ritual observances. During the 1850s, most newcomers arriving in Port Phillip were Christians from the British Isles who likely encountered unfamiliar cultures, ethnicities and faiths at the goldfields for the first time.2 European and British Jews were also attracted by goldrush potential, as were some Chinese Buddhists, ‘Afghan’ Muslims and Sikhs.3 This population boom created an equal need to accommodate the living and the dead. In this context, frontier pragmatism overshadowed the burial reforms then occurring elsewhere in the colony and in Britain and Europe.4 As the frontier society stabilised, however, early unsegregated burial grounds evolved into formally divided cemeteries that mirrored the theological divisions and social hierarchies of the community they served. The spatial configuration of the cemetery landscape functioned as a mechanism for socially excluding marginalised communities whose burial customs differed from the prevailing cultural practices. The location, development and diverse burial traditions of White Hills Cemetery serve as a microcosm of Bendigo’s broader civic development and gradual entrenchment of prevailing prejudices, as illustrated below.

			[image: Figure P.1: View from the upper section of White Hills Cemetery looking south east, downslope toward the Chinese and Jewish sections on the creek flat]

			Figure P.1: View from the upper section of White Hills Cemetery looking south east, downslope toward the Chinese and Jewish sections on the creek flat

			Source: Photographed by Natasha Joyce

			

			From chaos to order

			Life on the early goldfields unfolded at a frantic pace, and necessity influenced burial management above preference or prejudice. Camps were densely populated, and newspapers reported the practice of ‘burial among the tents’ before official cemetery land was designated.5 Bendigo’s first recorded interment occurred in 1853 at the Old Sandhurst Burial Ground atop Camp Hill, where government officials established a presence to manage the new settlement. The original burial ground operated for less than a year before new legislation mandated that cemeteries be removed from the population.6 The high demand for prime real estate in the rapidly expanding town led to the old site being filled in and developed, then largely forgotten. The nearby White Hills Cemetery, however, established in similarly hasty circumstances, underwent expansion despite significant natural challenges.

			In 1852, government officials tasked with managing the Central Victorian Goldfields established their primary camp at White Hills, choosing a piece of flat ground where the Bendigo Creek, already fed by four minor waterways, converged with two additional tributaries. The site came to be known as Junction Camp, and the subsequent ad hoc burial ground, the Junction Cemetery. In heavy downpours, the gullies and creeks feeding the central Bendigo Creek quickly fill, and their junction is prone to flash flooding.7 This tendency to flood was a well-recognised challenge for those living on the goldfields, and mishaps drew regular attention from across the colonies. In October 1852, Tasmanian newspaper the Cornwall Chronicle reported ‘a very heavy flood of rain covering all the flats around Bendigo Creek’.8 Official efforts to address the issue were also noted, with the Adelaide Observer highlighting government construction of ‘a substantial timber bridge, sufficiently arched to render it safe from trees and other bodies carried down by occasional floods’.9 In February 1856, ‘the whole of the flat in the vicinity of the Junction Camp was under water’, and again in May 1858, flooding ‘very nearly destroyed’ the bridge going to the cemetery and washing away the Sexton’s home.10 These accounts underscore the widespread awareness of the Creek’s flood risks. At Marong, near Bendigo, accounts mention a junior government surveyor who did not follow his senior’s advice: to avoid the flood-prone Bullock Creek when selecting the cemetery site.11 The account is corroborated by modifications on an 1855 survey map for Marong, which indicates that the original site next to the creek has been crossed out and relocated 200 metres above sea level, one kilometre away.12 Thus, authorities were not only aware of the creek’s susceptibility to flooding, they were also inclined to avoid flood-prone areas when they could.

			Burial reforms

			At the turn of the eighteenth century, the population shifts associated with the Industrial Revolution caused an overcrowding crisis in British and European burial grounds, mostly located in churchyards.13 Public health concerns about the proximity of bodies to waterways were among the factors that influenced burial reforms. These improvements included the creation of intentionally arranged cemeteries removed from population centres.14 Philosophies of the Enlightenment and Romantic movements influenced functionally aesthetic layouts that aimed to balance appreciation of nature with faith and offer spiritually enriching sanctuaries for Christian contemplation.15 The British reforms significantly shaped burial arrangements in Australia, as the rapid expansion of Melbourne and Sydney created similar congestion issues.16 By the 1840s, burials were moved out of churchyards into separately allocated denominational plots positioned side by side within cemetery precincts, which evolved into single cemeteries containing religious demarcations.17 The boundaries were not, however, solely determined by differences within Christianity.

			Cemetery divisions extended beyond Christian denominations and included race, ethnicity, class, age and cause of death. Garden historian Susan K. Martin notes that ‘their divisions mirrored the living social distribution, and even arrangement, of denominations and classes’.18 Christian graves were separated from Jewish ones. Aboriginal and Chinese burials were racially combined without regard for faith or ethnicity.19 Hindu and Muslim individuals were often interred in Chinese sections, erasing their faiths.20 Paupers, ‘lunatics’ and infant deaths shared space with criminals, disregarding individual belief systems.21 Funerary historian Julie Rugg contends that while denominational divisions within cemeteries may reflect societal division, the presence of exclusive sections designated for minority groups indicates ‘that cemeteries, for the most part, accommodate all’.22 However, while cemeteries accommodate (almost) all the dead, they do not do so equally.

			The original cemetery at White Hills was located on a slight elevation above the creek flats, where burials occurred without consideration for religious or racial differences. The natural rise can still be observed today. The slope of the land can be seen in Figure P.1, where the photograph has been taken from the highest point of the cemetery, looking down toward the Chinese and Jewish sections on the creek flat. Local authorities in rural northern England sometimes installed new cemeteries adjacent to pre-existing burial.23 Likewise, the original Junction burial ground was extended to become the official municipal cemetery; land was allocated for future expansion, and formal denominational divisions were mapped out. The higher ground of the rise was designated for Church of England and Roman Catholic burials. The Chinese section of the cemetery was adjacent to the creek.24 The biographer of the cemetery’s first Sexton, Fiona Stanton, noted that Chinese sections were often positioned to the rear of a cemetery or in the least desirable locations.25 At White Hills, the natural topography of the cemetery landscape supported the imposition of social hierarchies based on race, ethnicity and class.

			Several colonial cemeteries in Victoria have extensive Chinese sections, some marked with gravestones, while others remain unmarked.26 The first known Chinese burial at the White Hills site was recorded in 1854; however, the nearby Ironbark and Emu Point settlements of Chinese nationals suggest there were likely many earlier burials that went unrecorded.27 Traditional practices typically required that the remains of Chinese nationals be returned to their home village in fulfilment of their ancestral faith systems.28 For numerous Chinese goldfields sojourners, such obligations were challenged by the vast distances involved.29 Posthumous repatriation of exhumed remains was sometimes possible, but immigrants were more likely to be laid to rest in the places where they died.30 Interment at the base of the rise at White Hills presented additional challenges. Graves were subject to flooding, which elevated the risk of damage, dislodgment and the destruction of remains. As at Marong, officials were aware of the risks associated with the proximity of graves to watercourses and the regularity of flooding of the Bendigo Creek at the Junction site.

			

			Conclusion

			Colonial authorities tasked with reforming early gold rush cemeteries adapted British burial practices to local contexts. In the process, they incorporated the landscape’s natural topography to establish spatial hierarchies that were influenced by prejudice. As a result, goldfield burial grounds evolved from unregulated and intermingled settings into controlled spaces shaped by both practical and ideological considerations. This transformation had significant implications for the burial of Chinese nationals. Initially, they were interred as part of a burgeoning community in unsegregated burial grounds. However, the topography allowed the placement of dominant Christian sections at an elevated distance from socially marginalised groups. Chinese graves were literally and physically marginalised, and were vulnerable to physical damage and destruction. As well as serving the entire community, Rugg lists a further fundamental purpose of cemeteries: the memorialisation of the individual identity of the deceased.31 Repeated flooding at White Hills Cemetery denied this commemoration to the many Chinese nationals buried in this section.

			

			
				
						1	 Celestina Sagazio, ‘Cemeteries: Their significance and conservation,’ Historic Environment 12, no. 2a (1996), 14.


						2	 Charles Fahey, ‘Peopling the Victorian Goldfields: From Boom to Bust, 1851–1901,’ Australian Economic History Review 50, no. 2 (2010), 149, doi.org/10.1111/j.1467-8446.2010.00298.x; Weston Bate, Victorian Gold Rushes: Themes in Economic and Social History (McPhee Gribble, 1988), 27.


						3	 Hilary Carey, ‘An Historical Outline of Religion in Australia,’ in The Encyclopedia of Religion in Australia, ed. James Jupp (Cambridge University Press, 2009), 315.


						
4	 Patricia Jalland, Australian Ways of Death: A Social and Cultural History 1840–1918 (Oxford University Press, 2002), 304.


						5	 ‘The Diggings,’ Mount Alexander Mail, August 3, 1855, p. 2, nla.gov.au/nla.news-article202635869.


						6	 Rita Hull and John Kelly, Bendigo’s Bridge Street Burial Ground (John Kelly, 2010), 6.


						7	 The Bendigo Creek rises near Crusoe Reservoir at Kangaroo Flat and is fed by fourteen tributaries. The Tipperary Gully, Golden Gully, Spring Gully and Back Creeks flow into the central Bendigo Creek before it reaches White Hills, where it meets with the Long Gully and Ironbark Gully creeks. Chris Beardshaw, Julian Skipworth and Ky Tran, Bendigo Urban Flood Study (North Central Catchment Management Authority and City of Greater Bendigo, 2013).


						8	 ‘A Few Words from the Diggings at Bendigo Creek.’ Cornwall Chronicle, October 16, 1852, p. 672–3, nla.gov.au/nla.news-article65580388.


						9	 ‘Latest News from the Victoria Diggings,’ Adelaide Observer, September 4, 1852, p. 5, nla.gov.au/nla.news-article160110548.


						
10	 ‘The Storm and the Flood,’ Bendigo Advertiser, February 9, 1856, p. 2, nla.gov.au/nla.news-article88048812; ‘The Late Flood,’ Bendigo Advertiser, April 30, 1858, p. 2, nla.gov.au/nla.news-article87980120; Fiona Stanton, White Hills Cemetery Bendigo: A Reflection (Bendigo Historical Society Inc, 2018), 4.


						11	 Ken James, ‘The Surveying Career of William Swan Urquhart, 1845-1864,’ Provenance, no. 8 (2009).


						12	 Richard Larritt, surveyor, CEM203: Marong Cemetery Res; Marong, Historic Plan Collection (VPRS8168/P0002), Public Record of Victoria. The map is signed by the surveyor for the area, Richard Larritt, and the junior surveyor mentioned may have been Henry Grimes.


						13	 Sandra F. Hayward, ‘Colonial Expressions of Identity in Funerals, Cemeteries, and Funerary Monuments of Nineteenth-Century Perth, Western Australia,’ Genealogy 2, no. 3 (2018): 2, 23, doi.org/10.3390/genealogy2030023.


						14	 Lisa Murray, ‘“Modern Innovations?” Ideal vs. Reality in Colonial Cemeteries of Nineteenth-Century New South Wales,’ Mortality 8, no. 2 (2003), 136, doi.org/10.1080/1357627031000087389.


						15	 Celestina Sagazio, Cemeteries: Our Heritage (National Trust of Australia [Victoria], 1992), 9–13.


						16	 Jalland, Australian Ways of Death, 306.


						
17	 Murray, ‘“Modern Innovations,”’ 130.


						18	 Susan K. Martin, ‘Monuments in the Garden: The Garden Cemetery in Australia,’ Postcolonial Studies 7, no. 3 (2004): 336, doi.org/10.1080/1368879042000311115.


						19	 Don Chambers, The Melbourne General Cemetery (Hyland House, 2003), 18.


						20	 Chambers, The Melbourne General Cemetery, 18.


						21	 Infantile death refers to pregnancy losses, stillbirths and babies who die soon after birth. Chiara Garattini, ‘Creating Memories: Material Culture and Infantile Death in contemporary Ireland,’ Mortality 12, no. 2 (2007), 193–206, doi.org/10.1080/13576270701255172. For further discussion of Australian burial sites and practices, see Kenneth Stanley Inglis and Jan Brazier, Sacred Places: War Memorials In The Australian Landscape (The Miegunyah Press, 2008); Robert Nicol, At The End Of The Road: Government, Society, And The Disposal Of Human Remains In The Nineteenth And Twentieth Centuries (Allen & Unwin, 1994).


						22	 Julie Rugg, ‘Defining the Place of Burial: What Makes a Cemetery a Cemetery?’ Mortality 5, no. 3 (2000): 263, doi.org/10.1080/713686011.


						23	 Julie Rugg, Fiona Stirling, and Andy Clayden, ‘Churchyard and Cemetery in an English Industrial City: Sheffield, 1740–1900,’ Urban History 41, no. 4 (2014), doi.org/10.1017/S0963926814000285.


						
24	 CEM365: White Hills Cem; Sandhurst, Historic Plan Collection (VPRS8168/P0002), Public Record of Victoria, proposed further extension.


						25	 Stanton, White Hills Cemetery, 4.


						26	 Susan Lawrence and Peter Davies, An Archaeology of Australia Since 1788, (Springer, 2011), 344–6.


						27	 Bendigo Chinese Association Museum Inc., Chinese Memorials & Memories: The White Hills Cemetery - Bendigo (Golden Dragon Museum, 2001). Further reading: Valerie Lovejoy, ‘Reading Remains: Recovering Chinese Lives in Nineteenth Century Bendigo,’ Historic Environment 23, no. 3 (2011).


						28	 Valerie Lovejoy, ‘The Things that Unite: Inquests into Chinese Deaths in The Bendigo Goldfields 1854-65,’ Provenance, no. 6 (2007).


						29	 Although the term sojourner is applied in this instance, as highlighted by Keir Reeves and Benjamin Montford, the Chinese were not the only ‘temporary’ immigrants to Victoria, and those who remained formed significant communities. Keir Reeves and Benjamin Mountford, ‘Sojourning and Settling: Locating Chinese Australian History,’ Australian Historical Studies 42, no. 1 (2011): 111–25, doi.org/10.1080/1031461X.2010.539620; Lawrence and Davies, An Archaeology.


						30	 ‘White Hills Burial Register 1858–1880 records 31 exhumations in 335 burials between 1858 and 1880’, in Lovejoy, ‘The Things that Unite’, note 98.


						31	 Rugg, ‘Defining the Place of Burial,’ 261.


				

			
		

	
		

		
			5

			Divine intention and family misfortune on the Central Victorian Goldfields: How ‘Providence orders all things well’

			‘Providence orders all things well and to Him I decide to commit the sacred care of us all’.1

			Jane Brown Hamilton

			On Christmas Day in 1864, Jane Brown Hamilton wrote from the Bendigo goldfields to her family in Scotland, voicing anxiety for her five-month-old baby, Jessie. She had been wheezing and coughing for ten days and was ‘such a sweet little thing’, Jane wrote, that ‘I would like ill to lose her’. Jane’s concern about Jessie’s condition increased after the sudden death of an infant next door, and she was therefore ‘prompt to do all for her that I can’. In the context of the family correspondence, doing ‘all for her’ implied that (contrary to family expectations) Jane continued to breastfeed on demand.2 This was an adaptive action that Jane defended six months later, when environmental conditions on the goldfields had worsened and ‘darling Jessie’ was still ‘very fragile’.3 Local newspapers then heralded the onset of drought; ‘sickness prevailed to a large extent’ due to ‘an impure and short allowance of water’, and some gold crushing operations were suspended.4 Frontier conditions affected both business and personal life in ways little understood by distant families, effectively depriving Jane of needed comfort and support.

			Jane Hamilton’s Scottish family continued to offer breastfeeding advice that reflected their temporal and geographical distance. Sister-in-law Kate Brown, who was (involuntarily) childless but settled comfortably in urban Scotland, suggested in January 1866 that it was irresponsible of Jane ‘to continue nursing your little girl so long’. Prolonged breastfeeding, according to Kate, was ‘hurtful to both you and her’, and she was ‘absolutely sure that if you weaned her you would find the child would grow stronger’.5 Although maternal breastfeeding was then widely practised by the British middle classes and sentimentalised as a womanly domestic duty, public discourses warned that ‘excessive suckling’ weakened the mother and risked her health.6 In late February 1866, at the height of Bendigo’s summer, Jane contextualised her choice to persist with breastfeeding. Writing to her mother, she noted that although the weather ‘keeps as trying as ever’, she felt much stronger, despite still having ‘the pull upon me of nursing Jessie’:

			You will blame me for this but I could not do otherwise. Humanly speaking I believe she couldn’t have got through this fearfully trying season without her cup of comfort – many a day she would look for nothing else. However I shall wean her as soon as winter sets in if she is no worse.7

			Jane explained that breastmilk alternatives were scarce due to lack of fodder, ‘country dairy people are giving up milking’ and ‘there’s much distress about here and great death of infants’. A baby in their family circle then died of whooping cough, and the Bendigo Advertiser reported that although 121 children were born in the town of Sandhurst (as Bendigo was then known) in December 1865, 59 children under the age of five had also died in the same month. While this ‘recently excessive rate of mortality’ was attributed to the long drought, the editor declared that not even the desiccating power of the goldfields atmosphere could ‘nullify the impurities’, which were:

			ever seething in our undrained and untended town … Let anyone walk through the town … and he will go to his bed thankful to that Providence which has so long preserved this place from widely devastating disease.8

			In the absence of civic improvements, Divine Providence or God’s preordained plan seemed the only protection available to Bendigo residents. Reference to Providential regulation of the world, including health and illness, was then common in public and private discourse. Although gold mining depended on luck, which conflicted with Calvinist opposition to gambling, dissenting congregations thrived on the goldfields. Pews were filled with miners determined to gain their independence by discovering valuable deposits near the surface.

			Jane Hamilton had expressed belief in God’s preordained plan during trying times in 1864, when she declared that ‘Providence orders all things well and to Him I decide to commit the sacred care of us all.’9 But to what extent did such belief shape the way Australian colonists and their families planned their lives and negotiated daily events? Examining how a family maintained religious solidarity while negotiating their individual experience (as well as differing needs and perspectives) answers scholarly calls for more nuanced historical interpretation of the intersections between religion and agency in daily life.10 Because members of the Brown family were resident in both industrialised Glasgow and the upturned mining-scape of Bendigo, their embodied processes of family making give insight into the workings of both local and international networks. The Brown family letters also reveal how material living conditions and opportunities for children were impacted by the perceived operations of Providence, reflecting tensions and negotiations between spiritual and material domains.

			The Brown family correspondence is a substantial collection held in the National Library of Scotland, including letters sent and received by multiple members of the extended family who migrated to the Victorian goldfields from 1852 to 1869.11 These correspondents are articulate and informed thanks to a religious culture that prioritised literacy and self-improvement. Although dissenting United Presbyterians, the correspondents were educated in the Cumnock Parish school controlled by the established church in Scotland, which had delivered a form of national schooling since 1696 and made Scotland a world leader in population-wide education.12 The Brown family correspondence exemplifies this influence. Patriarch Robert Brown (1795–1847) was raised on an Ayrshire tenant farm, ‘Winpark’, owned by the Duke of Portland. He was ordained as a Secession Church minister in 1824.13 His son James Brown (1835–1890) followed in this vocation and was ordained a United Presbyterian minister in 1859. He gained a doctorate in Divinity in 1878.14 James Brown’s sisters, Jane (1827–1895) and Maggie (1830–1859), both exhibited active interest in their faith and in elevating family prospects through relocation. Maggie’s husband James Hoey (1832–1865) began the migration chain to Australia in 1852, two years prior to their marriage. He was accompanied by his brother Tom Hoey and Andrew Hamilton (1816–1870), the widower of their older sister. Andrew Hamilton later married Jane Brown, who left her role as a governess in Germany to nurse her ailing sister Maggie, arriving in Australia just prior to Maggie’s death in 1859.

			This chapter focuses on one family’s interpretation of their colonial circumstance and how their adaptive actions were influenced by a shared Providential world view. As United Presbyterians, a denomination that, in broad terms, embraced the Calvinist theology of the Westminster Confession, the Brown family drew upon current social understandings of Providential design while also believing that individual action was directed by free will.15 This focus deepens understanding of life on the goldfields, taking readers into the little-known female worlds of domestic distress to counter triumphal accounts of goldfields history. The lens of religion offers a nuanced understanding of lived experience on the goldfields and provides powerful insights into the human cost of economic development.

			In 1866, Bendigo was a chaotic, filthy and dangerous mining town that still awaited sanitary reform. As noted in Popout Two, necessity shaped infrastructure development more than design or management best practices. By this time, the ubiquitous canvas tent of the initial rushes had been replaced by slab and bark huts, and as Katrina Dernelley suggests, domestic comfort had improved.16 But when inveterate traveller Anthony Trollope visited Bendigo in 1872, there was still ample evidence of frontier improvisation in terms of civic amenity. While Trollope predicted ‘a handsome city, with fine streets, imposing banks, public gardens and well-built public edifices’, during his stay, the town appeared ‘repulsive. Everything was crowded, unfinished and uncomfortable.’17 It was as if the town had been ‘scratched up violently out of the body of the earth by some infernal deity, who had left everything behind him dirty, uncouth, barren and disorderly!’18

			Exposure to Bendigo’s literal and metaphorical ‘underworld’ was evident in the ‘excessive mortality’ (as it was understood at the time) suffered by Jane Hamilton’s family. These losses included little Jessie, who continued to decline despite extended breastfeeding, and died in August 1866. In the early 1860s, under-five mortality comprised half of all deaths in Australia and were ‘always higher … in the summer months, when food- and water-borne infectious diseases took their greatest toll’.19 Table 5.1 below, ‘Antipodean deaths in the Hamilton-Hoey families 1859–1869’, collates these family bereavements. It reveals that the extended family suffered the loss of five infants, two young mothers and all three male breadwinners before the surviving widows and children left Bendigo in 1869. Rudimentary conditions on the Central Victorian Goldfields in this period, including insanitary housing and irregular incomes, were among the factors that increased the risk of maternal and infant mortality:

			there was a dearth of grandmothers to pass on mothering skills; sanitation was primitive; hot summers, flies, and scant and polluted water supplies nourished gastrointestinal diseases; and financial insecurity and unstable personal relationships undermined domestic security.20

			The prevalence of epidemics and high mortality associated with water-related communicable diseases in Australia was reduced by public health measures, including the provision of clean water and sewerage infrastructure, in the late nineteenth century.21 Before then, babies born to mothers who were single, deserted or married to men who could not provide were particularly exposed to illness and death. This suggests that infant mortality was a social as well as a medical problem.

			The vulnerability of women and children on the goldfields was exacerbated by the debilitation of male breadwinners exposed to mining-related disease, such as miner’s phthisis, now known as silicosis. This occupational disease became increasingly common as Bendigo’s mines were industrialised from the 1860s, and poor dust control and ineffective ventilation led to increased adult male mortality.22 Collins and Kippen note that until the early twentieth century, the disease was widely attributed to the predilection of individual miners or to their negligent behaviour.23 In 1865, Jane Hamilton considered it ‘strange how rife this chest disease is in my circle’ and noted how her ‘cousin’ Tom Hoey ‘has also been attacked and I fear in a very serious form … although he is better and thinks lightly of it’.24 Given that Tom Hoey’s mining ventures had failed, and his family had ‘less than nothing of the needful’, Jane hoped that Providence would ‘direct the course and send prosperity’.25 

			Table 5.1: Antipodean deaths in the Hamilton-Hoey families, 1859–1869

			
				
					
					
					
					
					
					
				
				
					
							
							Name

						
							
							Relationship

						
							
							Year of death 

						
							
							Age

						
							
							Cause of death

						
							
							Place of burial

						
					

				
				
					
							
							Henry Hoey 

						
							
							Son of Maggie and James Hoey

						
							
							August 1859

						
							
							11 months

						
							
							Unspecified

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Maggie Brown Hoey

						
							
							Sister of Jane Brown Hamilton, wife of James Hoey

						
							
							November 1859

						
							
							29 years

						
							
							Heart disease

						
							
							Brighton General Cemetery

						
					

					
							
							Catherine (Kate) Hoey 

						
							
							Twin infant of Nena and Tom Hoey

						
							
							April 1862

						
							
							5 months

						
							
							Unspecified

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Mary Mortley Hoey

						
							
							Second wife of James Hoey

						
							
							March 1864

						
							
							21 years

						
							
							Childbirth

						
							
							New Zealand

						
					

					
							
							James Harvey Hoey

						
							
							Brother-in-law of Jane Hamilton, brother of Tom Hoey

						
							
							November 1865

						
							
							36 years

						
							
							Lung disease

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Catherine Hoey

						
							
							Third child of Nena and Tom Hoey

						
							
							February 1866

						
							
							About 1 year

						
							
							Whooping cough

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Jessie Brown Hamilton

						
							
							Second child of Jane and Andrew Hamilton

						
							
							September 1864 – August 1866

						
							
							23 months

						
							
							Unspecified

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Thomas Hoey

						
							
							Brother of James Hoey, husband of Nena Hoey

						
							
							April 1867

						
							
							31 years

						
							
							Lung disease

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Little Tom Hoey

						
							
							Fourth child of Nena and Tom Hoey

						
							
							September 1868

						
							
							About 1 year

						
							
							Tuberculosis

						
							
							White Hills Cemetery Bendigo

						
					

					
							
							Andrew Hamilton

						
							
							Husband of Jane Hamilton

						
							
							16 December 1869

						
							
							53 years

						
							
							Lung disease

						
							
							White Hills Cemetery Bendigo

						
					

				
			

			This hope in Divine Providence helped to abate a fear of the future and motivated individual and corporate action to support family members. As noted above, Jane Hamilton’s family were active United Presbyterians, a denomination then characterised as ‘liberal evangelical Calvinist’ in tenor.26 Family letters reflect a shared belief in the Calvinist doctrine of predestination, which posits that all life events (including eternal salvation or damnation) are willed by God.27 As Fergusson argues, the doctrine of predestination could provide comfort to believers because their destiny was considered ‘safe in the hands of God’.28 But because election to salvation was also a ‘high mystery’ and known only to God, believers were never sure of their status. Scottish Presbyterians who adhered to harsher versions of Westminster Calvinism commonly viewed an individual as either ‘elect’ and predestined for heaven, or ‘reprobate’ and foreordained to hell. This severe doctrine was under review during the long nineteenth century, as ascendant evangelicalism broadly understood God’s love and the message of salvation as ‘directed towards all people and not merely some’, as predestination implied.29 The United Presbyterian church was at the forefront of this liberalisation. The United Presbyterian Synod passed the Declaratory Act in 1879 that qualified the Westminster Confession to leave more room for free-will conversion and hence evangelical mission.30 The doctrine of predestination was nevertheless influential across the nineteenth century, fostering humility and diligence among United Presbyterian congregants. Adherents searched for signs of election in their lives, which included the capacity to find consolation or ‘Christian contentment’ in suffering.31 A rebellious response to the arrangements of Providence was actively discouraged because complaint or ‘murmuring’ could indicate reprobation. Indulging in murmuring was believed to anger and potentially provoke God to harsher measures, that ‘may incur not only greater suffering in this world but damnation in the next’.32

			Correspondence between members of the Brown family reveals that they actively supported each other to submit to God’s will and monitored their thoughts and behaviour to resist murmuring. This reading accepts that the goldfields writers used acceptable religious language to articulate their embodied experiences for an international readership unacquainted with its place-based nuances. Their choice of religious language also draws attention to other ‘prohibited’ knowledges, including religious doubt and grumbling against God, that are subject to veiled reference or epistolary silence.33 This held implications for the management of unexpected events, including the contingency plans developed by the family in response to the debilitation and death of male breadwinners. The need to protect vulnerable mothers and children resulted in an exchange of letters that gave voice to goldfields women and children as they responded to lost hopes, pragmatically adapted to present realities and negotiated future-focused religious belief.

			Murmuring

			Members of the extended Hamilton-Brown family had multiple occasions to reveal and obscure their response to affliction and the temptation to murmur. Murmuring (in a religious sense) expresses impatience with the workings of Providence through complaint or grumbling against God’s ultimate authority. Biblical references to murmuring are numerous and include the Israelites muttering about Moses’ leadership as they wandered through the wilderness. Grumbling against authority indicates unequal power and dependency. Tradition holds that Israel’s lack of faith and impatience angered God and provoked their punishment. As Van Der Walt notes, the Israelites had failed to trust that Yahweh (who ‘even hears “silence”’) would acknowledge their circumstances and ‘meet the need and sustain those with unheard voices’.34 A more righteous response to suffering was exemplified by the patriarch Job, who refused to murmur or ‘charge God foolishly’ for unfavourable Providential design.35

			This serious issue prompted believers to offer each other support to resist murmuring, or to reference their murmuring obliquely as they encountered difficult circumstances.36 For example, when Andrew Hamilton’s Melbourne business failed in 1861, his brother-in-law William Stewart wrote from Scotland to offer the family solace. Financial and reputational losses were less painful, he assured Andrew and Jane Hamilton, ‘when we are conscious of having honestly done our best for ourselves and others, we have a satisfaction even in adversity that many who are prosperous cannot have’.37 Stewart expressed confidence that both good and bad outcomes were sent by God:

			And that conclusive question of the patriarchs quells all inclination to murmur ‘shall we receive good from the hand of the Lord and not receive evil also’ the fact of it coming ‘from the hand of the Lord’ is, or ought to be, sufficient for us.38

			Stewart quotes Job 2:10 to amplify his reasoning and to encourage the core Christian virtue of patience. This reflects the belief that God provided believers with sufficient strength to endure suffering. Jane Hamilton voiced concord with these sentiments. After her baby Jessie died in 1866, she referred to God’s generous provision of ‘sustaining grace’:

			I have not begun yet to fret after my little lamb, to sustaining grace be the glory, but I sometimes fear, if heaven appears by and by more distant, I might be tempted to murmur yet I trust not.39

			Jane confesses that despite this God-given composure, she feared that she ‘might be tempted to murmur’. This reference to murmuring allows readers to gauge the extent of her distress over the loss of Jessie, as a lapse into grumbling held potentially eternal consequences. Yet Jane reassures her readers that right-thinking and hard work help to steady her resolve:

			Beside trying to let my mind rest on the thoughts and comforts best for me, I have also done what I could otherwise to cheer and occupy myself. In fact I felt after first my arms were left empty I must work and work hard too.40

			Jane Hamilton resorts to culturally sanctioned patterns of behaviour, which included diligent application to her earthly calling as a wife and mother. Encapsulated by the Weberian ‘Protestant Work Ethic’, Jane Hamilton gained a degree of contentment through hard work and hence ‘comforting self-conviction’ that her behaviour manifested godly virtue (which indicated salvation).41 Jane’s work, however, soon extended beyond the realm of domestic duties. The continued decline of her husband, Andrew Hamilton, compelled her to earn an income, so she opened a private school in Eaglehawk.42 Jane drew upon the concept of Providential provision to reconcile difficult elements of this forced adaptation, which climaxed after the birth of her third child in 1868. Yet Providential direction was sometimes opaque. This is evident in the actions of both Andrew and Jane Hamilton (in Bendigo) and James and Kate Brown (in Paisley, Scotland). Both couples believed that God’s plan for their nuclear family included gaining or retaining custody of orphaned nephew Robert Brown Hoey. The lengthy negotiations that ensued provide insight into their subjective interpretation of Providence, which (temporarily) resolved James and Kate Brown’s unwanted childlessness and provided Andrew and Jane Hamilton with options when their circumstances worsened. Acceptance of unwelcome female financial headship was also central to this Providential path.

			Interpreting Providence and ensuring family survival

			While James Hoey lay on his deathbed in 1865, he made plans for the care of his children, Robert and Maggie. Although his sister-in-law Jane Hamilton had cared for Robert and Maggie Hoey since their mother’s death in 1859 and loved them as her own children, James Hoey wanted the family patriarch, James Brown, to raise his son in Scotland. Young Maggie Hoey was to remain in Bendigo with Andrew and Jane Hamilton. Jane considered this transfer of responsibility to be ‘a solemn duty which I owe both to the dead and the living’, but her husband Andrew Hamilton disagreed. He argued that it was ‘wrong to separate R from his sister and break up ties which have long existed’.43 Jane Hamilton wrote of her duty to relinquish Robert Hoey but deferred any action for three years after James Hoey’s death. This vacillation was contextualised by James Brown’s happy news of March 1866. He and his wife Kate had finally become parents. James Brown nevertheless reassured Jane that his desire to adopt Robert had not waned. Referring to the working of Providence, he argued that the birth was God’s reward for submission:

			We had as you may guess quite made up our minds that we were to go childless and had accepted what had seemed to be God’s will without murmuring, but there were away down in our hearts a longing desire which we did not express to others and not very often to one another, but it is God’s will that we might have got a little child to love- when the proposal came that we should take little Robert we both thought that it was sending him to us that God was answering our desire. No sooner however had we made up our minds most thankfully to take him than this other prospect began to dawn upon us.44

			Here, James Brown admits to the pain of unwilling childlessness in a culture that positioned infertility as a shameful inadequacy. But keeping silence about childlessness, from his perspective, reflected submission to God’s will and a deliberate choice not to murmur.45 This decision was rewarded, as God answered their unspoken ‘longing desire’ for a ‘little child to love’, first through the promised custody of Robert Hoey and then, unexpectedly, through conception. James Brown broke the socially expected silence over reproductive difficulties to assure his sister that his welcome for Robert was not dampened by the surprise pregnancy, ‘but rather confirmed my resolution and increased the heartiness with which I affirmed it’, as their home would now ring with childish laughter. Following the birth of Mary Agnes, their Scottish family would therefore be akin to Robert’s family life in Australia.46 All misgivings on the custody matter were resolved from James Brown’s point of view, and the couple expected Robert Hoey to be duly dispatched. Their anticipation only heightened when news of the Hamilton’s financial crisis arrived, yet Robert Hoey did not. Kate Brown, who was characteristically direct in her correspondence, wrote to Jane in June 1867, declaring:

			We feel however that Robert should be with us now. You have had him a long time- could you not by enquiry hear of any one with whom you could entrust him home to us?47

			Kinship structures frequently provided orphaned children and widowed mothers with ‘forms of cushioning’ in this period, when premature death was still prevalent.48 Phillip Batman has shown that, with the inducement and support of close relatives, working-class Irish families used migration to England as an effective survival strategy for vulnerable or under-resourced kin.49 The Brown family had discussed the possibility of the Hamiltons’ return migration, urging Andrew and Jane to consider Scotland if his health allowed. They also suggested sending Robert Hoey in advance. Historians concur that the social and economic survival of middle-class family units then required the pragmatic negotiation of family values and preferred customs. This included contravening the ‘domestic ideal’ to support female economic independence and female-headed households when necessary. Gordon and Nair chart a rising number of female-headed households in Glasgow in the second half of the nineteenth century and argue that women’s financial independence had become increasingly respectable among the middle classes.50 Negotiations within the Brown family support this argument. Although Kate Brown expressed sorrow for Jane, that ‘dull times necessitate exertion beyond your household duties’, she surmised that ‘such occupation was far more congenial to you and even less toilsome than those said household duties as you describe them’.51 Kate Brown also expected Jane to earn a family income, even if she returned to Scotland:

			I only wish that Mrs Hamilton’s Seminary was in dear old Scotland and you were reaping the fruits of your labours beside us for I can tell you that such institutions here are highly remunerative.52

			Kate Brown’s enthusiasm suggests awareness that her husband’s modest United Presbyterian stipend would not stretch to support Jane Hamilton and all her dependants upon their return to Scotland.53

			James Brown’s proposed adoption of Robert Hoey may have also reflected his desire for a male heir. The respectability of middle-class Victorian men included demonstrating their capacity to comfortably support a wife and then to produce an heir, both in a timely manner.54 Christian ministers were also expected to exhibit ideal standards of Christian domesticity in their family arrangements. But Andrew and Jane Hamilton’s inaction stalled these plans. They disagreed over the relative advancement opportunities available for boys in Scotland and Australia. Andrew held the view that ‘a boy gets on slowly at home’, but Jane Hamilton felt sure ‘R is better suited at home than here’.55 Andrew Hamilton perhaps made veiled references to James Brown’s limited remuneration and hence his capacity to assist in successful ‘male self-making’.56 James Brown held an influential and respected position as a minister of religion, and although a modest United Presbyterian stipend was often supplemented by ‘in-kind’ benefits including clothes, books and housing, this removed a degree of control over finances. Ministers were not only vulnerable to congregational power but also expected to exercise appropriate Christian self-denial in the financial realm.57 The impasse over Robert Hoey’s future thus continued until the Providential path seemed more obvious.58

			The issue was finally pushed towards a resolution by a serious decline in Andrew Hamilton’s health, ten days after the birth of Jane Elizabeth. Andrew woke his wife in the night, haemorrhaging from the lung, and, ‘there was no time to lose- the blood was gurgling up so fast’:

			It was a strange sad night, the joy over the birth and my safety so suddenly checked by the dark shadow of we knew not what. What thoughts crowded into my mind as I sat by the fire- not overstrong myself and my dearest husband thus struck down … But … the Lord never forsook me in any trying hour yet and that night I felt unusually upheld- my bodily frame needed that and ‘as thy day is, thy strength shall be’ was once more found true. God seemed to calm and support my dear Andrew wonderfully too.59

			By referring to Deuteronomy 33:25 and the provision of strength to meet daily challenges, Jane Hamilton demonstrates her ‘Christian contentment’ even in these trying circumstances. She also, however, identifies the gap between cultural ideals of protected new motherhood and the stark realities of goldfields life. In this period, cultural perceptions of pregnancy included association with disablement and death, which encouraged women to hide their condition from loved ones.60 The Brown family correspondents shielded others from worry by announcing a birth some weeks or months after the safety of mother and child seemed secure. Such was the case when Jane Hamilton announced the arrival of baby Jane Elizabeth, then three weeks old. Jane was quick to ‘banish all anxiety from your mind at once by telling’ her mother:

			how very well we both are … The weather being very hot I have not quite come to my strength, but then I tell you I have driven twice to Eagle Hawke (yesterday I had baby with me), you will judge that I am not very weak.61

			Yet five days after writing this buoyant letter, Jane disclosed the extent of her vulnerability to her cousin Jane Frew. Describing the family crisis ten days after the birth, Jane noted that she was ‘not overstrong’ and needed to be ‘unusually upheld’ by God.62 Driving herself and baby Jane twice to Eaglehawk perhaps reflected business necessity rather than personal vigour. Other post-partum adjustments included finally agreeing to relinquish Robert Hoey. Jane disclosed her vacillation to James Brown, noting:

			Although it is almost heart-breaking to let him go, still to me it seems a solemn duty which I owe both to the dead and the living … I cannot therefore decide day to day that dear Robert will be sent … I feel it is strongly impressed on my own mind that he ought to be and it seems as if Providence had laid the means in my hand by all of your kindness lately.63

			Remittance from family members, notably her brother (and her cousin Jane Frew), enabled Jane Hamilton to pay for Robert Hoey’s passage. Remittances, which usually flow from the migrant back to the home country, are recognised as a form of ‘welfare solidarity’ that reflect a degree of altruism, self-interest and an investment in family contractual relationships.64 Jane Hamilton identified remittances flowing from Scotland to Australia as Providential provision because the money resolved her indecision over Robert. Jane admitted in an earlier letter that, ‘I don’t see that he could be brought up so here- this land is anything but prosperous’.65 Jane and her family had suffered during the ‘bust’ phase of Bendigo’s gold mining industry. After the depletion of shallow alluvial gold in the 1850s, underground quartz reefing developed in the 1860s. Mining companies, including Andrew Hamilton’s ‘St Mungo’, encountered difficulty and expense as quartz reefing advanced. Costly pumps were needed to prevent flooding after the water table was struck, and as Charles Fahey notes, the quartz industry then struggled to attract capital sufficient for further exploration.66 Andrew Hamilton’s health declined just before rich lodes in Bendigo’s quartz reefs were discovered. This encouraged investment and fostered a mining boom in 1870 to 1871. These developments came too late for Andrew Hamilton, who died on 16 December 1869. By 1870, the family had relinquished their mining interests, and newly widowed Jane returned to Scotland with her dependent children.67 Identifying signs of a Providential path proved difficult and stressful for Jane. She finally sent Robert Hoey to Scotland in February 1868, but soon openly doubted her actions. Reflecting upon her decision-making processes, Jane wrote to her mother:

			I have done what I thought Providence indicated [but] there are points in our lives in which we would fair consult the Oracle as they did of old … I feel anxious and impatient to know what changes may be making amongst you; then dear James also being unwell is a source of care and sad reflection to me [that] makes me ask was I wise to send [Robert] away?68

			Jane’s brother, like his father before him, enjoyed indifferent health. But news of recent illness unsettled Jane as it undermined the security of his family. That Jane questioned Providential intent in writing is a measure of her disquiet. While female financial headship was supported by this family, not all women were judged as suited to ‘such a sphere of usefulness’. When Jane Hamilton returned to her teaching vocation, her sister-in-law Kate Brown admitted that ‘I fear were I left alone or dear James unfitted for duty I would make but a poor find!’69 Yet Robert Hoey had been incorporated into this household, which now appeared more vulnerable. This correspondence is remarkable for the candid and unusual insight it provides into inter-family politics and personal agency. Jane’s refusal to send Robert Hoey had functioned as a form of agency at a time when she had so little. Jane reflects upon the fragility of life and the wisdom of her Providence-led decisions, preferring to maintain honest family intimacy over the righteous image at other times presented to the outside world.

			James Brown experienced no such doubts. Writing to Jane in June 1869 to announce the birth of a son, who was also named Robert (after their father), James attributes the shift in family fortune to his submission to divine intention by adopting Robert Hoey:

			we are very glad to have him [their new baby son] and very thankful to the giver of all good that we who before were childless have now a household of three. It was coincidentally after I had determined that Robert come to us that Mary made her appearance and it was on that occasion twelvemonth that Robert came to us that this small person arrived. I cannot but see the hand of Providence in this- Robert has been to us the bringer of goodluck.70

			

			The arrival of a biological son (who even bore the same name) did not seem to perturb thirteen-year-old Robert Hoey. He wrote to Aunt Jane about his summer holiday plans:

			Mary Agnes and Aunt are pretty well. Aunt has got a little boy now. He is about three weeks old. I am going to sell my rabbits very soon as I am going away very soon. We have a pair of pigeons but they are Mary’s.71

			Small animals including rabbits and birds were common childhood pets among the British working and middle classes. They occupied little space, offered valuable lessons in responsibility and, in straitened times, could become financial or food resources.72 Robert Hoey’s transactional discussion of his pet rabbits suggests awareness of financial need and perhaps adult expectations of his behaviour. Although Robert uses the term ‘we’ to describe corporate possession of pigeons, he immediately notes that the birds belonged to cousin Mary. There is no indication that Mary Agnes, the couple’s first biological child, would relinquish her pets when the family removed to their seaside holiday.

			The priority afforded a biological male child is also evident twelve months later, when James writes to condole with Jane upon her widowhood and return migration. Writing from abroad while undertaking a holy-land tour, James reflected upon the family reunion:

			I wish I had seen you when [my children] were first presented to you. Isn’t Mary an old fashioned little lassie and the son too – he is a fine specimen to be the heir of the headship of our family.73

			Robert Hoey returned to Scotland as the eldest male child in the family, but the assumptions of primogeniture ensured that the ‘appropriate socialisation’ of headship went to baby Robert Brown.74 Although Robert Hoey gained an education and resources for adulthood, he arguably lacked the ‘culturally mediated opportunities’ that may have flowed if baby Robert had not arrived.75 A family descendant, Mary Agnes Alison Walker Weir, understood Robert Hoey in this light, noting that he ‘took accountancy exams in Glasgow but never flourished’.76 Robert Hoey’s views on his forced migration are unknown, but he continued to describe Bendigo as ‘home’ twelve months after his relocation.77

			Members of the Brown family ventured to the Victorian goldfields hoping that God would send them health and prosperity, or at least protect them from misfortune. When they encountered suffering instead of bounty, family members found consolation through welfare solidarity and kinship-care. Although preferring the security of patriarchal structures, they also accommodated women’s financial headship. These adaptive actions were acknowledged as the work of Providence. As Calvinists, the Brown family saw prosperity and a flourishing family as reward for submission and evidence of predestination. But they also acknowledged tragedy, including failed patriarchal arrangements, as God-sent. James Brown indicated such when he wrote to console Jane Hamilton in 1870:

			That you were a widow and your children fatherless affected me much. You have certainly had your cross to bear in life. I trust and hope that according to the days in which God has afflicted you and the years in which you have seen evil so will He make you glad.78

			Understanding Jane’s affliction as divinely intended imposes a form of ‘compulsory optimism’ upon believers. The family, therefore, rallied to preserve their Godliness while managing the harsh goldfields environment and multiple family tragedies. Significantly, this Providential optimism fostered personal agency that contravened family expectation. Jane Hamilton adopted improvised and non-preferred behaviours like child-led breastfeeding in her alien circumstances. This aligned her embodied knowledge with God’s will. Members of the extended family also followed non-traditional Providential urgings, providing monetary and emotional resources to support female economic independence and to solve the misfortune of infertility. Such arrangements ultimately reminded the family that God might afflict or bless his faithful servant. Jane affirms this knowledge in her last letter from Bendigo, written ten days before Andrew Hamilton’s death, noting to her family ‘All our steps are ordered by the Lord. … When he sent me to this distant land … I know he has not said “Go” without adding “and I am with you”’.79
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			Building an Irish-Roman Catholic Church on the goldfields and Northern Victoria, 1852–1914

			In March 1852, a German priest, Father Henry Backhaus, celebrated mass for gold seekers at Bendigo using a rough bush altar. For the next two decades, Backhaus was the goldfield’s most important Catholic cleric. An astute investor and speculator in urban and rural land, when Backhaus died in 1882, his probated estate placed him in the top one per cent of property holders. Also unusual for a Catholic priest, Backhaus took a leading part in public life, often inciting local controversy and sectarian tensions.

			These atypical roles of cleric, local community activist and wealthy speculator have intrigued local historians. Father John Hussey, a priest in the Sandhurst Diocese, thought Backhaus ‘saved money, but he also saved the faith.’1 The journalist William Dobson was less complimentary to Backhaus: ‘whilst being conscious about his priestly duties’, he was also ‘censorious, irascible and avaricious, a clerical enigma’.2 Mal Nolan, the most recent biographer of Backhaus, was intrigued by the terms of his will, which unsuccessfully attempted to exclude the controlling influence of Martin Crane, the first Bishop of Sandhurst, and his successors.3

			

			This chapter will argue that, although Backhaus played a prominent part in establishing the Catholic Church on the Bendigo goldfield, the character of Bendigo’s Catholicism developed deeper and more enduring roots in the forms of devotion that were brought to goldfields with the arrival of Bishop Crane and his associate Stephen Reville. While Backhaus set up the first Catholic Church in Bendigo, Crane and Reville brought to Bendigo a system of devotional practice that had its roots in their native Ireland. They followed the forms that have been labelled by historians as the ‘Devotional Revolution’. Moreover, while Backhaus was a successful investor in land, very little of his capital was used to build the infrastructure that a strong Catholic community needed. Coming to Bendigo, Crane and Reville had oversight of an area larger than this goldfield. They were charged with administering a new diocese that extended from the Northern Plains as far west as the Loddon River, up into the high country of the north-east. They arrived at a particularly important time, when the agricultural potential of this region was being tested by the arrival of land selectors. A large proportion of these settlers were Irish Catholic migrants, and Crane and Reville found a fertile region to implant their Rome-centric vision of Catholicism. This contrasted the relaxed and independent character of Backhaus’ ministry.

			Dr Backhaus comes to Bendigo

			Henry Backhaus was born on 12 February 1812, the son of Anton Backhaus, a boot merchant of ‘modest but secure means’. Anton married twice: the first marriage produced two children and the second, to Maria Margarita, five children. Henry Backhaus was the oldest son of this second marriage. Educated first at a local school, Backhaus finished his schooling at Paderborn Gymnasium and enrolled at the University of Würzburg in 1831. After a year of study, he decided to train for the priesthood, and, with the help of a local priest, he entered Rome’s College of the Propagation of the Faith. Here, Backhaus studied under Father Karl-August von Reisach. Elevated to the Bishopric of Bavaria in 1836, Reisach returned to Rome to ordain Backhaus on 24 August 1836. A year later, at the age of 25, Backhaus was awarded his doctorate in theology.4

			For the next sixteen years, Backhaus worked as a priest in Calcutta, Sydney and Adelaide. Ministering to British troops in the Hazaribagh district, he came for the first time in contact with poor Irishmen, and he also recruited nuns from Ireland in late 1840. During his Indian sojourn, Backhaus also mixed with the local mercantile community, which may have given him a taste for business life and fostered his love of property speculation. In his Indian years, he also clashed with the local clerical hierarchy, establishing a trend that he maintained in Australia. Citing poor health, Backhaus departed from India and arrived in Sydney in November 1846 via Singapore and Indonesia. His stay in Sydney was brief, and in October 1847, he made his way to Adelaide via Melbourne.5

			Backhaus was invited to Adelaide by an old friend, Dr Francis Murphy, who had been appointed the inaugural Bishop of Adelaide in 1843. Established on Wakefieldian principles of systematic settlement, Adelaide lacked a large Irish Catholic population, and Murphy struggled to establish an enduring diocese. When gold was discovered in Victoria in late 1851, the Adelaide diocese was in dire financial straits. Murphy was forced to terminate the services of most of his priests, including Backhaus. During his four-and-a-half-year stay in Adelaide, Backhaus commenced his Australian career of land acquisition. William Dobson suggests that Backhaus may have acquired his initial capital through a friend from India, Count John Lackenstein. In Adelaide, Backhaus mixed with the colonial elite. He attended government house levees, and in March 1851, he was invited to stand for the local legislature. Although Backhaus politely refused this offer, it did presage his future involvement in public affairs.6

			Like thousands of his fellow South Australian settlers, Backhaus abandoned the struggling South Australian colony, and in March 1852, he sailed for Melbourne. Arriving in Melbourne, Backhaus offered his services to Dr Patrick Bonaventure Geoghegen, the Vicar General of the Melbourne Catholic Diocese, who led the local church while its Bishop Goold was overseas. Geoghegen toured the goldfields for three weeks in March 1852, and on his return, he requested that Backhaus take charge of the goldfields, which he did so by early April. A brief journal, kept on route, plots Backhaus’ journey. Catholics had been deprived of ministers in the former pastoral districts of Victoria, so as he travelled to Bendigo, Backhaus ministered to the Catholic community by baptising babies and young children. Backhaus visited Kyneton and Mt Alexander before celebrating his first mass at Bendigo on 15 April 1852. Backhaus initially divided his services between the Mt Alexander and Bendigo goldfields and spent alternate weeks in each centre. By April, it was probably clear to most diggers that Bendigo had greater prospects, and Backhaus settled into life on this field.7

			Arriving in Bendigo, Backhaus found a Catholic community that was largely Irish, with a leavening of European Catholics chiefly from Italy and Germany. In the early 1850s, his flock was largely composed of pre-goldrush migrants, either assisted migrants brought to Victoria to provide labour for the pastoral industry or convicts from New South Wales or Tasmania who had served their time. A distinctive group was young women who had been orphaned by the potato famine of 1847 and were settled in the colonies by a scheme devised by the Colonial Secretary Earl Grey. In a society with a large imbalance of men, the orphans group rapidly found marriage partners and provided the first flood of Catholics seeking Backhaus’ ministry. The majority of Backhaus’ congregation were products of post-famine migration.8

			Irish migration to Australia and the ‘Devotional Revolution’

			Australian historians have argued that the impact of the famine on migration to Australia was more complex than a simple flight from mass poverty and death. In his study of the Irish and Catholics in Sydney and Melbourne, Chris McConville argues that Irish migration to Australia was largely a phenomenon of the post-famine economic and population adjustments of Ireland.9 Despite a jump in departures from Ireland between 1853 and 1855, migration, McConville argues, was more important after 1860. The Irish population grew impressively after a famine in 1740–1741 and reached a peak in 1841 of 8.5 million. Population growth was sustained by the remarkable capacity of the potato to feed a growing population. With access to small plots of land, labourers could grow potatoes for food to supplement low wages. The Great Famine of 1847 to 1851 resulted in the death of one million, and massive emigration further reduced the population. In the wake of the famine, agriculture turned from labour-intensive cereal cropping to pastoralism. Small holdings were consolidated, and the number of agricultural labourers dropped dramatically. Remaining tenant farmers were reluctant to subdivide their farms and had fewer children through delayed marriage and celibacy to achieve these aims. By 1861, the Irish population had fallen to 5.8 million.10 Migration offered escape from these demographic and economic constraints.

			In this period of agricultural modernisation, the practice of Catholicism was also reformed. Ireland experienced what the historian Emmet Larkin labelled a ‘devotional revolution’ that made ‘practicing Catholics of the Irish people’ in the decades after 1850. Mass attendance was low before the famine, he argued, also noting considerable local variations of religious practice. These ranged from ‘idiosyncratic to the heterodox’ and included belief in fairies and the efficacy of magic. Popular religion included ‘patterns’, local festivals held at holy wells or significant locations, and ‘wakes’, festivities held around the dead body prior to burial. Another uniquely Irish practice was that of ‘stations’, in which the sacraments were administered in private houses on a rotating basis. During the second half of the nineteenth century, the Irish Catholic Church largely eradicated these practices. Historians have debated the timing and the part played by Cardinal Paul Cullen in the imposition of these changes in Ireland in line with ‘a current of opinion in the Catholic Church which favoured papal over national or diocesan authority’.11 The significant point is that after 1850, Irish Catholicism was distinctly ultramontane, closely following the dictates of Rome. This ‘ultramontanism’ was translated to the Australian colonies by Irish bishops.

			Under Cullen’s direction, the Irish church completed the abolition of stations and continued and intensified a program of church building. Mass attendance rose significantly, and the clergy placed emphasis on taking communion and making confessions more frequently. Devotion to the Sacred Heart was encouraged, and Marian practices – the praying of the rosary and the devotion to the immaculate conception – were encouraged by the clergy, who took a dominant part in the lives of Catholics. Lay persons were encouraged to join sodalities and confraternities to promote religious observance under ecclesiastical direction. Mixing with Protestants was discouraged, and mixed marriages were vigorously opposed. In Ireland, the clergy had firm control over education, and the Catholic youth were schooled apart from the Protestant young.12 Critically, as Colin Barr has shown, Cullen was influential in Rome and remarkably successful in placing Irish bishops in charge of Australian dioceses.13 But in the case of Bendigo, this influence was delayed for almost 25 years.

			Henry Backhaus and the Bendigo Catholic Church

			Father Backhaus was not uncritical of gold seeking. He warned gold seekers that gold might appear a blessing but could be a curse. George Dunderdale, a digger in 1852, recalled in the 1880s that Backhaus initially preached from the top of a packing case in front of a tent:14

			You go what you call on the spree; you find the sly grog; you get drunk and are robbed of your gold: sometimes you are murdered: or you fall into a hole and are killed, and you go to hell dead drunk.

			In a letter to Bishop Goold in April 1853, Backhaus complained that ‘the Catholics merely hear mass. The Sacraments seem to be entirely lost sight of in their covetous pursuit of gold’.15 While the number who took communion and went to confession cannot be determined, Backhaus’ meticulous record keeping demonstrates that he very soon conducted marriages, baptisms and funerals. In his second year in Bendigo, Backhaus, the lone Catholic cleric, conducted 17 marriages, 152 baptisms and 61 burials. This pace grew during the next ten years (Figure 6.1).16

			

			[image: Figure 6.1: Marriages, baptisms and burials conducted at St Kilian’s parish, 1852–1880]

			Figure 6.1: Marriages, baptisms and burials conducted at St Kilian’s parish, 1852–1880

			Source: Compiled by Donna Bailey and the authors.

			The covetous pursuit of wealth was not confined to the laity. When land sales were opened by the colonial government in 1854, Backhaus quickly established himself as a frequent buyer of town lots. He also joined the early sales of country lots and then turned his attention to farming blocks north of the goldfields in the parishes of Axedale, Muskerry, and Strathfieldsaye. Backhaus soon became a gentleman farmer with an extensive rent roll of tenants.17 He also acquired a quarry and a brewery in the centre of the emerging township of Sandhurst. Dobson suggests that knowledge of these purchases was withheld from clerical authorities in Melbourne and were all in his own name. Indeed, they were purchased from his own funds, not from church or parish funds. Backhaus, however, ‘considered it all to be the one thing; his own and woe betide any Bishop or Vicar General who tried to tell him differently.’18

			Backhaus also had an interest in local affairs as a man of property. He became involved in the formation of the Bendigo Hospital and the Bendigo Benevolent Asylum. In both his purchase of land and the conduct of local affairs, Backhaus lent heavily on a number of Irishmen in his congregation who were also ‘on the make’ in this rough community. These civic affairs drew Backhaus into unseemly sectarian disputes, doing little credit to himself and his loyal Catholic allies, nor the Protestant clergy, particularly the Presbyterian Rev. James Nish and his supporters in the Bendigo Advertiser owned by Angus Mackay.19

			Backhaus enjoyed considerable popularity with his congregation, as evident in the numbers he married, baptised and buried (Figure 6.1). Parishioners gave very generously at Easter and Christmas services. An examination of the marriage registers makes obvious the reasons for this. Coming to Bendigo, Backhaus found a congregation that was largely Irish, but he neglected the strictures against mixed marriages and was prepared to sanction unions between Catholics and non-Catholics. As noted above, the majority of goldrush settlers were single men: around one quarter came as married men with families, and there were substantial numbers of single women who travelled alone or with male siblings and other relations. In the second half of the 1850s, the colonial government attempted to redress the extremely unequal ratio of men to women in the colony by sponsoring the immigration of single female settlers.20 Valiant as this attempt was, it could not overcome the high proportion of male settlers. Due to this imbalance, many men crossed sectarian and national lines to marry. At St Kilian’s, between 1856 and 1863, one in five Irish women married men born in England and Scotland. Some of these men may have been Catholic, but it is likely that they were a minority. The demographic realities of the goldfields thus informed the ‘rational and humane decisions’ made by Backhaus.21

			The demographics of the Irish men and women moving to the goldfields reflected national trends. They came from across Ireland, but one in four derived from the north, ensuring a strong Protestant presence. Despite this diverse spread, several areas stood out, including Galway in the west, the southwestern counties of Clare, Limerick, Cork and Kerry, and Tipperary in the midlands. Clare and Tipperary together accounted for 51 per cent of the Irish grooms and 57.4 per cent of Irish brides. Most were rural in origin, with many fathers of brides and grooms on St Kilian’s marriage certificate citing their occupation as ‘farmer’. Unfortunately, there is no way to determine whether these men and women were children of prosperous tenant farmers, very small landholders or merely conacre labourers. The geographical origins suggest the latter, supporting Chris McConville’s argument that the Australian Irish were post-famine emigrants.22 This is given more weight by death certificate evidence, which places the dates of departure from Ireland in the second half of the 1850s. Perhaps the most convincing evidence that the Bendigo Irish were not desperate victims of famine is their subsequent post-famine incorporation into the colonial economy and, particularly, the rural economy.

			Backhaus found a coterie of upwardly mobile Irishmen whom he befriended while pursuing his secular ambitions. While these men were mostly Catholic, Backhaus had few compunctions in mixing in non-Catholic society. This was probably necessary for a man deeply involved in public affairs. In the 1850s, he worked closely with James Forster Sullivan and John Joseph Casey, becoming involved in machinations to run the hospital and benevolent asylum. Casey was a Catholic, but Sullivan was probably brought up a Methodist, although Backhaus believed he was Jewish by birth and a non-believer. Both came from prosperous backgrounds, had experience in the United States and were trained in the law. In the colony, they were drawn to democratic politics and at various times held local seats in the legislature. Backhaus was also close to several of the emerging city’s more prominent publicans – John Crowley and William Heffernan, proprietors of the Shamrock hotel.23

			Although there is extensive evidence that Backhaus mixed freely with the Catholic and Irish elite, it is harder to assess his interaction with the general Catholic community. Most had some interactions with him, as he married almost all Catholics. For those who formed families or baptised their children, it is difficult to determine whether the contact went beyond such rites of passage, but the actions of William Purcell suggest that Backhaus was held in some esteem. Purcell, the son of an Irish miner in Heathcote, left the town to become a casual labourer for the Victorian railways in Melbourne. It is significant that one of the first duties he performed in Melbourne was to visit Backhaus, who had retired to Brighton. When Backhaus died a few years later, his funeral procession was the largest ever seen in Bendigo.24

			Backhaus married and baptised many Catholics, almost single-handedly ministering to the Bendigo Catholics from 1852 to 1863, because he discouraged any support from other clergy. His decision to leave Bendigo (from 1863 to 1866 to tour Europe, financed by his shrewd investments) was precipitated by Archbishop Goold’s announcement that Backhaus should have assistance. But Bishop Goold experienced difficulties staffing St Kilian’s. Sandhurst in the early to mid-1860s was a hostile environment. Water was scarce in summer, even in good years. As noted in Chapter Five, in 1866, the community was brought to a virtual standstill by drought. The horse-driven puddling machines that washed the alluvial gold of Bendigo could not operate without water. To add to the burden, the nascent quartz reefing industry had yet to prove that it was a profitable and viable industry. These enormously rich quartz reefs were opened by company mines in the early 1870s, supporting the local economy until the Great War. In the early 1870s, much of the commercial heart of the city was rebuilt; permanent timber and brick houses replaced tents and slab huts, and a reliable water supply was secured. Local government undertook extensive beautification of Sandhurst, which was gazetted as a city in 1871.25 But Backhaus remained obdurate in his dealings with fellow clergy and was difficult to work with on his return. His strong personality ensured that he ruled St Kilian’s until a new diocese was formed in 1874.26

			

			Reflecting on the twenty-two years Backhaus spent in Bendigo, Monsignor Byrne wrote, in a History of the Catholic Church in South Australia, that Backhaus:

			did very little for the material advancement of religion though abundant means were at his disposal. He built, indeed, a large plain church which was not only unadorned, but even bare. He had no community of nuns or Christian Brothers to conduct Catholic Schools, and if the system of education was not denominational [state subsidised] it is doubtful if he would have gone to the expense of providing religious education for the children under his charge.27

			Over a hundred and fifty years on, it is impossible to determine whether this rather intemperate assessment was motivated by personal animus towards Backhaus. Nonetheless, there is truth in this assessment. For all his wealth, Backhaus was not a renowned builder nor a promoter of Catholic education.

			The building of the first St Kilian’s church illustrates Byrne’s charges. Unlike earlier settled colonies such as New South Wales and Tasmania, the introduction of self-government in Victoria did not privilege the Anglican Church in the provision of public land. All denominations could apply to the Lands Department for a Crown grant to build churches. Visiting Bendigo in late 1853, Bishop Goold described the place where he celebrated mass as a ‘miserable slab affair covered with canvas’ that could not accommodate many.28 In April 1854, Backhaus made use of new land regulations to petition for a church grant. In typical fashion, he precipitately fenced in land before the Crown grant was issued, creating some public outrage. The construction of the church was also handled ineptly. Backhaus fell out with the first contractor, and prolonged legal disputes ensued before another contractor was engaged. Although the church was opened in 1857, it was barely furnished internally, as Byrne suggested. More alarmingly, it was built of inferior stone and on unstable ground. The church was demolished in 1887.

			Few issues aroused more heated public dispute in nineteenth century Victoria than the issue of state aid to religion. Some called for state funding of denominational schools. Others were Liberals who were opposed to segregated religious education and argued for a state system that was free, secular and compulsory. In Ireland, under the guidance of Cullen, education was denominational, and Catholics were educated separately from Protestants. Irish clerics bought this desire to Victoria, and Goold was a staunch proponent of state aid to denominational schools. From the discovery of gold until 1862, there were two boards overseeing education: the denominational and national. Local communities could petition for a grant of Crown Land and state support to supplement local funding for a school building, and the state provided funding for the teachers’ salaries. Both had to teach prescribed subjects from a specified range of texts and pass inspection. Teachers were chosen locally, and ‘each admitted religious instruction, freely in the case of the Denominational school, circumspectly in the case of the National’.29 While the two boards were reduced to one in 1862, religious instruction was permitted. In 1872, advanced Liberals managed to pass a bill that abolished state aid to religious schools and legislated for free, secular and compulsory education. Attendance at religious schools met the condition of compulsory attendance, but funding was no longer available to them. This was a divisive issue in Australian politics well into the 1960s.30

			For most of his time in Bendigo, Backhaus favoured state aid for churches; he did little, however, to promote schools for his Catholic parishioners. The first Catholic school in Bendigo was opened in March 1853 in the tent used as Backhaus’s chapel. Parishioners raised a tidy sum of £240, and the Denominational Board made two grants of £100 and £166. In the second half of the 1850s, alluvial mining moved north along the Bendigo Creek to Epsom, and an application for a school grant was initially turned down. Backhaus turned to Goold for a loan of £100, on which he promised to pay the existing interest rate. This school was subsequently approved by the board, and schools were opened at Axedale in 1859 and Myers Flat in 1860. These three schools reflected the spread of Irish people on the rural edges of the city and, to some extent, locations where Backhaus had purchased rural land, which he let out. In 1872, a school was opened at Eaglehawk. From the very beginning, Backhaus had difficulties in holding staff, and resignations of teachers unsettled the schools. There was even a dispute over the payment fees to a carpenter contracted by a teacher. Moreover, Backhaus was lax in his paperwork with the Denominational Board, he neglected the teaching of religion at White Hills (Epsom), and complaints were made by inspectors to the Catholic Schools Committee. In 1863, Backhaus answered the criticism of the inspector, stating that he was ‘not a man for schools’ and was shortly about to leave the district. On the eve of the passing of the 1872 Act, just over 1,000 children were educated in five local schools; most of the young Catholics attended non-Catholic schools, and there was no formal provision for secondary education.31

			The Diocese of Sandhurst

			When Backhaus left Bendigo on his European sojourn in 1863, the Bendigo goldfield was at a critical juncture. Puddling mills worked a rapidly diminishing resource, and quartz reefing had still to prove its long-term potential. Drought in 1865–1866 was a terminal blow for puddling. In the year Backhaus left Bendigo, the goldfield was linked to Melbourne by rail, and in 1865, this was extended through to Echuca on the Murray. From the mid-1860s, Bendigo opened rich quartz reefs, and this gave a fillip to local industries – most importantly engineering – and encouraged extensive building for both domestic and commercial purposes. The completion of the Coliban water scheme brought water from south of the divide and made domestic life bearable in dry summer months. After 1865, and particularly after 1869, land bills opened the plains of the north and the high country of the north-east to agricultural settlement. With little experience in hard-rock mining, Irish settlers willingly moved in large numbers to the farming frontier. The town to which Backhaus returned in 1866 was soon to be an important regional service centre to these outlying communities.

			It is clear from his scrupulously maintained registers that Dr Backhaus returned assiduously to his priestly duties. But he had lost none of his difficult temperament, and working with his fellow clergy continued to end in fractious disputes. He made little improvement to local church buildings and, as ever, there were concerns about his acquisition of property. Meanwhile, the growth of a bustling regional city and, more importantly, the growth of rural industries and population in the north reduced the ability of ecclesiastical authorities to run affairs from Melbourne. In answer, a new diocese of Sandhurst was established by Rome in 1874. This new diocese covered a vast area, extending from Wedderburn in the west, south to Heathcote and east through the counties of Gladstone, Gunbower, Bendigo and Moira into the high country in the counties of Delatite and Bogong. The Irish influence in Rome ensured that Backhaus, even putting aside his difficult personality and large fortune, had little chance of becoming the inaugural bishop. The new clerical authorities typified the influence of Cardinal Cullen.32

			Martin Crane, the first Bishop of Sandhurst, was born into a prosperous farming family in Barrystown, Parish of Bannow, County Wexford. His four brothers were ordained as priests, and his only sister was a nun in a Carmelite monastery. After his early education in Wexford, he joined the Augustinian order at Grantstown. Like Cardinal Cullen, Martin Crane had strong links to Rome. He completed his ecclesiastical studies in Rome and was ordained at Perugia in 1841. He spent six years at Grantstown in Tipperary before returning to Rome, where he was head of the Augustinian convent. On his return to Ireland, he was head of the Augustinian convent in Dublin. Like many of his fellow senior clerics, he was a church builder, and one of his significant achievements was erecting the church of St Augustine in Dublin. He was in the United States canvassing for funds to complete this church when he was appointed the first Bishop of Sandhurst. A potent symbol of the interlocking connections of Irish Bishops in Australia was that future Cardinal Patrick Moran of Sydney officiated at his consecration service.33

			On being appointed to Sandhurst, Crane sought permission for his relative, also an Augustinian priest, Father Stephen Reville, to accompany him to Australia. Reville was born in Wexford in May 1844. At age 14, like Crane, he entered St Peter’s College in Wexford for religious and general education. Marked by the head of St Peter’s as a highly capable student, Reville was encouraged to enrol at St Patrick’s College at Hagworth in the Diocese of Ferms. Instead, he entered the Augustinian Novitiate at Callan, and at 19 undertook studies in Ghent in Belgium. Study here exposed him to a broad range of students from Ireland, America, France, the Netherlands and Belgium. At 23, he graduated as a Master in Philosophy and then in Theology and was ordained as a priest. He studied for a further 12 months before returning to Ireland in 1868. Reville was appointed by Martin Crane, then the Augustinian Provincial, to the St Lawrence O’Toole’s seminary in Dublin, where he worked for almost seven years before moving to Sandhurst in 1875.34

			Crane and Reville arrived in Victoria in the wake of two major legislative acts that were fundamental in determining the character of the local Catholic Church: an Act introducing free, secular and compulsory education (1872) and Grant’s Land Act 1869. The Land Act 1869 was the culmination of almost a decade of legislative experimentation to place settlers on the land, a process examined in Chapter Two. Earlier legislation resulted in extensive tracts of Crown Land passing into the hands of former pastoral tenants in the Western District. In February 1870, the vast area of the Wimmera Plains, the Northern Plains, the high country of the north-east and the forests of Gippsland were opened to selection before survey. The new Diocese of Sandhurst, which straddled the Northern Plains into the high country, proved attractive to Irish migrants. Their demand for land recalled the famine and post-famine agricultural adjustments of Ireland. Backhaus had understood this intense desire for land and had purchased agricultural land near Sandhurst under auction – always an expensive form of land transfer from the Crown – and let out farms to Irish settlers. Successful Irish diggers were also assiduous purchasers of small freehold blocks around the goldfields. In addition, the 42nd section of the Land Act 1865 permitted unsuccessful diggers to obtain licenses for small agricultural areas, which eventually increased to up to 180 acres. On the eve of the northward movement initiated by the 1869 Act, Irish settlers had proven themselves to be tenacious acquirers of land. They and their children eagerly turned to the prospect of acquiring more land north of the Great Dividing Range and in the high country of the north-east. Crane and Reville arrived in Victoria as these settlers were establishing homesteads.35

			In the years before the arrival of Crane and Reville, Backhaus allowed mixed marriages and, despite the occasional sectarian dispute, maintained good relations with the Bendigo Protestant elite. When Bishop Goold issued a Pastoral Admonition in June 1872 against the education Act, Backhaus fell into line. On two successive St Patrick’s days in 1873 and 1874, he inflamed sectarian tensions by toasting the Pope before the Queen. Backhaus also opposed the construction of a new state school in the Upper Reserve. The political heat over the new education bill may also have pushed him to address Catholic education with more determination. In September 1871, Backhaus announced at Sunday Mass that a new building would be erected for St Kilian’s School. The total cost of this was to be £1,500, with £300 donated by Backhaus, and the remainder was to be subscribed to by parishioners.36

			From his arrival in 1875, the new Bishop Martin Crane adopted a determined ultramontane position by paying particular attention to the supremacy of the church in providing education. In his Pastoral Letter of 1878, Crane exhorted his flock:

			with all our zeal for your salvation, and you parents especially, to send your children to those schools where they will be taught to respect their religion, to adore the name of the Deity, and to revere and love Jesus and Mary. If you neglect this duty, you become the persecutors of your own children, and the enemies of Jesus Christ.37

			In August 1879, he, like Goold, sought to politicise the issue when he convened a public meeting attended by 1,500 to form the Catholic Education Defence Association. Here, he charged Catholics not to vote for parliamentary representatives who would not support state aid to Catholic schools. According to Kevin Peoples, this inflamed sectarian bitterness and managed to ‘drive the Catholic community to the fringes of Bendigo society’.38

			The issue of state aid to Catholic schools remained an ongoing source of antagonism well into the twentieth century. The education of children was only part of the Devotional Revolution, and in the last quarter of the nineteenth century, Crane, aided by his deputy Reville, who was elevated to coadjutor bishop when Crane returned to Europe in 1882, put in place a system of Catholicism that bore the imprint of Irish Catholicism. In undertaking this enormous task across a vast geographical area, Crane and Reville were fortunate to find a new middle class of successful farmers emerging in their diocese.39

			One of their first tasks was to organise priests for new areas farmed on the vast Northern Plains and in the higher grazing country of the north-east. When recruiting priests, they turned naturally to their homeland, and well into the twentieth century, almost all the clergy were trained in Ireland. There was also a sprinkling of Australian-born priests raised in pious rural households and educated in Sydney towards the end of the century.40 Crane and Reville also recruited nuns to migrate to Australia and take up teaching duties. There were also plans to bring Christian Brothers to the diocese. While they did not achieve this aim, Reville’s experience in Belgium may have encouraged the Marist Brothers from France to come to Bendigo.

			Within five years of Crane’s arrival, enormous changes had been wrought in the landscape of Catholicism in Northern Victoria. In 1880, the Catholic Registry recorded the personnel of the Sandhurst Diocese as one bishop, 15 priests and one convent (the number of nuns was not recorded). With the spread of settlement, there were now 57 churches (20 erected since Crane’s arrival) and 34 schools educating 3,822 pupils. In 1882, Crane, on a visit to Europe for an audience with the Pope, consulted a London specialist to find relief for cataracts. The operation was unsuccessful and resulted in permanent blindness. Much of his administrative duties then fell on Reville. But progress continued to be impressive.41 For the 1899 edition of the Catholic Registry, the Sandhurst Diocese reported two bishops, 37 priests, six brothers and 87 nuns. By the end of the century, 102 schools had been built in 17 districts for the education of young Catholics, and there were 7 boarding schools for girls, one college for boys, 31 primary schools and eight ‘superior’ day schools. Across the diocese, 4,500 children were in Catholic primary schools, and 1,000 children were educated by the Sisters of Mercy and the Marist Brothers in secondary schools. While in Dublin, Crane had built a magnificent church; he continued as a builder in Australia, and in September 1901, a cathedral was consecrated in Bendigo in a ceremony attended by many of the senior Catholic clergy of the newly federated nation, including Cardinal Moran from Sydney and Archbishop Carr from Melbourne.42

			Lived religion

			In his influential study, The Madonna of 115th Street, Robert Orsi sought to understand the lived experience of religion among Italian migrants to New York in the twentieth century.43 Orsi had available rich testimony gathered by observers in the mid-twentieth century, and he undertook numerous interviews. Although we lack such rich evidence for the early Sandhurst Diocese, glimpses of the meaning of religion can be gained from newspaper and other written sources. The success of Crane and Reville in establishing their new diocese undoubtedly owed much to successful agricultural settlement of Northern Victoria, and changes in the social composition of urban Catholics in late nineteenth century Bendigo created a proud community of urban Catholics. While urban Catholics actively celebrated religious services, they frequently demurred from their clergy on political matters, most importantly in support of the Labor Party.

			As we have seen, the first Irish arrivals to the Bendigo goldfield were overwhelmingly from rural districts. Few had experience in rock mining, and in the 1870s, they moved out of mining. Initially, they dominated unskilled urban occupations in the centre of the city and on its fringes. By the second generation, unskilled work was still a popular avenue for the Catholics. However, by the late 1880s, a quarter of the Catholics marrying at St Kilian’s were skilled manual workers, and a further quarter plied white-collar, professional or business careers. Particularly important was government employment, and the railways were a safe sinecure.44

			In November 1914, the Bendigo Independent celebrated the 77th birthday of Mr Patrick Mitchell, a staunch lay member of St Kilian’s parish. At the age of 26, Pat Mitchell, ‘harassed by the treatment meted out to the country tenantry in County Leitrim, as well as in other parts of the Emerald Isle’, migrated to Victoria and joined the clerical staff of the Railway Department in Castlemaine. Here, he met and married Miss Bridget Williams, a domestic servant, who was also a newcomer to Victoria from County Limerick. From Castlemaine, Pat moved to Rochester in 1874, where land selection had developed heavy traffic for wheat. After four years at Rochester, he transferred to Bendigo so his children could be educated in the schools opened by Crane and Reville. He worked first as a ticket collector, and, in the early 1880s, he was appointed head porter. He retired in 1890. As early as 1870, Mitchell joined the Hibernian Australasian Catholic Benefit Society (HACBS), taking active involvement in 1878 and eventually becoming chair of the St Kilian’s branch. In 1914, he was Senior Vice-President of the St Patrick’s Day Sports Committee, president of the St Kilian’s Conference of the St Vincent de Paul Society (a Catholic welfare group) and one of the promoters of the Sacred Heart Sodality. The Mitchells raised five sons and two daughters, all of whom received ‘their whole education from the Sisters of Mercy and from the Marist Brothers’. One son was ordained a priest in Belgium and, in 1914, was a missionary in Ireland.45

			Pat Mitchell was clearly a hard-working Catholic layman. Others may not have had his zeal yet were prepared to publicly support the church. The Bendigo Independent, which was owned by Catholic laymen, ran numerous accounts of well-attended parish activities. In March 1904, after Bishop Reville had returned from twelve months abroad, 700 men attended mass in his honour at St Kilian’s and joined him for a communion breakfast in the parish hall. The following year was less well attended, yet some 300 to 400 men sat down to the communion breakfast after mass.46 While the HACBS was made up of men, women could show their faith by joining sodalities such as the Sodality of the Children of Mary. As members, they met regularly under the direction of a priest, prayed and attended religious services. On the sad occasions of funerals, members of the Children of Mary joined in requiem masses for deceased members. Regular mission services were well attended. In April 1911, for example, Prior Devlin from the Carmelite order in Middle Park ran a retreat for members of the men’s branch of the Sodality of the Sacred Heart. With services running for a week, the cathedral was packed with such ‘a number of persons that could fill every seat and leave a few standing’.47 On special occasions, religious ceremonies could become large-scale outdoor festivals. In December 1916, the Annual Procession of the Most Holy Sacrament at St Aidan’s Orphanage was estimated to have drawn an attendance of 2,000.48

			Religious devotion did not preclude disagreeing with clerical authorities over politics. In the decade before the war, Bishop Reville became a strident voice calling for the reintroduction of state aid to Catholic schools. This cause was also taken up by Daniel Mannix, the new coadjutor Bishop of Melbourne, when he arrived in Australia in 1913. At both Federal and State elections, Catholic voters were called upon to support candidates who were in favour of state aid. Yet the decade before the Great War also witnessed an increasing focus on class issues, most importantly, the regulation of the labour market through wages boards and arbitration courts. In Sandhurst, Bishop Reville tacitly supported non-Labor candidates. Lay Catholics, it would appear from the high Labor vote in the eastern side of the city, nonetheless threw their support behind Labor. They voted for Protestant members of parliament and joined Methodist miners in supporting Labor.49

			Catholic laymen, coming from rural backgrounds, were particularly successful in the rural parishes of the diocese, both on the edges of goldfields urban communities and in more isolated agricultural districts settled under the selection acts. Irish Catholic farmers were overrepresented in probate valuations among successful farmers.50 Rural Victoria proved particularly propitious for a community of devout Catholics.

			

			John Sweeney was a rare example of an Irish Australian Catholic who left a detailed account of his life as a land selector at Baulkamaugh on the Northern Plains. Catholicism was a critical part of his life and the life of his family. He wrote in his journal:

			We lost our mother on the 5th April 1893 after only 3 days of illness. Mother was at Holy Communion on Holy Thursday and then at Chaple [sic] on Easter Sunday, and died the next Wednesday night. The Priest came here Tuesday morning, Mother was always a great lover of her Church, and when we were in Castlemaine would never miss a Sunday, summer or winter out here of course there were years we only had Chapel once a month, and often less than that but of late years we have a Priest stationed in Numurkah and [for the] last four years about we have two Priests.51

			This diary entry was a rare personal expression of belief. Catholics also expressed their faith in their wills by leaving bequests for their parish priest to celebrate masses for the ‘repose of the soul’. Walter Quinn of Elmore, with an estate of £3,261 in 1898, left £10 to the parish priest at Rochester. More generous was John Tehan of Nanneella, who left the same parish priest the substantial sum of £300 in 1897. This was more than two years’ salary for a Melbourne clerk or skilled tradesman. In addition to leaving £10 to the well-endowed parish priest of Rochester, Henry Shean left £25 for an altar at the smaller church at Corop.52

			The lived religion of Catholic settlers was demonstrated regularly in the rural press by the lengths they undertook to build churches. Finance for new churches was raised by local parishioners. Settlers usually donated land. As a community, they cleared this land and frequently supplied the materials to erect the churches, as well as giving their labour for actual construction. Women were also actively involved, and they catered for dances and ran bazars to raise money. Building churches was not a one-off activity. As the community became more settled and farmhouses, outbuildings and fences passed from the rough early days to more prosperous purchased materials, communities built new and more substantial churches. Prosperous parishes also built halls that could double as local Catholic schools.53 In the early twentieth century, Jack Fahey helped to rebuild St Joseph’s Church at Dederang. The first wave of settlers built a rough church with a shingle roof in 1883. In 1913, the community decided a more substantial structure was needed. Tim and Pat Arundel carted lime, cement and timber from the Yackandandah railway station – an overnight trip on rough roads. Bricks for the church were burnt on the property. Thomas Goonan and his brother Bill Goonan cut the firewood to fire the brick kiln. ‘Well organized’ balls, dances and race meetings were staged to raise money, and the church was opened ‘free of debt’ on 8 November 1914. By the date of the opening, Mick Fahey had moved his family to East Malvern in Melbourne and joined the local congregation at St Mary’s. Jack Fahey continued to support St Joseph’s, and he later rode his bicycle from Melbourne to Dederang and helped re-paint the church. Jack and his wife Ella lived to see their children express their faith in Melbourne, and one son, John, joined the Jesuits while their daughter Eileen joined the Presentation Congregation.54

			Conclusion

			Even before the arrival of incoming Bishop Martin Crane and his assistant Father Stephen Reville, frictions arose with the incumbent Henry Backhaus over travel funds from Ireland to Victoria. Despite uneasy relations with Crane, Backhaus continued as a priest in Sandhurst Diocese until 1881, when he retired to Brighton. He died in 1882 and left a Victorian estate assessed at £76,771. The bulk of this sum (essentially the real estate) was left to three trustees and was accumulated for 20 years, after which an annual income would be made available to the ‘clergyman of St Kilian’s church’, provided he was a secular priest. But Crane and Reville eventually gained control of the estate.55 In the interim, they borrowed from the mining magnate George Lansell to finance the construction of a cathedral. Building of the cathedral commenced in 1896, and, although only partially completed, it was consecrated in 1901, the year Crane died. Becoming a builder in Australia, Crane continued a practice he had already developed in Dublin, and one that was shared generally by the Irish Catholic Church between 1850 and 1880. Building was integral to the ‘Devotional Revolution’. While the cathedral was a magnificent legacy, it was only a minor part of the enormous impact of Crane and Reville. Together, the first and second Bishops of the Sandhurst Diocese imprinted on Bendigo and Northern Victoria a very Irish, and Roman, model of Catholicism. Across the Northern Plains and into the high country, Irish Catholics and their children willingly donated to church and school building and devotedly practised their faith in a way scarcely different from the brothers, sisters and cousins who remained in Ireland. The groundwork laid by Crane and Reville also placed the Catholic Church on a firm foundation to survive after gold. And while many Catholics, like Jack Fahey, migrated to the metropolis, they carried their Irish-Roman faith with them.
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			Popout Three: Interfaith marriage and Jewish familial identity on the Central Victorian Goldfields: The Herman family experience

			The development of secular marriage laws and the rise of companionate unions meant love and matrimony increasingly crossed faith boundaries during the nineteenth century. The ethnic and cultural diversity of goldrush immigration also led to interactions and relationships between various groups, resulting in interfaith romances on the goldfields.

			As a result, married couples found themselves positioned between two faiths and religious communities, thereby complicating the religious identification of their families and children. Even for families who clearly favoured one faith identity above the other, the dual religious and communal links of partners continued to complicate their belonging.

			This was the case for Solomon Herman and Elizabeth Oxlade in Ballarat. Solomon Herman was born in Russia in 1836 and first arrived in the Victorian colony sometime in 1854. This colonial sojourn was short lived, as Herman soon sailed to England to undertake rabbinical studies.1 Upon completion, Herman sailed back to Ballarat, where some of his immediate family had settled, including his father Samuel, who was officiating as the minister for the Ballarat Hebrew congregation. In 1861, thirteen-year-old Elizabeth Oxlade, who was baptised at Lambeth St John the Evangelist, England in 1848, arrived in the Victorian colony with her parents and first settled in Woodend before relocating to Ballarat.2 Oxlade and Herman soon became intimately acquainted. Whether Samuel knew of his son’s choice was unclear, though later efforts suggest the couple tried to keep their relationship, including their marriage, a secret from Solomon’s family. Solomon and Elizabeth’s civil intermarriage shaped the religious and social identity of their family, as the pair made active decisions concerning their family’s Jewish religiosity and communal belonging. This did not necessarily mean movement away from Judaism, but rather a renegotiation of the margins, markers and meanings of a Jewish identity. Such negotiations were not, however, unique to the Herman family. 

			In the middle of the century, marriages between persons of different faiths or nationalities were common in the Victorian colony. For the years 1855 to 1860, an estimated 43.5 per cent of marriages in Victoria were between persons of different national or religious backgrounds; for 1866 to 1871, this number increased to 51.6 per cent.3 Such marriages were mostly between white colonialists of different Christian denominations, for instance, between Protestant Englishmen and Irish Catholic women; however, unions also occurred between white and Chinese or Indigenous persons. Relationships between white settlers and Indigenous people were viewed through an assimilationist lens, whereas unions between Chinese and white colonialists were often portrayed as ‘degrading’.4 Despite the degree of suspicion and at times contempt shown towards such unions, they remained relatively common and were generally accepted. As Kate Bagnall has noted, recent research has shown that relationships between white women and Chinese men occurred with surprising frequency.5 Such interfaith unions were relatively uncommon for the Jewish community. In Bendigo and Ballarat, intermarriages were most likely to be between Jewish men and Christian women who later converted to Judaism.6 Marriage to Jewish partners on the early goldfields required a degree of mobility, access to resources and familial connections. Jewish men may have sought wives in the larger British Christian population because of the huge imbalance of the sexes on the goldfields. It is significant that the partners they chose were white, British Christians. There are no recorded indications that goldfield Jewish people married to any other group, religion, or race. Jewish men may have felt that they had more in common with white British women. Similarities in culture, a white colonial settler status and a shared social class may have provided the basis for marriage, rather than their religious identity. Indeed, this history of strong identification and ‘almost complete acceptance’ by non-Jews contributed significantly to Jewish intermarriage and assimilation.7 As such, these interfaith unions had likely been founded upon compatibility and affinity.

			Shifting ideas about marriage and spouse selection influenced the choices made by Jewish people regarding their partner and family. From the mid-eighteenth century, individuals increasingly selected their partners based on ‘love’, at times against parental and communal opinion.8 This evolving form of marriage selection affected Jewish unions slightly later than more dominant Christian groups, becoming more noticeable after Jewish political liberties increased at the end of the eighteenth and early nineteenth centuries.9 The rising availability of civil law marriages across much of the Western world from the nineteenth century allowed intermarriages to occur without conversion.10 This provided individuals with an even greater choice in partners. On the Central Victorian Goldfields, such ideologies influenced Jewish intermarriages, as they did for Solomon Herman and Elizabeth Oxlade.

			Expecting their first child when Miss Oxlade was eighteen, the couple decided to marry. They travelled to Geelong in 1869 to be wed by civil law rather than by Jewish or Anglican church rites.11 On the marriage register, Herman used a false name: Isidore Hamburger.12 This was likely a deliberate strategy employed by Herman to evade recognition and prevent news of his intermarriage from reaching his family. It was unlikely to be a means to hide his Jewish identity, as the pseudonym was like other well-known Jewish names in the colony. As a result, the first few children born to the couple were given Hamburger as a last name, not Herman. This meant that they could still identify with a Jewish name. The couple moved to Bendigo in 1872, and Elizabeth converted to Judaism, changing her name to Leah. Solomon and Leah were then married again, this time under Jewish law.

			Once settled in Bendigo, Solomon and Leah raised a large family. They were heavily involved in the local Jewish community, with their children attending the Hebrew school and celebrating Jewish coming-of-age ceremonies in the local synagogue.13 Solomon Herman acted for a time as president of the local Hebrew congregation committee and the community’s mohel, a person trained to perform circumcision ceremonies.14 Herman’s marriage to a convert did not diminish his religious standing within the Bendigo community, nor his faith. Herman occupied one of the highest lay committee positions available and was woven into the religious institutional framework of the community. Solomon and Leah Herman established a Jewish family despite strict rabbinic law that marked their marriage void and their children as non-Jews. This reveals the complications that infused colonial interfaith marriages and familial identities.

			

			The Herman family navigated Leah’s non-Jewish status and potential disapproval from Solomon’s family to form a Jewish family based upon their felt identity and self-presentation. The religiously observant Herman family relied on expanding understandings of Jewish familial identity to rework personal and organisational limits of belonging. These familial identities, developed through and against religious law, were not without contention and conflict as couples navigated communal censure and battled institutional denials. On the Central Victorian Goldfields, the formation of a Jewish family and their identity did not become a binary choice between the rejection of or commitment to rabbinic law and Judaism. Rather, it became one of deep personal, familial and religious negotiation. Jewish families continued to form despite the many challenges of interfaith marriage, demonstrating the growing power of personal choice and self-identification that is central to modern identity.
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			Militant Protestant sectarianism in a religiously plural community: Why Bendigo failed to become a ‘Protestant city’

			The Reverend Henry Worrall was a Methodist minister who carried his religious mission directly into the political arena.1 While commemorating the ‘Battle of the Boyne’ in July 1906, he addressed members of the Orange Lodge at Eaglehawk and asserted that since Federation, there had been ‘an organised political effort … in Australia to turn the whole of the Commonwealth into a great Irish Roman Catholic State’.2 Here, Worrall drew upon a familiar discourse of ‘embattled Protestantism’, a religious and cultural perception imported to the Australian colonies along with British organisations like the Loyal Orange Institution (LOI).3 Worrall’s speech adhered to three themes identified by historian Andrew Gill as characteristic of the ‘Battle of the Boyne’ sermon genre.4 Worrall first stirred anxiety about Catholic conspiracy and the supposed threat that Catholic influence in the Australian Labor Party posed to Australian democracy. He then articulated ‘a view of history’ that affirmed the Protestant character of Britishness and the British Empire.5 His reference to a third familiar theme gained the hearty laughter of the audience. Worrall declared, by way of conclusion, ‘Thank God Bendigo is a Protestant city, despite that we are sectarian savages’.6 Orange Lodge members like Worrall often denied accusations of LOI bigotry or provocation in their speeches. They claimed that their views and actions safeguarded social values of ‘toleration and liberty’.7 The applause of this invested crowd, however, did not represent the success of the militant Protestantism in the context of religiously plural Bendigo.

			This 1906 speech tried to affirm Protestant ascendancy and to stir local sectarian tensions, not by denying LOI intolerance, but by illustrating the apparent prejudice of Bendigo’s Roman Catholic Lord Mayor, Luke Murphy. Worrall referred to a public address given by Murphy on 3 June 1906, where Bendigo’s Protestant majority were apparently vilified by his reference to ‘sectarian savages’. As Lord Mayor, Murphy had received a delegation advancing Irish Home Rule in June 1906. At the conclusion of a colourful procession to the Town Hall, led by Hibernian Society members in full regalia, the mayor told the cheering crowd that:

			as the son of Irish parents he felt deep sympathy with the object of the delegates’ mission and was convinced that as long as sectarian savagery was suppressed and truth and reason allowed to prevail, the day was not far distant when Home Rule would be an accomplished fact.8

			This ‘inopportune expression’, according to Reverend Worrall, demonstrated ‘bad taste’ and slandered the majority of Bendigo’s citizenry when used by ‘the civic head of the Protestant city of Bendigo’.9 The LOI fraternity at Eaglehawk concurred with Worrall’s complaint because militant opposition to Irish Home Rule was a central object of the Orange movement. Murphy later asserted that when using the term, he referred to both Irish Catholics and Protestants. He also explained that it did not apply to ‘respectable members of the Protestant community’ in Bendigo.10 Despite Murphy’s claims to the contrary, it is apparent that both the Protestant LOI and the Roman Catholic Hibernian Society of Bendigo nurtured cultural memories of conflict under the auspices of fraternity. Yet this drive by certain clerics and community leaders to maintain imported sectarian agendas and distinctions was not always successful.

			The transfer of religious views and practices from the metropole to the colonies was a dynamic process. Churches and societies were required to alter their religious expectations and adapt their observances to meet local Australian conditions. In this chapter, we argue that despite efforts to the contrary, the unique conditions of the Central Victorian Goldfields compromised the direct exportability of Irish sectarianism in the period 1890 to 1914. This is remarkable given that sectarian hostilities flared during the introduction of state-based secular education in late nineteenth century Victoria, becoming an electoral issue in all state elections from 1900 to 1914, as we note in Chapter Eight.11 In the same period, sectarian questions and the spectre of a Catholic block vote influenced federation debates and, during the early twentieth century, the development of the two-party political system in Australia.12 Nevertheless, defensive cultural Protestantism that prevailed in metropolitan centres did not consistently appear in the regional centre of Bendigo.

			Understanding the local industrial context of the time, including the prevalence of mining-related illness and controversies over ‘gold stealing’ by mine employees, provides insight into local discontent with religious movements that ranked imported politics above tangible local needs. These case studies explain why sectarian Protestant religious fraternities encountered resistance in Bendigo during the period, regardless of the Protestant denominational adherence of most settlers.

			

			Gold digging, faith and the British Empire

			Gold diggers of British descent who enthusiastically upturned the creeks and gullies of Bendigo drew upon the values and systems of the British Empire to support and justify their activities. Their shared ideals included the value of hard work, support for private enterprise and belief in social progress, all of which drew upon and strengthened Britain’s ambition to lead the world in trade and politics.13 Colonial acquisitions also supported Britain’s expansionist aims by providing a forum for the visible exercise of power (through British law and order) and for the display of British moral superiority. The swift transplantation of Christian religious institutions and other national cultural organisations supported this process. Christian churches of all denominations recognised the empire as creating ‘opportunities for the construction of transnational spiritual networks’ that extended their geographical reach and influence.14 Yet Hilary Carey notes that by 1851, when gold diggers descended upon Central Victoria, the forms of religion actively endorsed by colonial governments as celebrating British virtues of imperial loyalty, freedom, tolerance, justice and civic duty were ‘assumed to be a “generic” Protestantism’.15 As Linda Colley observes, since the 1700s, British nation-building efforts had supported the growth of Protestantism and systematically opposed Catholicism. Common sentiment included perpetual enmity towards Catholic states abroad and hyper vigilance for the ‘conspiratorial menace’ of Catholics within.16 The reign of Queen Victoria also saw the rise of the ‘cult of the monarch’, a new forum for anti-Catholic sentiment that became a unifying force in the empire. Loyalists perpetuated the notion that Catholics were a constant threat to the British monarchy and the ‘Protestant empire’.17 As Australian colonies approached Federation in the 1890s, many citizens understood civic and religious liberties from this standpoint. They sought to extend Protestant influence into the new Australian state despite the absence of an established church in British settler colonies and regardless of the secular underpinnings of Federation.18 The moral and social advancement of Australia, in their view, would be best served if the constitution acknowledged Divine Providence and guaranteed religious freedom within a framework of ascendant civic Protestantism.19 In the context of Bendigo’s goldfields, such convictions found expression in Worrall’s claim that demographic dominance of Protestants made Bendigo a ‘Protestant City’. Below, we consider why the assertion of this civic identity by Protestant activists garnered local opposition. We do so by examining a devastating industrial crisis in the period of 1890 to 1914 and the apparent neglect of victims by Protestant organisations. These conditions reduced the appeal of sectarianism locally despite the resurgence of support for Protestant ‘Greater Britain’ in Bendigo just prior to and during the First World War. This enthusiasm for empire has been recognised as occasioning ‘a vigorous and largely unified civic Protestant proclamation’.20

			The establishment of Christian religion on the Bendigo goldfield

			New alluvial mining communities are characterised by transience and dispersed settlement, with infrastructure designed to meet immediate needs at minimum expense.21 Such was the case on the Bendigo goldfield, where worship services were initially conducted in the open air and under canvas. Methodist lay preacher James Jeffrey, a Cornish miner, apparently preached the first Methodist sermon from a tree stump in Golden Square in 1852.22 ‘Cornish Methodism’ was then known for its demonstrative exuberance. One observer recounted a ‘Cornish conversion’ at a White Hills revival meeting in 1853, where a tall, strongly built miner came forward in the meeting:

			and fell flat on the gravel floor as if he had been shot. He groaned through the disquietude of his soul but soon found the Divine peace, and then jumped up and leaped over seats, and kissed and shouted as to frighten some of us who had never seen it after this fashion.23

			Methodist revivalist outreach meetings burgeoned on the Bendigo goldfields, encouraging the erection of five tent chapels in Bendigo’s mining localities during 1852. By December 1852, the first slab church had been erected in Golden Point.24 Reverend William Butters reported in late 1853 that the Central Victorian Goldfields (including Ballarat, Bendigo and Castlemaine) boasted ten canvas and two wooden places of worship, with 72 local preachers conducting 100 weekly services for more than 3,000 people.25 Yet Butters lamented the ‘migratory habits of the diggers’ which hampered the smooth function of societies and church organisation.26

			As the population of Bendigo stabilised, citizens constructed permanent public institutions. Eaglehawk, Long Gully and Golden Square became noteworthy for the concentration of nonconformist places of worship. These churches and chapels were most frequently built by Methodist ‘connexions’; the Wesleyan Methodists (est 1852), Primitive Methodists (est 1854), Bible Christian fellowships (est 1864) and United Free Methodists (est 1866).27 The predominance of Methodist connexions in Bendigo reflected both the historic incidence of schism within the Methodist denomination and the cultural backgrounds of the mining workforce.28 As we will see in Chapter Eight, when alluvial prospecting gave way to company-based quartz mining between 1861 and 1871, it attracted wage-earning migrants who had developed skills for deeper mining in their home country. Travis McHarg attests that half the workforce in Bendigo mines had Cornish heritage by 1881.29 Although doctrinal disagreement fostered the development of these different expressions of Methodism, nationalistic sensibilities also informed their ability to attract worshippers. The highly fissiparous nature of Protestant non-conformity, as Jackson notes, also ‘supplied the basis for limited … differentiation from England’ as evident among the religious adherence of ‘Scots, Irish, Welsh, Cornish and Breton peoples’.30 Such was the case in colonial Bendigo, where Cornish distinctiveness was closely interrelated with religious identity. Congregants in the Primitive Methodists and Bible Christian churches on the goldfields, for example, were primarily from Cornwall and also Devon.31 Cornish mine workers thus established ethnic enclaves with familiar religious infrastructure to serve the needs of their communities.32

			The same industrial shift that consolidated the long-term residency of miners with Southwestern English heritage also saw other ethnic groups leave Bendigo to seek opportunities outside the mining sector. This included a large minority of Irish Catholic alluvial miners. Many Catholics settled in nearby agricultural districts with the aid of Father Henry Backhaus, the Catholic priest whose financial schemes encouraged the formation of ‘a right staunch and respectable catholic yeomanry in this country’.33 Backhaus, discussed in Chapter Six, hoped to entrench the Catholic faith in the district, irrespective of the fortunes of mining. The Methodist connexions thus became less culturally distinct as Bendigo advanced as a city.

			Social mobility and Methodist unification

			Social mobility, we suggest, also reduced the cultural differences that had distinguished the various Methodist congregations on the goldfields. These included the Wesleyan Methodist, Primitive Methodists and Bible Christians. Anticipating reunification in 1876, the Australian Methodist connexions optimistically commented that doctrinal accord had been reached ‘in all essentials’, but nevertheless, their ‘present divisions’ took another twenty-five years to resolve.34 Wesleyan Methodists were numerically the larger and wealthier of the Methodist congregations in Australia. Their worship was arguably styled after London’s urban-middle-class Wesleyan congregations.35 Primitive Methodists and Bible Christians were characterised as working people or were identified with Cornish ethnicity. Primitive Methodism in mining areas of Central Victoria also became associated with the Labor movement and trade unionism.36 As these congregations became more affluent in Bendigo, and as their churches and chapels ‘became more comfortable’, the distinct ‘emotional warmth and enthusiasm’ of Cornish evangelicalism waned, apparently losing its ‘sharp edge’.37 This gentrification process can be attributed in part to Methodist emphasis upon self-help and the formation of Mutual Improvement Associations.38 These bodies fostered the intellectual interests of congregants and created networks that boosted social and employment opportunities. As members gained skills through ‘leadership and administration in the church’, they also developed qualities ‘suitable for success in business’ and experienced social mobility.39

			Beneficial associations were forged in the pews, for example, between mine managers responsible for recruiting workers and working-class congregants like Cornish miner and diarist Richard Pope, who rose to become a manager.40 When Pope moved to Bendigo, he found a Cornish enclave in the ‘economically and culturally cohesive St Just Point-Long Gully community’.41 Pope worshipped at the Long Gully Bible Christian chapel and took membership with their Mutual Improvement Association. This association was formed in 1869 to address want among workers and to deliver social advancement. Newspaper advertisements noted that mutual self-help was necessary because ‘the wealthy and well to do tradesmen, mining managers, and others do not contribute according to their means towards so desirable an object’.42 Uplift strategies benefited members of the Bible Christian and Primitive Methodist connexions, which increasingly reflected aspirational middle-class values. A letter to the editor of the Bendigo Advertiser, penned by the pseudonymous ‘Willing to join’, complained in May 1871 that Young Men’s Mutual Improvement Associations had become so exclusive that ‘many an humble youth’ were discouraged ‘from either joining or continuing as a member’.43 The author concluded that the attractions of the ‘billiard room’ and the ‘young lady behind the bar’ would therefore ‘allure away many who otherwise would be WILLING TO JOIN’.44 Social justice activism, which had fostered these improvement associations within Methodism, now dwindled in some congregations.45 Methodism attracted increasing critique for moralising temperance and anti-gambling campaigns that targeted so-called ‘working-class’ vices.46

			By 1901, Methodists represented a large Bendigo demographic, at 27 per cent of the total population. This was nearly double that of Methodists in the general population of Victoria, which stood at 15.2 per cent.47 When amalgamation between the four major Methodist denominations was effected in 1902, the Bendigo circuit (including outlying rural areas) boasted 36 church buildings and 1,318 voting adult members.48 The demographic dominance and middle-class orientation of Methodist churchgoers impacted the character and aims of other Protestant organisations that drew upon Methodist membership, including the Orange fraternities.

			

			Friendly societies and fraternities in Australia

			Social vulnerability motivated Bendigo miners to join friendly societies and fraternities. Gaining access to the resources, networks and influence of these associations assisted the material, political and religious aspirations of mining families. Members paid into these funds to mitigate future risk. Sick and injured members of friendly societies, or their bereaved dependents, could access ‘formalized reciprocity’ via financial support from pooled contributions.49 In 1882, Sandhurst miners invested in more than forty friendly societies, as Frank Cusack notes. The most affluent and influential of the friendly societies in Bendigo was the Independent Order of Rechabites, which drew upon the religious loyalties of Bendigo’s Cornish population. Historic connections with the British temperance movement also encouraged trust in the sober intentions of the organisation and hence in their investments.50 Retailer Fletcher Jones, whose father worked in Bendigo’s gold mines, recalls family privations caused by industrial injury and illness:

			The concept of sick pay did not exist. We belonged to a Friendly Society, but there were still some charges to see the doctor. [In times of need] Every morning there would be a plucked chicken under cover on the back verandah, and we never never knew who put it there. ‘Known only unto God,’ Dad would say; we suspected that the Cornish miners were the good Samaritans.51

			Jones observes that the ‘milk of human kindness’ saw needed commodities ‘handed over the fences of the workers.’ Such action was more common ‘amongst the poor than in the average affluent home’, according to Jones.52 Many workers also joined fraternities including the Masonic Lodge to augment these informal support systems.

			The doctrine of ‘universal brotherhood’ motivated fraternities to dispense ‘hospitality and charity [and] material benefits’ to members.53 Freemasonry, for example, was based upon principles of exchange and trust. It offered intangible benefits of mutuality, including access to networks of credit, commerce and information, which diminished social stratification and even mitigated sectarianism and antisemitism.54 As a non-proselytising society, Bendigo’s Freemasons formally held that their ‘principles and practices’ would require them to admit ‘any honourable true and good man, whatever his creed or country, who voluntarily seeks admission’, including Catholics.55 The Masters and past Masters of Bendigo’s Golden, Corinthian and Zenith lodges publicly defended their non-sectarian admissions record in 1891. This was following public accusations to the contrary by the Catholic Bishop of Sandhurst. Sectarian discord, the Freemasons argued, neither advanced nor damaged the interests of either group, but rather caused ‘strained relations to usurp the place of peace and amity which should prevail amongst all the classes’.56 Australian Catholics and Protestants had ‘for the most part’ coexisted peacefully, according to Jeff Kildea:

			It was mostly charismatic individuals, on both sides, who stirred up trouble. As against the headline-grabbing rantings of these sectarian warriors, there are many stories of interdenominational cooperation, particularly in rural areas.57

			Orange fraternities provided welcoming stages for the performances of these ‘sectarian warriors.’ The LOI, whose activities we outlined in the introduction, had been modelled on the success of the Masonic Lodge. They replicated Freemasonry’s structures and developed similar ritual and regalia, but their bold championing of anti-Catholic exclusivity made them distinctive.58 Local studies have shown that the benefits of associationalism drew a wide range of non-conformists into Orange lodges in Australia, including people without family ties to Ireland.59 But as Diane Hall persuasively argues, such members necessarily consented to the ‘Protestant libertarian vision’ that formed an essential component of group symbolism, rhetoric and public action.60 Orange leaders proclaimed this overarching focus as the strength of the movement. At Bendigo’s annual Battle of the Boyne address of 1889, Reverend J. T. Kearns noted that:

			The Orange Lodge was not a club, it was not a friendly society; there was no benefit to be gained by it in that sense, but they gained by it in intellectuality, in loyalty, in real devotion to the Empire and the Constitution under which they lived.61

			This esoteric and sectarian focus, however, strained the good will of Bendigo’s citizens towards the LOI, particularly as a long-entrenched industrial problem gained increasing public recognition. The experience of mining-related disability and death was shared across religious divides, fostering empathy and willingness to maintain good social relations. But as Reverend Kearns noted, the Orange Lodge was not a society formed for mutual material advantage. The defence of Protestantism was the LOI’s primary and most public goal. This focus annoyed onlookers who were aggrieved that strident ultra-Protestant voices emanated from increasingly comfortable Methodist pulpits. Newspaper correspondents suggested that the mission to the needy had faltered in these churches. Yet Orangeism flourished in the city. Kevin Peoples records that the movement in Bendigo grew from one lodge in 1900 to four in 1904 and seven in 1907. Five of these lodges were found in ‘the heart of Methodist territory’, and all were ‘serviced by Methodist clergy from Methodist buildings’.62 Religious and political controversialists from within these ranks wrote incessant ‘letters to the editor’ to promulgate their views locally.

			A prominent public voice defending Protestant ascendancy in the Federation period was Andrew N. Collier, a painting contractor from Long Gully. Public responses to Collier’s extreme minority views provide important historical insight into debates over sectarianism.63 The following debate reveals the entanglement of religious, political and class issues in Bendigo. A local resident wrote numerous letters to the Bendigo Independent in 1903, contesting the views of Andrew Collier. Using the pseudonym ‘Respect for Your Neighbour’s Religion’, the correspondent made a link between declining church attendance, anti-Catholic sentiment and lack of social justice action in Protestant churches:

			The people are so disgusted with having Rome and the evils of Rome continually drummed into their ears that they stay away … Can [ultra-Protestants] point to any refuge for the fallen supported by their section. No; and yet they are insidiously endeavouring to destroy Catholic institutions … Have they a charitable institution of any description? No … My humble advice is to act up to the teachings of the Bible, love God and your neighbour, and respect his religion.64

			A condition known colloquially as the ‘miners’ complaint’ strained the resources of charitable institutions in 1903. Associated with the debilitating symptoms of tuberculosis, the condition resulted in chronic poor health and early death.

			The miners’ complaint

			Miners’ complaint, also known as miner’s phthisis, is caused by the inhalation of sharp particles of silica dust that become embedded in the lungs following exposure to underground drilling and blasting. Local physicians first recognised this silicosis-related lung condition as an industrial disease in 1889. They instigated a public campaign for mitigation via ventilation and other improvements to underground working conditions. Physicians formed this view in the early 1870s, but because gold mining was an important local industry, successive governments ‘ignored recommendations of their own commissions … and passed legislation that did not protect miners from silica dust exposure’.65 Ambivalence towards industrial lung disease was then common. The tone adopted by officials in the Victorian Yearbook of 1902 reflects these views. The writer notes that although tubercular mortality in Melbourne had fallen ‘from 27.8 per 10,000 of the population in 1888 to 19.8 in 1901 and 18 in 1902’, cases in Bendigo and its suburbs were much higher:

			The average yearly rate per 10,000 of the population during the 13 years prior to 1902 was 24.8 … the excess of these rates being no doubt attributable in part to mining operations … and to the selection of that city as a place of residence by consumptives.66

			Lung disease was acknowledged as a common feature of Bendigo life during the Federation era. Fletcher Jones (b1895) recalls hearing miners ‘coughing up their lungs’ as he walked to school. Even as a child, he was aware that ‘every third miner’s cottage had a sheet fixed between the verandah posts, hiding a poor man with “miner’s complaint”’. These invalids were ‘seemingly abandoned to their fate’, because the disease was associated with negligent occupational behaviour and with family predisposition to tuberculosis.67 But as the role of occupational hazards gained credence, the unmet needs of invalid miners gained increasing attention.68 Tom Mann, Labor leader in Great Britain, criticised the Bendigo Council of Churches as showing ‘a want of sympathy for the oppressed and poverty-stricken’ in 1894.69 When Mann visited Bendigo in 1903, he reiterated his call for churches to support ‘righteous distribution of wealth’.70 Amid such suffering, the high-profile involvement of Protestant clergy in the Orange Lodge became the target of public criticism. In 1905, one correspondent recalled that ‘Catholic and Protestant could hold out the “hand” of friendship to each other’ until social relations were soured by sectarian extremists. Their views had:

			emptied the churches and starved the ministers and forced them into all sorts of devices and un-Christian tactics to try and collect a congregation for the sake of a living. But respectable Protestants say they hear enough of that sort of thing the six days of the week and think they can serve God better in their own homes than go to church on Sunday to hear their neighbours or perhaps their customers belied and scandalised.71

			Reverend Henry Worrall was prominent among the Methodist clergy liable to the accusation of using sectarianism and political controversy to ‘collect a congregation’ in this period of population decline in the city. Arriving in Bendigo in 1906, 16 years after his ordination to the Wesleyan ministry and 25 years before he became the Grand Master of the Loyal Orange Institution of Victoria (1931–1933), Worrall was known as a ‘crusader who pulled no punches from his church pulpit’.72 Renowned for ‘pack[ing] to the doors any building in which he was a speaker’, Worrell was surprised to observe that of the 1,200 members of his Bendigo congregation, only 20 were working miners.73 Worrall ascertained that only five per cent of all Bendigo miners were then churchgoers, yet in the recent past, ‘the miner of Bendigo was a man who went to church and loved God and made the darkness of the mines ring with the praise of God’. He attributed the change to ‘a low moral tone – a false conception of ethics.’74 The common but unauthorised mining practice of gold theft, Worrall determined, had caused the decline in church attendance.75 He sought to reverse the trend in 1908 to 1909 by preaching a series of sermons on the text ‘Thou Shall not Steal’. His lectures drew raucous crowds and prompted angry responses from the Miners Association. While denying that ‘those who dropped out of the church were all thieves’, Worrall suggested that underground codes of brotherhood, including unionism, pressured miners to tolerate dishonesty: ‘There seems to be a kind of freemasonry underground by which a man was ostracised who would dare to tell his master of an infringement of the law.’76

			Miners ‘dropped out of the church’, according to Worrell, ‘because men who steal gold do not like to listen to the Gospel of God, but only to the Gospel that appeals to certain sentiments of theirs’.77 Worrall alludes here to contemporary debates on socialism and its relationship to Christianity. Christian Socialism or ‘Social Christianity’ emerged in 1890s Britain and the USA as a respectable, welfare-oriented expression of socialism that attempted to apply the principles of Christianity to the realities of modern industrial life. Advocates sought to achieve social unity and improve the lives of the working classes through education and housing initiatives.78 Christian Socialism was prevalent in the newly united Methodist church, especially among Primitive Methodists in industrial towns like Newcastle (New South Wales) and Creswick (Victoria). But in Bendigo, the cause was taken up by Anglicans.79

			The formation of a ‘Christian Social Union’ (CSU) at Bendigo in 1909 was contemporaneous to Worrall’s gold-stealing controversy and reflective of efforts among Anglican clergy to secure pluralist church practice under the leadership of evangelical bishops. The new Bendigo Diocese of the Church of England was formed in 1901, and the first two bishops, Henry Archdall Langley (1901–1906) and his brother John Douse Langley (1906–1917), were both conservative evangelical Anglicans. The brothers, who trained in Sydney, were both known as ‘uncompromising in their loyalty to the Evangelical revival’ and pietistic in their rigid moral standards.80 Conservative evangelicalism often prioritised transcendent values, like gospel-focused mission and conversion, ahead of material concerns, like social action. Humanitarianism drew the attention of liberal Anglicans (both liberal evangelical and Anglo-Catholics), as it represented a ‘practical manifestation of the Kingdom of God on earth’.81 The actions of the Bendigo CSU exemplify these different priorities and approaches to Christian mission. The CSU sought to investigate the ‘conditions under which the miners of Bendigo are working’ and to ameliorate their material circumstances.82 Trade unionists supported the new Anglican committee, suggesting that ‘it was evident that some good was trying to be done for the miner and not preaching on gold stealing’. One supportive miner noted that ministers of religion:

			had been branded in Bendigo as small-hearted clergymen … It came as a relief to find that the miners still had somebody who was willing and able to take up their side [adopting] a commonsense view of helping [the miners] instead of branding them as a class.83

			One outcome of this new connection between Bendigo clergy and miners was a delegation of CSU members to the Minister for Mines on 5 May 1909. Led by the Venerable Dean McCullagh, the delegation sought improved working hours and conditions for miners who gave their ‘time, labour and lives’ to their employment. Under such circumstances, McCullagh suggested:

			Some miners doubtlessly argued that they would die at a comparatively early age and their widows and children would be left destitute. The temptation to steal gold was very strong … [because] in some of the mines it was impossible to labour without becoming afflicted with disease.84

			While McCullagh stressed that he understood but did not condone gold stealing, he highlighted the tragic context of the practice. In the previous three months, one local priest had buried three miners aged under forty years, leaving destitute widows and orphans. Another concluded that if miners did not receive good wages, ‘the temptation placed before them grew even greater’.85 The Minister for Mines noted the empathy of the Bendigo clergy and ‘cordially endorsed’ the Dean’s remarks, repudiating earlier accusations of ‘small heartedness’. The CSU later hosted lectures on ‘unemployment relief systems in Germany’, ‘Socialism and poverty’ and proposed a new venture to assist unemployment relief.86

			Conclusion

			Contrasting standpoints over the ‘gold stealing’ adopted by ultra-Protestant Methodist ministers and Christian Socialist clergy drew fresh attention to the class-related failures of Protestant denominations in Bendigo. Prior to the advent of the Bendigo CSU, Protestant churches had not adequately addressed the impacts of debilitating industrial disease nor the waning employment opportunities that threatened mining families. This neglect saw the Methodist churches of Bendigo become less relevant to the working classes during the period 1890 to 1910. The loudest Methodist voices then emanated from comfortable middle-class pulpits. Drawing upon imported hatred, these Methodist preachers advocated sectarian division in Bendigo, where the pressures of industrial illness and decline in the mining sector had dampened community enthusiasm for Irish sectarianism. This harmony prevailed for a brief period just prior to the advent of the First World War, when support for the British Empire and assumed civic Protestantism again soared.
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			Faith after the gold rush: Demographic and religious change

			The formation of churches in nineteenth century Bendigo was borne out of the patterns of migration to both the alluvial rushes of the 1850s and the later phase of quartz reef mining. While migrants brought with them adherence to the major Christian denominations of the United Kingdom – Scottish Presbyterians and Irish Catholics, for example – hard-rock mining required special skills and technology, and this industry fostered distinctive migration patterns. Methodists – drawn in large numbers from Cornwall – gave Bendigo and the goldfields a distinctively nonconformist character. Moreover, the various divisions of Methodism that flourished in Cornwall and in the industrial north of England – Bible Christians and Primitive Methodists – were strongly represented on the goldfields. Migration of Germans, often from the Harz Mountains where hard-rock mining was undertaken, helped to establish a small but strong Lutheran community on the goldfields. Finally, gold brought Christians into contact, frequently for the first time, with migrants from South and East Asia and their diverse religious practices. Gold led, therefore, to a rich engagement between religious faiths (see Figure 8.1).
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			Source: Compiled by the authors.

			This diversity and intercultural engagement was built on gold. Gold, however, was a wasting asset. The rapid demographic shifts and outward migration precipitated by the decline of the gold industry created significant organisational challenges for most of Bendigo’s churches, some more than others. As we have seen, church buildings and infrastructure were resource intensive. They were expensive to establish in the first instance and could not easily move to match population shifts. With the collapse of mining during the First World War, the population of Bendigo declined, and local churches faced a severe loss of members. In the latter twentieth century, Bendigonians also left institutional religion in larger numbers than elsewhere in the country. By the time of the 2021 census, Bendigo was significantly less religious than Australia as a whole, with 48.6 per cent of people identifying with ‘no religion’ compared with 38.9 per cent nationally. It was also half as religiously diverse, with 4.3 per cent of people nominating a non-Christian religious identity versus 8.3 per cent nationally. The proportion identifying with Christianity, however, remains closer to national statistics (40 per cent v 43.9 per cent).1

			

			This chapter will chart these shifts in religious demographics and institutions as Bendigo’s gold industry declined by first establishing the religious patterns that gold migration implanted. It will look at the impact of the collapse of mining and how religious congregations adapted to the changing economy of the city until the late twentieth century. The chapter will explore the major trends of religious observance by comparing the histories of two significant Protestant churches, the Golden Square Methodist Church and the All Saints’ Anglican Church, with the Catholic Church. It concludes by reflecting on the contemporary census returns on religious affiliation. Using population statistics and the physical infrastructure of different churches enables us to represent broad shifts in religious affiliation over the twentieth century. This facilitates a comparison to the more intimate sources in earlier chapters, which provide a window into Bendigonians’ inner spiritual lives.

			Religion and the socio-economic structure of Bendigo

			It is difficult to obtain good data on religious affiliation from nineteenth century census returns. These published limited information regarding places of birth and religious affiliation. Places of birth were aggregated into countries, and there was no cross-tabulation of place of birth and occupation, nor religion and occupation. A more nuanced picture can be obtained by looking at the records of births, deaths and marriages. Although conclusions drawn from these are often not precise – religion has to be determined by church of marriage or celebrant presiding over interment at death – they do outline general trends.

			After 1870, Bendigo became known for its industrial mining. From the early 1870s, a small group of mine owners and investors controlled the mining industry. The more successful of these ‘quartz kings’, George Lansell and John Boyd Watson, for example, could mix on equal terms with the wealthy mercantile elite of Melbourne and the squattocracy of the Western District. The local wealthy elite, men with £10,000 or more of property in 1891, numbered fewer than a few dozen. More numerous were the men who turned to small-scale mining investment and combined this with property owning, building, commercial enterprises or manufacturing. After 1870, the City of Sandhurst (Bendigo from 1891), the Borough of Eaglehawk and the adjacent rural shires gave employment to a small minority of professionals (lawyers and doctors) and white-collar employees (clerks in commercial or government employment).2 Men with property of £1,000 or more were fewer than 650 in 1891, or around 4 per cent of men aged 15 and above. Women almost invariably achieved this level of property owning through inheritance. From the late 1870s, the typical Bendigo resident had settled into a life of wage earning. Mining was the dominant form of employment until the First World War; the mining city also offered employment to a range of artisans, building workers, those engaged in transport and the common labourer. In 1891, 33 per cent of male householders in the City of Bendigo and the Borough of Eaglehawk were miners, 29 per cent were skilled tradesmen, and 26 per cent were labourers and other unskilled working men. On the fringes of the city, in the rural shires of Huntly, Marong and Strathfieldsaye, settler farmers were the predominant propertied group.3 

			The human capital that migrants brought to the goldfield had an important impact on how they adjusted to the world of industrial mining. The Irish, who came from the least industrialised regions of the United Kingdom, faced the most testing challenges: less than 2 per cent of the male Irish came from mining families, while almost 60 per cent were the sons of farmers or, more accurately, rural labourers and cottagers. The English (largely because the Cornish were counted as English) in more than a third of cases came from mining families, and just over one in ten originated from farming or agricultural labouring backgrounds. A very small proportion of Scots migrants came from mining backgrounds, and one in ten from farming families. Around a quarter of both the Scottish and English male migrants were the sons of skilled artisans.4

			In his history of the Bendigo Churches during the First World War, Kevin Peoples argued that the city was divided bitterly by religion from the nineteenth century through to the first decade of the twentieth century.5 Our discussion of sectarian divisions in Chapter Seven reveals a distinct pattern of class and religious affiliation that nuances Peoples’ sectarian thesis, which we expand upon here. Records from the official Registry of Births, Deaths and Marriages, and adopting a broader geographical perspective, show a more comprehensive picture of interreligious relations that reflects the opportunities used by different settler groups. Among the first generation of settlers in Bendigo, the Catholics were clearly the largest group among unskilled labourers. Yet, as a group, they also sought out rural land adjoining the defined urban areas of Bendigo and were over-represented among rural landholders. Peoples was correct in identifying the Presbyterians and Anglicans as dominating the wealthy elite of Bendigo. Together, they made up perhaps 59 per cent of those with assets of £1,000 or more in 1891. This needs qualification. Undoubtedly, the superior educational background provided to Scottish children enabled them to seize business opportunities in their new country, and they were over-represented among the wealthy elite. By force of their sheer numbers in Bendigo, nominal Anglicans dominated the wealthy elite. There were fewer Methodists among the elite, but they made up a high proportion of the working class. Rural Catholics provided a propertied group who gave solid support to their church.6 They were joined by local Catholic businessmen, including publicans, contractors and provision merchants. Many of these Catholic middle-class individuals shared the values of private morality and public respectability that served as ‘subjective class markers’ for the Protestant bourgeois.7 These patterns indicate that individuals from various Christian church traditions navigated opportunities based on subjective class distinctions and established socio-cultural spaces within Australia’s predominantly Protestant power structures that drew upon and innovated their original positioning.

			To further understand the socio-economic structure of Bendigo, we must acknowledge that the local class character was structured by mining, the major industry. Mining was the largest employer throughout the nineteenth century, and its dominance ensured that among all religious denominations, working men predominated. And, unquestionably, one of the more distinct characteristics of the Greater Bendigo working class was the high proportion of Methodists – Wesleyans, Bible Christians, Primitive Methodists and United Methodist Free Church followers – employed in mining. This facet of the city endured into the late nineteenth and early twentieth centuries. This factor also shaped the religious and social character of post-industrial Bendigo, as those Methodists who chose to stay in Bendigo after the gold rush had limited avenues for employment. From 1896 to 1899, 39 per cent of grooms marrying in Bendigo gave their occupation as ‘miner’. Among miners, half of these grooms were Methodists. The Cornish, Methodist character of the Bendigo mining workforce gave Bendigo its distinctive Protestant feel, and it was this group that experienced the collapse of mining most bitterly.8

			Nineteenth century church building and sectarian tensions

			The extent and size of church buildings in nineteenth century Bendigo indicate the significance of religious community and religious social infrastructure. While the government made land grants to the various churches, church buildings were funded through donations of local congregants. In 1878, the Forest St Wesleyan Church completed extensions to its church that accommodated an average of 650 worshippers at Sunday morning services and 850 to 1,000 for evening services. The neighbouring Congregational Church built seating spaces for 450 and welcomed an average attendance of 250. Even the small congregation of Lutherans had 250 communicants and 125 Sunday school scholars. The geographical reach of religion was also impressive. In 1881, the Anglican Church offered its adherents services at two inner city churches, All Saints’ and St Paul’s, and smaller churches at Golden Square, Kangaroo Flat, White Hills, Long Gully and Eaglehawk. All congregations, as we have seen, relied on working-class adherents, none more so than the Methodist Bible Christians. Because their ministry relied largely on lay preachers, the Bible Christians were able to hold services at McKenzie St, Long Gully, Sailors Gully, California Gully, Sheepwash, Emu Creek, St Mungo, Redesdale and Horseshoe Bend.9

			In the nineteenth century, sectarian tensions surfaced on several occasions, at least between religious authorities and local politicians. As early as 1856, Father Henry Backhaus, the leader of the Catholic Church, and the Reverend James Nish, a Presbyterian minister, clashed over the management of the Bendigo Hospital.10 In 1871, the management of the Bendigo Benevolent Asylum descended into turmoil over the religious affiliation of teachers instructing pauper children at the Industrial School attached to the asylum.11 Backhaus’s opposition to the introduction of free, secular and compulsory education in 1872 was unquestionably the most divisive sectarian issue of nineteenth century Bendigo, and this opposition was maintained with the arrival of Martin Crane as the inaugural Bishop of the Sandhurst Diocese in 1875. Yet, it is likely that these disputes were more the concern of the clergy than the laity.

			After 1875, the Catholic hierarchy regularly denounced mixed marriages in shrill pastoral letters at Easter. Catholic parishioners often paid little heed to these strictures, and the demography of immigration undoubtedly softened sectarian differences among the laity. In the early 1850s, patterns of migration saw the arrival of three men for every woman. While government initiatives to bring single women to the colony under assisted migration reduced the imbalance, such efforts went only part of the way to ameliorate the gender imbalance. To avoid bachelorhood, men had little choice but to cross religious divides in search of partners. Father Backhaus, unlike his successors, did not prohibit mixed marriages, and many Irish Catholic women married Protestants. There was a tendency for Cornish migrants to reside on the west side of the city and Catholics on the east side. Nonetheless, these two areas were never single ethnicity districts. And the workplace, even in the mines, saw Catholics working alongside Protestants. The realities of daily life diminished sectarian differences for ordinary working families.12

			

			Religion and declining gold production

			In the early twentieth century, religious leaders again brought sectarian tensions to the fore. Both the Catholic and Protestant clergy shared their belief in religious education. As we noted in Chapter Seven, they had differences over how religious education should be developed. With the passing of the Education Act 1872, free, compulsory and secular education was established in the colony. The system was designed to replace segregated religious schools in the interest of improving social cohesion and access to education.13 It needed to be secular, not to exclude faith, but to ensure religious inclusivity: that the teaching of any particular faith wasn’t privileged over another. Careful rules were established for the provision of voluntary religious education on state school campuses outside of regular school hours.14 This became an electoral issue in all state elections from 1900 to 1914. Bishop Reville, the Catholic bishop, opposed this, stating that it would undermine Catholic faith among children in state schools. This was itself a tacit admission that the drive for Catholics to attend non-government schools was often not completely successful, and that in small rural areas, separate Catholic education was difficult.15 The Catholic clergy called on their faithful to vote against the Labor Party for its failure to support state aid. Senior Protestant clergy were also not friendly towards Labor. The working-class Protestants and Catholics, however, turned to the Labor Party in both state and federal elections in the years leading up to the First World War.

			The war itself tore open sectarian strains. Protestant clergy threw themselves wholeheartedly into promoting the war, declaring it to be almost a holy crusade. Bishop Reville was more reticent in his support for the war. When the first conscription plebiscite was called by the Prime Minister Billy Hughes in 1916, the Protestant clergy were strong supporters of the Yes case. In one of his last pronouncements, Bishop Reville stated his objection to conscription. He died in September 1916, however, and his successor Bishop McCarthy was silent on the issue. This undoubtedly soothed sectarian tensions at the clerical level.16

			These differences between Catholic and Protestant clergy came at a particularly difficult time for their working-class congregations. From the rise of quartz reefing in the 1870s, outwards migration had been a rite of passage for many of the young men of Bendigo. As mines went deeper in search of more difficult and lower-yielding gold, unemployment rose. From the 1880s, hundreds of young men left the Bendigo goldfields for the Barrier Ranges in New South Wales. In the 1890s, the copper deposits of the Tasmanian West Coast were another means of escape. More important were the great gold mines of the west. By the turn of the century, new mining communities such as Boulder (Western Australia) were familiar to the households of Long Gully. While mostly young men migrated, many families also uprooted themselves to the west. In the early twentieth century, Melbourne emerged from a long depression, and new manufacturing industries and better wages were a powerful lure. For young women, Bendigo was an extremely inhospitable labour market. In Melbourne, new factories in food production, clothing and other consumer needs offered employment on a scale that dwarfed Bendigo and other declining mining communities.17

			In the late nineteenth and early twentieth centuries, the focus of Bendigo mining moved north into the Eaglehawk district with the rise of the New Moon series of mines. These mines were on an extension of the Garden Gully line reef. In the 1870s, mines on the Garden Gully reef produced fabulous returns for speculators and were the best employers of labour. In the decade before the war, the Garden Gully United mine, the most profitable mine on the Bendigo field, faltered and declared its last dividend in 1908. This was just a precursor to the general malaise that struck the field during the Great War. As mines closed, pumping machinery was turned off, and the rising water table increased the costs of pumping for those mines that struggled on. During the war, the Commonwealth Government banned the export of gold, and the cost of mining materials rose. This led to further closures, and mass unemployment confronted miners and their families.18

			The ability of churches to withstand the collapse of the mining industry was directly proportional to their wealth and the share of their adherents in mining employment. The impact of the decline of mining and the general drift out of Bendigo was clearly evident in the census of 1921. Between 1901 and 1921, the population of Bendigo, Eaglehawk and their adjacent rural shires dropped by 30 per cent from 53,862 to 38,029. Between 1901 and 1921, all religious groups lost population in Greater Bendigo proportionate to their congregation’s employment in mining. The Anglican Church lost 14.6 per cent of its nominal adherents, and the figures for the Presbyterians and Catholics were respectively 23.2 per cent and 19.8 per cent. The number of Methodists decreased by half between 1901 and 192, reflecting their demographic presence among working-class miners. This precipitous decline in the Methodist population was further complicated by the 1902 merger of the Wesleyan Methodist Church, the Primitive Methodists, the Bible Christians, the United Methodist Free and the New Connection churches. Undoubtedly, this amalgamation and migration placed strains on smaller chapels, some of which were built adjacent to mines; virtually all households depended on mining breadwinners.19

			The archives of the Golden Square Methodist Church illustrate the pressure that these demographic shifts placed on both congregations and clergy. They also reveal successful strategies that enabled some parish churches to be resilient in contexts of demographic and financial pressure. In the period of the gold industry’s decline, from 1910 to 1930, the Golden Square church saw a high turnover of pastors. In the nineteenth century, leadership had changed every 5 to 7 years; from 1905, this was shortened to around 1 to 3 years before lengthening again by 1930. An anniversary service and fair to raise funds was a vital part of the community life of Golden Square Methodists. In April 1912, they celebrated their diamond jubilee with the return of Reverend William Shaw of Moonta, who had been pastor during the golden jubilee celebrations of 1902, with a congregation of 515 at the Sunday morning service, 780 in the afternoon and 1,031 in the evening.20 These were record attendances for a church anniversary, with many former members returning for the celebration. During the month of April 1912, a total of 2,300 subscriptions were recorded, which brought in £114. Yet, by 1920, the church was still in a poor financial position. A publication for the 1912 diamond jubilee celebration noted that the ‘golden period’ of the ‘palmy days of Bendigo’ was short lived and left a legacy of debt. With the continued loss of members by ‘removal and a heavy upkeep’, averaging £200 per year, this jubilee was seen as a last chance to remove debt. Through the ‘indomitable will’ of Treasurer G. A. Pethard, the celebrations of 1912 cleared the debt.21

			Concerns highlighted during the First World War led congregants to make critical evaluations of their church. The Annual Report of 1917 regretted that attendances were way down due to ‘removals from the district’, mostly to Melbourne, while ‘Several of Our Scholars’ were still ‘fighting for God and Empire’. The Honour Roll for the church contained over a hundred names, with ‘great and heroic sacrifices being made in the cause of freedom and righteousness’. Sunday School attendance grew slightly, ladies’ and men’s bible classes continued throughout the war, while the Girl Guilds was suspended by 1916. While declining attendance could be linked to demographic change, the cause of the decline in religious attendance was attributed to the war and the resulting questioning of faith. One article commented in 1915:

			We are not wanting in earnestness and activity in relation to some aspects of the war, but we are wanting, lamentable wanting, in depth and strength of religious feeling, and in devout and fervent engagement in religious observances.22

			Historians debate how much the experiences of the First World War shaped people’s religiosity, with most scholars now being critical of claims that the war accelerated secularisation.23

			Perhaps surprisingly, given its more elite profile, the Church of England in Bendigo faced even greater challenges as gold declined. Although the Church of England had established a diocese in Ballarat in 1875, the Bendigo diocese was not created until 1902. The delay came down to two major reasons: divisions over the financing of the Bendigo diocese from lands granted to the Anglican Church in Melbourne, and whether the new bishop was to be the local Archdeacon J. C. MacCullagh or H. A. Langley from Melbourne. A decision to make funds available for the creation of three dioceses in Wangaratta and Gippsland, as well as Bendigo, settled the issue, and H. A. Langley was appointed the first bishop. All Saints’ was chosen as the cathedral church over St Paul’s. While the latter possessed a superior building, sentiment favoured All Saints’ as the foundation Anglican Church in Bendigo.24

			This tardiness in establishing a local diocese found the Anglican Church setting up administrative structures during years of declining mining and stringent financial conditions. In February 1912, Wilfred Percival, the Dean of All Saints’, reminded his parishioners of their religious duties. He observed:

			We need more whole-hearted devotion to God. This is proved by (a) irregular attendance at Public Worship and at Holy Communion of so many both old and young communicants; (b) the neglect of Sunday Morning Service; (c) the inadequate financial support of our church; (d) scarcity of Sunday School teachers … We need more loyalty to our Church … We need the spirit of obedience to the teaching of our Church.25

			It is difficult to tell from Percival’s lament if he was aware of the financial hardship and emigration of many of his parishioners with the decline of mining, or if he experienced this, too, as a spiritual adversity. It is possible too that Anglicans struggled to adjust to the requirements of voluntary funding, not receiving the level of state support that they had received in England as the established church.

			For the Catholic Church, the loss of population was a severe blow, yet the church did not face the same financial struggles as its neighbouring Protestants. In December 1925, the Bishop of Sandhurst saw population loss as a problem facing Australia generally, and he lamented the drift to the capital cities. In Bendigo, the Catholic Church was insulated to a considerable degree against the loss of population from the proceeds of the estate of Catholic priest Father Henry Backhaus, as seen in Chapter Six. In November, opening the new church St Monica’s in Kangaroo Flat, Bishop McCarthy, forgetting much of the controversy that had accompanied the terms of Backhaus’ will, claimed that the estate paid for practically all the churches in Bendigo, including the Cathedral of the Sacred Heart, of which there was ‘no more beautiful example of Gothic art in Australia’.26 The insistence of the Catholic clergy that children attend Catholic schools, while a significant factor in the formation of resilient Catholic identities, placed a burden on the Catholic laity to pay school fees and donate to school building programs. With the issue of state aid virtually a dead letter, fundraising remained a major activity for Catholic lay groups. In Bendigo, many threw themselves into this endeavour with great fervour, and the annual St Patrick’s Day festival in 1921 raised £2,308 for primary Catholic schools.27 Like their city confreres, rural Catholics raised considerable sums for their church.28 The first two decades of the twentieth century were generally prosperous years for Australian agriculture, and Bishop McCarthy could count on firm support in the rural districts of his diocese, where attendance at church was high. The financial stability of the Sandhurst Catholic Diocese during this period significantly contrasted with that of Bendigo’s dissenting congregations.

			A religious revival?

			As Bendigo came to terms with the decline of mining, population losses were stemmed to some degree with the development of new industries. Local parliamentary members lobbied for the construction of railway works; land was acquired in 1912, and the workshops opened in 1917. In December 1920, the workshops employed 250. In the 1920s, the state government also expended considerable sums in pursuit of closer settlement on the land. Large properties north of Bendigo were purchased and subdivided into smaller farms – some irrigated and others dryland only – and settlement in the Mallee was encouraged. While these schemes were poorly devised and resulted in financial losses to the state government, they did underpin the role Bendigo played as a service centre. State Government functions in the provision of water, forestry, land settlement and agriculture were located in Bendigo, and private enterprise offered services such as law, medicine and retailing. There was also an attempt to tie local manufacturing to agriculture, most significantly with H. M. Leggo’s jam factory.29 From 1921 to 1933, Anglicans, Catholics and Presbyterians lost numbers but less severely than from 1901 to 1921. In the same years, the Methodists slightly increased their numbers.30

			In the 1920s, the financial position of the All Saints’ Anglican Church improved, with local wealthy families donating land and funds for renovating various church assets. By 1924, a committee was formed to consider the ‘provision of a Cathedral with … capacity and dignity befitting a provincial city’ on the existing site. The architectural design they proposed left the original church’s nave intact, while the choir, vestries and Episcopal throne at the front of the church would be rebuilt for a grand total of £80,000. With much debate ensuing over the appropriateness of the existing site, discussions considered the ongoing financial capacity of the church to build a cathedral, but no action was taken to redevelop the church into a grander cathedral.31 Following several bequests from wealthy congregants, in 1934, new plans were drawn with a ‘tapering central spire of 300 feet … [and an] overall length 186 feet, with lofty windows’.32 The aim of the architects was:

			to conceive a building combining in both plan and design a sense of height and an offering of space ... a free treatment of Gothic has been favoured by the architects, avoiding a copy of period work.33

			While this was a novel and inspiring design, the plans for the cathedral came during a period of prolonged economic depression, when rural industries were at their lowest ebb since European settlement, and the state government practised a policy of extreme fiscal stringency. In response to high unemployment, birth rates had collapsed, and there were few positive signs that Bendigo would grow. It was, perhaps, naïve optimism to plan an ambitious building project in this climate of economic and demographic decline.34

			The Presbyterians also had to take concerted action with the collapse of mining to maintain members and meet financial needs. In 1912, St Andrew’s, the leading Presbyterian church, recorded 350 communicants on its rolls, with average attendance at 185 each week. Regular attendance fell during the war years, and, according to the church historian, men returned from the war ‘nervy and unsettled and had moved away from the church’.35 By the war’s end, the fabric of the church and the caretaker’s cottage were in severe disrepair, and stones frequently dropped out of the walls. Church rebuilding was seen as a means of reviving the congregation. A house-to-house drive was undertaken. There was an uptake in attendance and an improvement in finances. In November 1930, the foundation stone of a new St Andrew’s was dedicated. To reach a wider audience, the church launched a quarterly magazine, built a kindergarten, and shorter sermons on topical notes were given. These gains were consolidated during and after the Second World War.

			Although the Catholic Church lost numbers at each census with the declining population until 1933, Catholics were strong in the practice of their faith. By adhering faithfully to their own educational system, the Catholic hierarchy maintained close contact with children until they left primary school. Strictures against mixed marriages ensured that, nominally at least, both parents were Catholic. Local parish priests visited families, and the bishop closely monitored religious adherence. Unlike the other churches, the Catholics kept detailed censuses of local participation. These demonstrate a very strong participation in the services of the church and its schools. Although it is difficult to accurately align the boundaries of the Catholic Census with the official Commonwealth Census, the local clergy were particularly assiduous in undertaking home visits compared to clergy in capital cities. They kept track of nominal Catholics, and their own count was almost 95 per cent of the number acknowledged in the official count. At this date, almost all the young Catholics of Bendigo and its adjoining shires attended Catholic schools, and the census claimed that 5,743 Catholics took Easter Communion, and there were only 833 who ‘failed’ in their duty.36 Priests in Bendigo and its adjoining shires were more successful in reaching Catholics and encouraging participation than their colleagues in the more heavily populated Melbourne Diocese. In his analysis of the parish censuses from inner Melbourne in the early 1930s, Chris McConville found that priests only made contact ‘with perhaps one in three nominal Catholics’ and even ‘among those with some nominal link with their local church, almost as many failed to meet clerical estimations of practical Catholicity’. This contrasted with the active connections the clergy maintained in Bendigo and its surrounding rural areas.

			

			War and post-war recovery

			Throughout Australia, the 1930s was a decade of economic stagnation. In much of rural Australia, superimposed on this was a period of extremely dry weather extending from the late 1930s to a particularly dry year in 1944–1945. The pressures of the threat of invasion forced Australia to increase its industrial capacity, and almost a million service personnel had to be clothed, armed and fed. The arrival of US troops to fight the Pacific War provided a market for significant volumes of food. The war provided opportunities for Bendigo’s consumer manufacturing industries, and the Commonwealth Government joined the State Government in providing employment in the engineering sector with the establishment of a Commonwealth Arms Factory. With the coming of peace, pent-up demand – a product of pre-war unemployment and wartime restrictions on consumers – kept wartime manufacturing buoyant. Returning soldiers were keen to establish families. Bendigo joined Australia in the long boom of the 1950s and 1960s. The city’s population grew throughout these decades, and the city’s domestic architecture moved into the former rural suburbs on the fringes of Bendigo and Eaglehawk. Much of the post-war housing development was located in the new suburbs of Kensington and Strathdale, and in Golden Square and Kangaroo Flat.37

			Fortunately for Bendigo, there was also significant growth in service industries in this period. During the war, the Commonwealth Government established a cartographic unit in Fortuna, the old mansion of George Lansell, the Quartz King. In the 1950s and 1960s, employment in education expanded with the growth of secondary schools and tertiary training provided by the Bendigo Technical College and a teachers’ college. These eventually grew to become part of La Trobe University. In the post-war years, health became a major employer and education for health professionals was provided by La Trobe University. Bendigo also benefited from mass ownership of automobiles, and better transportation helped local retailing, with the city acting as a regional centre. The strength of this service sector permitted Bendigo to withstand the demise of much manufacturing in the 1980s. In the past 30 years, since the establishment of the City of Greater Bendigo, the city has continued with steady, if not spectacular, growth.

			

			Except for the Catholic Church, the churches of goldrush Bendigo did not grow in line with general population growth. In 1947, in the early years of the long boom, the numbers declaring themselves as Methodists, Anglicans or Presbyterians in the census simply held ground over the numbers recorded in the 1933 census. Over the next quarter of the century, there was some modest growth in nominal allegiance revealed to the census taker. Nominal allegiance, however, did not translate into regular attendance at services. And in the post-war years, many parishes and chapels struggled to remain viable.

			One of the major issues confronting the churches was the simple demographic changes in the city. Mining left deep scars on the environment, particularly in areas such as Long Gully, and housing rapidly put up in the 1870s and 1880s did not meet modern standards. Housing schemes developed by the federal government, such as cheap loans to returned servicemen, encouraged the construction of new housing. In the 1950s and 1960s, Bendigo witnessed a minor version of what historian Graeme Davison labelled the ‘Cream Brick Frontier’. Just as Melbournians moved to new suburbs and built modern weatherboard or the more popular brick veneer house, Bendigo spread into the adjoining rural shires. Kennington became the dream destination for many young families in the 1950s and 1960s, and today contains a significant stock of post-war housing. Here, they found large blocks and escaped the scars of mine tailing heaps. At the same time, commercial uses began to impinge on the residential areas of the inner city. Churches in the inner city and old mining suburbs faced declining populations, while new churches were established in these ‘greenfields’ suburbs.38

			Bendigo’s oldest churches, Golden Square Methodist Church and All Saints’ Anglican Church, illustrate the problems encountered by inner city churches due to demographic shifts and secularisation. While All Saints’ had a prime location in the heart of the city, it never took advantage of this architecturally. Its building was often considered unfitting for a cathedral, yet plans to build a new cathedral were overly ambitious and never realised. Only modest additions were made in the late 1930s. In the nineteenth century, All Saints’ had the advantage of being the church of several of the city’s leading families, such as the Lansells and the Dyasons. In the twentieth century, the influence of these families declined, and many left Bendigo. With the population moving out of the inner city, attendance at All Saints’ did not sustain its immediate post-war boom. To manage falling numbers, affiliated women’s guilds and groups, an integral part of church life, were amalgamated in 1962 to become the All Saints’ Cathedral Guild.

			These trends continued in the 1970s and 1980s. Businesses replaced houses in the inner city, resident numbers declined, and those remaining were an older age group. Younger families were being drawn to the peripheral areas of Bendigo, and the city could no longer support two city parishes. The church made several studies into the changing ministry of the church in Bendigo, deciding to merge the two city parishes in 1980.39 Maintaining one parish across two buildings proved expensive, and in 1989, the All Saints’ Cathedral was closed. With the closing of All Saints’, St Paul’s became the new cathedral, and the Anglican Church strengthened its presence in the new suburbs with a new church, Holy Trinity, in Kennington. By the end of the 1980s, communicants at these churches were under ten per cent of the nominal Anglicans recorded in the census.40

			The Golden Square Methodist Church experienced a modest revival with post-war suburbanisation in the south of the city. Their optimism for the future is represented in their costly restoration of the church’s magnificent organ for the congregation’s 100 year anniversary in 1952. Yet the 1950s and 1960s were both a high point of evangelical Christianity in Australia and the beginning of a sustained crisis. Revivalism, epitomised by Billy Graham’s popular tours (1959–1979), transformed many people’s lives. Yet the affluence of the post-war boom also provided distractions from the church and chapel as social hubs. The advent of things as banal as television proved stiff competition for the entertainments of Sunday sermons. Socially engaged churches like the Methodists endeavoured to renew and revive their message for modern Australia. But the connections between Christianity and national identity weakened during this time, and many Evangelicals were confused about how to maintain their congregations and their relevance.41 As elsewhere in Australia, Bendigo’s Protestant churches experienced a sustained decline in church membership and in nominal affiliation in the late twentieth century.

			In 1967, Golden Square and Quarry Hill Methodist churches were combined, and in 1971 became designated ‘Bendigo South’. In 1977, the Uniting Church of Australia was formed through the union of the Congregational, Presbyterian and Methodist churches. The new denomination had a broad and inclusive Protestant theology with a pronounced commitment to social justice. In the late 1980s, the congregation of Bendigo South formed part of 22 parishes in the Presbytery and 1 of 13 Presbyteries in Victoria. Centrally, the new Uniting Church sustained many programs of ‘witness and service’, including TV and radio, ministerial education, mission activities, community services, ecumenical missions, field services, social justice and education. These services, however, did not translate into attendance at church on Sundays. By 1989, the average attendance had fallen to below 25, down from 80 to 30 over the previous 10 years. Reasons given by a task group set up to investigate were: ageing worshippers, limited interest of organ music to young worshippers and cold, hard seats in winter.42 Interestingly, these reasons do not overlap with the reasons provided by contemporary theorists of secularisation, such as the failure of institutional religions to compete in modern ‘marketplaces of ideas’, or to face up to the moral challenges of feminism and civil rights.43

			In 1994, the Bendigo South congregation commissioned a heritage study of the church and grounds and communicated with the City of Bendigo over their future. The sites were designated as having regional significance, and demolition was ruled out. A financial summary of the parish saw the church in deficit from 1989 to 1994 and existing on around $65,000 each year. As there were only around 150 people per week attending services at Kangaroo Flat, Lockwood and Golden Square, it was decided that the present offering was insufficient to pay for the minister, mission and service payments and property services and maintenance. In 1997, the church looked at its structure, relevance and mission once more. The elders needed to consider what the ‘mission directions of each congregation’ were whether the parishes should be linked. The Bendigo South parish was then without a minister and vacant for a year, as it was in 1991. A questionnaire was sent out in 1995 that asked whether the existing congregations should unite in Bendigo, including the more informal congregation at McKenzie Street that used ‘much contemporary Christian music’. Results came back with around 50 responses, mostly supportive of the move.44

			Despite the challenges of small active membership, these Uniting Church congregations continued to advance their mission for social justice and equality. Records from the early 2000s showed the Golden Square Uniting Church working with primary schools and demonstrating a desire to help local single mothers and those in the community who needed help due to de facto relationships, abuse, drugs and alcohol in the home. The church maintained an overseas mission, a youth committee, bible study groups, adventure groups, talks and Music at Midday. It was also being regularly used as a cultural centre for concerts, performances and exhibitions. At the 150 year anniversary in 2002, Golden Square held a service that recognised the church’s long history in the area, bringing in a range of community groups, theatre groups and the secondary college ensemble to celebrate. In 2000, the Bendigo Community Theatre and Arts were granted control of the property for two years. However, by 2016, the congregation was no longer independently viable. It was closed, and the building sold.45

			In 1947, the Catholic Church still commanded the firm adherence of nominal Bendigo Catholics. Between 1933 and 1947, the local church weathered the disruption of the war, and there was a slight growth in the number of nominal Catholics. Wartime mobility for military service or employment may have loosened or hindered the ability of the clergy to monitor their congregations. By 1949, the local clergy enumerated around 76 per cent of the nominal Catholics recorded in the Commonwealth Census. Among those with whom the clergy were in contact, there had been a decline in the proportion attending Easter services; in 1947, only 11 per cent ‘failed’ in meeting their duty of taking communion. Among children of identified Catholics, attendance at parochial schools also remained high at 83 per cent. This highly organised Catholic pastoral attention and emphasis on Catholic education may go some way to explaining the persistence of Catholic affiliation, culture and identity in the latter twentieth century when Protestant, especially nonconformist, affiliation and identity declined.

			With Catholics settling on the edges of the city in the nineteenth century, the Catholic Church was in a good position to extend services to the expanding urban frontier. In the old Strathfieldsay Shire, churches were well established at Axedale and Axe Creek. This area had been favoured by Father Backhaus with his land purchases in the late 1850s and 1860s, and land-hungry Irish migrants purchased land at auction or selected land in the area. In 1958, two rural churches were augmented by the construction of a new building for the parish of St Teresa’s in the growing suburb of Kennington. Over the next thirty years, this parish grew from 1,090 Catholics in 1961 to 2,030 in 1971 and 3,400 in 1988. In this latter year, the parish priest, Father Frank Marriott, urged his superiors to establish a ‘mass centre’ at Strathdale, then emerging as a middle-class suburb of Bendigo. By the early 1960s, the Parish of Kennington had all the institutions of the nineteenth century Devotional Revolution. The Sodality of the Holy Name for men boasted 140 members; its female companion, the Confraternity of the Sacred Heart, welcomed 160 members, and 30 young women had joined the Children of Mary. Missions were a part of parish life, and the Franciscan Fathers visited the parish for a week in 1959. The largest lay organisation in the parish was the Propagation of Faith with 230 members. The sodalities maintained their numbers through the 1960s but had declined by the late 1980s. Catholic education remained a vital part of the work of the parish. After Vatican II, the laity played a greater part in mass, and Father Marriott observed that attempts were being made to involve parents in preparing their children for the Eucharist. Other devotional practices included Review in Lent, Special Rosary Effort in May and October and Advent Prayers on three days in that season. In the 1980s, however, weekly attendances at mass fell below half the estimated population of the parish. As an explanation, Father Marriot, who had only been in the parish for a year, acknowledged modern automobility and admitted he could not determine how many attended mass in other parishes.46 Reliance on the car was emblematic of modern Australian suburban life; Kennington, however, lacked the other great defining feature of Australian post-war society, immigrants, who tended to bolster attendance at mass in urban parishes elsewhere in Australia. Asked what minority ethnic groups lived in his parish, Father Marriott wrote, ‘none in real numbers’.47 The diminishing diversity within Bendigo was not confined to the Catholic congregations, impacting social cohesion in the early twenty-first century, as examined in Chapter Nine.

			Conclusion: Into the twenty-first century

			The migration of Cornish miners and their families to the quartz mines of Bendigo from 1870 had given the city a distinctive Methodist character. In 1901, Methodists were almost as large as the majority Anglican denomination, almost three times the size of the Presbyterians and had over 4,000 more adherents than the Catholics. With the collapse of mining in the early twentieth century, the local population declined as people moved elsewhere for work. All churches lost adherents, but the Methodists, with their strong representation in mining, lost proportionally more adherents than other denominations. World War Two revived the economy of Bendigo, and prosperity continued through the long boom of the 1950s and 1960s. Bendigo weathered the collapse of manufacturing and developed a service economy. While the population grew through to the early 1990s, attendance at church services declined, and nominal affiliation in the census barely kept pace with population growth. Catholics were better able to withstand the dramatic population shifts associated with the end of the gold rush due to the legacy of Father Backhaus’ early investments. As elsewhere in the world, Catholics’ affiliation to their church identity was ‘stickier’ than Protestants; by the early 1990s, they had become the largest Christian denomination in the newly created city. However, as Wilkins-LaFlamme shows, those Protestants who remained affiliated with their churches were more active and enthusiastic about their religious observance.48

			By 1991, Bendigonians were more prepared than ever before to state that they followed no religion. Largely untouched by the waves of post-war migration, Bendigo did not experience a substantial growth in non-Christian religions. In the first twenty years of the new century, all the traditional Christian denominations lost nominal adherents as people became more comfortable identifying with ‘no religion’. There was a slight upswing in minor, but notably vigorous, Protestant denominations such as Pentecostals and Baptists. As elsewhere, Catholic identity and affiliation was more resilient than other Christian denominations. In 2021, more Bendigonians nominated Catholicism in the census than the combined members of the Uniting Church (former Methodists and a portion of the Presbyterians), the Presbyterian Church and the Anglican Church. By 2021, like other regional, post-industrial former goldrush towns such as Ballarat and Broken Hill, ‘no religion’ had become the largest category of ‘religious’ affiliation in the census. In these centres, no religious affiliation sits at just under 50 per cent, while nominal Christian affiliation sits at around 40 per cent. Recent research has shown that trends in religiosity are not easily captured by single concepts, such as secularisation or the ‘postsecular’ and suggests that we are living in an era of religious complexity.49 Many nonreligious Australians, for example, still seek meaning, spiritual experience and care from diverse sources.50 How this new population of nonreligious Bendigonians finds sources of community, meaning, belonging and, crucially, social cohesion and neighbourliness with people of diverse faiths remains to be seen.
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			Popout Four: Completing the Sacred Heart Cathedral: Craft and tradition in Bendigo’s faith-scape

			A young Paul Copock stands strong and confident among the bare ceiling joists of the incomplete Sacred Heart Cathedral. It is the early 1970s, and Paul leans into his work with apparent indifference to the heat and to the photographer who recorded his toil. Just as Paul’s nonchalant ease belies the sweat and artistry in motion, this image eschews his devotion to excellence and family tradition (see Figure P.2). Faith, family and duty were deeply interwoven in the life of Paul Copock, who worked diligently at 93 Myrtle Street to finish the world’s third-tallest Catholic cathedral. Envisioned and funded by German-born Henry Backhaus, Bendigo’s first Roman Catholic priest, the cathedral was built in two stages: 1896–1901 and 1953–1977. The second construction stage incorporated post-Vatican II reforms to Roman Catholic liturgical practices, representing a response of the church to ‘the needs of our own times’.1 Moving the main altar forward and relocating the bishop’s throne, for example, enabled mass facing the people.2 During this period, the Young Christian Workers (YCW) movement, rooted in Catholic Social Teaching and developed through the lay apostolate, fostered a social justice orientation in the daily lives of working-class Catholics. Established in the Sandhurst Diocese in 1944, this influential movement sought to transform young people’s lives through its method of Christian reflection, judgment and action, and through sports and social activities, leadership training, apprenticeship schemes, cooperatives and credit unions.3 Paul Copock and his father Frank, who oversaw much of the second stage of the Sacred Heart Cathedral’s construction, were trained under this philosophy. Its influence is clear in Copock’s management style and support for post-war migrant workers recruited for their building expertise. The design modifications made by the Copock team achieved an unexpected spaciousness for the cathedral, but the wider church aspirations and reforms did not fully meet societal expectations.

			[image: Figure P.2: Paul Copock on the roof of Sacred Heart Cathedral, 1973]

			Figure P.2: Paul Copock on the roof of Sacred Heart Cathedral, 1973

			Source: Catholic Diocese of Sandhurst, Paul Copock Collection.

			The grandeur of the Gothic-style cathedral mirrors the diversity and lofty aspirations of the gold miners who were originally drawn to the Bendigo fields; rising ‘steeply from the gentler slopes beside the Melbourne Highway’, the Sacred Heart Cathedral is Australia’s largest provincial church. Its imposing spire ‘tipped by a three-tonne bronze cross, rises 86 metres into the sky’ and was designed to dominate the city skyline.4 The interior furnishings include the fine gilded bishop’s throne of Austrian oak, rare blackwood pews and chapels lined in marble from around the world. Cistercian monk Thomas Merton once said of the Shakers, a millennialist Christian sect that produced faultless craftwork, that ‘making’ represented a spiritual act.5 The Shakers believed that their designs and innovations came directly from the Holy Spirit, which made their daily labour a hallowed activity.6 The artisans who finished the Sacred Heart Cathedral also saw their work as answering a call to faith, duty and tradition. In this way, their craft materialised and manifested their beliefs.7

			Paul Copock’s story is enmeshed with that of his father Frank and the upkeep of standards in their carpentry trade. Returning from war service in 1945, Frank Copock was rushed through his apprenticeship with local business Hume and Iser by a government desperately short of skilled building and construction workers.8 Frank was then apprenticed as a church carpenter by Monsignor Owens, spending many years building pews, doors and windows. When Frank’s son Paul came of age and into his father’s trade, regional Australia was again experiencing rapid change. Paul left school at fifteen after an altercation with a Marist brother and having failed shop class. In 1962, he was directly apprenticed to Bishop Stewart. Known as ‘Bernie the Builder’, Stewart supervised the post-war boom in school and church construction across the Diocese of Sandhurst that we traced in Chapter Eight. Paul hung a picture of the bishop over his workbench, materialising this oversight. Remembering this image and Bishop Stewart’s influence on his life and craft, Paul said, ‘I never thought much about it. It was just something that had to be there with me. I thought that he was guiding me.’9 This lifelong bond between cleric and worker also influenced the construction of the soaring Bendigo cathedral.10 As a permanent landmark in a society that was founded by transient workers and characterised by interim measures, this building responded to the city’s past, but did it convey a sufficiently ambitious trajectory?11

			Phase Two architects for the Sacred Heart Cathedral, Bates Smart and McCutcheon, closely adhered to the 1895 design of their predecessors Reed, Smart and Tappin. This decision was critiqued by architectural commentators after completion of the building in 1977, viewed as a missed opportunity to showcase contemporary architectural advances and achievements.12 Adherence to traditional cathedral design and building techniques, however, aligned with the ideals of a burgeoning movement within the Catholic Church. The YCW movement, which was brought from Europe to Australia by enthusiasts during the Second World War, sought to address the ‘de-humanizing and de-Christianizing effects of industrialization’ by leveraging the dignity of human labour.13 The YCW, with strong clerical support in Victoria, aimed to cultivate an apostolic spirituality that engaged young people rather than isolating them ‘from the deleterious effects of the culture’.14 Now best remembered for sports competitions, the YCW also fostered housing cooperatives, delivered vocational training for apprentices and offered support for young leaders: initiatives thought to re-Christianise the wider social milieu.15 Apprenticed to a bishop who enthusiastically supported the movement, these values undoubtedly influenced Paul Copock’s vocational formation.16 His later employment practices were also influenced by broader social and cultural changes occurring locally and globally.

			In 1960, Frank and Paul Copock began constructing the sanctuary roof on the Sacred Heart Cathedral. Then, in 1964, they established their own business, Copock’s Joinery, to continue this painstaking work. The family firm produced the knaves, pews, roofs, transepts, crypts and delicate wood carvings that adorn the great church. As site manager, Paul Copock insisted on high-quality work that ‘could last 500 years.’17 The family business engaged up to a dozen employees at peak times, with a trusted core gang of multicultural tradesmen. The work ethic of these intergenerational families of Italian, Yugoslav and German stonemasons and carpenters aligned with Copock’s values. Paul’s recollections are marked by stories of cross-cultural mateship and solidarity derived from shared values, and of a revolving door of Aussie drifters who shirked work expectations who, he recalls, ‘weren’t really up for much … a lot of them were scallywags.’18 Paul remembers some Anglo-Australians who were challenged by the behaviours and beliefs of a new wave of migrants. Their willingness to work was considered a ‘grave industrial and political danger’ because they competed with more reluctant ‘native labour’.19

			Forming part of the ‘populate or perish’ credo adopted by Prime Minister Joseph Chifley’s government, southern European migrants were critical to the spatial and material making of Australia after wartime. This diverse workforce contributed to monumental industrial sites and infrastructure projects in manufacturing, farming, mining and commerce sectors that gave Australia’s modernising programme a transnational texture.20 Yet the relationship between white Australian settlers and newer migrants, particularly Italians, was characterised by systematic racism and suspicion in economic, social and cultural realms.

			Paul’s recollections address these themes and how religious identity, labour and communitarianism overcame such challenges during those years. He recalls how job seekers ‘would say they was looking for a job [but] “we’re not Catholics”’. His father’s response was ‘we don’t care as long as you keep the beliefs to yourself and do your work’. Church hierarchies, however, proved less accepting. When Italian workers married Protestant women, ‘it was a “no no” really, and they got put off’. The completion of the Sacred Heart Cathedral thus charts the persistence of sectarianism at the intersection of love and labour, where expected performances of religious piety clashed with the realities of a pluralising society.21

			In considering the erosion of dogmatic religious belief in post-war Australia, some discussions of secularisation have considered how labour and other forms of ‘civil religion’ replaced formal religious institutions as moral educators and practitioners. Richard Ely points out that in the nineteenth century, use of the term ‘sacred’ was used largely in ‘churchly circles’ to set apart the objectives, instruments, locations and symbols of religious experience.22 Through the twentieth century labour movement, ‘sacred’ also came to signify the inviolability of workers’ rights, time and safety.

			Paul Copock’s oral history makes recurring reference to dangerous and unregulated working conditions that draw these realms together. He recalls working through summer ‘right up against a slate. All I used to have on was a pair of football shorts and a nail bag and a pair of boots … sometimes working 80 or 90 feet off the ground.’ Numerous accidents and near misses impress his memory:

			I was hoisting some timber up … slinging the beams up on the transept roof and the chap at the bottom didn’t sling it right. I [was] just about to grab the beam and it slipped because the wood was oiled. There was an Italian standing underneath. I can still see the bald patch on his head, just there, and this beam come down and missed him by that much [indicates a tiny amount] … 12 foot of Oregon about 20 inches wide. It landed just beside him and flew into splinters. Of course, I yelled, and I could have been heard around Bendigo. Anyway, I took him over and set him down and he said to me ‘You just try to kill me, Paulino?’ They used to mostly call me Paulino. ‘You try to kill me Paulino?’23

			From monkey-poling up a scaffold to adjusting unworkable plans, Paul’s expertise shaped the material surfaces of the church. Meanwhile, he gradually stopped attending services. Paul’s story thereby mirrors the increasing secularity of his generation. Recalling the waning influence of the YCW in parish life and as a mass movement, Pat Crudden suggests that its key impact can be seen ‘in the lifestyle of those who had been trained in earlier times’.24 Paul’s fidelity to certain values in his religious heritage, such as community service and pride in excellence, represent this sustaining personal ethic.25 Paul Copock’s powerful connection to the Sacred Heart Cathedral suggests how religious symbols and identifications still shape identity in Australia’s diverse society. Copock’s craft practice clearly has a spiritual function – in terms of existential meaning, purpose and belonging.

			Within Paul Copock’s lifetime, familial craft traditions have faced similar challenges to accommodate change. The slow replacement of venerable traditions by commerce, globalisation and modern technology has left many looking for meaning and renewal. After deindustrialisation, gold cities like Bendigo needed drivers of regeneration. Attention turned to creativity, which facilitates ‘a sense of “belonging” and “community” through fostering social relationships’.26 Craft practitioners have long understood their art as ‘woven into the ongoing social fabric of life.’ Eda Gunaydin suggests that making can also offer spiritual transcendence.27 Such was the case in 2020, when artisans from around Australia convened the first ‘Lost Trades Fair’ in Bendigo. Founder and director Lisa Rundell described Bendigo as the perfect venue for the fair, because of its ‘strong arts culture and a natural connection to trades’.28 This connection to the spiritual, through craft tradition, is central to the story of Paul Copock’s family and to that of his post-war migrant staff. Together, their legacy is manifest in the very structure of the grand Sacred Heart Cathedral.
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			Popout Five: Emu Point Joss House: The spirit and architecture of faith

			This book has shown how buildings reflected and supported the faith-scape of Bendigo: canvas tents and structures of brick, wood and stone all sheltered people in warm proximity while they worshipped. Chinese diasporic communities built ‘joss houses’ – or temples of god and ancestor worship – across the goldfields.1 From its opening in 1871, the Emu Point Joss House has been at Bendigo’s edge, but it is of no marginal importance to the city’s religious history. It has been a centre of faith, tradition and politics for the communities of diverse faiths who have used it. First built to meet the needs of migrants from Southern Canton, it has since served as a place of worship and reflection for migrants from across Southeast Asia and China, including those from Vietnam.

			Migration and adaptations of faith

			The Emu Point Joss House (see Figure P.3) represents the material legacy of intra-Chinese adaptation and a spatial cohesion of religions. During the nineteenth century, around 52 historical joss houses were constructed in Victoria, many of which have been inclusive spaces of intra-Asian diversity.2 Temples grew during the nineteenth century from small, minimally sheltered shrines to more permanent structures. Hu Jin Kok writes that these permitted ‘more extensive religious and secular activity’, including the worship of ancestors and gods and political and social organisational meetings.3 A brick temple at Ironbark Camp, writes historian Paul MacGregor, was called the All Nations Temple ‘because all Chinese, regardless of their district of origin, were allowed to worship in it’.4 The word ‘joss’ comes from the Portuguese dios, and it has a connection to a figure intelligible as ‘God’ in Western ontologies as Guan-di. Scholar Prasenjit Duara has written that Guan-di, the Chinese God of war, was ‘superscribed’ by various communities, who wrote their ‘version of a myth or symbol over extant versions’ without eliminating traditional versions.5 The Emu Point Joss House has the words ‘Chee Goon Tong (Cantonese transcription) above its entrance, usually translated into English as Chinese Masonic Society,6 which promoted a faith in the importance and possibilities of brotherhood. ‘It was believed’, writes Macgregor, ‘that appeals to the virtue of Guan-di would encourage co-operation within diverse mining communities’.7

			[image: Figure P.3: Postcard of Chinese Joss House]

			Figure P.3: Postcard of Chinese Joss House

			Source: Victorian Collections.

			

			The struggle for space to meet and practice faith

			People of Chinese descent practised diverse faiths: syncretic fusions of Buddhism, Taoism and Confucianism, as well as various denominations of Christianity.8 One of the most important manifestations of Chinese community in Bendigo, writes Historian Valerie Lovejoy, ‘were the temples or joss houses where Chinese worshippers gathered to pray to a pantheon of gods for justice, protection for their families, success in their work and peace for deceased relatives.’9 The Emu Point temple is made from bricks sculpted from clay extracted from sacred Djaara lands and dedicated to the deity Guan Di, the god of war and prosperity. With its origin in the third century historical hero of the Three Kingdoms, the meanings of Guan Di changed over centuries and through migration. ‘For rural communities’, writes Duara, ‘the image of a trustworthy protectors of temples yielded naturally to that of protector of communities and eventually to those of healer and provider.’10

			The Bendigo Joss House Temple was built around 15 years after religiously diverse people of Chinese descent began making Bendigo home during a time when the city was informally racially segregated along spatial lines. The temple was positioned in the Ironbark Chinese Camp, the distant site where Europeans had pushed the Chinese miners.11 Miners of Chinese descent were viewed by working-class Europeans ‘as competition and the government basically segregated them from the rest of the community by putting them into camps’, non-Chinese caretaker Mr Wright had recounted; the ‘Joss House was built out of a need for protection against discrimination, with the Chinese in need of a deity that would look after them.’12 The use of these temples, then, was shaped by the diasporic context of the faith and the intermittent violence of white settler racism. Numerous joss houses have been destroyed by fire, including a significant incident in 1887 when fire ‘ravaged the Ironbark Camp’, razing several joss houses and clan meeting places.13

			Racial-religious hierarchies would also shape the temple’s life in less violent albeit significant ways. An evidently racialised curiosity influenced the fusion of tourism with worship. Newspaper reports show how, from its beginnings, the Joss House attracted voyeurs of Chinese faith alongside worshippers.14 In the early 1970s, the Joss House was restored by the National Trust of Victoria and formally became a tourist attraction, with the resident caretaker’s room becoming the office for admission of tourists.15

			Spirits awakened in stone

			In early 2017, the Bendigo Joss House Temple celebrated Chinese New Year with a traditional lantern festival. Guests had ‘the unique opportunity to see the Bendigo Chinese Association’s three new lions and witness the culturally significant Hoi Gong Ceremony’.16 The following interview was recorded with Dennis O’Hoy at his Bendigo residence. O’Hoy is a community leader whose grandfather, Louey O’Hoy, was a prominent herbalist whose work supported the health of Chinese and non-Chinese Victorians. Dennis O‘Hoy is also a heritage activist. Since he played a major role in founding the Bendigo Trust in 1970, O‘Hoy has been enormously and proudly influential in stopping the Bendigo council from tearing down the Town Hall, as well as saving the Bendigo trams and preserving the Chinese Joss House so that it continues to serve the community as a living temple today.17 The interview details the active, intergenerational, and ongoing process of enlivening the Joss House as a space of cultural and spiritual meaning. O’Hoy tells a spirited story of the April 2017 Joss House Ceremony to bring to life the statue lions that would be placed at the front entrance:

			

			This is the Lantern festival we just had a couple of weeks ago … Three new lions were purchased by the Bendigo Chinese Association, and of course we had to bring the lions to life by ceremoniously blessing them, and then dotting the eyes with dragon blood … So the lion is … paying homage to Guan Dong, and of course you’ve got the symbols going, the drums, and the gongs, and the whole atmosphere and the vibration. And the performers. They. Were. So. Good. It got so large that the crowds went out. Look, there must have been about four to five hundred people that came and the first time I did it I only had about sixty or seventy.

			So now we all pray that this will be a fortuitous event. Notice the three lions here. They haven’t been awoken yet. But, oh, look. To have this happen. Now, the covers come off the lion. The blessing takes place. Wei Tung(?) is blessing them. And now the most important thing is, I now have the dragon’s blood. I have the brush and I dot the horn, the eyes, the whole line … So you’ve got the drums going veeery silently because they are still not alive yet …

			Now. They are live. They’re stirring. Their eyes open.

			There is the brush with the dragon’s blood. Look, the ceremony, it was just so perfect to think that these old customs have not died.

			Now, the lions are awakening. Notice the lettuce there? Because they are hungry. And the next stage – this is again what I was taught 65 years ago, 70 years ago that I was taught this. They are now stirring, they are wakening up … So now they are going to eat. And they get the vegetables. And the way they do it … They are all starting to digest the lettuce.

			Now, the last time I did that was in 1983. I tried to lift my son up and I tore the muscles in my right arm, and it was [laughing] two years of physiotherapy. That was it. That was the last time I did the lion dance. I was too old. They are all young.

			The skill, and the balance. Notice? The lettuce is all gone.

			All the young children now are being taught the art of dance, they range from 6, 7 years of age to teens …

			That is the peacock dance. And she was so graceful and beautiful miming the actions of the peacock …

			Look. All the trouble, and all the work. It was worth it.18

			The Bendigo Joss House Temple is one of the few diasporic Chinese temples that remain standing in Victoria today. It continues to function as a space of tourism and of worship and living spirituality. Its presence serves as a reminder that preserving the autonomy to practice one’s faith in an Anglo-Christian–dominated city has necessitated resistance and effort to maintain the building materials and statues, which have been enriched by spiritual practices.19 After the dismantling of immigration restrictions in the late twentieth century, migrants from across Southeast Asia, including from Vietnam, Indonesia and Malaysia, as well as international students, would worship in this temple. It has a spiritual life that now far exceeds the desires of goldrush Chinese migrants.20 In 2018, worshipper Wendy Tang described her relationship with the Joss House as one that continues a tradition laid by visitors before her: ‘It’s been blessed by the people before us. Those people were also migrants … I’m just following those steps.’21 But in 2022, the Joss House was temporarily closed for security reasons after ‘team members were subjected to verbal abuse & antisocial behaviour’. At this time, Dennis O’Hoy called for the Bendigo Trust and the Bendigo Chinese Association to become the caretakers of the site.22

			Today, the Emu Point Joss House stands as visible evidence of continuity. It is a living space of culture-making and religious expression. Its rooms support the practice and expression of several diasporic faiths, including Buddhism and Confucianism.23 Ceremonies that were in earlier decades poorly understood and denigrated by European observers are in contemporary times proudly observed by Bendigo residents of both Chinese and non-Chinese descent.
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			Popout Six: Transforming ‘Old Sandhurst Town’ into the Great Stupa of Universal Compassion

			When the author Helen Garner visited ‘Old Sandhurst Town’, a privately owned goldfields theme park in 1982, she contrasted the experience with her recent visit to Ballarat’s ‘Sovereign Hill’. Although tourists accessed an important and carefully re-purposed historic mine site at Sovereign Hill, Garner thought it ‘offered a sanitised version of the past’. At Sandhurst Town, by contrast, visitors were administered ‘a stiff dose of realism’.1 This tourist attraction was situated on an isolated block of whipstick bush near Myers Flat, an agricultural district near Bendigo that had seen minor gold rushes in 1852 and 1867.2 For Helen Garner, the authentic experience offered at Sandhurst Town did not depend on the conservation of built heritage assets (aka, Sovereign Hill). Rather, the ‘huddle of miserable tents, brown with dirt and absolutely still in the brutal heat of midday’, simulated authentic feelings about settler Australia and goldrush society.3 Here, period-dressed characters presented a riotous historical pageant involving ‘mining licences, guns, death in mine shafts, bribery of officials, gold panning, flogging and the like’. Most importantly, this fictional presentation of harsh goldfields living was ‘extremely enjoyable’, leaving adult visitors shaking with laughter and briefly oblivious to their own discomfort under the summer sun. Tourism theorists describe such experiences as evoking ‘existential authenticity’.4 Destinations use ‘emotional design’ and staged activity to trigger appreciation of cultural memories, like camaraderie and laughter in the alien and unforgiving bush. This ‘sense of authenticity’ confirms a shared identity, strengthens appreciation of local heritage and develops favourable attitudes towards a site. Generations of Bendigonians and visitors loved the wry-spirited humour presented at Old Sandhurst Town, which opened in the early 1970s and operated until about 1995. When the proprietor Ed Green approached retirement, the high community profile of the location became the focus for succession planning and a completely different rendering of the site. The land was offered to his son, Ian Green, who envisaged building the Atisha Buddhist Centre and the Great Stupa of Universal Compassion at Sandhurst Town (See Figure P.4).
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			Figure P.4: People circumambulating the Great Stupa of Universal Compassion, Bendigo, 2022

			Source: Photo by Jiayuan Liang.

			After an inspirational visit by spiritual teachers Lama Yeshe and Lama Zopa in the early 1980s, the raw structures at Sandhurst Town gradually made way for an enormous Buddhist sacred object. Modelled on the famous fifteenth-century Tibetan ‘Great Stupa of Gyantse’ (Kumbum), construction on the Stupa itself commenced in 2010.5 In the meantime, the two operations coexisted on the Sandhurst Town site, and preparation for building included raising mainstream community awareness and acceptance of the religious architecture project. During this fifteen year transition, the Buddhist Centre successfully leveraged existing sentiment towards the goldfields tourist operation.

			The transfer of this favourable community disposition to the Great Stupa of Universal Compassion may seem surprising given that in the 1980s, Bendigo was a big country town with a relatively narrow Anglo-Celtic culture. The newly arrived Buddhists and their ambitious building project appeared ‘very odd and unconventional’ in this context, but Lama Yeshe encouraged the founders not to retreat onto their isolated bush site. They were challenged to ‘fit in and become part of the community’.6 Here, the long-term status of the Green family as ‘locals’, and the public relations experience of co-founder (advertising executive) Ian Green proved valuable. Plans to reconceptualise an established rural tourist asset can challenge the place attachments and community ownership of established residents, especially when exotic newcomers initiate the change and seek the same rights as locals.7 Co-founder Judy Green quickly gauged the degree of local attachment to Sandhurst Town by watching the responses of her own children, who revelled in their new environment:

			they remember that time as being full of great adventure, because Sandhurst Town actually operated every day and attracted a lot of tourists. There was a horse and cart that took rides, and a real working train. For them it was something like living in a wild-west town. They loved it. There was a street full of buildings including an old church [and] a large restaurant which we used for the teaching course when Lama Yeshe visited [and] railway carriages that we renovated and turned into accommodation in the first six months.8

			The opportunity for adventure and self-creation at Sandhurst Town points to the cultural power of frontier myths, which also disposed the Bendigo community to accept the Stupa.9 Judy Green recalls the process. Small changes taking place at Sandhurst Town prompted ‘a certain amount of curiosity’ among locals, which the centre capitalised upon by organising a festive day towards the end of Lama’s visit in 1981. The open day included:

			all kinds of things such as street acts, stilt walkers, bands, and food stalls. We made it an open day for the people of Bendigo and 5,000 people came along. That was August 1981. We think this was significant in opening up the centre and showing people what we were about.10

			In addition to the strategic open days, the Buddhist Centre offered regular meditation courses on the Sandhurst Town premises. Such resources fostered public awareness and acceptance of the Stupa as a site for self-improvement. Indeed, only minor opposition was apparent when council planning approval was obtained for the large structure in 1999. This contrasted vociferous opposition to similar ‘visibly “foreign” religious architecture’ in other regional centres, including Wollongong.11 Sally McAra suggests that the Stupa’s proponents were advantaged by long-term ownership of the land at Bendigo and their relative privilege as members of Australia’s dominant European stratum. McAra argues that highlighting the Stupa’s cultural and economic benefits, including potential as a tourist drawcard, helped to attract the crucial support of Bendigo’s local business and government sectors. Judy Green adds historic nuance to this view. She remembers that a degree of benevolent scepticism lingered after planning approval was gained:

			In the early days people would say to Ian and I that we were crazy, ‘this is going to cost millions, how are you going to do this?’ There was a feeling [locally] that they would [wait and] ‘see what happens’, because [the Stupa] looked like a very large thing. We just thought, ‘One step at a time’.12

			What predisposed locals (including decision-makers) to wait with supportive doubt rather than critical disinterest or vocal opposition? In addition to those benefits gained from the preparatory work of the Buddhist Centre and the ‘ethics of care’ associated with localism, we suggest that the built heritage of the site evoked cultural attachments to self-creation, risk taking and community building.13 In this way, the co-founders also benefited from the transference of a form of ‘religious capital’ from Old Sandhurst Town to the Great Stupa that drew upon important goldfields myths. Religious capital is understood as a by-product of religious activity that explains behaviour. Michelle Barker notes that religious capital is generated as a consequence of attachment, usually to a spiritual tradition or a religiously associated site. This theory holds relevance for the Great Stupa. We argue that Old Sandhurst Town and the Great Stupa gained support because they were perceived as beneficial tourist offerings that affirmed culturally important foundation stories. Tourist sites that use enigmatic symbols in their storytelling have the capacity to help visitors to make sense of the world ‘by providing opportunities beyond the mere gathering of information, by generating emotional and affective responses, by entertaining and by providing explanations’.14 Although starkly disparate in form and envisioned purpose, the transformation of Old Sandhurst Town into the Great Stupa of Universal Compassion was successful in part because both promised explanatory experiences in the same whipstick scrub. While this favourable perception of the Stupa does gesture to the primary spiritual purpose of the structure, to provide benefit through the power of holy objects, council prioritisation of tourist opportunities over inherent Buddhist meanings ultimately affirms hegemonic discourses and re-centres existing power relations.15 As Judy Green observes, ‘to the City, the Stupa is very much a draw card for tourists. But a Stupa is important for Buddhists’.16 The legacy of Old Sandhurst Town, therefore, remains impactful long after the frontier-styled entertainments had closed and the laughter subsided.
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			Navigating faith and cultural diversity: The Bendigo Mosque controversy1

			Muslims worshipped publicly in Bendigo over a century before the construction of the city’s first mosque began. The distinctive features of Muslim prayer were noted by Christian settlers in the late nineteenth and early twentieth centuries. Religious observance of the most prominent holy days in the Islamic calendar was regularly reported in the local European settler press alongside the varied Christian churches in the region. Islamic rituals and practices were most often located in a common religious sensibility, described in the terms of commonalities between the Abrahamic traditions. Muslim religious leaders, for example, were recognised in the local newspapers, usually described as ‘Mahommedan priests’.2 Of particular note was the observation of Ramadan, the month of fasting that is one of the five pillars of Islam. Eid al-Fitr, the feast of the breaking of the fast marking the end of the month of Ramadan, was reported as the ‘Mahommedan “Christmas”’ or ‘a kind of Mohammedan Feast of Tabernacles’, referencing the Jewish feast, Sukkot.3 Eid al-Adha, the other principal Islamic holiday, was similarly reported as ‘Abraham’s Day’.4 In nineteenth and early twentieth century Bendigo, Muslim prayers, the regular rhythm of devotion punctuating a faithful Muslim’s day, often took place in the open air in public parks. Described in the newspapers through a colonial lens as ‘oriental ritualistic methods’, they were ‘closely watched by a number of curious occidentals’ (or Westerners).5 This identification and interest continued into the early twentieth century, despite a shift in public policy.

			In 1901, the White Australia Policy was formalised federally as the Immigration Restriction Act 1901 (IRA), which inhibited the movements and livelihoods of people of South Asian descent.6 The IRA was meant to make spaces imagined as ‘Australia’ absent of South Asian bodies, as well as their cultures. That same year, a group of South Asian Muslim hawkers applied to the Bendigo City Council for permission to celebrate Eid al-Fitr in Rosalind Park. These large public gardens were situated at the centre of the city, in the midst of Bendigo’s civic buildings and a few blocks from the Roman Catholic Sacred Heart Cathedral, then under construction.7 On the following Wednesday, 32 Muslims (probably all men) gathered in the park to pray together. Attired in distinctive white garments, they were observed by ‘a good number of interested spectators’, and later, ‘the kindly disposed’ Muslims treated the children in the vicinity with a distribution of lollies.8 In 1907, an Eid feast of ‘the favorie [sic] relish, mutton and macaroni’ was again reported. At this time, the pattern of the rituals was familiar to locals. The Bendigo Independent reported that boys had been asking when and where the feast was going to be held, ‘for they well know a bountiful supply of lollies accompanies it’.9 The paper continued:

			Around the camping ground juveniles as thick as flies on tanglefoot awaited the conclusion of the ceremony … Tins of lollies were carried from their hiding place and for a quarter of an hour there was a rough and tumble, and much gleeful excitement, which was enjoyed as much by the Mahommedans … as by the boys themselves.

			These light-hearted reports of Islamic worship taking place in public, at the civic heart of Bendigo, observed and joined by non-Muslim locals, give us a glimpse of religious diversity celebrated and welcomed. The pleasant tone of these reports contrasts markedly, however, with wider contemporary racial anxieties and attempts to create Australia as an exclusive ‘White man’s paradise’ represented by the newly implemented IRA.10 Indeed, it seems reasonable that this ‘light-heartedness’ might have partly been underwritten by white settlers feeling more in control and less threatened by Muslim presence and strength after the IRA was in force.11 At the time that these Eids were reported, the population of inner urban Bendigo was contracting. Its population almost halved between 1901 and 1911, falling from 30,774 to 17,883.12 In the decades that followed the IRA, the population of non-white migrants and sojourners fell even more precipitously.13 It is interesting to note, however, that the 30 to 50 Muslims recorded in the Bendigo press as praying in public in the first decade of the twentieth century may represent a similar proportion of the local population as the 300 to 500 Muslims who today call Bendigo home.

			In contrast to these reported joyful early twentieth century Eids, and many of the stories of religion and social cohesion examined in this book, the remainder of this chapter explores a moment of bitter and violent religious conflict: the reactions to the proposal to construct Bendigo’s first mosque from 2014. Local and national groups opposed to the inclusion of Muslim faith and institutions in contemporary society mobilised to try to stop the mosque. Drawing on strategies deployed internationally by similar Islamophobic groups, they staged graphic and performative protests and made formal appeals against the council’s approval of the development all the way to the High Court. The press and social media amplified this conflict, and it became a national and international controversy. The conflict over the Bendigo mosque is significant in this book’s focus on material culture and the symbolic as well as physical inclusion of religious difference as a site of particular struggle for religious and social cohesion. The violent struggle over the mosque’s approval, dominating media coverage of Islam in the contemporary goldfields, contrasts sharply with the longer and gentler history of Muslim worship in Bendigo. The materiality of the mosque and cultural centre’s design purposively references this more peaceful history to tell a story and plot a future of social cohesion and religious diversity. The failure of authorities to resolve the conflict, however, points to limitations in their application of multicultural policy.
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			Figure 9.1: Bendigo Mosque

			Source: Photographed by Natasha Joyce.

			Building for the modern Bendigo Islamic community

			The physical heritage of Islam that remains in present-day Australia from the colonial era is sparse relative to its significant place in Australian history. Southeast Asian Muslims have a trading history with First Nations people that long predates European invasion and settlement.14 Muslims from Central and South Asia played a significant part in the colonisation of Country, managing the camel transport that was crucial to Europeans accessing and transporting goods through the Australian inland.15 In colonial Victoria, Muslims played a crucial role in facilitating commercial trade, being prominently remembered and recorded as merchants and hawkers. In South Australia and New South Wales, fixed places for Islamic worship were built from the 1860s.16 Victorian Muslims did not build their first mosques until a hundred years later, worshipping in private or, as we have seen, praying in public to the apparently benign and curious interest of their neighbours.17 Victoria’s earliest mosques were built in Shepparton and Melbourne, and there are now over a hundred dedicated Muslim prayer spaces in Victoria, including over 45 mosques. While there have been occasional planning objections and social disquiet related to new Muslim planning approvals, the 2013 proposal for a mosque in Bendigo [see Figure 9.1] was unusual in that it faced sustained and violent opposition.

			While contemporary Bendigo is home to Muslims from around the world, it has a small Muslim population compared with other parts of the state. The vast majority of Victoria’s Muslims today live in Melbourne (94.7%), with significant regional populations in Shepparton and Geelong.18 The Muslim population in Bendigo increased rapidly between 2011 and 2016, more than doubling. It is a diverse population, with members from over 27 different national, ethnic and language backgrounds and includes permanent residents, refugees and international students temporarily residing in Bendigo for their education.19 Most were born in Australia, with significant numbers of people born in Afghanistan (16%), Pakistan (11%), Bangladesh (11%) and Iran (7%).20 A large number are in professional employment, particularly in health and medicine. Regular prayer is a central pillar of Islam, but the closest mosques to Bendigo are more than 100 kilometres away in Shepparton and Melbourne. La Trobe University made rooms available to the Muslim community for prayer in 1997, but these can only accommodate a fraction of the local Muslim community. They were quickly insufficient for Friday prayers and are particularly inadequate on Muslim holy days when many from the community want to pray together. The Bendigo Islamic Association (BIA) was formed in 1998 to support local Muslims, partly out of concern that the lack of religious facilities was leading Muslim families to move away to locations that were better supported with religious spaces, ‘weakening the fabric of the local Islamic, and wider Bendigo, community’.21

			Supported by the successful Sydney-based Australian Islamic Mission, the BIA made plans to build an Islamic community centre that could accommodate local worshippers and support them and the wider community with extra public facilities. Plans to build the centre were lodged with the City of Greater Bendigo in late 2013. The development was proposed for industrial land on Rowena St in East Bendigo. The mosque proposal included two prayer rooms, an education room, an office and a caretaker’s dwelling.22 The proposal also included facilities for the wider community, including a café and sports hall. Given Bendigo’s celebration of religious and cultural diversity, epitomised in the Chinese Museum, the Emu Point Joss House and Great Stupa of Universal Compassion (the focus of Popouts Five and Six), members of the Muslim community hoped that the mosque would be ‘welcomed as a valuable addition to the diversity of the town’.23

			To the surprise of organisers, opposition to the mosque was organised soon after the plans were lodged. A ‘Stop the Mosque’ group formed on Facebook, and a campaign fund was established with Bendigo Bank.24 National and internationally linked far-right groups, The Q Society and Restore Australia, advised local residents on strategies to oppose the mosque and provided significant funds for campaign material.25 Funds were channelled to Stop the Mosque in Bendigo and to the Victorian chapter of the Patriot Defence League Australia (PDLA). The PDLA had recently been registered as an incorporated association in Queensland in January 2014, with the objective ‘to raise awareness of women and childrens [sic] rights and domestic violence against women and children’.26 In Bendigo, affiliates of this and similar groups began to tie up ominous black balloons in public spaces in May 2014.27 At this time, the council had also received 179 formal objections and only six letters of support. In a decision that would later be critiqued as exacerbating social conflict, the council decided it would depart from normal procedure and not hold a consultation meeting with objectors, judging that ‘meaningful mediation [was] impossible’.28 A week before the council was due to vote on the mosque proposal, the Bendigo Advertiser received an anonymous email with the subject line, ‘Mysterious black balloons revealed’. The email set out the intention behind the balloon campaign to oppose the mosque development. Mirroring the PDLA’s putative objectives, the email asserted that accepting Islam into the community would be an endorsement of domestic and child abuse, linking Islam to child marriage, genital mutilation and the oppression of women.29

			In the face of this concerted opposition, Bendigo council met to decide on the mosque plans on 18 June 2014. The gallery of the council chambers was packed on the day of the vote. Onlookers brandished placards and heckled speakers in favour of the development, including using racial epithets against Councillor Mark Weragoda, who has Sri Lankan heritage.30 The debate went for more than two hours and was constantly interrupted by audience shouts and interjections. Opponents claimed ‘the mosque would bring violence to Bendigo and the city would be overtaken by Sharia law’.31 At the vote, the plans were approved 7 votes to 2. The meeting was covered live by the Bendigo Weekly and the Bendigo Advertiser.32 Protesters taped more black balloons to Councillor Weragoda’s house that evening.33 Weragoda said he had also received ‘emails linked to my colour and my race’.34 A man was later arrested and convicted for making death threats against Weragoda.35 Queensland-based Mike Holt, head of Restore Australia, commented that the Bendigo mosque issue had united Australian anti-Islam forces: ‘We were not united before. But this issue has managed to unite us.’36

			Following the troubling council debate and black balloon campaign, a ‘small army’ of people rallied to put up hundreds of multi-coloured balloons ‘to send a message that everyone is welcome in Bendigo’.37 A Change.org petition in support of multiculturalism and diversity in Bendigo was also started. On 21 June, a peaceful protest was held in Hargreaves mall, handing out more coloured balloons with tags saying: ‘racism has no place in Bendigo’. Counsellor Weragoda was also presented with a bunch of colourful balloons to replace the black balloons tied up outside his house.38 Local Christian leaders supported the peaceful demonstration of support for diversity in the community, which included Uniting Church and Anglican ministers and representatives from Amnesty International. About 120 people were at the demonstration at its peak. Later in 2014, an Interfaith Council was established, comprising Anglican, Buddhist, Catholic, Muslim and Sikh representatives.

			Opposition to the mosque continued. A group of 18 objectors to the development appealed to the Victorian Civil and Administrative Tribunal (VCAT). The grounds for appeal were concerns about ‘lighting, privacy, visual impact, traffic congestion and noise’.39 These formal grounds contrast markedly with the fears about domestic abuse, violence against women, terrorism and Islamist violence expressed in protests and public meetings. While the appeal was being heard, local protests and counter actions continued. In February 2015, one of the councillors who had voted against the mosque, Elise Chapman, raised controversy on social media linked to the mosque debate. In response to tweets in favour of the mosque, Chapman posted graphic images of five baby girls with mutilated genitals.40 Linking Islam with female genital mutilation, sexism and physical violence, she said, ‘Every day in the media there are cases of people being raped by Muslims … and there is no doubt a mosque would see more Muslims move to Bendigo’.41 Twitter suspended her account in response to complaints, and an online petition was established calling for her to be removed from the council.42 Her actions were referred to a Councillor Conduct Panel, where she was found guilty of misconduct, a conviction which was upheld on appeal to VCAT. Local and state government members and civil society organisations attempted to repair the social divisions that emerged over the mosque proposal. In April, a lunch with political and community leaders was held to celebrate multiculturalism and promote social cohesion. Following the lunch, two federal Labor MPs met with local Muslim leaders at the site of the proposed mosque. Two cars towing A-frame trailers with anti-mosque messages drove past the site repeatedly while the press covered the visit and the protest.43

			VCAT dismissed the planning approval appeal on 6 August 2015. Two weeks after the appeal was dismissed, protests and counter protests were staged in Bendigo. The PDLA had recently been deregistered when its anti-Islam activities were found to be beyond the scope of its incorporated objects (which were to raise awareness of domestic violence).44 However, another anti-Islam nationalist group, The United Patriots Front (UPF), had formed in May 2015, partly in response to image problems experienced by the earlier similar groups Reclaim Australia and the Australian Defence League.45 Local objectors to the mosque invited the UPF to Bendigo to join the campaign.46 The UPF organised a demonstration of about 200 people, described more broadly as an ‘anti-Islam demonstration’, ‘part of a vocal campaign to stop a mosque from being built in Bendigo’.47 Left-wing groups including Socialist Alternative and No Room for Racism organised a counter protest of a similar size. There was a heavy police presence. The ABC reported that the ‘different groups continued to try and circle around police lines to have a head-on confrontation, but were kept apart’.48 Officers had barricaded the Bendigo Town Hall in preparation for the demonstration and used pepper spray in order to keep the two groups of protesters separated. Lead objector in the appeal to the mosque’s planning approval, Julie Hoskin, spoke at the event, claiming that ‘the majority of people in Bendigo opposed the mosque’.49 Anti-mosque counsellor Elise Chapman was seen in the crowd wearing an Australian flag, holding a sign that said, ‘Islam oppresses women’. The protests and police action shut down the centre of town for the afternoon.

			On the same day in August that these protests were staged, a halal ‘Diversity BBQ’ was held in the Yi Yuan Garden near the Chinese Museum. It was coordinated by the Bendigo Action Coalition, an informal coalition of local activists who organised in support of multiculturalism, in partnership with the Muslim community.50 It was held away from where the UPF protests were scheduled and had a family feel with clowns, bands, colouring in and chalk drawing. Without the advertising budget or media-grabbing spectacle of the UPF, it garnered little attention in the press. The council commenced consultations with local stakeholders about how to respond to the situation, which had become disruptive and upsetting to the whole community. Business representatives were concerned about the disruption to commerce and sought protection for their economic interests, and many were concerned to counter the violent expressions of racism and neo-fascism. An ‘Eat, Drink, Shop’ campaign was launch by local traders to bring people back into the CBD and support local business after the protest shutdowns.51

			On September 16, protests again erupted at the Bendigo Town Hall over the mosque. In an apparently unplanned protest, a group calling itself ‘Rights for Bendigo Residents’ disrupted the council meeting, demanding that a referendum be held on whether a mosque should be built.52 The group of about 150 people heckled the council and chanted ‘no mosque’. Unable to contain or curtail the intervention through discussion or normal meeting procedures, the major, Peter Cox, decided to abandon the meeting. Police were called to clear the hall and ended up having to escort the mayor and councillors out of the building for their safety. At the conclusion of the meeting, Julie Hoskin sat in the mayor’s chair to shouts of ‘Julie for mayor’.53 Following this incident, public access to council meetings was limited to live telecast for several months.54

			In September 2015, Believe in Bendigo was founded by local businesswoman Margot Spalding to demonstrate local support for the Muslim Community and the Islamic Community Centre.55 On 2 October – the AFL grand final public holiday – the Believe in Bendigo picnic was held to celebrate diversity. Melbourne and local bands played, and Chinese dragon dancers and food stalls entertained participants.56 Maximising the spectacle, participants were encouraged to wear yellow. Yellow blankets and wrist bands were distributed, funded by local businesses. Oversized iPhone frames were circulated for people to take selfies in with the hashtag #BelieveInBendigo. It was estimated that the event attracted ‘3000 people in a celebration of compassion and a sea of yellow’.57 Organisers emphasised that participants were all local, in contrast to the anti-Islam rallies. Russell Jack, director of the Golden Dragon Museum, likened the event to Bendigo’s popular Easter Parade as a similar demonstration of diversity and social cohesion.58

			Conflict came to a head in October. On 3 October 2015, UPF members, including Blair Cottrell, staged a mock beheading outside the Bendigo council offices, spraying fake blood over the steps.59 The incident was filmed and published on their social media channels, a profitable medium for far-right actors.60 On 10 October, rival anti-mosque and anti-racism rallies again faced off.61 In line with similar protests by far-right groups around the world, who had organised a global day against Islam they titled the World Wide Rally for Humanity, the UPF marshalled an estimated 1,000 people to Bendigo.62 It was prominently reported that many protesters had travelled from New South Wales, South Australia and Queensland. UPF spokesman Blair Cottrell addressed the protesters, saying ‘In order for Islam to conquer us, we have to be weak … At the end of the day you can’t be both a Muslim or an Australian as the two just don’t correspond. Ultimately one must conquer the other’.63 Danny Nalliah, leader of the Rise Up Australia Party, also spoke at the rally.64 About 300 to 400 anti-racism protesters from the Bendigo Action Coalition and the Melbourne-based Campaign Against Racism and Fascism met at Town Hall and attempted to confront the UPF protesters as they moved into Rosalind Park. More than 420 police were reported to be present and prevented the two camps from physical confrontation. A similar, highly policed UPF protest and Bendigo Action Coalition counter protest was staged in February 2016.65

			Objectors appealed the VCAT decision to the Victorian Court of Appeal, initially seeking an injunction preventing work on the mosque from commencing pending the substantive appeal hearing in November. At this point, the original 18 objectors had been winnowed down to just two.66 When their objections were dismissed again, they sought leave for the case to be heard in the High Court, but that was rejected on 15 June 2016. The extensive appeal process bankrupted lead objector Julie Hoskin, who was left unable to pay the legal costs. A City of Greater Bendigo Councillor since October 2016, Hoskin’s bankruptcy forced her to resign in September 2018.67 Hoskin claimed that her lawyer misappropriated funds from the anti-mosque protesters and appealed the bankruptcy determination.68 At the 2019 federal election, Hoskin ran for the seat of Bendigo with Fraser Anning’s Conservative Australia Party.69 Hoskin was one of three far-right candidates standing in the marginal Labor seat, along with Rise Up Australia Party and One Nation. Elise Chapman had been nominated as the lead Victorian One Nation candidate in 2016.70 The UPF’s Blair Cottrell, Christopher Shortis and Neil Ericson were convicted of racial vilification in 2017 for their 2015 mock beheading video.71

			Plans for the Bendigo mosque’s design were released late in 2016. Its architecture reflects the design principles of mosques around the world, with significant local inflections. Architect Asher Greenwood had been commissioned by the BIA to design a contemporary mosque. His design responds to both the built heritage of Bendigo and the diverse architectural histories of the multi-ethnic Muslim community that will use it. It features a central courtyard, traditional to Syrian mosques. The courtyard will be lined with laser-cut metal screens, dually referencing Islamic rug patterns and the decorative iron lacework that is the signature of founding Bendigo architect, William Vahland. The prayer hall eschews the domes, common to mosques internationally, instead taking the form of a curved pyramid, inspired by the design of the late nineteenth century Bendigo Law Courts. Its supporting columns will be painted black, referencing the iron bark trees in the surrounding bush setting.72

			Construction of the mosque began in 2019. Victorian Premier Daniel Andrews took part in a sod-turning ceremony with local councillors and Muslim community leaders.73 Photographs of the scene depict a semi-circle of dignitaries lofting soil forward with shiny silver shovels.74 The Victorian government contributed $400,000 to the first stage of the project, which includes a sports hall and community space.75 The prayer hall is due to be built in later stages, depending on further fundraising. The staging of the build, its reportage and even the design of the centre that is being pursued foreground the shared community facilities.

			Building social cohesion

			The protest and social conflict over Muslim inclusion in Bendigo society and its built environment stand out in Australian history as a nadir of religious conflict. Mosques built earlier in Victoria, or even contemporaneous to the Bendigo Islamic Centre, did not receive comparable protest or opposition.76 In Newport, in the inner west of Melbourne, the Australian Islamic Centre was being constructed at the same time as the protests and appeals against the Bendigo centre took place.77 There were no reports of far-right public protests, nor were there technical objections to planning permission made by people associated with anti-Islamic political movements. The particular ferocity and scale of the conflict in Bendigo can usefully be understood in reference to three factors: the specificity of social conditions at the site related to a ‘boom and bust’ in cultural diversity, the history of xenophobia and the far right in Australia, and the way that religious difference was managed by the council and state government, especially the operation of discourses of multiculturalism and social cohesion at the frontline of conflict between the far-right, left-wing and Muslim communities.

			The controversy over the mosque arose at a time of rapid social change in Bendigo. After the gold industry collapsed, Bendigo entered a long period as one of the most homogeneous and white regional towns in the country. It was only in the second decade of the twenty-first century that migration of people from minority cultures and religions had begun to grow, and cultural diversity was still less than half the social, religious and cultural mix of Bendigo during the gold rush. The Muslim population of Bendigo was more than doubling at the time of the mosque planning application. As registered in the census between 2011 and 2016, the population rose from 200 to 460. A significant number of this growth (168) was from new migrants to Australia.78 A century of cultural homogeneity did not equip the Bendigo community with the tools, values or attitudes to adjust easily to this rapidly expanding diversity, small as it was. Close to half of the population had ‘negative views or concerns over the prospect of an increase in the Muslim population’.79 Furthermore, as Andrew Markus observed, municipal organisations in areas with ‘historic and currently low levels of cultural diversity have little experience or expertise in the handling of controversial issues within multicultural contexts’.80 It is notable that the local cultural institutions celebrated for representing religious and cultural diversity – the Stupa and the Chinese Museum – are not linked to influxes of culturally or religiously diverse migrants. The Chinese community memorialised in the museum is historic, and the Stupa, as noted in Popout Six, has strong links to white Western Buddhists.

			Opposition to the mosque was grounded in views of Islam as being particularly incompatible with the Australian way of life and an imminent threat. Numerous commentators and scholars have noted how, following the September 11 attacks on the World Trade Center, xenophobic sentiment became narrowly focused on Islam.81 Earlier waves of right-wing political violence had broader and more distant targets such as ‘communism’ or ‘immigration’. Twenty-first-century anti-Islam rhetoric portrayed the political ideology of Islamist groups such as Al Qaeda and Islamic State as the authentic representatives of the whole religion. Ironically, Australian anti-Muslim political activity increased with the wave of Muslim migrants fleeing conflict and Islamist persecution in Iraq and Afghanistan. The public rallies in opposition to the Bendigo mosque proposal, thus, came at a time of heightened tension around Islam.82 In addition to the public protests and sustained opposition to the Bendigo mosque, street demonstrations against Islam were also held in 2015 and 2016 in the Melbourne CBD and in the suburbs of Coburg and Melton, where there was a perception that the Muslim community was growing.83 Anti-Islamic street action was legitimated by political inquiries into links between halal certification and terrorism and a proliferation of anti-Islam political parties.84

			Earlier waves of Muslim migrants experienced racism, social ostracisation and exclusion; however, there is less evidence that ‘Islam as a belief system’ factored into this discrimination.85 In early twentieth century discourse and policy invention, Muslims were excluded as people labelled as ‘Asiatics’, not as Muslims. Further, South Asians were often and inaccurately imagined as ‘Hindoos’. A distinctive feature of the twenty-first-century anti-Islam movement is its engagement with the (ostensible) beliefs and principles of Islam and Islamism. Their vision of Islam is one of a violent, colonising political movement with a desire to impose Sharia law on all people.86 They view Islam as incompatible with Australian values and lifestyles; as one mosque opponent wrote: ‘every time a mosque is built in Australia a little bit of this nation dies and is replaced by the Middle East’.87 Anti-Islam groups mobilise an alternative ideology in their fight, which several commentators have likened to a civic religion combining ANZAC mythology and Christianity.88 Some mosque opponents in Bendigo saw the conflict over planning permission as a restaging of the iconic World War One campaign, posting on social media: ‘Most important place in our history – MUSLIMS WILL NOT WIN!!! The ANZACS must rise again – starting in BENDIGO!!!’89 The Christchurch mosque shooting in March 2019 led to a decrease in anti-Islam demonstrations. However, a small number of anti-mosque protesters continued to picket the mosque site weekly at the time of writing.90

			The Bendigo council has been widely applauded for its handling of the contentious planning application and its support of multiculturalism in the region. In November 2016, the council was awarded the Planning Institute of Australia’s President’s award for excellence for its handling of the planning permit application for the Bendigo mosque.91 Planning Institute of Australia Victoria’s president, James Larmour-Reid, said that the award was made in recognition of the way the council dealt with the contentious issue, its: ‘adherence to planning law, policy and process; its sound governance practices; and its efforts to mitigate the social impact of a highly divisive issue upon its staff and citizens’.92 Two investigations into the controversy and government and community responses were also conducted.93 They admired the council for both following the law regarding planning applications and taking a moral stand in support of the Muslim community in the face of intimidation and threats. However, they also identified a number of significant deficiencies in the way authorities responded to those threats.

			Perhaps the most serious deficiency was identified by Andrew Markus, who showed that the handling of the application and protests did not acknowledge or address the beliefs and anxieties of mosque opponents.94 While authorities repeatedly affirmed the social values of multiculturalism and religious diversity, Markus found that authorities did not acknowledge or understand the level of public concern about the growing presence and impact of Muslims in the community. Political leaders affirmed Bendigo as a place that celebrated multicultural diversity and welcomed immigrants. They depicted mosque opponents as a small minority and emphasised the role of non-local anti-mosque campaigners. Judging that reasoned engagement and consultation with opponents was unlikely or impossible, the council did not explore other means of engaging and influencing opponents that may have more effectively worked towards improving social cohesion. Markus identified several strategies that could have been usefully deployed to avoid escalation of conflict, including smaller-scale consultations facilitated by trusted community leaders in the ‘middle ground’, clear and timely messaging about the council’s powers, emphasising the relevant constitutional and human rights considerations, and foregrounding the impact of the anti-mosque campaign on vulnerable fellow citizens. The council’s failure to engage substantially with mosque opponents has had asymmetrical impacts on the Muslim community. Islamophobic protest has forced Muslims into roles where they explain and apologise for their faith.95 New mosques are being built in literally transparent designs to debunk myths of terrorism.96 However, there has been limited acknowledgment of, or engagement with, the beliefs and politics of anti-Islam social movements.

			In many respects, the protests and counter protests were a painful debate between different groups of white settlers about who gets to be ‘local’ – who will be allowed to feel like they belong. At the heart of the anti-mosque protests was a profound fear that religious outsiders were going to make their hometown ‘foreign’, literally transforming it into the Middle East. On the other hand, in their attempts to promote multicultural social cohesion, authorities repeatedly described Muslims and their allies as ‘local’, while the protesters were dismissed as mostly being ‘outsiders’. In some ways, the problems with religious diversity and social cohesion represented in the mosque controversy are a testament to the problematic ‘success’ of the White Australia Policy. Whiteness shaped racial and religious discrimination through and beyond the life of the IRA. Islam’s long history in Australia was successfully erased from local memory. The Muslim population of Bendigo only returned to similar proportions to what it was at Federation after a 100 year ‘whiteout’. The erasure of Muslim history in Australia – which both predates Christianity and facilitated Christian dominance in the country – means that Muslim communities in the recent past have had to constantly renegotiate their entry and integration into Australian society. But it also points to the limits of multiculturalism. As Ghassan Hage observed in White Nation 25 years ago, public discourses of multiculturalism commonly do not engage with those white people who experience non-white migration as loss. As we saw in Bendigo from 2014, their consequent exclusion from mainstream political discussion contributes to the formation of ‘a home-grown Australian neo-fascism’.97 Thus, the hope for a socially cohesive future in Bendigo, and more widely, needs to be grounded in more than a handsome and historically informed mosque architecture. It requires the difficult work of genuinely engaging with the fears and historical fantasies of disaffected white people, as well as tracing the historical agency of Muslim South Asians, who found ways to continue to practice their faith through and despite discrimination.

			The mobilisation of history in Bendigo’s built heritage is a celebrated feature of its identity, planning and culture. The Chinese goldfields history is memorialised in the Golden Dragon Museum, located in the historic civic centre of Bendigo adjacent to Rosalind Park, where over 100 years ago, Bendigo’s Muslims celebrated Eid and delighted locals with their prayers, feasts and celebrations. Bendigo’s first mosque, however, is being built in a quiet, out-of-the-way location in an East Bendigo industrial estate. Its ‘non-monumental’ design quietly but strenuously asserts Islam’s long association with colonial Australia: from the locally mined sandstone walls to an industrial ‘chimney stack’ style minaret, and founding Bendigo architect William Vahland’s signature decorative cast iron.98 In the face of violent Islamophobic protests, the local community (both Muslim and non-Muslim), government and media rallied to show their support for Bendigo Muslims. The proposed Islamic Community Centre was increasingly represented as not being exclusively Muslim, but a place for the whole community: a ‘community centre with a mosque inside’.99 This proposed building is saturated in references to the past in order to make a community safe in a troubled present, hoping to conjure forth a socially cohesive future.
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			10

			Conclusion: Womin-dji-ka (welcome) to Bendigo, a city of flourishing diversity?

			By examining histories of cohesion at the local scale, this book has revealed the far-reaching and cumulative effects of modest acts that hold social, religious and spiritual meaning: acts such as donating money, breastfeeding, praying, blessing, wishing, writing letters, supporting neighbours, organising and attending meetings. These acts enable larger groups to gather and identify as one. When economic, material and social conditions permitted a built space of faith or spiritual expression, faith-based and interfaith connections and belonging were often ‘scaled up’ into congregations and community. Conversely, where economic conditions declined, so too did the struggle to maintain cohesion intensify. This was perhaps no more pertinent than in 2015 to 2016, when dissent over the proposed Bendigo mosque became violent, as discussed in Chapter Nine. Amid the vocal furore, one quiet act of recognition and respect affirmed Bendigo’s grassroots commitment to keep struggling for social cohesion.

			Since 2016, Bendigo’s processional culture has reflected the sovereign right of Djaara people to welcome newcomers to their land through the organisation of the Easter Parade assembly.1 A photograph of the 2019 parade shows Djaara people leading the parade through Bendigo’s streets. They hold a banner on which ‘Womin-dji-ka’ is boldly painted; below, a translation ‘(Welcome)’, in English and in brackets, asserts Djaara sovereignty.

			Traditionally and into current times, the Bendigo parade has moved along Pall Mall, one of Bendigo’s principal streets. Wide and tree-lined, Pall Mall extends north from the central junction of Charing Cross, where the large and ornate ‘Alexandra Fountain’ honours the Princess of Wales and marks the centre of Bendigo city.2 Opened by Alexandra’s sons, Princes Albert and George, in 1881, this monument symbolises imperial relations and displays Bendigo’s enormous goldrush wealth. Built of highly polished Harcourt granite, it literally manifests the upturning and transformation of the land in this district. Staging the Easter Parade along Pall Mall, with its references to London landmarks and its grand colonial buildings and impressive monuments, was intended to invoke imperial patriotism and pride in the city’s development. The order of assembly reflected and reinforced the gendered, classed and racialised structures of empire and attributed importance to participants relative to this hierarchy. Historian Michael Roper has argued that public rituals, including processions, can bolster existing social hierarchies.3 The early Easter parades of the 1870s were led by the mayor in full regalia, followed by members of the legislative assembly and councillors of Sandhurst, Eaglehawk and surrounding shire councils, and then by members of various boards and committees.4 Their rank and distinction were also established by their elevated means of conveyance in horse-drawn carriages. This contrasted the procession of the friendly societies and fire brigades whose members walked behind, each clustered behind their ornate banner of allegiance. While this illustrates how ‘imperial locations’ have been ‘power-saturated sites of cultural conjuncture and contest’, they have also been (as this book has revealed) sites of connection, cohesion and repair.5

			As a collective form of expression, parading makes visible the tight forms of cohesion that are usually created and sustained in the more private spaces, like those of community organisations and religious congregations. The makings of interfaith and multi-religious social cohesion become apparent when these associations are brought into public space: a cohesion visible to, and extended by, spectators – themselves of diverse faiths and religions – as they rub shoulders on footpaths and move along streets where they also conduct their daily lives. This intimacy of scale fosters a sense of commonality within the crowd; a shared appeal draws upon ‘the ease of access, comfort of contact and sharing of affinities, which underpin much of social life’.6 As celebratory events that bring heterogeneous groups into one space, parades have the capacity to unify and to challenge people just by being together in the same place on the same day.

			Therefore, while organisers may have included marginalised groups for one purpose, like the Aboriginal participants that joined the Easter procession in 1891, the intentions of actual performers and the interpretations of the crowd may have differed. Described in 1891 through a European lens as a ‘band of aboriginals’, their presence was likely designed to cultivate entertainment and exoticism at the tail of the procession.7 Chinese pageantry, as noted in the introduction, was also included to foster a carnival atmosphere. The long-lasting benefit that resulted from Chinese participation was a negotiated outcome, one that responded to the demands of the Chinese community and met the needs of parade organisers. As the chapters and popouts of this book have shown, the proximate and shared daily practices of spirituality, faith and religion on the gold fields were often at odds with the more divisive or racialised identities asserted through institutions, media or prevailing discourse. The nexus between race and religion has been a complex and shifting one, underscored by the forces of the markedly Christian, self-consciously white-driven project of settler colonialism. The cohesive operations of difference apparent in Bendigo’s Easter Parade displayed possibilities for the city’s identity despite current assertions of essential racial difference between Europeans and people of Chinese, South and Southeast Asian descent. This public celebration of faith, and multi-faiths, has taken place for over a hundred years.

			Through our methodical focus on the history of cohesion, we have developed new understandings of ‘the politics of nearness’, including how people mix and learn from each other in public and in more concealed meeting spaces.8 Sometimes in a single ceremony or event, or over years and decades, the spiritualities, religions and faiths of others became familiar through the physical nearness of neighbours.9 Our interest in nearness has shown how the daily and private intimacies of spirituality and faith – those beliefs and acts of trust and of worship – are inseparable from love, marriage, child-raising and self and familial belonging. It is also evident that these forces have shaped less frequent and more spectacular intimacies – those of congregations, parades, legal proceedings and festivals. Many of the stories presented across the chapters take notice of negotiated and sometimes tenuous forms of connection that might otherwise be elided. The local focus of these histories brings the granularity of this historical diplomacy into view and reveals how faith, spirituality and religion might inform and support fragile but essential efforts to communicate. The change that saw Djaara people lead the Easter Parade’s order of assembly exemplifies such quiet but powerful neighbourliness.

			Local Djaara and Aboriginal community–controlled organisations invite Indigenous community members to ‘help celebrate and represent Mob by leading the parade and welcoming thousands of visitors to Bendigo’.10 Asserting survival and celebrating identity at this important local event provides local settlers and visitors with ‘a starting point, an invitation to meet’ their Indigenous neighbours.11 Local public acts are thus enlisted, as Penny Edmonds argues: 

			for powerful and affective processes of social transformation and are testament to the urgent and genuine desire of Indigenous and non-Indigenous peoples alike … to forge different relationships with each other to create new cross-cultural and equitable futures. Such performances are thus crucial to the radical political work of reconstructing history for the purpose of building affective engagement between people … in moves towards new postcolonial socialities.12

			Celebrating and crediting the authority of traditional ownership at the Easter Parade establishes a nuanced dialogue between Indigenous participants, organisers and audiences. While not in itself addressing inequalities in health, education, child removal or incarceration rates, this symbolic act creates a local platform for acknowledging these issues as outcomes of dispossession.13 This dialogue recognises the centrality of access to land; its resources have facilitated Bendigo’s settler diversity at the cost of Djaara wellbeing and opportunity. Now the permanent parade leaders on their birthright Country, Djaara people invite newcomers to participate in relationship-building, an essential first step for fair reparation and repair.
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			Glossary

			Bunjil: The creator being in Djaara spirituality, represented as an eaglehawk. 

			Djaara: The Aboriginal people of the Dja Dja Wurrung language group in central Victoria.

			Djandak: The Djaara term for Country, which encompasses spiritual, cultural, and physical connections to the land, including kinship relationships with plants, animals, and ancestral beings.

			Eid al-Adha: A principal Islamic holiday, also known as Abraham’s Day.

			Eid al-Fitr: An Islamic holiday marking the end of Ramadan, the month of fasting. 

			Guan-Di: a diety worshipped in Chinese mythology and culture.

			Haskalah: An intellectual Jewish movement in Central and Eastern Europe that emphasised rationality and intellect, leading to the modernisation of Jewish practices.

			Hoi Gong Ceremony: performed to bring new lion statues to life.

			Kashrut: Jewish dietary laws that dictate food preparation and consumption.

			Laanecoorie: The Dja Dja Wurrung name for the Loddon River.

			Mindi: The giant serpent in Djaara spirituality, responsible for enforcing Bunjil’s laws and ceremonies.

			Mohel: A person trained to perform the Jewish ritual of circumcision.

			

			Ultramontanism: A movement within the Catholic Church that emphasised the authority of the Pope over national or diocesan authority. 

			White Australia Policy: a racial policy established by the 1901 Immigration Restriction Act, aimed to limit non-European immigration.

			Womin-dji-ka: A word meaning ‘welcome’ in Dja Dja Wurrung language.
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