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Notes on the Text

Textual coding is used in this study to represent the immediacy, subjectivity and
personality of the various layers of ‘insider’ knowledge and experience; while

maintaining the reflectivity, objectivity and impersonality of the ‘outsider’ commentary.

Footnotes

The footnotes are designed to provide on-the-spot, in-text information about people,
authors texts, groups and events referred to in the various sections, and to keep these
close at hand for the non-academic reader; to contextualise the period in which the UBI
founders lived for readers sometimes four generation removed from the times written
about; to provide information which, while sometimes appearing tangential is none the
less relevant to the historical narrative and its contextualisation; to provide personal
asides from my own lived experiences with the Robinsons designed to flesh out insider
participant perspectives, and to further reference the milieu in which the subjects wrote
and acted. The use of footnotes was a common device in many of the texts read by the
Robinsons; the thesis design has almost unwittingly mimicked these texts.

The length of these footnotes is directly proportional to their importance and relevance
to issues discussed in the main text. Often the longer footnotes present a brief historical
sketch of a relevant group or person referred to, references that could be explored

further via the online resource cited — often Wikipedia (see Use of Wikipedia’ p. 21).

Use of fonts to indicate voices

Fred Robinson. While noted and explained when first employed in the text, the
Lucinda Calligraphy font has been employed to indicate Fred Robinson’s
idiosyncratic lexicon and writing style within the main text, often without using inverted
commas, and without referencing. Remembered phrases, terms and maxims of Fred’s
are used to help depict him —and to allow him posthumous agency. Longer quotes
identify the source (pers. comm., 1970s) to identify personal communication with the
author, or (lectures 1970s) to identify public presentations. Where a verbatim source can
be attributed to a hard archival record | have not used this device, and have employed

traditional quotation and referencing styles.



Mary Brou-Kobivson’ Less often, | have employed Freestyte Sorppt font for UBT’s co-founder,

Mary Broun-Robinson (née O’Dwyer). In Mary’s case her voice is depicted to recount
the way her own phraseology, terms, and maxims were later part of the idiom and

teachings of the Universal Brotherhood Community.

The italicised Times New Roman font indicates the joint voices of Fred Robinson and
Mary Robinson. All the Shalam Light, and Shalam Newsletter quotations are italicised

with 12 point font, with the longer quotes indented.

Use of Columns

Longer quotes from organisations such as the Rosicrucian Order of the Aquarians and
any media texts which were columned in the original have been reproduced in 11 point
font size, in two justified columns, and without indentation. This device immediately
identifies such texts. Such reproduction also replicates font size relationships of the text
headings, and the bolding of certain words, phrases, or paragraphs, while also retaining
older conventions such as the use of “double inverted commas” for quoting of the
Robinsons in the original text, and any of the other identifying punctuation quirks that

existed in the source data.

Capitalisations

Reversion to the traditional convention of capitalising both headings and titles of books
mirrors the capitalisation policy of the Robinsons’ archival newsletters, and most of the
primary texts referenced and examined. These look odd when decapitalised. In the

interest of consistency all the main words in the referenced texts are also capitalised.

Reference Abnormalities

To retain the character of the texts from which the Robinsons drew their information |
have employed maximal capitalisation throughout the reference list. | have used the
legal names of authors while acknowledging noms de plume in both in-text references

and in the Reference list.



Glossary of Terms

This Glossary helps make sense of some of the more idiosyncratic terms used by the
Robinsons, and in the Universal Brotherhood.

Alignees: This term relates to those people who aligned with Fred Robinson’s teachings
— supporting them, even if they did not join the Community.

Alternative Society: Sometimes capitalised, this term was used by the Robinsons to
explain their goal — and the goal of the UBI — to start an ‘Alternative Society’ for the
New Age.

AnCore: This term referred to UBI members in good standing who were contributing at
a high administrative level in the Community.

Attunement: This term was introduced to New Age discourse via David Spangler in
the early 1970s when he was living at the Findhorn Community: ‘Attunement is
communication through communion, through recognising the oneness that has always
been there. There is no flow between — there is oneness with’ (Spangler 1975, p. 96).

Back-to-the-land: From the late 1960s and through the *70s this term was used to refer
to what was almost a movement. | have therefore often capitalised it, and used it as part
of a longer depiction of the UBI — a Back-to-the-land New Age Countercultural
Community.

CentreCore: The term refers to the Governing Council of the Universal Brotherhood.
The numbers varied from three in the early 1970s to about seven in the mid-1980s.

Community: The word ‘Community’ when capitalised refers to the Universal
Brotherhood group at either/or both Carranya (Coorow) and Shalam (Armadale/Perth)
until 1975; and the Community at Balingup — also the site of the current Brooklands
Community in the South West of Western Australia).

Counterculture: Sometimes used with additional prefixes that depict a sub-culture
within the counterculture: cosmicountercultural; and organicounterculture.

Cult &Anticult: The terms ‘cult’ and its derivatives, including ‘anticult’, ‘intracult’ and
‘intercult’ are used in the text only to allow discussion of ‘cult’ stereotyping.

Hippie commune: The term is used only in reference to media terms for alternative
counterculture communities.

Hu-man: | term used by Fred Robinson to make a distinction between relatively
unevolved and immature people of the world — drinkers, smokers and flesh-eaters — and

the new ‘Race of Mankind’ who were mature and able to understand the truth.

InCore: This term refers to a caucus or middle-management-like body of personnel
conferring with the UBI CentreCore on policy making decisions.



In the consciousness: This phrase attempted to name a state of inner ‘attunement’ to
the principles, precepts and spirit of the UBI Community. However, the inability to
define this state led to its negative manifestation — ‘out of the consciousness’ — being
used to name (and in some cases shame) a person who was for no concrete reason seen
to be out of attunement with the Community’s principles, precepts, and spirit, and so
inevitably, its presiding ‘Principal’ or ‘Nucleus’.

Members: The capitalised and isolated word ‘Member’ or ‘Members’ refers to
members of the UBI.

Nucleus: This pivotal term, used by the UBI Community to explain its mode of
government, was suggested by the ‘Principal” Mary Robinson. The way the ‘Nucleus’
worked in the Community is explored in the following extract from a scientised UBI

pamphlet ‘An Understanding of Scientific Reasons for Extra Energies in the
Brotherhood’:

There is a nucleus which is the energy life-giving centre of the cell; its purpose,
function, and perfect form. This can be passed on to the parts of the cell by messengers
called ‘ribosomes’. They pick up the pattern of the DNA and pass it on. It is my feeling
that if we work to this perfect pattern; then we draw on extra life-force energy, an extra
awareness in consciousness; in other words a whole new dimension in living; a step in
evolvement. And this is what has seemed to happen within the Brotherhood (Ward
1976).

Such rationale explained the need for UBI members to make a conscious effort to
‘harmonise’ with the ‘Nucleus’ if they were to receive the ‘extra energies’ (ibid.).

New Age: The word New Age when capitalised is designed to follow Sutcliffe’s
convention (2003) of referring to the ‘New Age’, to demonstrate there is, sociologically
speaking, no coherent New Age Movement, but rather a looser collectivity.

New Religious Movement Community: This is a descriptor of the UBI once it had
effectively severed its connection with the countercultural, and mainly drug-using
‘hippies’ (who had formed the bulk of the early audiences of Fred Robinson), to become
a more formal and organised religious group.

OnCore: This term refers to Seekers newly arrived at UBI to investigate it with the
possibility of becoming Members.

Principal: This is the official title Mary Robinson gave to herself as the ‘Nucleus’ and
co-founder — and the person most responsible for the UBI. She retired from this position
in 1984 appointing Stephen Carthew to the position. Mary retained an honorary position
on the Management Committee.

Renunciate: A word that Fred Robinson used to define his occupation from 1936, when
he renounced the world, to become a neophyte and then a priest of the Rosicrucian
Order of The Aquarians (ROTA). As a renunciate Fred did not participate in the UBI in
an administrative or governmental capacity, although he often attended meetings where
he proffered advice.

Seekers: The capitalised word ‘Seekers’ refers to those people investigating the
Community and deciding whether to become Members. The term ‘secker’ is a generic
0\



term for those seeking to join any NRM, or simply seeking knowledge within the field
of New Age information.

Sensitives: This is a generic term applied to all people with psychic gifts such as
clairvoyance, clairaudience, automatic writing, channelling, and those who profess
dreams and visions thought to be more than personal psychological experiences.

Soul-polishing: This term, used by both Fred and Mary Robinson stemmed from a
metaphor related to the voluntary placing of the ‘diamond soul’ on the polishing wheel
of Community living.

Truth: ‘Truth’ or ‘the truth’, is either italicised or placed within inverted commas to
indicate that the concept is about the truth rather than being the truth.
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Abstract

This Thesis examines the personal, literary and experiential worlds of the founders of
the Shalam-Carranya Community, which during the early 1970s was widely regarded as
the most successful of the New Age back-to-the-land utopian communes within the
world of Australia’s ‘hippie’ counter-culture. During the last-half of the 1970s the
movement became an organisation known as the Universal Brotherhood Incorporated
(UBI) — one of only a few home-grown Australian ventures within the burgeoning
world of New Religious Movements (NRMs). In 1989 it changed its constitution,

becoming a secular, multiple-occupancy, eco-village — the Brooklands Community.

The influences and enthusiasms of the founders, Mary and Fred Robinson, and their
baby-boomer-protégé Stephen Carthew (author of the study), are shown here to have
formed the world of this religiously configured alternative society. The UBI is placed
within existing typologies of NRMs. Findings suggest that this movement — and by
extension many others — made a valuable contribution to society as cultural innovators;
and this despite the obvious dangers associated with such socio-religious experiments.
How the founders’ worlds of experience shaped both the UBI and its relationship to
‘The World’ has much to say about the way NRMs have developed. How they are
viewed in the future — as a contributing part of the wider social order — rests on the

argument made here: that all religions were, axiomatically, once NRMs.

Rather than seen as aberrant ‘cults’, apart from the world, NRMs are considered here as
socio-cultural inventors and innovators, deserving of a more neutral and dispassionate
assessment than they generally receive. In place of the endemic passionate and partisan
‘cult’ stereotyping, too often made without diligent investigation, this study undertakes
a detailed review of the principal figures/founders whose lives intersected with this
particular NRM; the concepts and beliefs they articulated, and the response they
received within public media representations of the day.

As a cofounder of the movement the study draws on my own unpublished memoirs, as
well as primary in-house publications, and media data never before interrogated. These
sources are supplemented by interviews, to answer the plethora of mini-questions
surrounding the central question: What roles do New Religious Movements (NRMs)

and their often charismatic founders play in the social milieu of their time?
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Section I: Exploring the Territory, the Domains,
and the Writing

Chapter 1. Introduction

What role do New Religious Movements (NRMs) and their often charismatic founders
play in the social milieu of their time? How do they recruit their adherents — and are
some individuals, groups or even cultural moments more predisposed to certain types of
NRMs than others? What do NRMs and their leaders contribute to society? How might
a retrospective vision of such movements position their achievements, especially given
the tendency for twenty-first century media reports to take a largely negative and
critical stance to what they term ‘cults’, irrespective of their beliefs and practices
(Cowan 2005, p. 318).

To answer these questions the lives of the founders of one ‘New Age, Back-to-the-land’
New Religious Movement, Australia’s Universal Brotherhood Incorporated (UBI), will
be examined. Founded in 1963, under the direction of Fred Robinson and Mary Broun,
their movement was recognised as the pre-eminent and most influential ‘New Age’
group during Australia’s Alternative, ‘New Age’ era —the 1970s. This study tracks the
influences and the mindsets which Fred and Mary Robinson introduced to me as their
then young ‘New Age’ protégé. As co-founder of this organisation, my ‘insider’
perspectives on its genesis fill gaps in the literature about how this movement’s schema

evolved.

How it saw itself, how it was initially represented by the media of the day, and how it is
positioned within the NRM networks of today, all contribute to understandings of what
such movements ‘are’, and what they bring to the social and cultural order. The
formative years of the founders, | argue, are vital in understanding why the movement
developed as it did — but also capture something of how all such movements develop,

and interact with the broader society.

A thumbnail history of this group helps to indicate why it should be considered a
significant movement within Australia’s rich and often complex history of ‘alternative’
social and religious experiments. While van Sommers (1964), Smith and Crossley
(1975), Drury and Tillett (1980), Black (1984), Metcalf (1995) and Malykke (1996)
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recognise that the Robinsons and their artefact the Universal Brotherhood played a
significant part in the ‘New Age’ and Communitarian history of Australia, no one has
yet attempted an in depth history or understanding of the movement, let alone its

genesis.

The following is an unpublished historical account of the UBI as told by Margaret
Miskimmin, a former member of the Universal Brotherhood, and past Secretary of the
present day Brooklands Community (which inherited the Communal property from the
UBI). The document helps to introduce the group’s history. Margaret Miskimmin was
briefly interviewed as part of an ABC Compass documentary, ‘The Brotherhood’
(Critchley 2009). Her short history of the movement broadly depicts it from 1971 —
when my research ends — until the present. It acts as a synopsis of an often contradictory
and sometimes confusing history of the group. Since this study explores the biographic
and autobiographic pre-history of the movement, and is focussed more on analytic
commentary than on historical narrative, a factual outline from a qualified third party is

an appropriate opening gambit.

A Brief History of the UBI and the Brooklands Community

This document was originally written by Margaret Miskimmin for a historical project
undertaken in conjunction with the celebration in December 2004 of the hundredth
anniversary of the ‘Homestead’, the building which housed the Universal Brotherhood’s

sanctuary, dining room and kitchen from 1974-1988:

In 1971, as the ‘new age’ Movement was beginning to gather momentum in Australia,
Fred Robinson emerged upon the scene. For more than a decade previously, Fred had

been travelling Australia preaching his own version of the times and the changes that

were taking place world-wide during the 1960s.

By 1973 (the year of the now famous first Nimbin Aquarius Festival)! Fred had
gathered a following of roughly 50 adults, mostly single and in their twenties, who
travelled to Western Australia where Fred and Mary Robinson’s New Age Information
Centre, ‘Shalam’, was located in Armidale (29 km from Perth). Almost all these
‘seekers’ moved up north to a property named ‘Carranya’ near the wheat-belt town of
Coorow (266 km from Perth), where for a couple of years the concept of a ‘New Age’

! In 1972, scouts from the Australian Union of Students persuaded the Nimbin Progress Association to
allow a 10 day Aquarius Festival to be held there in May 1973. It marked a watershed in Australian
popular culture (http://www.nimbinweb.com.au/nimbin/history/history2.htm;
http://en.wikipedia.org/wiki/Agquarius_Festival, accessed 10.12.2010). Fred Robinson spoke from a tent.
Some receptive listeners decided to travel to Western Australia to put his teachings into practice.
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Fraternity/Community was explored and developed. Thirteen disused railway carriages
became the main accommodation units. During this time the group numbers expanded
to over 100 people, including children, while the group became a legal association
known as the Universal Brotherhood Incorporated (UBI).

In 1975, the group moved south to Balingup (308 km from Perth) buying a property of
some 317 acres, living mainly in the railway carriages and caravans moved from
Coorow, as well as renting houses in the local towns. Dams were built, a vineyard
planted, the orchard and garden were put under organic cultivation, with cows, goats,
sheep, chooks, ducks and bees being purchased, while ‘fun nights’ provided the internal
entertainment. People married, babies were born and the number of children grew to 42,
resulting in a primary school with a qualified teacher being established with Education
Department approval. Homes began to go up, projects were initiated, concerts were held
for locals, and tours were given. Literally thousands of people came to look and ask
questions about a social experiment that became known as Australia’s most successful
‘New Age’ community.

However, the basic rural lifestyle with ‘new age’ overtones and religious disciplines
was not to everyone’s taste. By the end of 1978 the membership of the community had
halved, but with the number of children in ratio to adults increasing all the time. A
school building was erected with the help of a Government Grant. The community
explored the various alternative methods of education, including the Montessori ? and
Waldorf 3 systems.

In 1983, just before his 92™ birthday, Fred Robinson passed away, heralding the end of
an era. Times were changing, but meantime trees continued to be planted, dams
expanded, intra-community roads established and in 1985 the school opened its doors to
children from the local district, following the educational principles of Rudolf Steiner.
A College of Teachers was established; separate from the running of the Community.
However, even though the numbers of the school increased over the next two years, it
became obvious that the school could not support itself and at the end of 1989 the doors
closed. The community children went out into the local district schools to further their
education. Mary Robinson also died that year.

In a sense, as the 1990s dawned, in its original conception, the community living
experiment was over and the Universal Brotherhood Incorporated was defunct.
Nonetheless, another Community continues to this day on the site, albeit in a very
different form. It is now known as the Brooklands Community. The membership has
remained at approximately 20-24 for the past 15 years, incorporating six original
members. Of course, children have grown up, and, for the most part, have moved on.
The original orchard has disappeared, to be replaced with individual home gardens. The
land, dams, fences and buildings have been maintained but there has been no expansion
in 20 years. Meetings are held monthly but very little Community activity is noticeable,
except for a monthly ‘pot luck’ dinner which rotates between members (Miskimmin
2009).

% The Montessori Method is an approach to educating children based on the research and experiences of
Italian physician and educator Maria Montessori (1870-1952)
http://en.wikipedia.org/wiki/Montessori_method, accessed 10.12.2010).

¥ Waldorf education (also known as Steiner Education) is an approach to pedagogy based upon the
educational philosophy of the Austrian philosopher Rudolf Steiner, the founder of Anthroposophy
(http://en.wikipedia.org/wiki/Waldorf_education, accessed 10.12.2010).
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This short history is supplemented by a more detailed Time-Line which details the main
events recounted in the chapters (Print Appendix 1).

Why are the Biographies needed?

Why isn’t this enough? Or alternatively, why not write an expanded version of the
history of the movement as recounted above, using the happenings of those times, and
the voices of those who lived through them, to make observations about this New
Religious Movement and NRM communities in general? The initial intention was
indeed to write such a history. However, during the initial sketching of the historical
biographies of Fred Robinson and Mary Broun-Robinson (née O’Dwyer), it became
clear that the development of the Community was powerfully influenced by their former
enthusiasms, and that the ethos and mind-set of the Universal Brotherhood might best
be understood through extended biographies of the founders prior to the formation of

the group.

The Robinsonian Voice

Partisan stances taken by most stakeholders dominate the public debate about NRMs.
Founders and members, angry ex-members, concerned parents, anticult/countercult
theologians, psychologists involved in deprogramming and exit counselling rarely take
a neutral stance (Saliba 2003). This is particularly true for the founders and leaders of
NRMs who are also ex-members. The urge to justify ‘the cause’, prolong the movement

or turn it into something else is hard to resist.

Given the dominance of proselytising or apologist stances on the one hand, and
‘confessional” and ‘exposé’ stances on the other — both rich in the rhetoric of entrenched
antagonism — it is imperative that the original voices of the Robinsons, and those who
informed the schema they put to those who formed around them in the early 1970s, be
presented alongside the formative texts, rather than assigned to scholarly appendices
and so less likely to be accessed. The telling of the ‘before story’ of the UBI, using
primary voices, is essential to a study which seeks to explore the origins and formation,
as well as the development, of NRMs within their social, cultural and historical context.
Without this unearthing of the formative influences upon a specific NRM — and the

complex and on-going interconnections between such movements — understanding
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remains over-fixated upon powerful, even messianic, ‘gurus’ or leaders, positioned as
able to delude and exploit their (often young) followers. NRMs it will be argued, are
inevitably more complex, and often less coherent and ‘centred’ than such accounts

suggest.

Design of the Thesis

This Introduction aims to ask the central questions informing the research for this study,
setting the parameters and foregrounding issues that will emerge in the chapters. The
introductory Section | (Exploring the Territory, the Domains and the Writing), aims to
ask the central questions informing the research for this study, setting the parameters
and foregrounding areas of interest that will emerge in the chapters. Some of the issues
raised in Section | are designed to be mirrored and reviewed in Section IV (Publicity,
Perception and Legacy). While the story-focussed chapters can be read by themselves,
each with their own brief introduction and concluding commentary, the overall design
sets the stories: Section Il (Exhuming the Bio-histories), and Section 11 (New Age
Praxis 1962-1971), within formally analytical work. Such analysis aims to make sense

of the data-rich narrative, as well as attending to how that data is presented, and why.

To investigate the lives of the UBI founders requires a focus on a sustainable
investigative methodology, literature review of studies of NRMs in general, and ways of
examining societal responses to NRMs.

The Lives and Ideas of the Founders

The lives and the developing ideas of the three protagonist-founders drive both the
study and the issues under analysis, making clear why the research questions arise and
evolve as they do. How past experiences and predispositions of the three protagonists
are rearticulated during the life of the Universal Brotherhood is an important theme of
the thesis — and this is built into the structure and content of the four chapters which are
summarised here. An interrogation of the media representation of the Robinsons and
their communal initiatives similarly develops a categorisation of the phases of media
reporting and how it impacted upon broader Australian social perspectives on NRMs,

and on the Universal Brotherhood’s life-cycle.



The Writing Style and the Methodology

The way in which the study has been researched and written is part of the framing of
this research. It involves discussions and theories on researching, reporting and
analysing both broad-based social movements, and the biographies of their leaders.
Here | position myself as an interdisciplinary researcher, consciously conducting a
participatory inquiry (Heron 1971; Reason 1990; Reason & Bradbury 2008) into the
interconnected lives of the Universal Brotherhood’s founders, acknowledging my own
presence and complicity in a shifting subjective-objective perspective, which drives the

writing of the chapters to accommodate both ‘insider’ and ‘outsider’ positioning.

Research Literature

Firstly the ‘insider’ literature in the various fields that informed the UBI is surveyed.
While this primary literature is examined inside the narrative/biographic chapters,
discussion of its use as a focus of analysis is provided in advance. Next, a review of the
various fields of ‘outsider’ or secondary academic literature specifically relevant to the
Universal Brotherhood is undertaken. This includes past research on the UBI, as well as
a discussion of other Intentional Communities in Australia, and of the ‘New Age’ as a
spiritual/religious movement in an Australian context. The study thus builds outwards,
developing strands of interest produced within this ‘New Age’ NRM Community, and
positioning them within broader national and international concerns. The study will also
build inwards, bringing a critical and interpretive focus to more general questions of

what NRMs are, and how they develop within a given social moment.

Societal Responses to NRMs

Societal responses to New Religious Movements — their context — are thus an important
part of the central question under examination here. The perceived contributions and
dangers which NRMs are considered to bring to society will be examined — the UBI
offering a case study which, in the relatively irreligious Australian social and cultural
context, offers interesting insights into the formation and operations of modern NRMs.
The study raises questions such as whether the excesses of socially irresponsible NRMs
should be monitored and curbed, even as the rights/freedoms of socially responsible
NRMs are protected. While the study does not set out to make any public policy

recommendations, a documentary film made about the UBI during this research
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indicates reviving interest in the Australian tradition of communally configured NRMs
—and the need for greater understanding of such groups by society.

The Lives and Ideas of the Founders of the UBI

Drawing on extant print media articles, in-house Community publications, and
autobiographical texts that range from the 1930s to the latter part of 1971, this research
sets out to record the work done by Fred Robinson and Mary Broun-Robinson in
developing and publicising Australia’s response to ‘New Age’ ideologies on one hand,

and the Back-to-the-land Organic Community Movement on the other.

How an individual life is represented — especially one lived across many moments of
public scrutiny — is a central issue within this research. While examining the life of Fred
Robinson, the study explores the mood displayed within both the mainstream and the
alternative press towards him, introducing some of his story via various versions of his
own public representation of himself, as depicted by the many journalists who
interviewed him. At stake is the possibility that these early ‘New Age’ narratives,
developing in Australia through Fred Robinson’s attempts at social reform, played a
significant (but at least up until this research, largely invisible) role in culturally seeding
the social and environmental sustainability movement of the early twenty-first century.
Working alongside other more secular social innovations within the green movement
and feminist social programs of reform, this research will suggest that together, these
built foundations on which have been developed understandings recently gaining new
levels of political currency in such influential interventions as Al Gore’s documentary
An Inconvenient Truth (2006) *, a film that endorses much of what in Fred Robinson’s
career was considered ‘prophecy’. What does it mean that such ideas recur, and how far
is the invisible but continuing influence of figures such as the Robinsons a part of a
discontinuous yet still coherent world view? The research confirms studies which
attempt to depict the 1970s by way of the trope of social ‘loosening” (Binkley 2007),
the very opposite of the ‘tightening’ which the Robinsons were recommending to their

* An Inconvenient Truth is a 2006 documentary film directed by David Guggenheim about former United
States Vice Presidents Al Gore’s campaigns about global warming, via a comprehensive slide show that,
by his own estimate, he had given more than a thousand times. The documentary was a critical and box-
office success, winning Academy Awards for Best Documentary Feature
(http://en.wikipedia.org/wiki/An_Inconvenient_Truth, accessed 3.8 2010).
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alignees, in regard to self-discipline and the upholding of traditional community

standards in the face of what they saw as moral erosion.

How a person or group is represented in the public domain may not be strictly balanced,
or fair, or even entirely factual, but it does define the general public’s perception of who
they are and what they are about (see studies on the formation of public opinion such as
Erving Goffman 1959; 1974). Since it was Fred Robinson’s goal to ‘make a
breakthrough into the mass consciousness’ (pers. comm. and lectures 1971) it is
worthwhile following the ways in which the media, one of his main avenues for such
contact, represented Fred, his alignees and the Communities he inspired from the 1930s

until the present.”

Examining both mainstream and alternative press reports of Fred Robinson, the study
suggests a double-trajectory within public perception of alternative social movements.
There are those whose existing interests in social radicalism or cultural alternatives are
endorsed and validated as formerly marginal ideas are taken up more broadly; and those
whose new-found interest, piqued by media features in wide-circulation publications,
leads them on into more specialised reading and activism. Thompson (1995) follows
Lerner’s classic work on social tradition and modernity (1958), describing the influence

of media as a ‘mobility multiplier’:

[the media] make available to individuals a vast array of experiences that otherwise
would have been unavailable to them, and they do so while obviating the need for
physical travel. Moreover, precisely because mediated experience is vicarious
experience, it cultivates the individual’s faculty of imagination. The individual becomes
increasingly capable of seeing himself or herself in the place of the other —in a new
situation that may be radically different from his or her own. The rigidity of traditional
ways of life begins to break down as individuals are confronted with alternatives that
were previously unimaginable. Social life begins to seem more uncertain as individuals
start to wonder what will happen next, rather than assuming that the future will
resemble the past as it has always done (Thompson 1995, p. 189).

Thompson takes up Lerner’s concept of ‘empathy’, describing how it ‘enables

individuals to distance themselves imaginatively from their immediate circumstances

® Fred Robinson was the initiator of the Universal Brotherhood Community. Mary Broun-Robinson
mainly avoided publicity, working behind the scenes to orchestrate their joint vision. While Mary was the
self-proclaimed ‘nucleus’ or ‘Principal’ of the later UBI Community, it was Fred who was its public-
figure head and its acknowledged instigator and ‘prophet’/’catalyst’.
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and inclines them to take an interest in matters that do not bear directly on their day-to-
day lives’ (Thompson 1995, pp. 188-190). While Thompson is not uncritical of
Lerner’s position on the relatively simple binary between ‘traditional’ and ‘modern’
societies, seeing contemporary formations as far more complex and adaptive, his return
to a recognition of media influences as central to the development of more pluralistic
social world views remains compelling. It is particularly relevant to the mid-twentieth-
century experience of the New Religious Movements traced in this study, where an
otherwise isolated NRM Community, operating at a social moment of marked retreat
from any expression or practice of religious or spiritual belief as a central social
concern, were almost exclusively dependent upon media coverage to promulgate their
various ‘messages’. As this study proves, it was the mainstream media that
disseminated Fred Robinson’s teachings with Mary Broun-Robinson, both at Shalam
New Age Information Centre, and on lecture tours during the 1960s. The process
continued (coopting the support of the countercultural press and electronic media) with

young volunteer publicity/press-agents (initially me) during the 1970s.

Reconstruction of these lives, and especially of the significance of these lives within the
social influences of the day, is not however, this work will argue, limited or suppressed
by the processing inside the narrative record. Here no one ‘true’ source is to be posited
as holding a ‘more accurate’ representation than any other. While primary sources —
Shalam and UBI publications,® original letters, and diaries, and new interviews — do
work to convey ‘the voice’ of the protagonist-participants, other texts: media reports,
interviews, published works about them, and my own reminiscences will also be

examined.

The Robinsons’ ideas and activities at Shalam and before were from the outset centred
in text. Their views and ideals were constructed through the many literary influences
and personal experiences which they both wrote of in their newsletters. This was to be
extended through the teachings of the Universal Brotherhood Inc. as presented in its

self-published literature, and in publicity increasingly generated in the national and

® It is important to recognise the Shalam 1960s texts, and the UBI 1970s texts (especially through the
influence of Mary Robinson’s favoured UBI wordsmith David Fosdick (1975, pp. 183-184) as being of
quite different cultural-context-streams. The former are artefacts of the Pioneer New Age; the latter
incorporate more of the baby-boomer counterculture and subjectivist-Findhornian New Age ethos. Both
stylistically and politically, the two sets of work are very different.
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local press. The Robinsons’ NRM was, if nothing else, a twentieth-century
manifestation: one always acutely aware of the evangelical powers of the media — and

yet ultimately a casualty of the media, or so this study will contend.

The Biographical Chapters

The biographical research in this thesis starts with the formative years of the founders of
the Universal Brotherhood (Section 2, Chapters 5-6). This is the period until Fred
Robinson met Mary Broun in November 1962. Although in Fred’s case this period is
punctuated by bursts of media interest, the study of their years prior to meeting rests
more on personal records of the life experiences and decisions of these two first-
founder-protagonists. To ground their reminiscences and supporting documents and
records, the roles of the groups they had aligned themselves with prior to their meeting
are also explored. Their lives and the ideas at play within them are analysed with an eye
to understanding the later development of the Universal Brotherhood Community. The
question at stake is: “What themes of these founders’ lives and the groups they joined

were carried into the New Religious Movement they formed?’

Secondly, the research focuses on the inception years of the Universal Brotherhood.
This is the nine year period from the end of 1962 until the end of 1971, during which
the Robinsons bought and established the property they called Shalam, soon recognised
as Australia’s foremost ‘New Age Information Centre’ (Chapters 7—11). Once again this
period is punctuated with occasional publicity, but here the focus is on the New Age
information and understandings which the Robinsons received through contact with
other New Age groups worldwide, publishing it in their newsletter Shalam Light,
putting the ‘new knowledge’ into practice in their own small way. Here they are seen to
conceive and establish the principles by which the later Universal Brotherhood would
function, via a ‘prototype’ of an ‘alternative society’: ‘Our own small patch of

heaven on earth’ as Fred enthused (1971, pers. comm.).

Thirdly, a brief discussion of my own autobiography leads into the more detailed
tracing of the first few months of my association with the Fred Robinson, while
recounting and analysing the media interest generated during the public lectures aimed

at the New Agers prior to the formation of a formal group (Section 3, Chapter 12). The
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record ends on New Year’s Day 1972 when the first group of communards went to

Carranya, 300 Kilometres north of Perth.

As Fred’s publicist, and then later as the ‘Preacher’ of the UBI (Black 1984); the
examination of some of the experiences | had in the New Age milieu just prior to
linking-up with the Robinsons helps analyse why those of my generation followed the
Robinsons to the UBI Community project that was to evolve. Formative influences, it
will be argued, created predispositions towards both communal living and alternative
social practice, and self-development regimes which were shared by many of my
generation, led us to support what became known as the New Age movement.
Notwithstanding a shift in New Age hermeneutics, from themes focussed on global
apocalypse by the between-the-Wars ‘pioneer’ progenitors, to those of self-realisation
by the baby-boomer inheritors (Sutcliffe 2003, pp. 114-118) it appeared possible in
instances like the UBI Community, to fuse the two.

Phases of Media Representation

At one level, a simple chronology of the Community’s development after Fred
Robinson’s emergence from relative obscurity to public recognition (1971-1975),
reveals the degree to which media coverage influenced both the communal focus, and
the central beliefs espoused. The period immediately following Fred’s most significant
emergence in 1971 reveals what can be considered the ascendancy publicity phase of
Fred Robinson. From 1972 until the move from Carranya to Balingup (in late 1974)
Fred Robinson’s schemata, while still represented as extreme and therefore
newsworthy, were given serious media coverage in Australia. This period includes
many representations of Fred’s eccentric personal appearance and demeanour, and his
counter-countercultural anti-drug teaching at the Nimbin Aquarian Festival (May
1973). The public were encouraged to view Fred as the figurehead and most dominant
newsworthy feature of the movement that grew around him. Press articles and television
coverage, examined here, tended to be focussed on ‘Fred’s story’ and ideas — extreme,
generationally unlikely, and therefore newsworthy examples of many of the socio-
political tropes of the day.
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The period after the move to Balingup (in the South-West of WA) until the Jonestown
mass-suicide/murder in Guyana (November 1978),” represents the ascendency publicity
phase of the Universal Brotherhood Community. Here the focus had clearly shifted to
the development of the Community. Fred Robinson, although still honoured as a
figurehead, was publicly outshone by the performance of the Community itself — often
represented as the most successful and cohesive alternative community in Australia (see
Drury and Tillett 1980; Black 1984; Metcalf 1995; Malykke 1996; Aisbett 2006;
Critchley 2009). Until Jonestown, and despite the fall of the socially progressive
Whitlam Government in 1975, alternative communal living projects remained
prominent in mainstream Australian thinking (see Metcalf 1995). As such they were
still a viable and largely positive media focus; and this was so despite a media campaign
led by a disaffected parent of a member of the Universal Brotherhood during the middle
1970s, accusing the group of practising mind-control and witchcraft. Although full
analysis of this episode is beyond the scope of this study, media reporting of the day

helps give an idea of the negative tone of the publicity.

A Zombie Cult — or a New Utopia? Parents are having nightmares over Fred’s Dream.
Perth — An 84 year old Englishman with a kindly smile and a persuasive tongue is
behind a weird religious sect which, a father claimed this week turned his daughter into
a mindless zombie. He is Fred Robinson self-proclaimed Moses of the Universal
Brotherhood, who lives with his wife and 100 followers in a West Australian
commune.’

After Jonestown media reporting of NRMs, even in Australia, became much more
cautious and suspicious, and more likely to produce negatively-slanted and
sensationalised copy. Until then press reporters and media producers remained largely

positive about what UBI members were doing in the Community. Members of the same

7 Jonestown was the informal name for the People’s Temple Agricultural Project, an intentional
community in north-western Guyana formed by the People’s Temple, led by Jim Jones. It became
internationally notorious when, on November 18, 1978, 918 people died in the settlement as well as in a
nearby airstrip and in Georgetown, Guyana's capital. The name of the settlement became synonymous
with the incidents at those locations (http://en.wikipedia.org/wiki/Jonestown, accessed, 27.2.2011).

® The 1975 Australian constitutional crisis (sometimes called ‘The Dismissal’) has been described as the
greatest political crisis and constitutional crisis in Australian history. It culminated on 11 November 1975,
with the removal of the Prime Minister, Gough Whitlam of the Australian Labor Party (ALP), by
Governor General Sir John Kerr. (http://en.wikipedia.org/wiki/1975_Australian_constitutional_crisis,
accessed 27. 2.2011).

% For ethical reasons | am not revealing the name of the parents, the ex-member’s name, date or source of
this article.
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generation and social moment, many media reporters wrote as if they wanted to believe
that we could ‘make a difference’ and create ‘a working model” for a new social order.
However, after the unprecedented and unexpected loss of life at Jonestown, a ‘cult’
stereotype quickly became entrenched or ‘emplotted’, in Ricoeurian terms (1984) into
almost all reporting of New Religious Movements and their Communities (confer also
Robbins 2003; Hall 2003).

The next period — post Jonestown (November 1978) until Fred died in April 1983 —
reveals a more plateauing publicity phase. Since there were few negative media stories
about the Universal Brotherhood, and since the UBI had not imploded as the ex-
members of a schism group had suggested after they left in 1977, the media simply
went quiet on the Universal Brotherhood. There was little to say. Even so, the local
weekly South West Times continued to run Mary Robinson’s letters and other

newsworthy stories — which were largely positive.

Of over one hundred press publications traced for this study in the Australian press
archives from 1971 until Fred died in 1983, less than a dozen can be adjudged openly
hostile. Over two dozen of the overall number of texts in the archive were Letters-to-
the-Editor from Mary Robinson or members of the UBI on such varied subjects as
proclaiming the UBI a Nuclear Free Zone; supporting Trade Unions; ‘cult’
deprogramming; pornography; smoking; the banning of agricultural chemicals; and the
sexualisation of children’s toys such as in Barbie Dolls. The remainder were reports and
feature articles on Fred Robinson and/or the UBI Community and its activities, such as

the development of the Community school.

After the news stories focussing on Fred’s death in 1983, until Mary’s death in 1989,
there followed a period which can be considered the declining publicity phase of the
Universal Brotherhood Community. After Mary’s death in 1989 the Community, as
originally conceived, effectively became defunct. Accounts of the UBI from then until

the present time involve a retrospective phase. The latest bout of publicity for instance

19 paul Ricoeur (1913-2005) was a French Philosopher whose constant preoccupation was with a
hermeneutic of the self, fundamental to which is the need we have for our lives to be made intelligible to
us. Ricoeur’s flagship in this endeavour is his narrative theory (http://www.iep.utm.edu/ricoeur/,
accessed, 27.2.201).
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the Australian Broadcasting Corporation’s screening of their documentary ‘The
Brotherhood’ in February 2009 as the first of a series of 21* Anniversary Programmes

of their religious current affairs series Compass. It was again screened in June 2010.*

Paul Ricoeur’s ‘Emplotted’ Influence

The successive transformation of Robinsonian thought and the UBI’s activities reveal
radical shifts in the ways that Australian social commentary — at least as represented in
mainstream media reporting — ‘emplotted’ or narrativised NRMs. This study takes up
Ricoeur’s theorisation of how narratives arise from and feed back into distinctive social
perspectives of their day (1984). Ricoeur’s concept of narrativised thinking and

emplotment informs this study:

The basic elements of narrative thinking are episodes, or particularly narrated events. Of
course, narrative thinking does not merely collect episodes; such a collection would not
be a story. Narrative thinking synthesises a manifold of episodes into an intelligible
whole or ‘thought’ through the plot as a structural principle of order. Emplotment of
episodes is a synthesis of the heterogeneous, a submitting of discordant events to a
principle of temporal order or concordance. A story is followable when a reader
understands how and why the successive episodes lead to its conclusion. The
followability of narrative thus bridges the theoretical aporia between cosmic time and
lived time, rendering the fragile mixture that Ricoeur calls ‘human time’ as ‘narrated
time” (Klemm 2008, p. 58).

Ricoeur himself notes that his major contribution to understandings of how narrative is

constructed has been to expose

... the relations between the writing of history and the operation of emplotment, which
Avristotle elevated to the work of the dominant category in the art of composing works
that imitate an action (Ricoeur 1984, p. 227).

For Ricoeur, it is the narrative impulse: creative arrangement of experiences or events
into meaningful sequences, which produces both ‘factual’ or historical record narratives

and their imaginative ‘fictional’ counterparts.

We can say that fiction is quasi-historical, just as much as history is quasi-fictive.
History is quasi-fictive once the quasi-presence of events placed “before the eyes of”
the reader by a lively narrative supplements through its intuitiveness, its vividness, the

! The transcript remains on the Compass website: <http://www.abc.net.au/compass/s2484490.htm>,
while further information about the program, can be viewed at
<http://abc.com.au/tv/guide/netw/200902/programs/RN0811H003D22022009T212500.htm> accessed
6.7.2011).
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elusive character of the pastness of the past, which is illustrated by the paradoxes of
standing-for. Fictional narrative is quasi-historical to the extent that the unreal events
that it relates are past facts for the narrative voice that addresses itself to the reader. It is
in this that they resemble past events and that fiction resembles history (Ricoeur 1988,
p. 190).

It is the pre—and—post interpretation: our capacity to imagine events and sequences
which have not occurred, as much as our drive to make sure of those which have, which
operate within the many shifts of ‘emplotment’ encountered in the Robinsonian record —

both their own and others’ interpretations.

Paul Ricoeur is known for his development of philosophical anthropology, combining
phenomenological description with hermeneutic interpretation. For this hermeneutic
phenomenology, whatever is intelligible is accessible to us in and through language, and
all deployments of language call for interpretation (Dauenhauer 2011). For Ricoeur the
validation of an interpretation is not simply its empirical verification, but its vindication
against competing interpretations (ibid.). In this way validation ‘is an argumentative
discipline more comparable to the judicial procedures of legal interpretation. It is a logic
of uncertainty and qualitative probability’ (Ricoeur 1991, p. 159). Thus, despite the
many conflicting interpretations about the Robinsons’ work, their artefact the UBI and
my own part in the organisation — and the part that NRMs might play in society — it is
possible to find criteria, such as comprehensiveness, for determining which
interpretation is more likely. There are of course times when more than one
interpretation will satisfy the criteria equally well, while some interpretations have little
or no likelihood (Dauenhauer 2011). Hence, as Ricoeur states in From Text to Action
(1991):

If it is true that there is always more than one way of construing a text, it is not true that
all interpretations are equal.... The text is a limited field of possible constructions. The
logic of validation allows us to move between the two limits of dogmatism and
scepticism. It is always possible to argue against an interpretation, to confront
interpretations, to arbitrate between them and to seek for an agreement, even if this
agreement remains beyond our reach (p. 160).

This study is dedicated to such arbitration of interpretation as regards the placing of, and
the contributions of the Robinsons, the place and contribution of the UBI as an
Australian NRM, and the way New Religious Movements might be more profitably

seen by society at large. While my interpretations of NRMs are not ‘new’, they do
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support arguments that focus on their innovative social contributions, as opposed to the
dangers that such marginal contemporary religious movements are more often held to

present to society.

Ricoeur’s theorisations, while far reaching in their social implication, are grounded in

his perspective on ‘the self’:

For Ricoeur, the self is essentially embodied. It is, on the one hand, both made possible
and constituted by its material and cultural situation. But, on the other hand, it is in
principle always capable of initiative, of inaugurating something new. More
importantly, the self is what answers the question ““Who?””: Who spoke, who did this,
who said this, who is this?” As such it has a personal identity and is open to different
descriptions (Dauenhauer 2011).

This study seeks to engage with the two above principles simultaneously. Firstly, an
exploration of the historical and cultural milieu in which the Robinsons lived; including
the cultures of groups that shaped them prior to the formation of the UBI. The
sociologist Colin Campbell (1972) used the term ‘cultic milieu’ to describe the
interconective cultural matrix from which NRMs were, and are still being continually
formed; and into which some — like the UBI — eventually disintegrate. Secondly, the
Robinsons’ creative initiative and personal agency — ‘of inaugurating something new’
(including such agency identified in the founders of the groups which influenced the

Robinsons’ lives and were included in their schemata).

It is the answering of the “Who?’ questions (as in the above citation), which drives the
biographical life-writing about the Robinsons; while the cultural, historical and attesting
data, supplemented by a critique of media representations, can be seen as grounding the
text in the day-to-day reality of the Robinsons’ history. It is also the dual nature of my
own insider yet outsider status: personally attesting and reflecting, yet politically
critiquing and analysing the tensions between the cultural/historical situations and
personal/philosophic agency — which together help to make this study epistemologically

Ricoeurian.

The evidence that Ricoeur cites to support the claim that the self inhabits two orders of
causality comes not from empirical verification but from attestation. Attestation is the
sort of lived assurance or confidence that each person has of existing in both of these
orders of causality. This assurance is a kind of belief but one based on credence or trust
rather than a logical certitude. It is the confidence that the self has in its ability to act
and to suffer, to do and undergo things that it can impute to itself as its own doings and
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sufferings. The evidential validity of attestation as distinct from verification is crucial
for Ricoeur’s entire anthropology. Without it, he would have no basis for insisting, with
Kant, that persons are irreducibly different from things (Dauenhauer 2011).

It has been necessary to exhume and forensically examine and critique the ‘attesting’
Robinsonian archives, while also analysing their media (mis)representations — both of
which I argue helped shape Australia’s New Age movement of the 1960s and 1970s.
These texts are best understood when interpreted in the context of the times in which
they occurred; and with an understanding of the media commentators’ ‘emplotment’ —
both at the time of writing and in today’s retrospective media productions. Prior to this
study, the anticult narratives of ex-members of the UBI have tended to subsume ‘lost’
historical voices, enshrined in both the Robinsonian texts, and those who reflect mainly
positively on the movement and the UBI’s 1970s experiences (mainly beyond the scope
of this study). Having been a ‘believer’, and still being a ‘respecter’ of the Robinsons’
positions, is in the eyes of Ricoeur an advantage to the task of interpreting and

understanding:

We must believe in order to understand: never, in fact does the interpreter get near to
what the text says unless he lives in the aura of the meaning he is inquiring after
(Ricoeur 1967, pp. 353).

To resurface the lost generative texts (those which shaped the UBI), this study is an
exercise in narrated archival bricolage. As bricoleur I tell the story of the Robinsons’
trajectory, piecing together past historical and cultural moments. Through this textual
‘act’ the Robinsons are revealed as cultural change agents and social innovators —
catalysts of a uniquely eclectically-Australian New Age movement — and before the

term ‘new age’ was in general use.

... the historical present is the time of actions, the time of the inaugurations of new
sequences and arrangements of things. It is also the moment framed by the agent’s
space of experience and horizon of expectation (Dauenhauer 2011).

To express the complex biographical pasts within a form that seeks to encapsulate a
‘historical present’, | have employed the kind of discourse which can articulate strings
of actions and events in relation to their human contexts. The kind of discourse most
able to do this is narrative — ‘where historical time becomes human time’ (ibid.). By
creating a narrative of the Robinsons’ lives and efforts, exploring just how they turned

ideals and ideas into praxis/action, the narrative further seeks to speak to present
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conditions, both within the world of NRMs, and also within the world in which present
day NRMs must live and interact. In this way the biographical chapters seek to fulfil
Ricoeur’s idea about historical text: ‘to the extent that it is articulated through a
narrative mode, and narrative attains its full significance when it becomes a condition of

temporal existence’ (Ricoeur 1984, p. 52).

It has been the purpose of this study to try recapture ‘lost’ historical time, and to
(re)present it as ‘human time’ for the purpose of creating an ‘interpersonal, public time’.
This allows for both a more appropriate placement of the UBI within Australian NRM
history, and a greater understanding of the social, cultural, environmental and spiritual

precursors of a range of contemporary impulses of import in 2011.

The historical time that narrative presents, i.e., human time as it unfolds in time, is an
interpersonal, public time. It is the time in which one can locate sequences of
generations and the traces their lives have left behind. Furthermore, it is the time in
which debts to predecessors have been incurred. Indeed, Ricoeur holds that without at
least a latent sense of such indebtedness to our predecessors, history would be
meaningless (Dauenhauer 2011).

Returning to journalists’ ‘emplotment’ of contemporary cultural ‘thought’ in their
narratives, one can understand why it is not so easily detected at the time, for it plays to
already emplotted cultural positions and biases. Much like a tapestry, the weft covers up
the warp and the knotted threads. Only when the tapestry is reversed can the warp and
the connecting knots be seen. When historical texts, with the benefit of hindsight, are
(re)examined, deconstructed, and then reconstructed, with an understanding of the
emplotment of cultural thought at the time of writing — only then can interpretation be
‘comprehensive’. By reading and analysing the Robinsons’ literary influences and what
Ricoeur would term their own ‘culturally discordant’ publications, alongside the extant
‘culturally concordant’ print media reports of the day, the shifting emplotment of
‘cultural thought’ threaded though the public domain narratives is revealed. Positions
may not have been obvious to mainstream audiences at the time of writing — for they

were ‘culturally concordant’, or in line with the social, religious, life-style hegemony.

The literary act of analysing past tapestry-like media texts about the Robinsons
(particularly Fred) becomes a method of researching the UBI, and all NRMs, before

they come into existence. By unthreading and then rethreading some of the emplotted
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themes in the ‘warp’ of the religious, political, economic, spiritual scientific, dietary,
prophetic and UFO narratives which shaped and activated the Robinsons’ beliefs,
positions, stances and actions — along with the media’s take on them — the UBI is likely
to be better understood. By extension the way NRMs are configured within society is
also more able to be understood. The broader society can be positioned to be more
responsive to the issues NRMs present. By exposing the emplotment of ‘cult’ discourse
in narratives about the Robinsons and their UBI, and the world of NRMs more
generally, there is more chance that a cultural shift to a more sympathetic, even

empathetic, emplotment could occur.

Having said this, exposing the largely negative emplotment of ‘cult’ and ‘anticult’
discourse, while useful, is a relatively small part of this study. More important is the
development of a narrative voice and style that strives for a sympathetic listening to
original voices — a friendly but neutral stance which will mark the writing of the
chapters that follow. While being critical of the Robinsons’ mistakes, the study shows
such errors as part of the human condition — mistakes produced in all domains of society
by fallible humans, rather than a result of ‘cult’ association/causation which are ipso

facto inimical to society.

While there is much more that could be said about Ricoeur’s theorisations as they relate
to my attempts to write about the Robinsons and the UBI, his concepts show that my
attempts are likely to be only partially representative (and at times misrepresentative) of

Fred and Mary Robinson and the movement they spawned:

Throughout his career Ricoeur worked to make sense of the past and our ongoing
involvement with it. Something about the past is undoubtedly no longer accessible to
us. Nonetheless, traces of the past remain. Through them we try to represent the past in
the present. We do so through memory and through the writing and reading of history.
But memory is notoriously fallible and historical accounts, since they cannot represent
the past just as it was, are at best only partial and are therefore subject to the charge that
they misrepresent, rather than represent, the past (Dauenhauer 2011).

Having explored the epistemological stream of Ricoeurian theorisation and its meta-
methodological influence, it is necessary to focus on the various methods/ways in which
the research will be undertaken, explaining these secondary methodological influences

and the reasons for their deployment in this project.
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Chapter 2. Writing as a Methodology for Social
Investigation

The way in which the thesis has been researched, written and constructed is central to
the analysis it contains. The writing, which includes texts by both Fred and Mary
Robinson, reveals multiple identities produced in the many lives of the Universal
Brotherhood experience. A shifting subjective-objective methodology driving the
writing accommodates both ‘insider’ and ‘outsider’ perspectives — and as primary
researcher, | include materials and insights generated both directly and experientially, as
a UBI member, and from published texts, interviews and informal communication with

the Robinsons’ affiliates.

The Use of Wikipedia

Before launching into the methodological streams which underpinned or influenced the
way this study was undertaken, it is important to address the issue of why the research
uses the most popular online ‘community encyclopaedia® Wikipedia.*? Still not
generally considered a fully peer-referenced academic source, Wikipedia is used here
for its capacity to disseminate the kinds of knowledge which have been a central source

of authority and connection to NRMs.

There are of course a number of complicating factors associated with the use of
Wikipedia in scholarship. The issue of reliability of entries is the most important

consideration. Firstly it is useful to note Wikipedia’s own policy regarding reliability:

Wikipedia articles should be based on reliable, published sources, making sure that all
majority and significant minority views that have appeared in those sources are covered
(http://en.wikipedia.org/wiki/Wikipedia:ldentifying_reliable sources, accessed
19.5.2012).

It is understandable that a largely voluntary organisation like Wikipedia will be unable

to assure that their policies are always followed by editors — some of whom may have a

2 Wikipedia is a free, web-based, collaborative, multilingual encyclopaedia project supported by the non-
profit Wikimedia Foundation. Its 18 million articles (over 3.5 million in English) have been written
collaboratively by volunteers around the world, and almost all of its articles can be edited by anyone with
access to the site (http://en.wikipedia.org/wiki/Wikipedia, accessed 28.2.2011). | have left the trademark
Wikipedia intra-links within the above quotations, so that other issues such as ‘verifiability’ and ‘No
original research’ can be followed.
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vested interest in contested entries. While some of these contested entries are in the
domain of NRMs, it became clear to me as | undertook the research that on balance
Wikipedia was the broadest and most neutral site from which to gain an overview of a
specific group, person or issue — especially uncontested historical trajectories, facts, and
professed beliefs, along with media articles which have determined the emplotment of
certain positions in society generally. Wikipedia’s own policy about their efforts to

remain neutral is instructive:

Editing from a neutral point of view (NPOV) means representing fairly,
proportionately, and as far as possible without bias, all significant views that have been
published by reliable sources. All Wikipedia articles and other encyclopedic content
must be written from a neutral point of view. NPOV is a fundamental principle of
Wikipedia and of other Wikimedia projects. This policy is nonnegotiable and all editors
and articles must follow it.

‘Neutral point of view’ is one of Wikipedia’s three core content policies. The other two
are ‘Verifiability’ and ‘No original research’. These three core policies jointly
determine the type and quality of material that is acceptable in Wikipedia articles.
Because these policies work in harmony, they should not be interpreted in isolation
from one another, and editors should try to familiarise themselves with all three. The
principles upon which this policy is based cannot be superseded by other policies or
guidelines, or by editors’ consensus.

(http://en.wikipedia.org/wiki/Wikipedia:Neutral _point_of view, accessed 19.5.2012).

| have left the trademark Wikipedia intra-links within the quotations in this Wikipedia
section, so that related issues such as “verifiability’ and ‘No original research’ can be
followed. I have not left the many live intra-links in the other footnotes.

While an article could be significantly changed overnight — perhaps to its detriment; as
a constantly updated online encyclopaedia, the quick uploading of vital information in

Wikipedia’s entries is a decided plus for a researcher. For instance, when a person who
has a Wikipedia article written on them dies, it is most likely that that entry will be

changed the day after their death.

The admitted limits to the use of Wikipedia — ones which they too recognise — should be
addressed here. This research does not rely on Wikipedia entries; rather it employs
Wikipedia’s secondary source compilations (mainly as footnotes), to expeditiously
summarise a range of secondary information, and to provide an on-the-page-portal for
further reader-directed research. It is precisely because my own research presents so
much primary Robinsonian data, while also including observations about my findings,
that I wished to be as brief as possible regarding the already researched (but nonetheless

important) secondary data. The tightly edited Wikipedial-footnotes about groups,
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people, events, issues and texts, become a method of briefly informing the reader, and
providing context for the original new data supplied. A reader can, simply by sight,
immediately distinguish the secondary (perhaps flawed) source information, from the
primary-source research of the main text — where primary and secondary sources are
supplied through references. Wikipedia’s rationale for its policy on its ‘sources’, and the

limitations for its reliability is useful:

Wikipedia articles should be based mainly on reliable secondary sources. ...

Tertiary sources such as compendia, encyclopaedias, textbooks, obituaries, and other
summarising sources may be used to give overviews or summaries, but should not be
used in place of secondary sources for detailed discussion. Although Wikipedia articles
are tertiary sources, Wikipedia employs no systematic mechanism for fact checking or
accuracy. Because Wikipedia forbids original research, there is nothing reliable in it that
isn’t citable with something else. Thus Wikipedia articles (or Wikipedia mirrors) are not
reliable sources for any purpose.

Primary sources are often difficult to use appropriately. While they can be both reliable
and useful in certain situations, they must be used with caution in order to avoid

original research. Material based purely on primary sources should be avoided. All
interpretive claims, analyses, or synthetic claims about primary sources must be
referenced to a secondary source, rather than original analysis of the primary-source
material by Wikipedia editors
(http://en.wikipedia.org/wiki/Wikipedia:ldentifying_reliable sources, accessed
19.5.2012).

The study of the data within this research, by necessity broad-ranging in scope, within
and across so many fields, means finding reference sources which are brief — at footnote
length; neutral, rather than partisan; and expressed in Plain English."* With so many
esoteric — and often exotic — sources articulating into the Robinsons” UBI movement
and its beliefs, many of them producing their own pseudo-scientific specialist
discourses, a less opaque, more disengaged language is needed, to report and to analyse
these influences. To manage the sheer volume of cross-referenced UBI influences, the
majority of the informing footnotes in the Chapters employ Wikipedia. But can

Wikipedia be justified as a conscious part of the research for an academic project?

In this case for very specific reasons, | argue that they can. The following Wikipedia
texts on ‘New Age’, ‘Intentional Community’ and ‘New Religious Movement’ are good

examples of why Wikipedia has been of value in this research. In each case the short

 Plain English ... is a generic term for communication styles that emphasise clarity, brevity and the

avoidance of technical language. The intention is to write in a manner that is easily understood by its
target audience: appropriate to their reading skills and knowledge, clear and direct, free of cliché and
unnecessary jargon (http://en.wikipedia.org/wiki/Plain_English, accessed 18.1.2011).
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explication reveals the eclecticism of the entire New Age. The various forms of
Intentional Communities and New Religious Movements are summarised in a few
sentences, meaning that what can otherwise appear as complex, self-defining entities,
become available for comparative study. Knowledge previously locked up in what were
often arcane texts, allusive and even consciously mystificatory, is now available to all.

Three Wikipedia texts help make the point:

The New Age ... is a decentralised Western social and spiritual movement that seeks
‘Universal Truth’ and the attainment of the highest individual human potential. It
includes aspects of occultism, astrology, esotericism, metaphysics, alternative medicine,
music, collectivism, sustainability, and nature. New Age spirituality is characterised by
an individual approach to spiritual practices and philosophies
(http://en.wikipedia.org/wiki/New_Age, accessed 4.7.2010).

An Intentional Community is a planned residential community designed to have a
much higher degree of teamwork than other communities. The members of an
intentional community typically hold a common social, political, religious or spiritual
vision and are often part of the alternative society. They typically also share
responsibilities and resources. Intentional communities include cohousing communities,
eco-villages, communes, survivalist retreats, kibbutzim, ashrams and some housing
cooperatives. Typically, new members of an intentional community are selected by the
community’s existing membership ...
(http://en.wikipedia.org/wiki/Intentional_community, accessed 18.1.2011 ).

A new religious movement (NRM) is a religious community or ethical, spiritual, or
philosophical group of modern origin. NRMs may be novel in origin or they may be
part of a wider religion, such as Christianity, Hinduism or Buddhism, in which case
they will be distinct from pre-existing denominations. Scholars studying the sociology
of religion have almost unanimously adopted this term as a neutral alternative to the
word “cult”. They continue to try to reach agreement on definitions and boundaries
(http://en.wikipedia.org/wiki/New_religious_movement, accessed 18.1.2011).

Despite the objectivity behind the presentation of information in each of these extracts,
a clear eclecticism is evident in each — and this study argues that it is a foundational
emphasis in the cultural biases of NRMs. Few produce entirely new ‘beliefs’, mostly
affiliating to or subsuming existing ‘revealed knowledge’ or adapting it to their own
perspectives or applications. Further: the new and rapid availability of such definitions
via Wikipedia alters the ways these social formations can be studied. The Universal
Brotherhood for instance can be described as a ‘New Age Intentional Community’
rather than a ‘New Religious Movement’. The Wikipedia entry on NRMs is broad
enough to class the UBI as an NRM (even if the word ‘religious’ does not describe the

group for some ex-members). The categorisation thus preserves the debate over such
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definitions, at the same time as offering them relatively stable categories — a useful
duality in a study such as this. Then, when it comes to backgrounding the many groups
contacted by the UBI founders, Wikipedia’s ‘secondary source’ editorial methodology
provides more succinct and clearly written data than the primary sources that lie behind

definitions, too often convoluted and/or partisan.

Further to the above considerations, the multiple and detailed citations in Wikipedia are
helpful in locating primary sources — many of them in this field either chronically out of
print, or published by small specialist presses with limited distribution. While this study
deletes the primary references and links for the sake of simplicity within the Wikipedia
references used, any interested on-line reader will be able to follow the single reference
link to find those embedded reference sources. There is however an even more
important innovation within NRM study, in relation to the use of Wikipedia. This
relatively easy, non-specialist access means that esotericism in the age of the online
information explosion is difficult to maintain, even by arcane groups who actively seek
obscurity. This accessible flow of information has clear implications for New Religious
Movements — issues that will be examined across the biographical/historical chapters on
the co-founders, as the various sources contributing to the UBI’s beliefs and practices

are traced.

Involvement in this eclectic community of knowledge-builders, recorders and definers,
once articulated through figures such as the Robinsons and their ideological labour as
founders of a New Age ‘Centre of Light’, is thus now more immediately open to anyone
predisposed to such ideas — a shift with implications for NRM development. At the
same time the multiple influences on NRMs, made obvious and even transparent in
Wikipedia entries, indicates the degree to which any study of their development will
require a markedly broad-based form of research.

Interdisciplinarity

The study of NRMs is itself an interdisciplinary field: a domain which traverses
traditional boundaries of academic disciplines and schools of thought. The field of
research include Agronomy, Anthropology, Cultural Studies, Dietetics, Ecology,

Economics, Environmentalism, Epistemology, History, Media Studies, Metaphysics,
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Philosophy, Psychology, Religious Studies, Social Science, Socio-Linguistics,
Theology, and even Ufology.

While the disciplines and the focus they bring remain crucial, in a project such as this
which crosses so many issues, disciplinary knowledges need to be utilised without being
exclusive or dictatorial — “cult’ like behaviour. Roberta Frank (1988) comments:

‘Interdisciplinarity’ has something to please everyone. Its base, ‘discipline’, is hoary
and antiseptic; its prefix ‘inter’, is hairy and friendly (p. 100).

Both characterisations speak to the needs of this study. While the word ‘discipline’
means both a branch of learning or a body of knowledge, and the maintenance of order
and control, these two meanings have converged from the first half of the fifteenth
century (Moran 2002, p. 2), producing categories of controlled and managed knowledge
for dissemination and inculcation. ‘Discipline’ in this context suggests at one level a
particular type of training, aimed at teaching proper conduct, order and self-control. In
this respect the very notion of the term as a recognised mode of learning implies both
the establishment of hierarchy, and the operation of power. It derives from the Latin,
disciplina, which refers to the instruction of disciples by their elders, and necessarily
alludes to a specialised, valued knowledge, which some people possess, while others do
not (ibid).

Interdisciplinarity then becomes a demanding concept: one which ‘suggests something
rigorous, aggressive, hazardous to master; [while] Inter hints that knowledge is a warm,
mutually developing, consultative thing’ (Frank 1988, p. 100). In this sense of the term
‘interdisciplinarity’ can be seen as providing ‘a democratic, dynamic and cooperative
alternative to the old-fashioned, inward-looking, clique nature of disciplines’ (Moran

2002, p. 3) — or, indeed, of popular views of NRMs.

Employing an interdisciplinary approach is easier to talk about however than to do.
There are equally strong reasons against the interdisciplinary approach. Bill Readings in
The University in Ruins (1996) actively challenges ‘interdisciplinarity’, suggesting that
contemporary Western Universities have become transnational, bureaucratic
corporations, (re)organised around the pursuit of profit and an empty notion of

‘excellence’. The malleable nature of the term ‘interdisciplinarity’ can too easily be
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appropriated by a market-oriented university’s programs of study, merging departments,
cost-cutting and down-sizing, rather than prompting intellectual dialogue and

cooperation between disciplines (Moran 2002, p. 182-3).

Negotiating an interdisciplinary study poses risks however to those traditions of
rigorous data collection and analysis fostered in discipline-based research. Hall Foster
notes, ‘Today so much work that purports to be interdisciplinary seems to be non-
disciplinary to me’ (1998, p. 162). Moran suggests that too much contemporary
interdisciplinarity lapses into ‘an intellectual free-for-all rather than ground breaking
forms of scholarship’ (2002, p. 183). The need to accept ‘the inevitability of
disciplinary knowledge before attempting to move beyond it’ (ibid.) is clear, albeit
difficult to apply in the case of the New Age and NRM domains which are themselves

simultaneously eclectic yet arcane in their knowledge sources.

Distinguishing between interdisciplinarity and cross-disciplinarity, multi-disciplinarity,
trans-disciplinarity, meta-disciplinarity and even super-disciplinarity — all terms used to
describe nuances of meaning — requires careful discussion about what is meant by
‘interdisciplinarity’ in this research. A project such as this appropriates many
disciplines, fields, territories, domains, spaces, places and arenas of life. In part the
study seeks to locate a ‘bio-historical before-story” of the UBI; a study that might say
something about how such movements and organisations are shaped by the
protagonists’ earlier lives. It also however has the potential to examine any positive
contributions made to society at large by the Robinsons and the Universal Brotherhood
(as cultural innovators). A clearer assessment of the foibles and the weaknesses of the
UBI should not therefore be read as inevitably producing a negative critique of this, or
of all NRMs. The complexity of these issues will be teased out by braiding the bio-
histories of the founders of this ‘Alternative Society’ within the fields of the ‘New Age’,
‘Intentional Communities’ and ‘New Religious Movements’ — examining them across
the matrix of interwoven disciplines. Adding to this complexity is the awareness that the

subject matter contains sensitive issues and material.
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Addressing a Sensitive Research Topic

Some ex-members of the Universal Brotherhood retain bad memories of their time in
the Community. Ex-members of NRMs worldwide have had painful reasons to
condemn the groups they once supported, reifying the ‘cult’ stereotype this study is
trying to avoid. On the other hand, NRMs themselves perennially feel persecuted by an
accusing press, unprepared to hear their side of such stories. Research methodology
needs to take these matters into consideration. This work does not seek to be an overt
(or even a subtle) white-wash of the Robinsons, or of me as cofounder, or of the
Universal Brotherhood as an NRM; nor should it turn however into ‘confessional’
memoir, or a bland description of three lives which avoids real issues as they arise.
Remaining aware of the sensitivities of all the stakeholders, including my own, calls for
both careful use of data, and a writing approach able to handle both primary material
and critical analysis.

Methodological work on sensitive topics ... is often fragmented because researchers are
usually unaware of the ways their colleagues in different substantive areas, different
disciplines, or different parts of the world are addressing specific methodological
difficulties (Renzetti & Lee 1993, ix).

This is particularly so in the case of NRM research, an arena constantly crossed by
many traditions and expressions of belief, globally connected, and yet infinitely
variable. At the same time what research treats as content or data, simultaneously exists

as ‘belief” or ethical code to the NRM adherents at the core of my study.

As this research project is reflective and textual, rather than based purely on “field
research’ in conjunction with a still-functioning NRM, it may prove possible to avoid
many of the sensitive issues involved. However, evolving alongside this research is a
consciousness that such studies may well be seen as sensitive to those embroiled in ‘the

ongoing stigma contest between cult and anticult” (Ayella 1993, p. 121).

What then will be the approach taken to data collection and analysis in this study? There
are many ways to research a NRM. The methodologies used here are selected to help
balance historical (outsider) and personal (insider) perspectives available in a study

conducted by one of the founders of the NRM under investigation — and to the
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additional resources available through the use of a data archive | have held for over
thirty five years, and which has not yet been interrogated.

Such data raise an additional methodological issue: the degree to which my own
involvement in the UBI experience predisposes my analysis or interpretation towards
certain ‘preferred’ perspectives. Researchers, at least until recently, have rarely been
genuine research participants. Whether journalists writing a story, or academics doing
research, investigators have been ipso-facto ‘outsiders’, unable to experientially
understand either the objects/subjects of their scrutiny (in this case the Universal
Brotherhood of the 1970s and ’80s). By necessity, only a participant-centred form of
qualitative research can meet my own participation-experiences at the core of this topic.
My desire to represent and critique from both the ‘inside’ and the ‘outside’ will mean
locating approaches which can maximise use of autobiographical and subjective
experiences, but also critical techniques to help analyse the records obtained.

A Participative Inquiry Approach

In any qualitative research, the relationship between the participant and the researcher is
central to the research itself. In this case the relationship between the researchers of and
the participants in NRMs (particularly the leaders) is likely to be one of mutual
suspicion. The ‘insider’ and ‘outsider’ dynamic tends to make for a fraught relationship,
even with the initial goodwill which characterises the permission phase of the research.
Earlier research undertaken on the UBI Community by Patricia Black (1984) confronted
some of the same dilemmas, as will be shown in the Literature Review which follows,

where Black’s findings are briefly summarised and her modus operandi depicted.

As the beliefs, faith, political views, spiritual aims, material goals and self-
representations of participants are at the core of qualitative research, the participatory
ethos of John Heron’s ‘cooperative inquiry’ (1971) is useful. Cooperative inquiry is also
known as collaborative inquiry and was first proposed by Heron, in a paper entitled
‘Experience and Method: An Inquiry into the Concept of Experiential Research’ (1971).
Heron’s student Peter Reason spent much of his working life expanding Heron’s work.
In Human Inquiry (1990), Reason depicts Heron’s basic argument that the ‘self-

directing ability’ of the human self is compromised by research styles using
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questionnaires, observation, and surveys: limiting forms of sampling of an otherwise
complex and irreducible human experience. Too much contemporary research, Reason

argues,

... aims quite systematically and intentionally to exclude the subjects from all choice
about the subject matter of the research, all consideration of appropriate inquiry method,
all the creative thinking that goes into making sense; and it therefore excludes from the
field of research just that aspect of being — self-determination — which particularly
characterises the subjects as persons (Reason 1990, p.4).

Heron saw such methodologies as epistemologically unsound, contributing to an
impoverishment of the world, and the treating of people as things to be manipulated and
exploited. His response to the problem was to suggest a research model to overcome the

reductive data of many dominant methodologies:

... Whereas orthodox researchers presuppose that they are self-directed while requiring
their subjects to be other-directed, it is possible to conceive of another approach in
which all those involved are self-directed, contributing both to the creative thinking and
to the research action (Reason 1990, p. 4).

Doing research with rather than on people was the paradigm shift brought into play.
Cooperative Inquiry, Participative Inquiry, or ‘Action Research’ as it is alternatively

called is a

... family of practices of living inquiry that aims, in a great variety of ways, to link
practice and ideas in the service of human flourishing. It is not so much a methodology
as an orientation to inquiry that seeks to create participatory communities of inquiry in
which qualities of engagement, curiosity and question posing are brought to bear on
significant practical issues (Reason & Bradbury 2008, p. 1).

In this case the research is designed to engage a range of NRM members and ex-
members (and other stakeholders) in an inquiry into the contributions of NRMs to
society as a whole. Its findings however are projected not only to arise from, but return
insights to, NRM movements of all types, opening out the field to new forms of
analysis, able to both critique aspects of NRM formation and practice, and to examine
how far, as their adherents hope, they may prove to contribute positive social benefits to

their broader social community.

Action Research challenges much received wisdom in both academia and among social

change and development practitioners, not least because it is a practice of participation,
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engaging those who might otherwise be merely subjects of research, or recipients of
research-based policies of intervention. Instead Action Research offers informants a role
as inquiring co-researchers (see for instance the insider (con)textual contributions in
Daschke & Ashcraft’s New Religious Movements: A Documentary Reader, 2005).
Action research does not start from a desire to change others ‘out there’, although it
may eventually have that result. Rather it starts from an orientation towards achieving
change with others (Reason & Bradbury 2008, p. 1) — very much the central program of
the UBI, as of many, if not most, of its NRM predecessor and successor institutions. In
evolving a research method to suit such aims the perspectives of families, mentors,
leaders, participants, originating texts and the media of the time will all be brought

together, through a distinctive form of interdisciplinary participative inquiry.

Braided Lives and Times

In particular, the intertwining of the central ‘protagonist’ lives researched here (and to
some extent those of all the ‘cast’) reveal how the formative ideas and influences of the
founders were ‘braided’ into a set of communally-held beliefs and associated practices.
Marge Piercy’s novel, Braided Lives (1982) famously employs parallel voices as a
structural narrative device. | use the ‘braided lives’ concept here to indicate the
combination of cultural paradigms and ideas which formed the later Universal
Brotherhood ‘plait’: its actual practices. The bio-histories (including my own) are also
braided, in that | weave my parallel analysis and experiential commentary into the
narrative, flashing-forward to braid the protagonists’ past with their futures: thus linking
their formative lives to their Universal Brotherhood functional roles. Such braiding, in
this case, sees individual influences stamped onto the organisation that evolved through

their agency.

Such a study may say as much, if not more, about this New Religious Movement than
would a chronological compilation of the historical facts of the group’s formal
establishment, or an outline of its initiatives and activities, consciously stated aims,
purposes and goals, and the personnel who came after the schema was mostly set. By
highlighting the biographical influences of the founders, and becoming aware of the
way their enthusiasms were themselves shot through with the projects of earlier NRMs,

I have been able to focus on the genesis of this group as an alternative society (a term
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used by the Robinsons to describe the initiative); or a countercultural New Age Back-to-
the-land Spiritual Community (its 1970s descriptor); as well as a new religious

movement that became an organised and incorporated organisation.

In exploring these lives in combination, the study examines the pre-history of the UBI
as NRM in ways that could not be contemplated otherwise. Reflective observations
accompany the biographical study, integrating issues related to the development of the
movement as it coalesced into an organisation: first around the charismatic Fred
Robinson’s oratory, and then around the organised activities of the politically-savvy
Mary Broun-Robinson. The experiences producing their earliest baby-boomer
generation alignee: me, help position the UBI in the youth-oriented New Age culture of
the 1970s. This phase of development updates much earlier NRM beliefs and practices,
and so enables analysis of how, and why, the Robinsons continued to attract other

alignees to the movement.

The integration of biographic and ethnographic observational elements, with reflective
commentary to critique/outline present positions, creates a purpose-built methodological
model. Together, the Chapters seek to reveal how a generation which Fred Robinson
believed was waiting to embrace New Age Aquarian thinking, did in fact experiment
with alternative ‘spiritual’ forms of communal living, and experience an organic and

simplified back-to-the-land sustainable life-style — at least for a time.

This drive towards a multi-faceted yet ultimately integrated approach does however
raise issues in relation to the individual integrity of the biographical foci. How far
within an NRM does individual identity cohere to collective ideals — and how can a
narrative and analytical methodology capture, and reflect upon this? Part of the answer

may lie in postmodern notions of social and cultural identity.

Hybridity

Identity theory under late modernity emphasises the existence of mixed and optional or
elective formations within the formation of self. Hybridity refers in its most basic sense
to a mixture of influences. Here the term is employed to describe the eclectic mixing of

beliefs and positions that coalesced over time to create the schema and culture of the
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UBI Community, set in motion via the Robinsons’ own hybridisation of a range of
sources, and subsequently impacting upon the many ‘selves’ who joined the movement.
Not unlike the many transcultural mixtures of global culture, the Robinsons’ legacy
mixed religious, spiritual and practical parent ideologies. Applying Paul Gilroy’s
thinking about racial/cultural hybridity to the Robinsons’ mixing of ideas across a very
broad NRM spectrum, it can be seen that here too a ‘recombinant form is indebted to its
“parent” cultures’ but remained ‘assertively and insubordinately a bastard’ (Gilroy
2004, p. 117). More than the sum of its cultural antecedents, this movement, it will be

argued, produced its own distinctively Australian blend of beliefs and practices.

The Robinsonian schema was further subjectively hybridised by my own generation’s
radical revisionist cultural positioning. In each case ‘the mix’ is powerfully
characterised, it will be argued, in the lives of the inter-actants of the UBI
founder/leaders — but also, it will be suggested, in the ceaseless blending of
philosophical, religious and socio-political ideas, Community practices and discursive
modalities, driving the written record. The primary Shalam Light texts used to
disseminate New Age ‘understandings’ for instance, as the study will show, include in
the texts themselves, a mixed-mode reworking which mimics the many transformations
of self, evidenced in all three of the UBI founder narratives recorded here. The concept
of hybridity can thus be seen here in action, via the life experiences and texts of the
protagonists, as well as in the writing — which hybridises biography, autobiography,
auto-ethnography, history, cultural analysis and elements of creative non-fiction.

Bricolage and Multivoicedness

The diverse nature of this research, which relies on fragments of memory; both mine
and that of other people; as well as incomplete extant texts from incomplete archives;
means that the data produce a patch-worked account of the past. To this extent the
research can be seen as an exercise in bricolage, a term used in several disciplines,
including literary criticism, to refer to the construction or creation of an artefact from a
diverse range of elements that happen to be available. Jacques Derrida recalls Claude
Lévi-Strauss’s early use of this term in The Savage Mind (1962, English translation
1966):
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... he presents as what he calls bricolage what might be called the discourse of this
method. The bricoleur, says Levi-Strauss, is someone who uses ‘the means at hand,’
that is, the instruments he finds at his disposition around him, those which are already
there, which had not been especially conceived with an eye to the operation for which
they are to be used and to which one tries by trial and error to adapt them... (Derrida
1993, p. 231).

Lévi Strauss suggested the appropriation of pre-existing data — ‘the means at hand’
(1974, pp. 16-33, 35-6, 150n) to meet contemporary problems in much the same way as
Fred Robinson appropriated truths (his ideals and theories) and what to do about them
(his rhetorical encapsulations and his actions) in the construction of his modern
revealed knowledge (teachings and writings) and Alternative Society (Shalam-
Carranya and the later UBI). The Robinsonian criterion for the appropriateness of any
proposition/position was always, ‘Does it meet the needs of the moment?’ From the
1930s onwards, Fred Robinson began creating his schemata by way of a process of
bricolage; in partnership with Mary Broun-Robinson in the 1960s their New Age
Information Centre significantly advanced the project and the process; in the 1970s and
into the *80 the bricolage-building continued with the baby-boomer cohort who joined

them.

It is interesting to note that Lévi-Strauss suggested that ‘mythical thought’ itself was ‘a
kind of bricolage’ (1974, p. 17), suggesting that ‘it builds ideological castles out of the
debris of what was once social discourse’ (ibid.). Writing this thesis is certainly an
exercise in bricolage — one that inevitably transforms the Robinsons’ story. I recognise
that it is impossible to write their story without changing what really happened into

what I have edited: transformed and constructed through the process of bricolage:

... the practice of bricolage can be seen as operating through several key
transformations: addition, deletion, substitution and transposition (N6th 1990, p. 341).

Here the exercise in bricolage is not just focussed on the piecing together of the
Robinsonian primary sources; it includes the way | have employed and emplotted
secondary sources side by side with primary sources (often in the footnotes) as |
comment on the Robinsons, their sources of information, the functioning of the UBI,
and even extrapolate data and arrange findings to make observations on new religious
movements in general — in new ways. Such arrangement of the ‘means at hand’ allows

me, as past-participant and present-observer to ‘meet the needs of the research
34



moment’ — thus making me a bricoleur too. Being conscious of this inevitable process,

the research is bound — by way of the human state of a bricoleur — to be flawed. While |
recognise it is impossible to fairly reconstruct the history of the Robinsons and the UBI,
it is important to present what could be found to contextualise their lives: their thoughts,

their feelings and their actions.

The study then is a pastiche which uncovers aspects of the central protagonists’ lives,
and of their living artefact the Universal Brotherhood, in ways that might not be
achieved through consistent narrative form or style or timeline. It reverses for instance
into the 1800s to examine the life of one of Fred Robinson’s literary mentors; and then
fast forwards to an anecdote relating to early 1980s experiences in the UBI Community.
The technique allows for a wide spectrum of Bakhtinian dialogic ‘multivoicedness’ to

be experienced through the text itself:

Our dialogues are therefore not only backward looking (whose words we are using and
reacting to) but also forward looking (to future responses that we expect or desire).
Bakhtin’s especial interest in the novel arose because it was there that he reckoned
writers were most free to experiment with the ‘multivoicedness’ (heteroglossia) of
human society (Pope 2002, p. 235).

As Bakhtin’s technical vocabulary presents certain difficulties, I have included the
definition of ‘heteroglossia’ produced in the Glossary of The Dialogic Imagination:

Four Essays (1981) and written by its editorial team:

Heteroglossia: The base condition governing the operation of meaning in any
utterance. It is that which insures the primacy of context over text. At any given time, in
any given place, there will be a set of conditions — social, historical, meteorological,
physiological — that will insure that a word uttered in that place and at that time will
have a meaning different than it would have under any other conditions; all utterances
are heteroglot in that they are functions of a matrix of forces practically impossible to
recoup, and therefore impossible to resolve. Heteroglossia is as close a
conceptualisation as is possible of that locus where centripetal and centrifugal forces
collide; as such, it is that which a systematic linguistics must always suppress (Holquist
[General Editor], p. 428).

The textual innovations at times employed within the academic framework of this study
are thus presented as part of a new moment of qualitative research: one which seeks to

find multiple ways of presenting multivoiced data.
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The Seventh Moment of Qualitative Research

The concept of ‘historical moments’ of qualitative research, developed by Norman
Denzin and Yvonne Lincoln (2000, p. 3; pp. 12-17; pp. 1047-1063) explains how
methodologies have been developed to meet the changes indicated within both cultural
context and research-based paradigms. The ‘Sixth Moment’, representing an era of
format and representational experimentation, is seen to include creative nonfiction,
autobiographical ethnography, poetic representations and multimedia presentations.
‘The seventh moment is concerned with moral discourse, with the development of
sacred textualities’ (Denzin & Lincoln 2000, p. 3). This Seventh Moment of qualitative
research ‘asks that the social sciences and humanities become sites for critical
conversation about democracy, race, gender, class, nation-states, globalisation, freedom,

and community’ (ibid.).

So how does this relate to the current project? This study will argue and set out to show
that NRM Communities are in effect microcosmic States with their own canon laws and
structures. They aim to set up alternative societies (as the Robinsons depicted the UBI)
in which moral discourse and sacred textualities are a primary labour. Issues of
democracy, gender, freedom and community are central to NRMs such as the Universal
Brotherhood. Research focussed on the evolution of one small group can thus assist in
understanding NRMs as part of, rather than apart from, the rest of society. This
inclusive stance sees the formation of NRMs as a form of response to societal pressures,
rather than as attempts to escape or subvert society. This position is implicit in the
aphorism used by both the UBI Community and the Findhorn Community: ‘The highest
form of protest is to build the new’. The issue is less one of locating this radicalism
within the Community, however, than of finding the critical and analytical tools to

encompass that radicalism.

How then has scholarship evolved, in relation to its approaches to research into such
phenomena as NRMs? One way forward is to consider what this study is not. The
ethnographic critiquing of the Universal Brotherhood as undertaken by Black in the
early 1980s: The Fashioning of the Earth Anew: An Ethnography of the Universal
Brotherhood, a Religious Utopian Commune (1984) can now be seen as part of what
Berry calls ‘the Old Story’ (cited in Denzin & Lincoln 2000, p.1061). It undertakes an
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outsider account, based on observation and interview, and attempting a structured
characterisation of the values, and figures, of the community pursued. In Black’s
account, I am for instance represented as ‘The Preacher’ for the UBI: its central
manager and instructor; an essentialising depiction, directed more to structuring Black’s

vision of the Community, than to capturing the complex experience of lived realities.

This new study instead argues that the New Age grand narrative of the Robinsons, and
the NRM Community the Universal Brotherhood which they inaugurated, are ripe for a
new cultural critique: one that draws on a ““post” post period’ (post-poststructuralism,
post-postmodernism) and can be seen as a period of reconstruction (Denzin & Lincoln
2000, p.1061). What is sought in such a study is a form able to produce a re-integration
of the analytical researcher, into a more participatory and collaborative form of applied

social research:

We face a choice, in the seventh moment, of declaring ourselves committed to
detachment or in solidarity with the human community. We come to know, and we
come to exist meaningfully, only in community. We have the opportunity to rejoin that
community as its resident intellectuals and change agents (Denzin & Lincoln 2000, p.
1061).

The proposal is especially pertinent in the case of research into NRMs, which have, like
the Universal Brotherhood itself, been seen as marginal social experiments. While the
movements themselves have frequently taken up such a stance, seeking to promote
‘alternative’ social values, they have also done so from centrally communal values:
practical experiments in living. The debates that ensue — often strongly contesting —
have subsequently contributed much to mainstream ideas of community. The presence
of self-consciously innovative communal living has challenged more conventional

principles — and along with them, the world views that operate in their support.

To summarise: academe has encouraged interdisciplinary research and hybridised
concepts, seeking a ‘space-between’ (Dawson 2002) in a new moment of research.
What were once marginal research styles are being reassessed in the seventh moment of
qualitative research: ‘The whole concept of centre and margins is being transfigured by
methods, methodologies, research practices, and epistemologies scarcely dreamed of a
generation ago — or even when the first edition of this Handbook was published’

(Denzin & Lincoln 2000, p. 1063).
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Mirroring the marginal life styles of the co-founders of the UBI with an eclectic and
hybrid mix of methodologies and techniques of representation suits both the content,
and the moment. How then should the source material of what is at core an
ethnographic history be selected and represented? What source materials are available —

and how should these be analysed and arranged?
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Chapter 3. Literature Review

While a broader range of “insider’ (primary) literature in the various fields that informed
the UBI is surveyed within the Chapters of this Thesis, an introduction to the scope of
the primary sources — in particular the Robinsons’ main texts of influence — is
necessary. These informative texts fall into categories which include Religious Texts,
Spiritual Science and New Age Texts, UFO Texts, Political Texts, Lifestyle Texts, and
Novels — many of them still circulating actively within, and between, NRMs across the
world, and colouring much of the subsequent formation of new manifestos and

programs.

To help analyse and explain the content of this ‘insider’ literature and how it developed,
a literature review of the major fields of ‘outsider’ (secondary) academic research is
necessary. Without attempting a definitive list of titles, works have been selected which
assist in depicting and placing the Universal Brotherhood within both an Australian and
a global context. Research fields include Back-to-the-land Intentional Communities, the
New Age as an international phenomenon, and New Religious Movements. Each strand
feeds into an integrated analysis of how the Universal Brotherhood’s particular
perspectives evolved — but it also works to illustrate the processing and re-processing of

ideas, as they are taken up and re-organised by distinctive NRMs.

Insider Literature

Various streams of primary source literature can be pieced together from the Robinsons’
reading and research, prior to 1971, when their teachings were presented to my
generation as a synthesisation of truth — a revelation for the New Age. Fred Robinson
referred to his schema (an internal representation of the world) as ‘Modern Revealed
Knowledge’, ‘The Cosmic Viewpoint’ or ‘Spiritual Science’ — or perhaps most simply
as ‘The Truth: how things really are’. He and Mary believed it to be their ‘service’ or
“Work’ to essentialise the most relevant and important teachings about the (thought to
be the imminent) ‘New Age’. Fred and Mary saw themselves as collators of truths
rather than originators of truth. The Robinsonian Schema was made up of information
and understandings gained via the literature they read, the organisations they had been

involved in, and the life experiences which shaped them — including personal spiritual
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experiences and original mixing and matching of ideas: hybridisation. The sources of
this Robinsonian Schema were sometimes unattributed. Both Fred and Mary Robinson
saw ‘the truth’ as owned by everyone who sought it. They absorbed the truth from

anywhere and everywhere, to incorporate it into their own distinctive overarching plan.

Reviewing or even mentioning all the texts which influenced the UBI will not be
possible. The study will trace many sources, introducing other influential authors and
texts as part of the story of the UBI founders, but the most influential are mentioned
here, in order to establish the eclecticism of the moment. While texts read by early
members of the UBI were also to influence the 1970s—80s Community, it is the seminal
texts of the Robinsons’ own schema which most shaped it. These are however, as this
study argues, themselves composites of a complex mesh of existing ideas — indeed it
would be entirely possible to create the story of the Universal Brotherhood from an
exploration of the texts which informed it. While the lives of the founders drive this
research, the texts also tell the story. The titles alone are often enough to encapsulate the
content and the ethos of the work — but what counts is the inter-relationships that
emerge, and the selectivity that can be exposed. The Robinsons’ and the UBI selection
thus encodes the values they and their alignees were seen to espouse.

While all the texts mentioned in this insider section of the Literature Review are
referenced in the Reference Section, | have included full detailed references of the
major sources within the text, where it seems useful to provide full names, early
publication history, publisher and place of publication — factors relevant to telling the

stories of the texts themselves.

Traditional Religious Texts

As with many Western communal movements, the King James Bible was among the
most influential of the Robinsons’ texts. The social and moral framework of the
Community stemmed from the Bible. Fred and Mary often quoted the Bible, always as
an authority. However, even the Bible was quoted selectively, always in support of their
own schema, which included from the outset the idea that Modern Revealed

Knowledge superseded the Bible’s allegorical stories:
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Jesus couldn’t tell his disciples about the atom. They couldn’t understand or
receive such things; so he taught in parables. Daniel from the Old Testament
said: ‘Close up the book and seal up the Word until the time of the end when

Knowledge shall be increased’ M Well it is now the time of the end, and
knowledge has been increased. It is now available to all who seek and ask (Fred
Robinson, lectures 1970s).

New Age Modern Revealed Knowledge was seen to fulfil and expand the essence of
truth held to be given in the ancient texts of all religions. While Fred (mis)quoted and
loosely paraphrased the Bible — always in the King James style — Mary was more taken
with J.B. Phillips’ translations, particularly The New Testament in Modern English
(1958). Phillips texts came into Mary Broun’s life during a period when she was fully
immersed in religious seeking. Mary was to read all Phillips’ New Testament

translations as they were published from the late 1940s."

Some of the dates Fred prophesied, well before the 1970s, were derived from Biblically
inspired prophecy .The most influential of these was David Davidson’s and Herbert
Aldersmith’s The Great Pyramid: Its Divine Message (1924, Williams and Norgate,
London).*® This giant work, so Fred told his audiences of the 1970s, “was the most
important book on Pyramid Prophecy ever produced: it predicted the Great
Depression to the day’. Fred no longer had a copy when I knew him, but having been

a deep student of it, he had created a diagram, which summarised Davidson’s ‘findings’,

14 <But thou, O Daniel, shut up the words, and seal the book, [even] to the time of the end: many shall run
to and fro, and knowledge shall be increased’ (Daniel 12.4, KJV). Interestingly, ‘the running to and fro’
was deleted in Fred’s paraphrasing.

15 The Phillips New Testament in Modern English (1958, The Macmillan Company, London) is an
English translation of the New Testament Bible translated by Anglican clergyman J.B. Phillips ... Phillips
began by rewording the New Testament epistles for his church’s youth group in modern English
(http://en.wikipedia.org/wiki/Phillips New_ Testament_in_Modern English, accessed 1.6.2011). Philips
himself talked of the revelation he made as he translated the New Testament, describing it as
‘extraordinarily alive’ and unlike any experience he had had with non-scriptural ancient texts. He referred
to the scriptures as speaking to his condition in an ‘uncanny way’, similar to the way the author of Psalm
119 talks (http://en.wikipedia.org/wiki/John_Bertram_Phillips, accessed 16.2. 2010). Mary told me that
Phillips’ translation ‘had made the Bible “come alive” for me in an intellectually inexplicable way’ (pers.
com., 1972).

!¢ David Davidson (1884-1956) was a qualified structural engineer. An initial agnostic and sceptic of the
Bible, in his earlier years Davidson set out to disprove claims that the internal passages of the Great
Pyramid of Giza formed a chronological map of prophecies. He spent twenty-five years analysing the
Great Pyramid with Dr. Herbert Aldersmith (1847-1918). They wrote The Great Pyramid: Its Divine
Message (1924) (see the following for more: http://en.wikipedia.org/wiki/David_Davidson_(engineer);
http://en.wikipedia.org/wiki/Herbert Aldersmith, accessed 27.7.2011).
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and was included as one of the half-dozen Charts (as he called them) — Fred’s main

audiovisual teaching aids.

Added to prophetic texts were those which prescribed the tenets of a communal, but
socially sequestered, spiritual life. A key text for the Robinsons and the UBI was a slim
classic of Christian monastic life. The Practice of the Presence of God is a compilation
of four ‘conversations’ and fifteen letters from a seventeenth-century French Carmelite
monk. Compiled by Father Joseph de Beaufort, it records the wisdom and teachings of
Brother Lawrence (born Nicholas Herman of Lorraine, c. 1614-1691). The copy the
Robinsons had was a 1904 edition published by James Nisbet and Company, London.
A constant theme in the text is the development of an awareness of the presence of God,
even when doing the most menial of tasks, such as peeling vegetables or sweeping
leaves. This text thus gave spiritual status to any task. Fred Robinson referred to this
practice as constant contact — the most desirable state of intense but relaxed
awareness. Exactly how or when Fred or Mary first read this book is unknown; that it
came to be a pivotal sacred text in relation to being in the consciousnesses is undoubted.
Fred Robinson often spoke about this book when extolling the simple life of loving
God and one another, wWhile engaged in the practical pioneering work that
needed to be done — being of service. He believed that if a person was in constant
contact with God, doing what they were meant to be doing, then God would look
after their spiritual development. Meditation and self-conscious self-development were
seen to be unnecessary if one was following programs such as Brother Lawrence’s

practice of the presence of God.

Many other overtly Christian communicators were secondary influences on one or other
of the Robinsons, among them C.S. Lewis (1898-1963), the lay theologian, Christian
apologist and children’s novelist. While Mary personally enjoyed and politically
recommended all Lewis’ children’s books to UBI parents during the 1970s and *80s, it
was her reading of Lewis’ Christian apologetics that conferred upon her a particular

attitude towards the devil or ‘Old Nick’ as she often called him. Her stance about the
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way the devil worked is perhaps best understood through reading her favourite text on
the subject: C.S. Lewis’ book, The Screwtape Letters."’

Mary Broun was also influenced by a number of popular Christian ‘metaphysical’
‘positive thinking’ authors. Florence Scovel Shinn (1871-1940), an American artist and
book illustrator who became a spiritual teacher and metaphysical writer in her middle
years focuses on the power of positive thinking and the need to project love, usually
through affirmations, Shinn’ self-published The Game of Life and How to Play it
(1925),"® was the most influential of her works. Mary was to copy the style of this title
for the only text which can be regarded as her book: The Laws of Life and How to Live
Them (1964). Another, and more popular American preacher and writer, Dr. Norman
Vincent Peal (1898-1993), who wrote The Power of Positive Thinking,'® was to have an

impact on Mary just prior to her involvement with New Age texts and groups.

Frank Buchman, the controversial founder of the Oxford Group, which subsequently
became Moral ReArmament (MRA), and is today known as Initiatives of Change, was a
social reformer/leader and author who influenced Mary Broun prior to meeting Fred
Robinson. Especially influential was a hagiography about Frank Buchman (1878-1961)
by Peter Howard: Frank Buchman’s Secret (1961).° Both the story and the ‘secret’ of

17.C.S. Lewis’s The Screwtape Letters, first published in 1942 by Geoffrey Bles, London, is a satirical
Christian apologetics novel written in epistolary style. The story takes the form of a series of letters from
a senior demon, Screwtape, to his nephew, a junior ‘tempter’ named Wormwood, so as to advise him on
methods of securing the damnation of a British man, known only as ‘the Patient’
(http://en.wikipedia.org/wiki/The_Screwtape Letters, accessed 27.7.2011).

18 Shinn is considered part of the New Thought movement, as her writings follow in the tradition of
Phineas Quimby (1802-1866), Emma Curtis Hopkins (1849-1925), and both Charles Fillmore (1854—
1948) and Myrtle Fillmore (1845-1931), co-founders of the Unity Church. New Age motivational author
Louise Hay acknowledges her as an early influence (http://en.wikipedia.org/wiki/Florence_Scovel Shinn,
accessed 27.7.2011).

19 First published in 1952 by Fawcett Crest, New York, The Power of Positive Thinking is Peal’s most
widely read work, staying on the New York Times best-seller-list for 186 consecutive weeks. One of the
major criticisms of The Power of Positive Thinking is that it is full of anecdotes that are hard to
substantiate (http://en.wikipedia.org/wiki/Norman_Vincent_Peale, accessed 27.7.2011).

2 peter D. Howard (1908-1965) was a British journalist and playwright. Howard met, interviewed, and
fell in with Buchman, eventually leaving the Daily Express and joining the inner circle of what became
known as the MRA movement. In 1961 Frank Buchman’s Secret was published by Heinemann, London,
and Doubleday New York. With Buchman’s death Howard took his place as the chosen successor to
leadership of the worldwide MRA movement (http://en.wikipedia.org/wiki/Peter Howard (journalist),
accessed 27.7.2011). In 1932 and again in 1933 he sought, unsuccessfully, to meet with Adolf Hitler,
whom he hoped to convert. Buchman’s willingness to work with people of different religions without
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Buchman were to have an impact Mary Broun, especially his rigorous self-reflection
techniques, and his energy for the reinvigoration of moral principles both personally and
politically, and the value he placed on silence. Elements of the Universal Brotherhood’s
tenets can be traced to Buchman’s teachings, in particular the four moral standards of
absolute honesty, absolute purity, absolute unselfishness, and absolute love — which
while recognised as impossible to attain, were guidelines to help determine whether a
course of action was directed by God. Mary conscientiously followed this demanding

method of assessing a course of action all her life.

Also of influence was Catherine Marshall (1914-1983), who began her writing career
with an inspirational biography of her late husband: A Man Called Peter (1951).2* Dr.
Peter Marshall (1902 — 1949) was a Scottish-American preacher who served twice as
the Chaplain of the US Senate. Marshal was a living demonstration to Mary Broun of
religiously inspired wholesome manhood — a person who was spiritual and yet engaged
with the social and political issues of his time. The influence of the biographies about
such people as Buchman and Marshall was likely to have saved Mary Broun from
becoming too drawn into Fred Robinson’s more isolated spiritual positions and
prophecies, which adhered narrowly and adamantly to conspiracy theories outside of —
and in opposition to — the more traditional Christian world view, to which Mary (in part
at least) always felt a connection. Robinsonian thought — and practice, as we shall see —
integrated and transmitted forward to new generations a very broad range of religious
and spiritual texts — not all of them rigorously Christian in their orientation.

‘Spiritually Scientific’ or ‘New Age’ Texts
Levi M. Arnold’s Spiritualist text, The History and Origin of All Things was published
in 1852 in Poughkeepsie, New York, the acknowledged home of Spiritualism. It was

published for wider circulation in 1883 by Colby and Rich in Boston, and revised and

demand that they convert to Christianity was often a source of confusion and conflict with other
Christians. He had several meetings over the years with Mohandas Gandhi, whom he greatly respected
(http://en.wikipedia.org/wiki/Frank_N. D. Buchman, accessed 27.7.201).

! When Peter Marshal died of a heart attack at the age 47, as a response to the public affection for her
husband’s memory, and to create a means of supporting herself and their young son, Catherine Marshal
wrote her husband’s life story as she saw it. A Man Called Peter was first published by McGraw Hill
Book Co., New York; its nationwide success induced her to continue writing. The book was made into a
motion picture in 1955. Marshall authored or edited of over 30 books, which have sold over 16 million
copies (http://en.wikipedia.org/wiki/Catherine_Marshall, accessed 17.7.2011).
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republished ‘through HIM” by Anna A. McDonald in 1936 — the version Fred read. It
has recently been edited by Robert T. Newcomb and was published by Kessinger in
2007. This two volume work was rarely mentioned by Fred Robinson in the 1970s, but
is proven in this study to be foundational for him.?? This text put in place his over-
arching world view, and his stance of serving mankind by doing ‘God’s Will’. Arnold
purportedly began the writing for this book on the 31% of March 1848, the date Fred
referred to as the start of the start of the ‘New Age’, and referred to in Oahspe as the

start of ‘the Kosmon Era’; identifying it directly with the acknowledged beginning of

Modern Spiritualism: the Fox Sisters and the ‘Hydesville Rappings’.®

The title page of the 1883 edition reveals the extraordinary nature of these kinds of texts
(it is thought to be an exact copy of the first publication in 1852):

The History Of The Origin Of All Things
Including
The History of Man
From his creation to his finality, but not to his end
Written by God’s Holy Spirit, through an Earthly Medium
L.M. ARNOLD of POUGHKEEPSIE, N.Y.
Published by the direction of the spirits,
and, in God’s will,
submitted to a holy and searching criticism
from every earnest seeker after truth.
For sale by all booksellers, who desire to forward the work of
God’s Redemption of Man
From ignorance, fear, and torturing doubt
AMEN
Written in 1852

A reading of this ‘revelation’ reveals that Fred Robinson subsequently absorbed and

took on something of the book’s rhetoric. The pathos involved in being a poor, humble,

%2 Mary Broun-Robinson met Watson M. Connor, the then last publisher of The History Of The Origin Of
All Things, when she was in San Francisco during her investigation of New Age movements in 1964. Her
account, in Chapter 8, ‘Linking up in San Francisco’, acknowledges Fred’s long time correspondence
with this books US publisher. An edited version of this text can be viewed at the following site:
http://www.thehistoryofallthings.com/PDFFiles/The%20History%200f%20the%200rigin%200f%20All
%20Things.pdf, accessed 20.7.2011.

% The Fox sisters were three sisters from New York who played an important role in the creation of
Spiritualism. The three sisters were Leah Fox (1814 —1890), Margaret Fox (1833-1893) and Kate Fox
(1837-1892). The two younger sisters used “rappings” to convince their much older sister and others that
they were communicating with spirits. Their older sister then took charge of them and managed their
careers for some time. (http://en.wikipedia.org/wiki/Fox_sisters, accessed 7.7.2011).
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willing sincere seeker, yet a genuine prophet of ‘God’s truth’, is exactly how Fred saw

himself:

Having at sundry times clearly shadowed forth the nature of the future, it now pleases
Him to declare it plainly, through an humble seeker of happiness who is willing to be
taught and who only desires to receive the truth ... This will be a joyful time for all who
will see it; and verily, | say, that there be those standing now in the body who, in the
body, shall see it [italics mine]. Blessed be God that He has chosen the poor of this
world and the humble among men for the accomplishment of his ends... (Arnold 1883,
Foreword).

Fred was convinced, maybe even by the italicised text above, that he also would see the
end of the old age of ignorance and deception, and be present at the dawn of the
New Age of Aquarius. Another associated and influential book on Spiritualism, again
written in Arnold’s home town Poughkeepsie (still a centre for Spiritualism), also
influenced Fred; | remember him referring to a book of Divine Revelations, most

likely to have been the work of American Andrew Jackson Davis (1826-1910).

Davis was a leading thinker of the American Spiritualist Movement, and an enthusiastic
supporter of idealistic social reforms. His 800 page compendium of the occult and the
paranormal is titled The Principles of Nature, Her Divine Revelations, and a Voice to
Mankind and was published in 1847 by Banner Publishing, Boston; it ran to thirty four
editions in thirty years. Davis thus became famous in his time and influential within a

network of spiritually minded thinkers:

Edgar Allan Poe sometimes attended Davis’ séances with Dr. Lyon and the Rev.
Fishbough, as did the Fourierist (utopian socialist) social reformer Albert Brisbane
(1809-1890), a co-founder of Brook Farm, and another utopian dreamer, the ex-
Universalist minister, Swedenborgian mystic, and religious communal settlement
organizer Thomas Lake Harris (1823-1906) (Park 2002).

Swedenborg’s writings, a precursor to modern Spiritualism, are seen to have been
blended with Charles Fourier’s theories about reincarnation (Park 2002). Fourier was a
utopian socialist whose influence on later communitarian movements and social reform
in the United States was significant. He advocated a reconstruction of society based on
communal associations of producers known as phalanges (phalanxes), a cooperative
agricultural community bearing responsibility for the social welfare of the individual,
characterized by continual shifting of roles among its members. He felt that phalanges
would distribute wealth more equitably than under capitalism and that they could be
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introduced into any political system, including a monarchy. The individual member of a
phalange was to be rewarded on the basis of the total productivity of the phalange
(http://www.britannica.com/EBchecked/topic/215092/Charles-Fourier, accessed

24.3.2011). Fourier inspired the founding of the communist community called La
Reunion near present-day Dallas, Texas, as well as several other communities within
the USA (http://en.wikipedia.org/wiki/Charles_Fourier, accessed 23.3.2011).

Such spiritual and practical impulses flowed through to Fred Robinson via the early
Spiritualists’ writings, and can be seen to have influenced him to join and then found
spiritually informed agrarian communities. Swedenborg and Fourier thus represent
voices predating and informing the spiritual and communitarian voices Fred Robinson
heard and followed. Fred was well-informed about Swedenborg as pioneer of
Spiritualism. | remember him talking at length about him to a more mature Seeker in the
1970s. While what Fred knew about Fourier’s colonies is unknown, it is clear that this

thinking leaked through to Fred via such writers as Andrew Jackson Davis.

Once again in these works March 31 1848 is mentioned; the day on which the
‘Hydesville Rappings’ occurred; and the date which signaled the birth of a New Era, or
as Fred told his 1971 audiences, the start of the preparatory phase to the Aquarian New
Age. The ‘Hydesville Rappings’ were big news in America at the time, publicised as a
signal that communication between the living and the dead was not only possible, but
being demonstrated. It is believed by ‘scientific Spiritualists’ that

on the memorable evening of March 31, 1848, he [Davis] wrote in his diary that he
heard a ‘tender and strong’ voice tell him, ‘Brother, the good work has begun, behold a
living demonstration is born’. That exact same night the Fox sisters established their
first communication and the era of scientific Spiritualism began (Batten 2010,
http://www.insearchofspirit.com/Spiritualism.html, accessed 22. 3. 2011).

It is not surprising that ‘The Poughkeepsie Seer’ or simply ‘Jackson’ (as he became
known within Spiritualist circles) has also been called the “John the Baptist” of Modern
Spiritualism and eventually became known as the Father of Modern Spiritualism (ibid.).
He is however a barely remembered influence on the thought/thinking behind mid-to-
late twentieth-century NRMs such as the UBI. Many, if not most, of the major strands

of alternative spiritual, philosophical and socio-political movements were blended into

47


http://www.britannica.com/EBchecked/topic/215092/Charles-Fourier
http://en.wikipedia.org/wiki/Charles_Fourier
http://www.insearchofspirit.com/Spiritualism.html

the globally-interconnected and interconceptual world of the New Age and the NRMs

more generally.

Max Heindel’s book, The Rosicrucian Cosmo-Conception: An Elementary Treatise
Upon Man’s Past Evolution, Present Constitution and Future Development was
published in 1909 by his movement, the Rosicrucian Fellowship, Oceanside, California.
Fred saw Heindel as a ‘Spiritual Scientist’. It was this book which was most
associated with Fred’s conversion to The Rosicrucian Order of the Aquarians (ROTA).
Max Heindel’s life, key aspects of his teaching, and a brochure from ROTA, the
Australian movement financially supported by Heindel’s organisation, are examined in
Chapter 5 Part 3, while their contribution to Robinsonian thinking is analysed. Their
influence meanwhile marks a continuing predisposition within this, and other NRMs,
towards amalgamation of a number of different source-texts. For Fred Robinson they
illustrate a life-long tendency not simply to read and study, but to act upon and
operationalise the life-values promoted in such texts.

John Ballou Newbrough’s Oahspe:?* A Kosmon Bible in the Words of Jehovih and His
Angel Ambassadors, as the 1960 (‘Kosmon Press for Kosmon Unity’, London),
publication titled it, was first self-published in 1883. It was this ‘Reference Book’
which most defined Fred Robinson’s later life, for he became convinced he should try to
actualise ‘The Book of Shalam’® (1960, pp. 809-830) contained within ‘The Book of
Jehovih’s Kingdom on Earth’ (1960, pp. 805-833) — itself contained within Oahspe.
This book-within-a-book-within-a-book, sets out a blueprint for how to start a

Fraternity/Community — and it captured Fred Robinson’s imagination. As the

24 The meaning of the word ‘Oahspe’ is explained in an online glossary of terms: ‘Sky, earth (corpor) and
spirit. The all; the sum of corporeal and spiritual knowledge as at present’
(http://www.angelfire.com/in2/oahspe3/glossary.html, accessed 15.3.2011). Unfortunately there is no
reference to where this is explained in either of the two publications (1891 and 1960) available for this
research. The website of the New Mexico State University, which houses a ‘Shalam Museum’ and
supports information on the Shalam Colony suggests the above, but adds another dimension: ‘Oahspe
means “earth”, “sky”, and “spirit” in the language of the sunken continent of Pan
(http://archives.nmsu.edu/exhibits/shalam?2/shalam2.html, accessed 24.3.2011).

% Under the heading ‘Book of Shalam’ is the curious capitalised sub-heading ‘ALL OF WHICH IS AN
ANTI-SCRIPT’, which is then end-noted with the following: “We understand by this term, and also by
the book itself, that what is set forth as being in the past, has not yet occurred. In such respect it is a
picture of the future, as will be demonstrated in actual practice’ (Oahspe 1960, p. 833). Fred took on the
job of trying to materialise this complex set of promises from somewhere in the early 1950s until he died
in 1983.
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influences derived from the twenty-one pages of ‘The Book of Shalam’ were to so
affect the lives of those who came to experience an alternative lifestyle in the Universal
Brotherhood, | intend to explore it in greater depth than other ‘insider texts’. It is
important to note that the Robinsons recommended that Seekers read only the last four
‘books’, the others being the ‘Book of Judgement’ (Oahspe 1960, pp. 753-793), the
‘Book of Inspiration’ (ibid., pp. 794-804) and the ‘Book of Discipline’ (ibid., pp. 834—
844). Most of the rest of the book was considered too cryptic and enigmatic to bother

with.

Oahspe’s early publication full title, almost certainly following the format and style of
Levi M. Arnold’s History of the Origin of All Things (its Second Edition also published
in 1883) was complex to say the least. As a book title Newbrough certainly outdoes
Arnold’s effort; and it has been reproduced in full here rather than in the Reference list,
to capture the spirit of such texts. Even though the full page lay-out, and the variations

in font-size have been foregone, the effect of this reference is eccentric, to say the least.

Oahspe: A New Bible in the Words of Jehovih and His Angel Ambassadors. A Sacred
History of the Domains of the Higher and Lower Heavens on the Earth for the
Past Twenty-four Thousand Years, Being from the Submersion of the Continent
of Pan in the Pacific Ocean, Commonly Called The Flood or Deluge, to the
Kosmon Era. Also a Brief History of the Preceding Fifty-five Thousand Years,
Together with a Synopsis of the Cosmogony of the Universe; the Creation of the
Planets; the Creation of Man; the Unseen Worlds; the Labour and Glory of
Gods and Goddesses in the Etherean Heavens; with the New Commandments of
Jehovih to Man to the Present Day. With Revelations from the Second-
Resurrection, Formed in Words in the Thirty-third Year of the Kosmon Era,
1891: Anno Kosmon 43, Oahspe Publishing Association, Boston and London.?

While the complexities of Oahspe were ignored, the chapters mentioned above were
taken very seriously by the Robinsons, becoming key teachings for the later UBI. What
follows is taken from Chapter | of the ‘Book of Jehovih’s Kingdom on Earth’. As
perhaps the most pivotal of Fred Robinson’s what-needs-doing-now or ‘ Action Cycle’
texts, it is included here within this review of Oahspe, to give a sense of the voice, and
of the themes which ran through Fred’s talks to his baby-boomer audience of the early

% This title page to the 1891 edition is believed to replicate the 1883 first edition in all but the last two
lines which reference the date and publication details. Anno Kosmon 43 refers to the years since the start
of the ‘Kosmon Era’: 1848.
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1970s. Roman numeral chapters with verse numbers characterise this columned text,

conferring on it the mystical allure of a Biblical or at least prophetic provenance.

CHAPTER |

In the early days of the Kosmon era, after the
revelation of the Father's kingdom on earth had
been published, [Oahspe Bible 1882] and were
known abroad over all the world, there went
forth many in Jehovih's name, to accomplish
unto the resurrection of man, and for the glory
of the Almighty, and the new kingdom [of
Heaven on Earth].

2. Foremost amongst the many, there came out

of Uz [worldly society] one who was esteemed
wise and good above all others; and because he
was a representative man, the people named him
Tae.
3. And Tae prayed unto Jehovih for light and
knowledge as to how best he could accomplish
good unto the resurrection of the race of man.
4. And Jehovih answered Tae, saying: Go, bring
My people out of Uz and found them in a place
by themselves; for now is the beginning of the
founding of My kingdom of Heaven on Earth.

5. Tae answered, saying: Behold, O Jehovih, |
have gathered together many men and women,
and they all profess a desire to found Thy
kingdom [of Heaven on Earth].

6. One desireth to be a teacher; another, to be a
superintendent; another, an overseer; another, an
adviser.

7. And they are all learned and wise and good
in their own way; but alas, they are neither
workers nor capitalists, the two chief of all that |
require.

8. Now, | pray Thee, O Father, what shall Thy
servant do?

9. Jehovih answered Tae, saying: Go, Seek,
and bring out of Uz orphan babes and castaway
infants and foundlings.

10. And these shall be thy colony, which shall
be My new kingdom on earth.

11. Tae inquired: what can a man do with
babes? How shall I feed them? Moreover | have
no money to hire nurses.

12. Jehovih said: Have faith in Thy Creator;
in a good work done unto My little ones,
behold, I will provide.

13. Whatsoever thou dost unto them, even so
dost thou unto Me, wherein thou shalt not fail.

14. Neither shalt thou strive to teach any
adult man or woman who is without faith in
Me. Behold, My people are infants in this era.

15. Deal thou with them, and with such only
as are willing to serve them; for as much as
they are served, even so am | served also.
(Oahspe 1960, p. 805)

A present day enthusiast on their web site has added a final verse, not included in any of

the publications | have seen. It however does encapsulate Fred Robinson’s Oahspean

thinking, which focussed on the younger generation, rather than older people. I include

it here to reveal that continued interest exists in Oahspe amongst some ‘Seekers’ who

now discuss it online:

16. Better is it to labour with a child from infancy, and thence to maturity, to teach it
aright, than to strive with a score of conceited adults, and fail to redeem one

(http://www.seekeronline.org/journals/y2003/oct03.html, accessed 7.3.2011).

The bolded verses above are ones that Fred Robinson himself both highlighted in his

teachings and attempted to enact in his own life. For a time some young alignees
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(including me) did think they should prepare to look after orphaned children.?” Where
they would come from was always a mystery — “after cataclysmic imminent world
changes’ was Fred’s position. Outside the content of Oahspe, itself appropriating the
familiar cultural power of Biblical prophecy, the way it was written invited the same

sorts of ‘activating’ responses afforded Biblical text.

Two years after Newbrough had written Oahspe, and during the publicity surrounding
its first publication, he explained the circumstances surrounding its writing. A two page
letter, ‘How Oahspe was Written’, was published on January 21* 1883 in The Banner of
Light, Boston, Massachusetts, pp. 2-3. This text was included as a manually attached
typed addendum in the 1891 Edition | have;? and then as explanatory pamphlets placed
inside later editions. Here Newbrough describes his personal experiences of
uncontrolled ‘susceptibility to external power” and his initial inability to control his
hands from flying off into these “tantrums™’, writing random messages. He recounts
how his investigation of over 200 mediums — ‘I took them to my own house and
experimented with them to my heart’s content” — led him to a general dissatisfaction

with Spiritualist communications:

| did not desire communication from friends or relatives, or information about earthly
things. | wished to learn something about the spirit-world; what the angels did, how
they travelled, and the general plan of the universe. So after a while | took it into my
head that wise and exalted angels would commune better with us if we purified
ourselves physically and spiritually (Newbrough 1883, p. 2).

Newbrough began a vegan dietary regime and an inner discipline of ‘recounting daily to
my Creator my shortcomings in governing myself in thought and deed’ — a half-hour
ritual. Within six years he reduced his weight from 250 pounds to 180 pounds. ‘My
rheumatism was all gone, and | had no more headache. | became limber and sprightly.
A new lease of life came over me’. He soon found a ‘new condition of control’; instead

of just having angels hold his hands, he could now see and hear them. They directed

%" For a couple of months immediately after meeting Fred | began collecting baby clothes from
opportunity shops. Without a baby in sight they quickly piled up. | soon made a gift of them to another op
shop.

%8 This large hardback edition with ‘State Library of South Australia® gold-stamped on the cover was
presented to me by one of Fred Robinson’s ‘first wave’ students, Lucy Pringle, in 1972. She told me it
was a rare copy and that the book itself had a history. | have been able to make out a faint hand written
inscription: ‘Presented by the Trustees to the Children of Shalam’. Research into this particular book’s
origin through the State Library of South Australia was unfruitful.
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him to buy the latest technological gadget: ‘a typewriter, which writes by keys like a
piano’. He applied himself industriously to this task with ‘indifferent success’; recalling
a two year period when ‘angels were propounding me questions, which no mortal could
answer very intelligently’; he looked back on those years as ‘an enigma ... perhaps to
show me that man is but an ignoramus at best ... and ... waiting for constitutional growth
to be good” (Newbrough 1883, p. 2). He describes the morning when ‘the light struck
both hands on the back and they went for the typewriter, for some fifteen minutes, very
vigorously’. On one occasion he ‘accidently (seemed accidental to me) looked out the
window and beheld a line of light that rested on my hands extending like a telegraph
wire towards the sky’ (ibid., p. 3). Newbrough claims to have seen three fully
materialised hands over his head, and another angel with her hands on his shoulders:
‘My looking did not disturb the scene; my hands kept right on printing — printing’.%°
Told not to read the material, he continued in this vein for fifty weeks, before sunrise
every day. When it was finished he was told to ‘read and publish the book Oahspe’.
Continuing his dentistry practice and his vegan diet, Newbrough was convinced ‘that
there are numberless persons who might attain to marvellous development if they would
thus train themselves’ (ibid.). He finishes this letter to The Banner of Light with much
the same advice that Fred Robinson gave to psychics and sensitives — and to the ‘New
Agers’ of the 1970s:

A strict integrity to one’s highest light is essential to development. Self abnegation and
purity should be the motto and discipline of everyone capable of angel communication
(Newbrough 1883, Banner of Light, p. 3).

The influences of Oahspe — admitted by the Robinsons as enigmatic, and in parts almost
unreadable — were to impact the lives of those who came to experience an alternative
lifestyle in the Robinsons’ 1970s Communities, creating the sort of continuity of
influence across generations of alternative living and belief, which this study will
suggest is typical of the field. For so many of those invested in revealed knowledge, not
least Fred Robinson, such ‘integrity’ included the drive to source any number of new

potential sources of ‘truth’.

*® <Every morning, before sunrise, until December 15, 1881, John Ballou Newbrough wrote at his Sholes
typewriter, at a speed physically almost impossible considering the crudity of this first typewriter, and
finally the manuscript was complete’. This quote, along with the rest of the story, is essentially
corroborated through the diary of the grandson of Edwin Augustus Davis (a confidante of Newbrough’s)
and is told in ‘Addendum’ an article written by Ray Palmer in 1970
(http://www.angelfire.com/in2/oahspe3/addendum.html, accessed 7.3.2011).
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The Urantia Book, first published in 1955 by The Urantia Foundation, Chicago, was the
text which most informed Fred Robinson’s Modern Revealed Knowledge presented
to New Agers in the 1970s. While Oahspe inspired his actions, it was The Urantia Book
which inspired his religious thinking, and, as the following two short quotes reveal, it

takes a meta-perspective on human existence and faith:

At first life was a struggle for existence; now, for a standard of living; next it will be for
quality of thinking, the coming earthly goal of human existence (The Urantia Book
1955, p. 910).

Is faith — the supreme assertion of human thought — desirable? Then must the mind of

man find itself in that troublesome predicament where it ever knows less than it can

believe (ibid., p. 51).
The Urantia Book became the basis of Fred’s theology and most of the charts he used as
visual aids in his lectures. The Urantia Book purports to be the fifth epochal revelation
for this planet (1955, pp. 1007—1008),* which it claims is called ‘Urantia’ (ibid., p.1).
The human author of this 2,097 page tome is undetermined. He/she, as Fred explained,
saw themselves to have been merely ‘a conduit for beings on a higher plane of
existence who knew what they were talking about’ (Fred Robinson, pers. comm.,
1970s). The book is broken into four Parts: ‘Part I: The Central and Super Universes’;
‘Part II: The Local Universe’; ‘Part I1l: The History of Urantia’; and ‘Part 1VV: The Life
and Teachings of Jesus’. The Urantia Book is arranged as 196 ‘Papers’, each presented
by ‘celestial personalities well qualified to teach the inhabitants of this

backward planet’ as Fred put it to his audiences.

%0 While claiming to be the ‘most recent presentation of truth to the mortals of Urantia’ (1955, p. 1008)
the text does not claim to be complete: ‘... no revelation short of the attainment of the Universal Father
can ever be complete’ (ibid.). Claiming to be ‘a composite presentation by many beings’ (ibid.) it admits
that all ‘other celestial ministrations are no more than partial, transient, and practically adapted to local
conditions of time and space’ (ibid.). Recognising that this admission of its own fallibility ‘may possibly
detract from the immediate force and authority of all revelations’ (ibid.) the author explains: ‘the time has
come on Urantia when it is advisable to make such frank statements even at the risk of weakening the
future influence and authority of this, the most recent of the revelations of truth to the mortal races of
Urantia’ (ibid.). Fred Robinson, while being both certain and emphatic about the veracity of most of the
Revealed Xnowledge he shared, would, when questioned, follow this Urantia Book codicil, saying:

‘A Revelation of Truth may seem absolute to us, but all truth is relative’ (Fred Robinson, pers.
comm., and lectures 1970s). Such admissions were attractive to Fred’s 1970s baby-boomer audiences,
brought up on relative truth and the avoidance of dogmatic positioning.
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This book had huge impact on the thinking of both the Robinsons and the members of
the UBI Community. Fred recommended that Seekers work their way through Part IV:
The Life and Teachings of Jesus (pp. 1323-2087). Readings and sermons based on
sections of The Urantia Book contributed to an understanding of basic positions held to
be ‘true’ — given the book’s own codicil. The following, an example of one such
favoured section, goes to an understanding of the epistemological meta-issues of
religious ‘faith’ and ‘belief’, echoed in the UBI tenets. The four paragraphs quoted here
explore the voice and stance of The Urantia Book, while also exploring two words at
the heart of any study within the religious domain — and especially that of New
Religious Movements.

Belief has attained the level of faith when it motivates life and shapes the mode of
living. The acceptance of a teaching as true is not faith; that is mere belief. Neither is
certainty nor conviction faith. A state of mind attains to faith levels only when it
actually dominates the mode of living. Faith is a living attribute of genuine personal
religious experience. One believes truth, admires beauty, and reverences goodness, but
does not worship them; such an attitude of saving faith is centred on God alone, who is
all of these personified and infinitely more.

Belief is always limiting and binding; faith is expanding and releasing. Belief fixates,
faith liberates. But living religious faith is more than the association of noble beliefs; it
is more than an exalted system of philosophy; it is a living experience concerned with
spiritual meanings, divine ideals, and supreme values; it is God-knowing and man-
serving. Beliefs may become group possessions, but faith must be personal. Theologic
beliefs can be suggested to a group, but faith can rise up only in the heart of the
individual religionist.

Faith has falsified its trust when it presumes to deny realities and to confer upon its
devotees assumed knowledge. Faith is a traitor when it fosters betrayal of intellectual
integrity and belittles loyalty to supreme values and divine ideals. Faith never shuns the
problem-solving duty of mortal living. Living faith does not foster bigotry, persecution,
or intolerance.

Faith does not shackle the creative imagination; neither does it maintain an unreasoning
prejudice toward the discoveries of scientific investigation. Faith vitalises religion and
constrains the religionist heroically to live the golden rule. The zeal of faith is according
to knowledge, and its strivings are the preludes to sublime peace (Urantia Book 1955,
pp. 1114; http://theuniversalfather.org/EnglishText/p101.htm#101:8, accessed
6.3.2011).

The two extensive quotes from Oahspe, and Urantia (in the last four pages) are pivotal
texts that determined the theology and the practice of the Robinsons’ schema. The styles
of these teaching streams — one ancient sounding; the other more modern, reveal

something of the range — even incongruity — of what became the Robinsonian canon.
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The ‘Ascended Masters’ stream of texts, firstly Baird T. Spalding’s five volume set,
Life and Teachings of the Masters of the Far East, first published in 1924 by DeVorss
& Co., Los Angeles; and secondly Guy Ballard’s “‘I AM” Activity’ writings,
particularly Volume 1. Unveiled Mysteries (1934); Volume 2: The Magic Presence
(1934) and Volume 3: The “I AM” Discourses (1937), all under the pen name of Godfré
Ray King, (and all published by the Saint Germain Press, Chicago, Illinois), were to be
among the most influential of Mary Broun-Robinson’s textual contributions to
Universal Brotherhood teachings and understandings — the word ‘belief” was almost
never used. These kinds of text can be seen as a type of creative non-fiction that has
become known as irrealism.** The irreal stories told in these Spalding and Ballard texts
proclaim many miracles purportedly experienced by the authors, while the teachings are
designed to show reader-students how to bring about such miracles in their own lives,
through a variety of power-generating techniques or ‘laws’. A further investigation of
this stream of teachings is explored in Chapter 6 Part 2 ‘Ascended Master Groups and

Affirmations’.

George Hunt Williamson’s Secret of the Andes, first published in 1961 by Neville
Spearman, London (and reprinted six times by them until Corgi published it in 1973),
was written under the pseudonym Brother Philip and was an important text for the
Robinsons, and for many of the true-believing New Agers of the 1960s and early 70s.
It is through this text that that Mary Broun-Robinson garnered the idea of a Modern
Monastery, a Universal Brotherhood — which could play a part in the ‘changes to come’
as a Light-Centre — a place of applied teaching, ready and waiting for the social and
spiritual need. Other aspects of this text, and the movement to which it was connected,

are explored in Chapter 7, Part 1, under the title ‘On Channelling Truth’.

As the spiritualist tradition moved forward to influence a new generation, David

Spangler’s Revelation: The Birth of a New Age, published in 1971 by the Findhorn

*!Irrealism is a term that has been used by various writers in the fields of philosophy, literature, and art to
denote specific modes of unreality and/or the problems in concretely defining reality ... it has generally
been used to describe something which, while unreal, is so in a very specific or unusual fashion, usually
one emphasising not just the ‘not real,” but some form of estrangement from our generally accepted sense
of reality (http://en.wikipedia.org/wiki/lrrealism_(the arts), accessed 7.7.2011). Much of the Robinsons’
schema was derived from an array of texts, many of which could be classed as irreal non-fiction.
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Foundation, Forres, Scotland, was the book that most connected me and my generation
of New Age Seekers with the Robinsons. It explores the emergence of a ‘new
consciousness’ that was seen to be arising within humanity. It focussed on living the
qualities of ‘Limitless Love and Truth’, largely ignoring, even downplaying,
apocalyptic prophecy, in line with the ideological and pragmatic idiom of the day. This
IS not to suggest however that the era moved entirely beyond attempts to achieve human
transcendence. For the New Age generations, these too had transmuted into more
scientised and material orientations — less elysian than utopian, and often marked by the
space-exploration rhetoric and ‘oneness’ and ‘attunement’ imagery of the day. The part

Spangler’s text played is taken up in Chapter 12, Part 1, ‘Life Before the Robinsons’.

Although Peter Tompkins and Christopher Bird’s book The Secret Life of Plants, a New
York Times best seller published by Harper and Row, New York, was not published
until 1973, it needs to be included here for several reasons. Released during the early
formation of the Carranya New Age Community, it seemed to prove the
complementarities between the ‘scientific’ and the ‘spiritual’ which Fred Robinson
talked about. Fred had already been an admirer of the people and issues surveyed in this
text —as | was. In this way it had a consolidating affect on my own dedication to ‘ The
‘Work’. The book also linked organic and biodynamic threads of interest of the 1960s
with that of Indian mystic Yogananda, whose book Autobiography of a Yogi (1946,
Self-Realisation Fellowship, Los Angeles) | had read just prior to meeting Fred
Robinson. The Secret Life of Plants had many synchronisms with Fred’s schema. For
instance, Fred in his lectures spoke about ‘the (aw of protection’, while Tompkins and
Bird recalled that in the Californian earthquake of the 18" April 1906 which ‘reduced
Santa Rosa to a mass of flaming splinters and rubble ... not a pane of glass in Luther
Burbank’s huge greenhouse not far from the centre of town was even cracked’ (1973, p.
122). The book finished with a chapter about Findhorn, the Scottish New Age
Community which had played a part in connecting me to Fred Robinson in 1971. In
these ways The Secret Life of Plants connected a range of research texts, issues and
influential figures, consolidating my own alignment with the Robinsons by linking the
practical, social and political positions of my own generation to the more spiritual and
cosmic orientation of Fred and Mary. Prophecy and the flying saucer issues which

accompanied Fred’s vision seemed relatively harmless — even endearingly eccentric —
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and they did have the affect of waking up his audiences. Fred’s request to adopt the
open mind of a little child challenged his alignees to at least accept the possibility of
such cosmic happenings or prophecies coming to pass; in this way there was no need to
‘believe’ in his prophecies or the methods by which they might be enacted. All he asked
was that we be open to them — just as readers were being opened to the propositions put
in The Secret Life of Plants.

UFO Texts

Fred and Mary Robinson had individually (in the 1950s) and then together (in the
1960s) researched UFOs, reading many of the early Flying Saucer authors. The
following is a freight-train list of some of the titles (with publication details) that simply
by being put together tell the story of the kind of research the Robinsons undertook:
The Coming of the Saucers by Kenneth Arnold & Ray Palmer (1952, Ambherst,
Wisconsin); Why We Are Here: Written by a BEING from JUPITER and Instrumented
by Gloria Lee (1959, Cosmon Research Foundation, Palos Verdes Estates, California);
Inside the Space Ships (1955, Arco Publishers and Neville Spearman, London) and
Flying Saucers Farewell (1961, Abelard-Schuman, New York) both written by George
Adamski; The White Sands Incident and Alan’s Message to Men of Earth by Daniel Fry
(both published in 1954 by New Age Publishing, Los Angeles); The Saucers Speak by
George Hunt Williamson & Alfred Bailey (1954, New Age Publishing, New York); and
Warnings from Flying Friends by Arthur Shuttlewood (1968, Portway Press,
Warminster, Wiltshire, UK). The Robinsons had been fully convinced of the
authenticity of most of these authors’ postulations and ‘experiences’, and worked to
elaborate from within them a full-fledged set of transformative promises/processes for a
new, spiritual and social ‘elect’ — There is to be no ‘elect’ - you chose yourselves

(Fred Robinson, lectures 1971).

By the time | met Fred Robinson he had decided to recommend to seekers two overview
books on the subject: Flying Saucer Pilgrimage by Helen and Bryant Reeves (1957) and
The Advent of the Cosmic Viewpoint by Bryant Reeves (1965), both published by
Ambherst Press, Amherst, Wisconsin. The former introduces the topic of UFOs and
surveys the ‘evidence’ the Reeves gathered on their own pilgrimage of investigation,
while the latter focussed on interpreting ‘the consequences’ of UFO sightings and
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contacts. That Bryant Reeves was a retired mechanical engineer was seen by Fred as
conferring credibility on the subject of a ‘cosmic viewpoint” — a term he adopted in his
own teachings. He often read from Reeves (1965) as if from a textbook. Unusually for
Fred and Mary, these two books were written by mere human researchers — in contrast
with the enigmatic extraterrestrial sources of Fred’s two main reference books: Oahspe
and Urantia. When Erich von Daniken’s Chariots of the Gods: Was God an Astronaut?
(1971, Corgi Books, London) was released in English, the Robinsons saw it as passé;

they had lost interest in ‘scientifically’ proving what they intuitively ‘knew’.

Assessing these works today, it is possible to see how the sincere enthusiasm and open-
mindedness of the Reeves, when combined with the often charming and charismatic
Ufology aficionados and ‘contactees’ they mixed with during their investigations, led to
their becoming promoters of some questionable phenomena and exotic theories. Not
unlike the Universal Brotherhood members, seen as supporters of all of Fred’s theories,
the Robinsons too were too easily represented as embracing all of the tenets of the texts
they recommended. In many cases, they were more interested in the less sensational,

more directly pragmatic, aspects of such texts.

Political and Environmental Movement Texts

Although Mary Broun read many mainstream political texts during her days with the
Labor Party (including some of Karl Marx’s writing) which clearly influence both her
trajectory and that of the UBI, she came to focus on the more right-wing economic
theories which Fred Robinson had first gleaned from the writings of Major Douglas
(1879-1952) and his book Social Credit (1924, Eyre & Spottiswoode, London). This,
along with other books (which | have been unable to trace) accepted the authenticity of
the spurious and anti-Semitic document by Sergei Nilus, The Jewish Peril: Protocols of
the Leaned Elders of Zion, whose 1905 Russian edition was anonymously translated by
George Shanks,* and printed in 1920 by Eyre & Spottiswoode, London. Eyre &
Spottiswoode Ltd., at the time enjoyed the kudos of being the King’s Printer, thus

experienced the dubious distinction of being the first to publish this text — and with the

%2 Shanks was the son of a well-known English merchant residing in Moscow. As a result of the Russian
Revolution of 1917, the family sustained financial ruin and became refugees in London where it is
believed the translation was completed. Until 1978 it was believed that Victor E. Marsden was the
translator; (http://en.wikipedia.org/wiki/George_Shanks, accessed 30.7.2011).
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additional title The Jewish Peril. However, as Norman Cohn points out the distinction
must be made between a printer and publisher of the same name. The book, or rather
pamphlet, shows that while it was ‘printed by Eyre & Spottiswoode Ltd’ to private
commission in 1920, the firm Eyre & Spottiswoode (Publishers) Ltd was not founded
until April 1929 (Cohn 1996, footnote 4, p. 167).%® The Protocols, as this mother-of-all-
conspiracy-theories is generally known, marked Fred Robinson’s bitter response to the
economic-disasters he experienced in the early 1930s. While Social Credit’s more
benign theories informed Fred’s ‘economic answer to the world’s problem’
(Lectures 1971), it was the raft of conspiracy theories which stemmed from The
Protocols that were to have a more marked, but largely unrecognised effect on the
Universal Brotherhood enterprise. A critique of The Protocols, along with its effect on
Fred Robinson, his first family, and the later UBI will be explored in Chapter 5 Part 2.

By the 1970s Fred and Mary Robinson’s focus had reoriented to include environmental
texts, albeit those with wide-ranging political consequences. Fred had read early organic
and biodynamic literature and newsletters in Australia from the 1930s onwards, being
involved to some extent with the biodynamic movement’s founders and practitioners.
Fred Robinson met Mary Broun just after the publication of Rachael Carson’s Silent
Spring (1962),** a book which scientifically proved that much of what Fred had been
saying about the state of the environment was coming to pass. By the time Fred met
Mary in mid-November 1962 he was already quoting from Carson to confirm what he

was saying.

By 1971 Fred was freely and selectively quoting from a range of ecologists and
environmentalist as well as Carson. While Fred respected his new eco-scientific ‘allies’,
his own research into the extraterrestrial science of ‘aliens’ suggested much more
radical ‘solutions’ than any human scientists could envisage. Fred’s two favourite to-

quote-from texts were Barry Commoner’s The Closing Circle (1971) and Paul Erlich’s

%3 It was surely not an accident that Norman Cohn’s book Warrant for Genocide: The Myth of the Jewish
World Conspiracy and the Protocols of the Elders of Zion was first published in 1967 by this first English
language ‘printer’ of The Protocols: Eyre & Spottiswoode, London. To view a copy of the title page of
The Protocols see http://en.wikipedia.org/wiki/Eyre %26_Spottiswoode, accessed, 29.7.2011).

* The New Yorker had started serialising Silent Spring in June 1962. It was published by Houghton
Mifflin, Boston on 27 September of that year. The book was widely read — especially after it was on The
New York Times best-seller list. The book has been widely credited with helping launch the
environmental movement (http://en.wikipedia.org/wiki/Silent_Spring, accessed 29.7.2011).
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The Population Bomb (1968).% Fred used whatever he saw as useful to support his
schema — and as with his earlier experiments in spiritual and communal living, he urged

that environmental reform extend to new regimens within everyday existence.

Lifestyle Texts

The International Biogenic Society was established in 1928; its credo, composed in
Paris that year by the founders Edmond Bordeaux Szekely and Romain Rolland, is
reproduced here, as it can be seen as a forerunner to a number of life style issues of both

the back-to-the-land movement of the 1970s and the sustainability movement of today:

o We believe that our most precious possession is Life

o We believe we shall mobilise all the forces of Life against the forces of death.

e We believe mutual understanding leads toward mutual cooperation; that mutual
cooperation leads toward Peace; and that Peace is the only way of survival for
mankind.

o We believe that we should preserve instead of waste our natural resources, which are
the heritage of our children.

o We believe that we should avoid the pollution of our air, water and soil, the basic
preconditions of life.

o We believe that we should preserve the vegetation of our planet: the humble grass
which came 50 million years ago and the majestic trees which came 20 million years
ago, to prepare our planet for mankind.

o We believe that we should eat only fresh, natural, pure, whole foods, without
chemicals and artificial processing.

o We believe that we should lead a simple, natural, creative life, absorbing all the
sources of energy, harmony and knowledge, in and around us.

o We believe that the improvement of life and mankind on our planet must start with
individual efforts, as the whole depends on the atoms composing it.

e We believe in the Fatherhood of God, the Motherhood of Nature, and the
Brotherhood of Man (http://www.communityofpeace.net/Britxt/Binternat.htm,
accessed 7.7.2011).

The similarities between Fred Robinsons 1970s propositions and the above credo is well
worth noting, for it points to the synchronicity between Fred’s generations programs of
lifestyle reform (before and between Wars) and the baby-boomer interest in natural

living and vegetarianism.

% Commoner’s 1971 book The Closing Circle: Nature, Man, and Technology (Knopf, New York) was at
odds with Erlich’s 1968 The Population Bomb (Sierra Club, San Francisco; Ballantine Books, New York)
(http://en.wikipedia.org/wiki/Barry Commoner#cite note-2, accessed 29.7.2011).
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While a number of Szekely’s works (translated and edited by L. Purcell Weaver, and
published by C.W. Daniel Company, London) were read by Fred early in his New Age
career, one text stands out: The Essene Gospel of Peace, first published in English in
1937.% This enigmatically ‘received’ text revolves around the concept of a clean body —
inside and out. It reinforced for Fred, in more romantic style, Heindel’s ‘spiritual
scientific’ reasons for both vegetarianism and purity of the bloodstream, issues which
were to become touchstones of Fred’s teachings during the 1970s. While the main
innovation for my generation was the description of the ‘ancient practice’ of using an
enema, its equation of spiritual purity with physical discipline and environmental self-
reliance marked the holistic emphasis of the era. The book was republished in 1970,
ready to be taken up by the back-to-nature sector of the baby-boomer generation — and
thus fitting perfectly with Fred Robinson’s suggestion to purify the bloodstream by

fasting and colon cleansing.

With body as important as spirit, a range of alternative diet books influenced the
Robinsons and the early 1970s pioneers of the Community. The following list of author
and title details gives the flavour of these ‘life extension specialist’ texts: Anne
Wigmore’s Be Your Own Doctor (1969, Hippocrates Press, Boston, MA); Professor
Arnold Ehret’s Mucusless Diet Healing System: Scientific Method of Eating Your Way
to Health (1953, Ehret Literature Publishing Company, New York) and Paul C. Bragg’s
The Miracle of Fasting: For Agelessness — Physical, Mental and Spiritual Rejuvenation
(1971, Health Science, Sydney). For the Robinsons, diet — even when directed towards
whole-of-life improvement — always tended towards more elevated spiritual

dimensions.

Mohandas Gandhi’s The Story of My Experiments with Truth, was important for the
Robinsons. Gandhi (1869-1948) was born only a dozen years before Fred, and Fred had
followed his career with much interest. While Mahadev Desai, Gandhi’s personal

secretary, had translated this book into English for publication by Navajivan Press,

% publications of the International Biogenic Society, including The Essene Gospel of Peace, saw Szekely
receive a PhD from the University of Paris, and other degrees from Vienna and Leipzig. Szekely claimed
to have translated a text he discovered at the Vatican in 1923, called The Essene Gospel of Peace which
he published in four parts over several decades
(http://en.wikipedia.org/wiki/Edmund_Bordeaux_Szekely#Annotated Bibliography, accessed 7.7.2011).
The text is available at http://www.thenazareneway.com/essene_gospel_of peace book1.htm, accessed
25.5.2011.
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Ahmedabad in 1929 (and Fred is likely to have read this edition), it was the 1948
edition, published by Public Affairs Press, New York that the Robinsons had when |
met them in 1971. A number of Gandhi’s statements about ‘truth’ were reprinted in the
Robinsons’ Shalam Lights to substantiate their own ‘truth’ positions. Fred often finished
his 1970s lectures by reading a section from The Urantia Book titled ‘Christianity’s
Problem’ (pp. 2082-2083) which is strikingly similar to one of Gandhi’s texts.*’

Both Fred Robinson and Mary Broun saw in Gandhi a fellow seeker of truth — and had
identified many parallels with their own ‘experiments with truth’. My generation had
also been drawn to Gandhian ideals, practised at his Ashram, Sabarmati, on the outskirts
of Ahmadabad; along with political policies which extolled ‘simple’ village life. Gandhi
became another point of connection; especially for me, as one of his Quaker confidants

had been my own mentor just prior to meeting Fred.

Many of the issues the Robinsons had followed for decades became staples of the 1970s
interest in the New Age. Books, magazines and tracts about why aluminium cooking

utensils should not be used, or why fluoridated water should be avoided, had been

%" The wording of a number of The Urantia Book statements has been identified by critics as plagiarisms
(Gardner 1995, pp. 321-357). Gardner specifically cites the following paragraph — one which Fred often
quoted to his 1971 audiences — as being plagiarised from Gandhi (ibid., p. 355):

Christianity suffers a great handicap because it has become identified in the minds of all the
world as part of the social system, the industrial life, and moral standards of Western civilisation;
and thus has Christianity unwittingly seemed to sponsor a society which staggers under the guilt
of tolerating science without idealism, politics without principles, wealth without work, pleasure
without restraint, knowledge without character, power without conscience, and industry without
morality (Urantia Book 1955, p. 2086)

The ‘Seven Sins’ of Gandhi’s read: 1.Wealth without work; 2. Pleasure without conscience; 3.
Knowledge without character; 4. Commerce without morality; 5. Science without humanity; 6. Worship
without sacrifice; 7. Politics without principle (Gardner 1995, p. 355). Gardner recognises however that
‘the supermortals openly admitted in the UB that they made use of human sources (ibid.). The celestial
personality ‘commissioned’ to restate the ‘The Life and Teachings of Jesus’ in The Urantia Book saw the
matter of unattributed appropriation of ideas as part of his/her methodology, saying, amongst a full-page
of explanation and ‘acknowledgements’, the following:

In carrying out my commission to restate the teachings and retell the doings of Jesus of Nazareth, | have
drawn freely upon sources of record and planetary information. As far as possible | have derived my
information from purely human sources. Only when those records failed have | resorted to those records
which are superhuman. When ideas and concepts of Jesus’ life and teachings have been acceptably
expressed by a human mind, I invariably gave preference to such apparently human thought patterns ... |
have unhesitatingly appropriated those ideas and concepts, preferably human, which would qualify me to
restate his matchless teachings in the most strikingly helpful and universally uplifting phraseology ... I most
gratefully acknowledge our indebtedness to all sources of record and concept which have been hereinafter
utilised in the further elaboration of our restatement of Jesus’ life on earth (p. 1343).

In 1999 Gandhi’s book was designated as one of the ‘100 most important spiritual books of the
twentieth-century’ while the The Urantia Book was unmentioned. The list was assessed by HarperCollins.
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researched and ‘absorbed’; by the time | met Fred he was not recommending that his
audiences spend time locating or studying source books on such subjects. Duplicating
research he had already completed was a waste of valuable time. He simply
suggested that for our own health and well-being we avoid them — along with the classic
texts which discussed them. Having said this however, Fred himself would typically
quote from a book on the subject, with the reference intact. While there is no extant
record of many of these references, they would be used to corroborate the proposition
that for instance, aluminium cooking utensils caused scores of diseases. An article
(likely to be the one Fred quoted from) by H. J. Force, ‘Poisons Formed by Aluminium
Cooking Utensils’ in The Golden Age (a magazine owned by the Jehovah Witnesses)
asserts that aluminium pots are ‘a curse to humanity and their manufacture and use
should be forbidden by law’ (November 1932, p. 35).%

Fluoride poisoning was another emotionally charged subject for Fred Robinson. The
intensity of the texts from which he quoted, along with their conspiratorial accusations,
loomed large for Fred’s listeners of the early 1970s. For instance a 1954 letter written
by Charles Perkins to a research foundation, states that Nazi Germany had experimented

with fluoride to control the population by the following method:

Repeated doses of infinitesimal amounts of fluoride will in time reduce an individual’s
power to resist domination, by slowly poisoning and narcotising a certain area of the
brain, thus making him submissive to the will of those who wish to govern him (Charles
Perkins, letter to the Lee Foundation for Nutritional Research, Milwaukee, Wisconsin,
October 2 1954).%

38 Qualified scientists contributing to anti-cult/counter-cult web sites critical of the Jehovah Witnesses’
theological positions and ‘quack medical nostrums’ refute these claims suggesting that ‘(T)oday their
former stand is seen as extremely foolish even by the Watchtower themselves’; and that such positions
were taken ‘due to the tendency of certain high level Watchtower officials to reject anything that was
orthodox — orthodox religion, orthodox science, and orthodox medicine’ (Jerry Bergman, 1996, in
‘Aluminum: Satan’s Metal and Killer of Millions? The Watchtower’s Incredible Crusade Against
Aluminum’, http://www.seanet.com/~raines/papers.html, accessed 1.8.2011). Fred’s own rejection of
almost all orthodox positions was perhaps, at least in part, influenced by the Golden Age and Watchtower
magazines he read from the 1930s to the 1960s.

% perkins’ story, that fluoride made it more difficult for affected persons to defend their freedoms
becoming more docile towards authority, has been mitigated by more recent in-depth research such as
Hans Moolenburgh’s Fluoride: The Freedom Fight (1987) :

Scientists in the camps of both the opponents and proponents have always dismissed this story as mere
poppycock, but it had a life of its own and reared its head time and again. It fed the suspicions of many
people that ‘there was more to fluoridation than meets the eye’ (pp. 51-52).
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Quoting from such ‘insider’ texts as Perkins’ letter was very convincing to 1970s baby-
boomers. Fred was an avid researcher — especially of conspiracies of every kind. His
keen sense of the interconnectedness of the ideas he professed extended however to a

view that knowledge was suppressed or concealed as often as it was revealed.

At one level, these interconnected threads of reading helped cement community
consensus. The fifth printing of How to Grow Vegetables and Fruits by the Organic
Method (1970, Rodale Books, Emmaus, Pennsylvania) was embraced by both the
Robinsons and me, a source of uncomplicated conversation between us in the early days
of our meeting. Ruth Stout’s books, beginning with How to have a Green Thumb
without an Aching Back: A New Method of Mulch Gardening (1955, Exposition Press,
New York) was another first influence — on a very mundane human level. It was
practical, down-to-earth, how to books such as these which helped ground prospective
members, both prior to and during the establishment of the Community. Discussion
about practical issues, raised through reading a raft of such books and magazines,
tended to bring Community members together. Less applied or material matters,
including for instance prophecies and channelled literature, tended to cause divisions
(even if unexpressed). The (re)combination of sources proceeded however, the
pragmatic content tending to validate the spiritual for my generation, while being
treated as practical application of the more central belief systems to the Robinsons.

Somewhere between, community emerged.

The Whole Earth Catalogue was part of my own alternative reading between 1969 and
1971 prior to meeting Fred Robinson.*° These catalogues prepared the late 1960s and
early 1970s counterculture readership in Australia for the take-up of two pivotal
Australian alternative publications of the period. The first to appear was the back-to-the-
land magazine Earth Garden, the first issue of which appeared in February 1972 with a

feature article on Fred Robinson’s ideas about barter: ‘Honey is Money’. The New Age

*° This was a compendium of tools, texts and information that sought to catalyse the emergence of a realm
of personal power by making soft technology available to people eager to create sustainable communities.
The Whole Earth Catalogs publication coincided with a wave of experimentalism, convention-breaking,
and do-it-yourself attitudes associated with the 1970s counterculture, back-to-the-land and communities
movement in the US and beyond (http://en.wikipedia.org/wiki/Stewart Brand, accessed 12.9.2009).
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spirituality paper/magazine Cosmos,* included a number of feature articles about both
Fred Robinson and the Shalam-Carranya Communities (see for instance Yvonne
Malykke’s interview with Fred and Robinson and Rosemary Wood, titled ‘Shalam —
Carranya’, March 1974, p. 6). The way these alternative Australian magazines were to

inform and connect with Fred Robinson’s target audience is examined in Chapter 12.

Overall there proved, as this study will suggest, a divergence between what might be
termed a ‘Robinsonian’ trajectory through such texts, oriented towards the spiritual or
metaphysical; and that of my own generation: pragmatic, tending towards the scientific,

and always politically applied — with a focus on back-to-the-land lifestyle issues.

Fiction

Curiously, the reverse appears true when it come to the UBI Community’s use of
narrative fiction. By the time the Robinsons met in 1962, neither Fred nor Mary read
many, if any, novels, focussing instead on both channelture and non-fiction research
about the many subjects they were passionate about. They absorbed stories more though
television and films. Reading was for ‘The Work’, and in any case, the message behind
the irreal non-fiction texts being read by the Robinsons was that 7ruth was stranger
than fiction. On the other hand those who came to the Community were steeped in
allegorical fantasies such as Tolkien’s Lord of the Rings (1965) trilogy,** which the
Robinsons never read and saw as a waste of time. Tolkien was not recommended
reading — even being banned for a time in the early 1980s — being seen as ‘out of the

consciousness’.

1 Cosmos was founded in June 1973 and published monthly until July 1983 with circulation in eighteen
countries. It pioneered New Age spirituality in Australia. Cosmos was the first national journal of its kind
to be published in Australia and was distributed nationwide through newsagents. It was the forerunner to
many similar publications (http://yvonnemalykke.com/, accessed 30.7.2011).

*2 The Lord of the Rings is a high-fantasy epic written by University of Oxford professor J. R. R. Tolkien
(http://en.wikipedia.org/wiki/The Lord of the Rings, accessed 8.7.2011). The Lord of the Rings has had
a profound and wide-ranging impact on popular culture, beginning with its first publication in the 1950s,
but especially throughout the 1960s and *70s, during which time young people embraced it as a
countercultural saga (Feist 2001, Meditations on Middle-earth, St. Martin’s Press, New York).
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There were exceptions however; the science fiction book, The People: No Different
Flesh by Zenna Henderson*® (1967, Doubleday, New York) was seen by Fred and Mary
Robinson to describe both the Community and the extra-terrestrials which would be part
of the planet’s New Age future. The book was read cover to cover at group meetings
during the late 1970s, and was to remain on the recommended reading list as one of the
(re) orientation texts suggested to Seekers.

H.G. Wells’s science fiction was the most influential of Fred Robinson’s boyhood and
early adult reading. Wells’s influence on Fred is explored in Chapter 5 Part 1. Aldous
Huxley’s Brave New World (1949) and George Orwell’s Nineteen Eighty Four (1950)
were also to provide Fred with useful tropes for his countercultural views; he often
spoke about these texts to his audiences in the 1970s — perhaps aware of their new cult

status for young readers through the political upheavals of the 1960s.

It is important to note that throughout all these streams of literature (and indeed other
sub-categories that could easily expand the list), an alternative, countercultural
positioning is evident. The Robinsons’ focus was on how things could, and should and
would be done differently, if together we could ground their evolving vision via a
spiritual yet practical alternative society. Their mantra: We are here to practicalise the
spiritual and spiritualise the commercial makes sense of the wide-ranging topics that

informed the UBI’s ‘insider’ literature-bank.

Outsider Literature

With the UBI arising within this selective yet global mesh of influences, it is important
to consider how existing research has positioned both the UBI and these sorts of
movements as a whole. The Universal Brotherhood, it will be argued, needs to be
considered from within existing studies of alternative Intentional Communities, the New
Age, and New Religious Movements — with a focus on an Australian context. Existing
categorisations and typologies help place both the protagonists (the subjects) and the

*% Zenna Charlson Henderson (1917-1983) was an American fiction and fantasy novella and short story
author. Although her work could not be considered feminist, Henderson was one of the few writers in the
1950s and 1960s writing science fiction from a female perspective. She often included religious themes
because her readers, particularly her young readers, liked them. She felt it was good to offer a word for
“Our Sponsor” in her stories. (http://en.wikipedia.org/wiki/Zenna_Henderson, accessed 8.7.2011).
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Universal Brotherhood Community more generally within the existing research —
initially to locate and analyse any distinctive differences.

Key research texts can help typify, and place the Universal Brotherhood within the
social and ideological matrix in which it functioned. They set the stage for the story of
how the group came into being, influencing its formation and direction by the co-

founders, as explored in the Chapters that follow.

The UBI as a Back-to-the-land Intentional Community

This was the starting-point of most of those who became members of ‘the group’ in the
early 1970s. Most ‘Seekers’ were looking for a rural alternative commune, away from
the mainstream, where they could ‘lead a simple life’, growing organic food. A number
of the early Members were drawn from participants who attended Nimbin’s Aquarian
Festival in May 1973. Contemporary texts set the scene of this alternative back-to-the-
land collective at the time Fred Robinson and the Communities he inspired were in their

ascendency.

Margret Smith’s and David Crossley’s (eds) The Way Out: Radical Alternatives in

Australia (1975, Lansdowne Press, Melbourne), assisted by Peter and Sandra Cock,
presented fifty-four articles on radical social initiatives in Australia, categorised into
thirteen sections. The editor’s introduction is headed ‘Is There a Way Out?” As they

depict the contributions, they reflect on the eclectic and enthusiastic mood of the times:

Their articles argue out a coherent, yet extremely diverse, philosophy of practical
alternatives to improve our present day society. Only a short time ago such ideas
seemed utopian and unrealistic (Smith & Crossley 1975, p.1).

It should be noted that the attitude towards spirituality within the counter-culture of the
time was equally positive. Even the tropes used to depict the whole movement have a
spiritual flavour: ‘To some extent the “counter-culture” and the “alternative society” has
[sic] been a millennial dream’ (ibid.). The Robinsonian response can be detected in the
echoing of Fred’s maxim: We are not here to combat the negative but to establish

the positive.
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The movement was not simply a reaction against modern western society; it also sought
to be a positive confirmation of a way of life in which the individual was liberated. Self-
evolution was the main goal, in contradiction to the self-negation and alienation which
was seen to be the existing norm (ibid., pp. 1-2).

When The Way Out was published in 1975, Fred was at the height of his popularity, and
was supported by the Shalam and Carranya Communities, widely acknowledged then as
among the most successful alternative community ventures in the country. Certainly

that is how the press of the day was depicting it, as we shall see.

Peter Cock’s contribution: ‘Radical Change — An Alternative Strategy’ (ibid., pp. 5-12)

argued for urgent action.

If we sit back and let present social forces carry us along, the dehumanised hell of
Orwell’s 1984 or Huxley’s Brave New World is likely. What we do today contributes to
the realities of tomorrow. If our humanity, let alone our existence, is to survive in the
future, then the future cannot be left to itself.

If we have been able to revolutionise ourselves, and create our own alternative social
environment, then this alternative, this living model will attract others through its
pulling power, particularly those presently disaffected (Cock, 1975, p.10).

Cock, within the ‘Living Styles’ section of The Way Out, this time about a group he
helped to start, contributed an article titled ‘Moora Moora Cooperative Community’
(pp. 185-193) in which he eloquently expressed the almost impossible ideal of finding a
‘balance’ between the manifold factors and issues which compete within a live-in

community based on a higher level of liberty, equality and fraternity — and equity:

Our basic needs, in order to realise goals and enhance our own power over our lives are
sufficient space, land, time and people. With a style of living that involves diversity,
openness, freedom and participation, we aim to continually work on the balance of our
diverse and often conflicting individual and collective needs. We seek a dynamic
balance between privacy and community, homogeneity and diversity, cooperation and
private ownership, and between our inner community life and our wider social
involvement.

We need complexity and diversity to find freedom; commonality and similarity for
community; and openness for growth. Each we feel is vital to the meaning and richness
of the other, and the dynamics of combining them will give our lives the richness and
meaning we strive for (Cock 1975, p. 193).

The above can almost be seen as a manifesto for Australian Communities; the inevitable
failure to achieve such ‘balance’, is perhaps the main reason that most closely-knit

intentional communities do not last very long. Certainly the issues raised by Cock were
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important in both the functioning and the critiquing of the UBI in the 1970s and *80s —
and in the assessment of NRMs in the twenty-first century.

Johnny Allen, a co-organiser and originator of the Nimbin Aquarius Festival, in his
contribution to The Way Out, ‘Nimbin: Myths, Dreams and Mysteries’ (1975, pp. 28—
31) reflects on the Nimbin Aquarius Festival to which Fred had been formally invited
by Allen (letter, February 1973), and from which the fledgling Carranya Community

was to gain a number of its members:

... the participants of Nimbin were not slow to enter the new mood. ‘In a revolution
there are no spectators’ — only participants. And the prevailing mood was of
participation. Aquarian Age children of the dream, sneering, cop-hating revolutionaries,
spacemen, Jesus Christs, Fred Robinsons, all were there prepared to make an art out of
the very act of living ...

So there we were, all of us balanced on the delicate tightrope between our fondest
dreams and our most feared nightmares. Nothing was missing from the whole
horrendous, ecstatic collage that is living in the seventies, except that we are usually
buffeted from the intensity of it all by the massive mediocrity which blunts our senses
and the personal cacoons we weave around ourselves in order to survive in the jungle.

The vibes were so tangible that, as the cliché goes, you could reach out and touch them.
Never before was the new age peace and brotherhood more believable. In the euphoria
of green fields, blue skies, people and music, love became tangible. It was passed round
with each piece of fruit, each note of music, each soft caress. One by one the defences
of cynicism were lowered, as we gave one another licence to dream and to love, to
rediscover and redefine these experiences. But gradually through the euphoria came the
realisation of conflict, the coming-of-age dilemma of the liberation movements. The
realisation given new meaning by the Aquarian age cold war between meat eaters and
vegetarian, that one man’s meat is another man’s poison (Allen 1975, p. 28).

This recognition of the ‘conflict’ caused by the activist liberation movements, here set
up as both a contrast and an evolutionary phase of the ‘new mood’ of the communal
‘dream’, expresses something of the tension already embedded into a broad social
movement attempting to integrate so many influences and demands. As this study will
show, conflicts between the Robinsons’ version of a New Age lifestyle and the various
alternative countercultural or hippie versions, were present from the outset. The
Robinsons were anti-drug, anti-smoking, anti-free sex, anti-nudity, and even anti-
swearing (all of which were in their way, ‘anti-hippie’ and ‘anti-freedom’). From their
own perspective the Robinsons were simply for a wholesome, positive, alternative,
spiritual lifestyle, undermined by a world-wide conspiracy which worked against true

freedom, and against practices that supported ‘real’ love and truth. What was
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incorporated into these ‘truths’ however came to be influenced by any number of
marginalised or demonstratably suppressed other forms of ‘truths’ — not all of them

easily embraced by the post-Nimbin ‘Aquarian’ generation.

David Fosdick’s contribution in The Way Out, ‘Spiritual Living in Western Australia
(1975, pp. 183-184),** while a toned down version of Fred’s flamboyant rhetoric, used
enough religious language to make it clear that the Shalam and Carranya Communities
were in the process of disconnecting from the countercultural and alternative focus of

other secular communes in Australia:

Life on earth was meant to be a very practical and objective experience, but without an
understanding of why we are here and what we should be doing, it soon becomes a very
hollow and selfish existence. Total dedication to a purely passive spiritual life can
become just as selfish and lacking in the true dynamic purpose which the creative
indwelling spirit wholly desires. If a balance can be reached between these two poles of
human expression then the way will be open for humanity to express the spiritual values
and understanding of the organised Heavens in physical and purely objective terms here
on earth.

This has been the message Fred and Mary Robinson have been trying to convey to the
people of Australia for quite a number of years. It was this message of Love and Truth
that inspired approximately 65 people to come together at both Shalam (the mother
community 32 kilometres from Perth) and Carranya (its flourishing offspring 272
kilometres north of Perth) to put into practice the Brotherhood of Man under the
Fatherhood of God as an actual way of life (Fosdick 1975, p. 184).

Bill Metcalf’s (ed.), From Utopian Dreaming to Communal Reality: Cooperative
Lifestyles in Australia (1995, University of New South Wales Press, Sydney) included
ten individual accounts of those who had experienced living a communal lifestyle. In
his introductory chapter, ‘A Brief History of Communal Experimentation in Australia’
(pp. 14-40) Metcalf devotes a page to the Robinsons and the history of Shalam and
Carranya, sketching the evolution and demise of the Universal Brotherhood Community
(pp. 36-37). However, he relies only on one press report of 1973, and a couple of
quoted paragraphs from the Introduction to Black’s PhD Thesis (1984) for his

* At the time of writing, the then still informal group was colloquially identified as ‘Fred’s Commune’.
In the ‘Contributors List’ of The Way Out, Fosdick is described as living in ‘the Shalam and Carranya
Communities’. The name ‘Universal Brotherhood Inc.” did not exist, nor had the two Communities
consolidated at Balingup. However, Fosdick refers to the group as both a ‘New Age Light Centre’ and as
the ‘Shalam and Carranya Brotherhood’. The gradual shift in naming from the personal and colloquial —
‘Fred’s Commune’ — to the impersonal religious corporation ‘The Universal Brotherhood’ was to trigger
a change. It was not long before the UBI was known as ‘“The Brotherhood’ — an entirely different
connotation to its roots in the alternative back-to-the-land milieu.
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depictions, focussing almost exclusively on Fred’s ‘Space Brother’ intervention
theories; mentioning them six times in the one page, as if there were no other important
dimension to the group. Without any insider input, his depictions are un-representative
of the group, although largely factual in content. Notwithstanding, Metcalf does provide
a useful historical overview of the territory of Intentional Communities in Australia,

making the following salient point in the first sentence of his Chapter:

The alternative lifestyle, or intentional community, movement did not start in Australia
at Nimbin in the early 1970s, briefly flourish and then die, as is so often assumed by ill-
informed journalists. Australia has a rich history of utopian experimentation, one which
is largely neglected in the history we are taught at school. Australia’s utopian and
communal past is largely unknown even to contemporary communards who, at times,
mistakenly think their movement emerged with no historical antecedents (Metcalf 1995,
p. 15).

It was partly Metcalf’s observation that encouraged me to record the histories of the
founders of the Universal Brotherhood — to reveal more of the movement’s motivations
and genesis than was available in the extant research. It became clear to me that the
historical representation of defunct groups such as the UBI is as much the responsibility
of those who were initially involved, as those ‘outsider’ historians and researchers who
attempt to represent them. If the ‘insider’ founders and members simply move on with
their lives, never writing about their experience and what shaped the groups they helped

form, then the emplotted media versions are likely to be reified.

Metcalf’s overview of the Australian utopian communitarian literature from the
nineteenth century reveals a rich engagement with utopian and science-fiction ‘high-
tech’ themes, including South Australian Catherine Helen Spence’s short story A Week
in the Future (1888), set in 1988, as perhaps the most important (Metcalf 1995, p. 15).
Metcalf suggests that a general atmosphere of utopianism among Australian workers
had existed since the gold rushes of the 1850s, when ‘Men of ideas had come to this
land in search of their fortune, Chartists from England, Irish rebels, German
revolutionists’ (Mathews 1954, p. 15). Utopianism has been an important part of
Australia’s history.* Citing Vance Palmer’s Legends of the Nineties (1954, Melbourne

** It is worthwhile documenting here that John Ballou Newbrough (1828-1891), who channelled and
published the Oahspe Bible, had, in 1849 as a 21 year old, joined the gold rush to California where, as
well as being a successful miner, he championed the civil rights of cruelly exploited Chinese labourers.
He is likely to have done the same when ‘with his friend John Turnbull, from Scotland, he prospected in
the goldfields of Australia’ (Gardner 1995, p. 162).
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University Press, Melbourne) Metcalf suggests that the impulse towards utopianism
‘was at once a sign of faith in the future and uncertainty about the present” (Palmer
1954, p. 70; in Metcalf, 1995, p. 15). Australians however did more than think about

utopian communities:

Australians did not just write and dream of creating new, utopian social orders; they
attempted to put their dreams into reality. There were 50 utopian, communal social
experiments in Australia prior to 1970 (Metcalf 1995, p.16).

Metcalf goes on to describe their successes and failures. The 1890s, as ‘the high point of
Australia utopianism’ (Metcalf 1995, p. 18); and the 1970s, which can be seen as the
highpoint of Australia’s ‘Aquarian’ back-to-the land communal experimentation, show
important similarities. Both rode a wave of utopianism instigated by environmental and
social issues. The 1890s experienced severe drought, economic depression, and violent
labour unrest (Metcalf 1995, pp. 18-19); while the 1970s experienced the Vietnam War
Protests, the 1973 oil crisis (and its long term implications), and the double-dissolution
of the Australian Parliament (1975), all of which contributed to a rise of activism and

the desire to do something — especially environmentally.*®

Both ‘waves’ were able to utilise a radical press to popularise and promote their ideas to
their target audiences. In the 1890s magazines such as the The Bulletin, The
Boomerang, The Voice, The Clipper, The Worker, and various club magazines
popularised the movements (Metcalf 1995, p. 18); while in the 1970s the underground
press, The Alternative News Service, The Digger, The New Journalist (Smith 1975, p.
238) and The Living Daylight (late *60s and early *70s only), connected the
‘counterculture’, while the back-to-the land magazines Earth Garden and Grass Roots;
the New Age magazine Cosmos, and the popular music magazine Go-Set were to play

an important part in popularising the alternative wave and Fred Robinson. *’

*® By the mid-1970s, many felt that an environmental catastrophe was imminent; the Back-to-the-land
movement started to form; and ideas of environmental ethics joined with anti-Vietnam War sentiments
and other political issues. The individuals involved in this movement often lived outside normal society
... (http://en.wikipedia.org/wiki/Environmentalism, accessed 24.2.2011).

*" Mainstream press, along with the electronic media, played a significant role in informing the public
about the news-worthy activities of the counterculture, but a lesser role in connecting and informing
participants about the theories and mystical positions of the movement(s). The editor of Cosmos
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The 1890s produced William Lane (1861-1917) a radical journalist, and a political
leader who founded the communal experiment ‘New Australia’. Similarities between
Fred and Mary Robinson and the UBI Community, and Lane and his New Australia
movement are hard to ignore. Lane, like Fred Robinson, was a charismatic speaker but
an incompetent administrator and leader (Metcalf 1995, p.19). Like Fred he was also
bold: ‘... if we only dare we shall win and if we win we shall have brought Faith and
Hope to the world’ (Lane, quoted in The Brisbane Worker, 6.8.1962). Like Mary
Robinson, Lane had been much involved in the Labour Movement prior to his

communitarian work.*

Believing Eastern Australia to be too corrupt, Lane negotiated with the Paraguayan
Government a grant of a tract of fertile land on which to start a utopian colony. For the
700 Australians who joined the movement ‘it seemed heaven was about to be realised
on earth — in Paraguay’ (Metcalf 1995, p. 19). In 1893 the first group of 220 Australians
set sail to establish their utopia. Problems soon arose over Lane’s leadership, as well as
his strict rules against the use of alcohol, and sexual relations ‘with the “Indians’’’
(ibid.). His ‘simplistic communism and mateship developed a non-denominational but
distinctly religious tinge’ (ibid.). After the arrival of a second contingent a schism
occurred: ‘The crooked ones will have to go’, he wrote. The splinter group, Cosme,
formed a community nearby, and was more successful and long-lived than Lane’s New
Australia. Both groups continued to interact socially and economically until Lane
abandoned his dream in 1899 and went to live in New Zealand.*® Cosmé continued until

1905, when due to internal bickering it deteriorated. In 1909 private ownership was

complained that: ‘By January, 1974 not one magazine or newspaper in Australia, except for Cosmos had
featured an article on consciousness expansion, ESP, yoga or mysticism’ (Malykke 1996, p. 24).

*® Lane, a political force in Australia, was largely responsible for the formation in 1889 of the Australian
Labour Federation (http://adbonline.anu.edu.au/biogs/A090663b.htm, accessed, 24.2.2011).

* Not dissimilar to Fred Robinson in relation to his days as a Rosicrucian naturist, Lane revealed little of
his feelings about New Australia and Cosmé:

His career on Auckland’s conservative New Zealand Herald, from 1900 as leader writer and
from 1913 as editor, clearly demonstrated a political volte-face. His writings under the
pseudonym of “Tohunga’ (the Maori word for prophet) ... denounced industrial lawlessness,
advocated the introduction of universal military training, and when war came showed himself a
master of patriotic rhetoric (Souter 1983, http://adbonline.anu.edu.au/biogs/A090663b.htm,
accessed 24.2.2011).
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instated. New Australian descendents are still living in Paraguay and Cosme is now a
farming village (Metcalf 1995; Souter 1983)

The UBI as New Age Movement

An explanation of the epistemological shifts supporting New Age eclecticism is
elaborated by David Tacey in a number of books, particularly The Edge of the Sacred:
Transformation in Australia (1995), ReEnchantment: The New Australian Spirituality
(2000) and The Spirituality Revolution: The Emergence of Contemporary Spirituality
(2003). These suggest that the postmodern enterprise of the post-Paris revolution French
intellectuals of the 1960s ‘loosened the structures of rationality’ (2003, p. 16), and so
allowed openings for the return of mystery and spirituality, via such ‘operationalising’
impulses as the ‘Age of Aquarius’ in the same period. Recalling Jung’s response to
hostile attacks on Theosophy, Tacey notes that the ‘New Age’ (viewed as a
contemporary extension of Theosophy) ‘may be a prelude to a deeper and more mature
kind of spiritual awareness’ (2003 p. 70). Rather than berating the New Age for its
intellectual fuzziness and overloaded conceptual and ideological baggage, he suggests
patience and tolerance, ‘in the hope that they shed their nascent forms and give rise to
something new’ (2003, p. 70). Cautioning intellectuals intent upon an evaluative
historical analysis, Tacey suggests: ‘We must be careful how we respond to the New
Age, because it could hold within itself the seeds of the genuinely prophetic’ (2003, p.
70); likening the impulse behind the New Age to that which first inspired Marxism:

Both strive for liberation, seek to identify and attack the sources of alienation, and look
to a revolutionary program. But these philosophies are working on different levels.
Youth spirituality is seeking a primordial level of experience upon which the battle
against alienation can be won. It is a postmodern, post-utopian political movement, but
it is political in an entirely new sense (Tacey 2003, p. 70).

So was the UBI a ‘New Age’ political movement? My research reveals that the
Robinsons were from the 1960s both organised and political; and that the UBI was
designed by them to implement a distinctive kind of mystical, peaceful-revolutionary
example/model for what was thought to be an imminent ‘New Age’. In this sense the
UBI was more of a movement than the New Age movement itself, which the following

research argues was more of a loose collective.
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Steven Sutcliffe’s Children of the New Age: A History of Spiritual Practices (2003),
traces the history of some of the main New Age sources of the Robinsons — particularly
Findhorn’s genesis. In a number of ways his approach is similar to that taken here.
Using some of his own experiences within New Age circles, Sutcliffe follows the
personnel, events and movements out of which Findhorn evolved, extrapolating and
theorising from the ‘insider’ data. Sutcliffe’s research informed some of my thinking
about the place of the Back-to-the-land, Intentional Community and New Age
initiatives in Australia. Employing Suttcliffe’s theory, these three movements were not,
sociologically speaking, movements at all, but rather ideological, social and spiritual
impulses that were drawn together in the Robinsons’ evolving organisation. Sutcliffe’s
‘genealogy of “New Age”” (2003, p. 1) argues that there was never a New Age
Movement as such. ‘New Age’ was first an ‘emblem’ and later an ‘idiom’, and is best
seen as a fad. Sutcliffe, quoting Turner and Killian, points out that ‘fad’ and ‘craze’
should not be read derogatively but anthropologically:

a fad does not consist of simple, unimaginative imitation. It has collective enthusiasm
for a wide range of individual innovation around a common theme, in behaviour that is
performed in association with others (1972, p. 130).

Despite the sociological distinctions, it is unlikely that the term New Age movement
will be dropped in scholarly, media, or public discourse for ‘fad’ or ‘craze’. However,

used in analysis such terms allow for

... a substantial latitude of belief and practice while maintaining a minimum common
reference point, supplied by the emblem itself. In short, ‘New Age’ has been a
discursive emblem used within certain networks of alternative spirituality rather than
constituting an entity in itself ... (Sutcliffe 2003, p. 2003).

This study supports and supplements Sutcliffe’s work, piecing together a parallel world
of Australian New Age history that makes significant connections with his story of the
evolution of the New Age in the British Isles. Importantly, Sutcliffe reveals the
differences between the pioneer New Age messengers and their apocalyptic messages,
in publications such as Anthony Brooke’s Revelation for the New Age (1967); and those
of the then young American mystic David Spangler, Revelation: The Birth of a New Age
(1971) (see Sutcliffe 2003, pp. 114-124). Spangler is seen to have discouraged
Findhorn from cataclysmic Armageddon discourses (ibid., pp. 120-121), which the
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Robinsons continued to employ, and which was to make many (if not most) of the UBI

members uncomfortable.

Sutcliffe unwittingly thus reveals how the UBI became caught between two quite
different paradigms: the born-between-the-Wars New Age pioneers who believed the
New Age would be ushered in via world-wide cataclysm, overseen by ‘Elder Brothers’
or ‘Space People’; and the baby-boomer New Age inheritors who proclaimed that the
New Age had already arrived, and that self-development and building the new should be
the focus — a distinction which becomes an important element of this study (see
especially Chapters 12 and 13). This inter-connectedness of motifs and understandings
very much marks the entire evolution of the UBI, from its Robinsonian pre-history to its
current day inheritor-institutions. So it is, in tracing this specifically Australian instance
of an eclectic set of influences, part countercultural and communal, part New Age and
part NRM, this study proposes continuity with other global NRM phenomena,

particularly in relation to the metaphysical sub-section of Ufology.

Three distinct and very different positions regarding Ufology are evident. Firstly, the
position taken by Fred and Mary Robinson regarding the ‘Space People’ or ‘Elder
Brothers’ — a stance which stems directly from (quite literally) insider-flying-saucer
authors. Secondly, the position taken by researchers of UFOs at a physical level; the
focus being on the witness-based data collected about particular incidents, and the
history of UFO groups in Australia. Bill Chalker’s The Oz Files (1996, Duffy &
Snellgrove, Sydney) undertakes such a history. Thirdly, the position of those who take a
postmodern position on UFOs: Martin Plowman’s (2008) ‘High Strangeness: A
Lacanian Cultural History of UFOs and Ufology’ (unpublished PhD thesis, Melbourne
University, Melbourne) and his subsequent book, The UFO Diaries: Travels in the
Weird world of High Strangeness (2011, Allen and Unwin) explore the discourse used
amongst Ufologists to outline their experiences, positions and theories as ‘true

believers’. In describing his stance he says:

I am not a ufologist, but I am a ufology-ologist, and proud of it. I do not believe in the
theories of ufologists, even if | find the stories they tell fascinating (Plowman 2011,
Xiii).
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At the end of his book, which follows his PhD field research experiences, as well as
providing a survey of the literature, Plowman reveals his own personal and enigmatic, if

not ambivalent, position, advising:

Don’t listen so much to what ufology says, as to what it wishes for. Which is this, the
only dictum of high strangeness worth writing down: This is not everything there is.
That’s what I strive to defend. | take the side of the real and what it gives us, and for
that reason | celebrate the existence of ufology without believing a word of it ...

| refuse to defend ufologists, but when a witness says they saw something they can’t
explain, I think that’s the first sign of truth ... | am satisfied that UFOs are and always
have been real, even if they don’t exist (Plowman 2011, p. 291).

While the Robinsons’ undivided focus was on their ‘experiential-insider’ positioning,
and Plowman’s on a ‘theoretical-outsider’ position, something more should be said
about the second position, which focuses on tabulating ‘real’ and verifiable
phenomena. Genuine UFO researchers have often come in for ‘cult-like’ stereotyping
just because they are investigating a ‘weird’ subject. Chalker distances himself from

both unreasonable belief and unreasonable disbelief :

It has been clear to me from the very beginning of my research that a true sceptical
position is the best approach taken in the true tradition of science, directed by the
evidence and not by the dogma from the zealots of both the UFO and sceptical
fraternities. Sceptical groups seem more intent on practising debunking than in true
scepticism (Chalker 1996, p. 2).

The approach taken by the Robinsons, and those who accepted the ‘insider stories’ that
assume the extraterrestrial origin of flying saucers, is seen by Chalker as making an

‘unstainable leap ... I prefer the term UFO, with the emphasis on ‘U’ for “unidentified”’

(Chalker 1996, p. 2).

While not supporting or defending any particular ‘belief’, this study, like Plowman’s,
champions the defence of the right to new and marginal beliefs — accepting that they

may be signs of truth; while like Chalker | appreciate that strange phenomena can be

researched, and that ‘consensus reality’ is possible even if unidentifiable or

inexplicable.
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The UBI as a New Religious Movement

Research that assists in placing the Robinsons and the UBI Communities within the
research of Intentional Communities and the ‘New Age’ ‘movement’ or ‘collective’, has
helped demonstrate that the Robinsons’ movement was a religious movement which
was in many ways ‘new’. Issues related to Oahspe and Urantia and their influence on
the later UBI reveal more of the religious or spiritual orientation of the UBI, while three
other studies: the only projects undertaken by qualified researchers with the knowledge
and cooperation of the Robinsons, provide detail. The first of these was researched in
1963, during what has been already characterised as the Inception phase of the New Age
Community ideas and principles (1962—1971); the second in 1980; and the third
researched between 1979-1984, during what | characterise as a Plateauing Phase of the
UBI Community (1979-1983).

Attention here is directed as much towards how these research projects were undertaken
as to their content. These texts clearly establish that the Robinsons (even if
unconsciously) laid the groundwork for a New Religious Movement. The Robinsons are
seen not to be content with becoming a ‘loose’ part of a 1960s New Age collective; and
not content to be small scale exemplars and participants in a Back-to-the-land fad or
craze. It is important to examine this NRM world as it was, with an eye to where the
Universal Brotherhood fitted within that world during its functioning and in its history.
It also readies the research for a survey of how NRMs have interacted within the larger
world; and how that world has responded to them as an inevitable ‘part’ of the world —

yet ‘apart’ from it.

Lee Priestley’s Shalam: Utopia on the Rio Grande 1881-1907 (1988, Southwestern
Studies Series, no. 84, Texas Western Press, El Paso) outlines the history of the
communal group inspired by the Oahspe Book’s Spiritualist author, John Ballou
Newbrough. Fred Robinson knew about this ill-fated community experiment, but only
vaguely mentioned it as having failed. Priestley’s remarkable piece of research explores
the fruits of Newbrough’s desire to come ‘out of UZ’, the ‘world’s people’, and to
follow the blue-print ‘anti-script’ laid down in Oahspe.
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Newbrough and a wealthy Faithist (adherent), Andrew Howland, purchased a large
parcel of land on the Rio Grande to which they felt spiritually led: ‘a place the world
would not live, and yet I will make it a place of peace and plenty’ (Oahspe 1960, p.
831). They and other Faithists established a colony and advertised for ‘foundlings’, with
no questions asked.>® These children were then raised following the precise instructions
of Oahspe’s ‘Book of Shalam’, to be spiritually-conscious vegetarians. Disaster upon
disaster didn’t stop them. After Newbrough died, and notwithstanding some
extraordinary feats of endurance by the now humbled Howland, the whole enterprise
gradually fell apart, until the colony was dissolved in 1907. There was no paperwork
regarding the identity of the orphans who had grown up with Howland and other

Faithists. Only a few were subsequently able to trace blood relatives.

The full story reveals some important similarities and enthusiasms between the utopian
‘Shalam’ on the Rio Grande, and the Robinsons” New Age Shalam — and its later
incarnation as the Universal Brotherhood Community. Coming from the same root-
stock: Oahspe’s ‘Book of Shalam’, this is not surprising — but the intersection of many
Oahspean principles and practices with more contemporary 1970s New Age tendencies
calls for more detailed analysis. Nor is the Oahspe tradition the only such sustained

influence on the later UBI.

Martin Gardner’s Urantia: The Great Cult Mystery (1995, Prometheus Press, New
York) explores how the other favourite Robinson text, The Urantia Book (1955) came
to be written. Although Gardner’s work is controversial and unpopular with most
present day readers for its prejudiced and unflattering conclusions, ‘insider’ researchers
such as Larry Mullins, with Meredith Sprunger and fourteen long-time readers who
‘contributed, edited and signed off on our original History’ (2010, Foreword), admit that
Gardner did get a lot of facts right:

Gardner is a good researcher of factual material such as dates. However, Gardner’s
book is, in the author’s opinion, non-objective, inconsistent, relies upon mixed
premises, and is bluntly prejudiced against the Revelation. Any religious belief could be

%0 Newbrough even put out a monthly newsletter entitled Castaways, the first edition being November

1889. The publication sought ‘agents’ to assist in finding ‘foundlings, orphans, and other homeless and
uncared for children, and homes for women’ http://archives.nmsu.edu/exhibits/shalam2/Castaway.jpg,

accessed 25.3.2011).
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attacked and ridiculed by means of the unfortunate techniques Mr. Gardner used to
attack the Urantia Papers ... (Mullins 2010, p.104, endnote 5).

The variety of conflicting histories gives insights into the genesis of the Urantia Papers
as they were first known — and of the genesis of the conflicts; particularly the part which
William E. Sadler and his wife Lena Sadler played, in the processing of ‘messages’
from ‘the conduit’ to the finished publication.>® Gardner’s conclusion is that a man
named Wilfred Kellogg (a half-first-cousin of Lena Sadler) was the sleeping subject and
authored the work from his subconscious mind, with William Sadler subsequently
editing and authoring parts (Gardner 1995).%* The whole history of how the book came
to be written is now a matter of debate, with other self-published books such as Ernest
P. Moyer’s The Birth of a Divine Revelation: the Origin of the Urantia Papers (2000)
further exploring the territory. While the details and the theories about how it was
written may be fascinating, Fred’s view was that ‘it’s what’s in The Book that

counts’ — and this is the stance of most readers.

Gardner’s research includes a chapter on the history of Oahspe, noting similarities and
differences between the two books, and some information supplied by Dan Massey one

of his informants about

a group in Australia during the 1960s and ’70s that combined a belief in both the
Urantia Book and Oahspe! It was led by a man named Fred Robinson who travelled
about the continent wearing a robe with the three blue circles stencilled on the front.>
The Foundation persuaded him to change the group’s name from Urantia Brotherhood
to Universal Brotherhood, to discard the robe and play down Oahspe. After Robinson
died according to Massey, the group became ‘less Urantian and more Oahspeish’. He
does not know what happened to the followers (Gardner 1995, p. 178).

5! The Sadlers were both respected physicians. William Sadler was a debunker of paranormal claims. In
his book The Mind at Mischief (1929) he explained the fraudulent methods of mediums and how self-
deception leads to psychic claims. However, in the appendix he wrote that there were two cases that could
not be explained to his satisfaction (http://en.wikipedia.org/wiki/The Urantia_Book, accessed 7.3.2011).

>2 This view is contested by insider researchers: ‘A strange myth floated through the community of those
who accepted The Urantia Papers. Many believed the Papers were channelled, and that Wilfred Custer
Kellogg was the channeller. Nothing could be farther from the truth’ (Ernest Moyer 2005,
http://www.world-destiny.org/16_wilfred.html, accessed 7.3.2011).

%3 Fred did on a few occasions wear a robe with the Urantia Book s blue concentric circle trademark. This
had been made for him by a creative alignee for weddings and special occasions. Having seen him wear
this once, it is easy to understand how a story is expanded to suggest he wore the robe regularly.
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Gardner’s surprised exclamation mark indicates the seeming oddity of a fusion of
Oahspe and Urantia — and the biographies produced in my own research accentuate the
presence of a distinctively Australian direction in the typical syncretism of its NRMs. It
will support Bouma’s observation, drawn from studies of Australian statistics on

religious affiliation, that in Australia:

Some individuals have begun to be involved in multiple religious groups, adopting
beliefs and practices from a range of religions and spiritualities. The designers of
Australian census presuppose that religious identities must be mutually exclusive (ABS
2005, in Bouma 2006, p. 63).

In the 1960s, PIX magazine undertook a series of investigative articles on religious
beliefs and practices in Australia. Tess van Sommers’ Religions of Australia: The PIX
Series extended to 41 Beliefs (1964, Rigby Limited, Adelaide) included a Chapter on
‘Shalam — The New Age’ (pp. 205-209). While the content of this text is explored in
Chapter 8 in the sub-section ‘Australia’s New Age Representatives’, how this research
was undertaken is significant here. Van Sommers explains in correspondence collected

for this project:

I sent them (the Shalam Community) the standard long questionnaires | used with all
my subjects, and followed up with further queries by mail. The Robinsons responded
with longish letters and stacks of printed material, as | remember the latter. | sent them
the draft of my article, which they approved without alteration. It went into the
magazine [PIX], and the book, without further alteration (this is true of the whole series
— there was no sub-editing whatsoever) (van Sommers, letter 11.11.2004).

In answer to a question | asked about how her unusual-for-the-time series of articles on

Australian Religions in PIX magazine came about, van Sommers replied:

The series happened when | was asked by my editors to put up ideas for a long
sequence of serious articles. The then new proprietors of the magazine may have
disapproved of its frivolous character. Certainly, my series was in grotesque contrast to
PIX’s normal role of purveyor of light entertainment and large pictures of semi-clad
females.

Why | thought of religion, | do not know. It was half in jest. But once | started | became
enthralled! | had taken my BA as an evening student; had read English Hons., Ancient
History and Latin. Not a whiff of sociology.

Now I was thunderstruck by the significance of religious beliefs to our society. Also |
came to LOVE many of my subjects (mainly the sects) because of their innocence and
harmlessness. Dear, dear people! ...

I cannot emphasise too strongly that the whole emphasis of the PIX work (no book was
envisaged before the end of the Magazine series, only after its success) was from the
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beginning, and by my decision alone, that it must be entirely descriptive and contain no
critical element whatsoever. Little as | knew of the subject, and because of my
ignorance, | would have considered it unseemly in the extreme to have commented
upon what | recorded (ibid.).

What van Sommers achieved was a record of the movements of the day, in some detail,
with primary, near ethnographic input from adherents — and, as she explained, without
any form of judgment being made. Her work is both an indication of how far even
popular media of the day were able to include ‘alternative’ cultural movements — a point
elaborated in later analysis in the study — and how the tone varies from subsequent

attempts to ‘reconstruct’ such social movements, as a form of oral history.

Other studies of the Australian impulse towards the spiritual exist. Nevill Drury and
Gregory Tillett’s Other Temples Other Gods: The Occult in Australia (1980, Methuen,
Sydney) explores Australia’s

extensive “occult heritage” embracing indigenous Aboriginal Dream-time beliefs,
spiritualist churches, witchcraft, magic and goddess worship ... and also an increasingly
prevalent mystical sub-culture which has allied itself generally to ecological and social
awareness groups. Many occultists indeed speak of ‘consciousness raising’ as a key
prerequisite of modern living ... (p. 7).

This book normalises the occult away from the media’s emplotment of it. The first
paragraph refers to the way the popular imagination regarding the occult reached a
climax during 1974 with the Anglican Church Enquiry into spirit possession, séances
and Satanism that resulted from the screening of the Hollywood film The Exorcist.>*
Even in 1980 the authors were able to write ‘and still the feeling lingers on that the
occult is somehow linked up to powers and principalities whose origin and purpose is
manifestly evil’ (ibid.). As 1974 was also the period in which Fred Robinson was
actively recruiting for the New Age Back-to-the land Shalam-Carranya Community, it
is important to remember this cultural backdrop. While on the one hand debunking
some of the ‘evil’ connotations associated with the term ‘occult’, Drury and Tillett tend

to reify the media ‘cult” emplotment through their depiction of the Robinsons and the

% The Exorcist is a 1973 horror film directed by William Friedkin which deals with the demonic
possession of a young girl and her mother’s desperate attempts to win back her daughter through an
exorcism conducted by two priests (http://en.wikipedia.org/wiki/The Exorcist (film), accessed
27.6.2011).
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group which was evolving around them, revealing how difficult it is for writers — even
those sympathetic to and connected within the domain’s network — to gather
information about an emerging NRM without having lived within it or having an
understanding of its evolution. It should be understood that the mid-to-late 1970s (when
the data for Other Temples was being collected) the Shalam—Carranya Community had
made both location and identity shifts, and had experienced a schism, making any

research confusing, and operational information about the group a bit like quicksilver.*®

With this background, Drury and Tillett’s version of the Robinsons and their group
follows on from the Australian history of the nineteenth and twentieth-century esoteric
occult movements such as Rosicrucianism, Spiritualism, Theosophy and
Anthroposophy, most of which are esoteric teachings. Turning to the more recent occult
history of Australia, Drury and Tillett introduce the more exoteric — even publicity

seeking — ‘Robinsonian’ New Age teachings.

Yet Australia has become known as a centre for ‘New Age’ occult movements,
unconcerned with remaining hidden and anxious to publicise their message. Most of
these movements began in the era of the ‘flying saucers’, when sightings were first
gaining publicity, and came about as an attempt to relate this phenomenon to religion,
and a feeling that this world is not the best of all possible worlds. They merged a bit of
science, a lot of science fiction, mysticism, elements of Theosophy and an alternative
life-style to produce an approach that was counter-culturally occult. Probably the best
known of these alternative communities is Shalam, founded by Fred Robinson, formally
a Rosicrucian, and his wife Mary, formally a Scientologist. Robinson, usually described
as ‘Australia’s oldest drop out’ at eighty-nine, began his ‘alternative’ career as a
conscientious objector during World War 1; he lost everything during the depression of
the 1930s and began seeking a lifestyle outside the conventional social order (Drury &
Tillett 1980, p. 32).

Having learnt that Fred had been connected with Rosicrucian teachings, but probably
unaware of the specific activities of the Rosicrucian Order of the Aquarians (ROTA),
the group Fred formally joined in 1937, Drury and Tillett skip straight to the movement

as it was functioning at the time they wrote this book, using information at hand.

*In speaking with the authors in conjunction with this project, | discovered that Gregory Tillett (as the
researcher of this section) did make considerable efforts to find out how the group operated. He spoke
with ‘one of Mary’s sons’, almost certainly Noel Broun, the owner of the Carranya property on which the
Community experiment was situated. During this time the group was in hiatus. Noel and Mary had been
through a difficult and public falling-out (albeit a short-lived one); the ‘Carranya Community’ had been
vacated; ‘Shalam’ had been sold and a new property bought; followed by a publicly reported schism that
gave rise to misinformation about the existing group. For these reasons Tillett’s data was not
representative of either the Shalam or Carranya Community of the early 1970s, or the more religiously
configured Universal Brotherhood to evolve. To Tillett, Fred’s ‘flying saucer’ and ‘vegetarian-purity’ foci
were, quite understandably, seen as the main unifying themes and reference points of the group.

83



The movement he eventually established is known as the ‘Universal Brotherhood’,
although popularly called ‘Shalam’, after the name of the original commune. Mr.
Robinson is said to have the soul of a cosmic being from another planet, acting as a
prophet and visionary for the Age of Aquarius. His philosophy derives, in part, from the
ideas of the Findhorn community, The Urantia Book, Oahspe, various ideas from
Theosophy, rigid ideals of physical purification, including fasting, strict vegetarianism,
abstinence from all drugs (including tea and coffee), and the avoidance of sexual
relations. Those who can achieve the required level of personal purity, usually whilst
living in a ‘half-way’ commune, are permitted to reside at the principal ‘survival
community’ of the movement in the countryside of Western Australia (Drury & Tillett
1980, p. 32-33).

While most of the information about Fred Robinson and the group’s philosophical
sources in this account are accurate, when he comes to the beliefs, like almost all
‘outsider’ commentators (for the extenuating circumstances mentioned above) these
sympathetic, domain-insider authors also reify the ‘cult’ stereotype. The idea that
individuals within a political party have quite different perspectives while working for a
greater ‘cause’ is somehow accepted, whereas members of a small NRM are seen to
have unambiguous communal beliefs — something the Robinsons never wished on any
individual who aligned with them. Drury and Tillett present a potted version of Fred’s

most extreme flying-saucer-mediated prophecy and future role as the group’s beliefs:

The movement believes that the present social economic and political order will shortly
collapse, and when that happens they will be among the few who survive ‘the holocaust
of fire’ by which the earth is to be purified by the angels. The chosen will be liberated
in flying saucers which will return them to earth when the purification is completed. A
new civilisation, based on the ideals of the Universal Brotherhood can then be
established. Those who are impure will have been removed from the earth to another
planet (Drury & Tillett 1980, p. 33).

The authors’ explanation of the governance of the movement reveals the probability that
ex-members (with anticult perspectives) were interviewed for the research. While
unrepresentative of insider nuanced positioning, the authors do make the bald statement
to encapsulate the general view of the way the group functioned: ‘The movement is
controlled by a hierarchy of leaders, guided by Mary Robinson, who “channels”
directions via dreams’ (ibid., p. 33). The idea that Shalam and Carranya could be
construed as ‘various communes’ gives the impression of a larger organisation than it
was, whereas it was simply that the one group was going through location changes:
‘Various communes are operated in Western Australia, all aiming at self-sufficiency’
(Drury & Tillett 1980, p. 33).
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Turning now to the prophecy Fred was sharing with his audiences when | met him in
1971, Drury and Tillett complete the ‘cult’ emplotment of the UBI — but from within the

occult world — thus confirming media depictions:

Mr. Robinson had declared — in 1971 — that there would be either an atomic war or
worldwide tidal waves inaugurating the New Age in 1977-78, information obtained
from the Space People. Austral-Aquaria (the real name for Australia) would be the
continent for the new Aquarian Age. Whether the coming End has only been delayed
remains to be seen; the Universal Brotherhood continues to prepare for its deliverance
(ibid.).

The implication that the UBI was simply preparing for their own deliverance is a
common outsider perspective/emplotment of a failed ‘doomsday cult” group. While
seeming to be true, this fails to explore the more subjective perspectives of those
actually involved. The following text which completes this section on the Robinsons

suggests there were other similar groups:

Other smaller and less publicised groups also exist throughout Australia in communes
and farms pursuing an alternative life style; many of them maintain links with similar
groups elsewhere in the world, whose titles range from Heralds of the New Age, The
Summit Lighthouse and the White Star to the Bridge to Freedom, the Magnificent
Consummation and the Mark-Age (ibid.).

The smaller groups were likely to have been those started by people with connections to
the Theosophical Society, such as the Southern Centre of Theosophy, near Robe in
South Australia. Nethania in Western Australia and Homeland in Northern New South
Wales were others that were initially influenced by Fred Robinson but later made
stronger connections with Findhorn. Other than these it is hard to know which groups
Drury and Tillett are referring to; most ‘communes’ were back-to-the-land alternative
life style groups having their genesis in a countercultural socio-political milieu rather

than via the ‘occult’ connections listed here.

Patricia Black’s unpublished PhD thesis, The Fashioning of the Earth Anew: An
ethnography of the Universal Brotherhood, a religious utopian commune (1984,
University of Western Australia, Perth) is, as the only ethnographic study of the UBI,
the most important and detailed contribution to research about the movement during its
functioning. The first sentence of Black’s Abstract states that ‘The Universal
Brotherhood is a chiliastic utopian commune situated on a 317 acre property in the
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South West of Western Australia’. This is not an unfair description. Although no one in
the Community (including the Robinsons) would have known the word ‘chiliastic’, the
Robinsons were actively believers in a Christian cum ‘New Age’ version of chiliasm.*®
Certainly the word describes Fred’s prophetic and religious positioning, and since the
others in the Community had been drawn by him, it is worth examining how far the
Community was based on his prophetic assumptions. Can then the UBI be assessed as
an ‘End-of-the-world’ NRM — or as the press is wont to depict such groups: ‘a
Doomsday Cult’? This question will be addressed as the study evaluates the

development of the Robinsons’ movement and the formation of the UBI Community.

Black was not so much interested in the movement as a religious organisation, as in its
‘utopian endeavours to build “model societies” free from the social problems that afflict
the world’ (Black 1984, p. 1). The focus of her research was therefore not on the
historical backgrounds of the founders, nor on a cultural analysis of the movement, nor

even on placing or understanding the group within the field of the NRMs of the period:

My interest in the Universal Brotherhood’s utopian endeavour is centred upon the ways
in which Members reconcile the interests of the individual with those of the group. How
do they build a ‘model society’ in which there is room for individual autonomy while
ensuring commitment to the community? In the idiom of the Brotherhood members,
commitment to the community means ‘Living in the Consciousness’ (ibid., p. 1).

Black’s ethnography reveals ‘the Brotherhood members’ dialectical resolution of this
individual autonomy versus community authority issue’ (ibid., p. 2). Black isolates
different developmental stages of the UBI, and of the spiritual growth of members:
‘Life in the Brotherhood is governed by creative and evaluative phases’ (ibid., p. 2).
While this study was focussed on the UBI’s utopian endeavours, Black’s theory can be
applied to almost all organisations. Ethnographic studies done at one point, in one year,
can reveal quite a different set of data in another year. Having said this, most past
Members of the group would be unlikely to disagree with this view of developmental

phases:

*® <Chiliasm’ is the Greek word corresponding to the Latin word ‘millennium’ meaning ‘thousand years’.
Some Christian groups highlight a belief in a Golden Age or Paradise on Earth when ‘Christ will reign’
prior to a final judgment and future eternal state (the “World to Come’ of the New Heavens and New
Earth). This belief is derived primarily from the book of Revelations (20:1-10). Among some Christians
who hold this belief, this is not the ‘end of the world’, but rather the penultimate age, the age just prior to
the end of the world when the present heavens and earth will flee away (Rev. 21:1)
(http://en.wikipedia.org/wiki/Millennialism, 24.2.2011).
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The creative phase is characterised by heterogeneity, flexibility and inclusiveness,
which enable the individual to assert his autonomy. The group’s boundaries are
relatively open and there is usually an inflow of newcomers. However, to deal with the
threats to the Brotherhood reality that arise during this phase, the community leaders
begin to demand ideological orthodoxy and homogeneity. These demands move the
community into the evaluative phase which is characterised by conformity to the
Consciousness and the exit of those residents unwilling to conform ...

So the dialectic continues. During the creative phase, the tenets of the vision are
successfully implemented and individual autonomy characterises community life.
During the evaluative phase, the tenets of the utopian vision are not implemented and
conformity to the ‘Consciousness’ pervades community life (Black 1984, p. 2).

It is clear that all 24/7 live-in communities will often fail in achieving a ‘dynamic
balance between individual autonomy and group authority’ (ibid., p. 1). However,
underscoring the importance of this ideal — held as central to Black, she quotes Peter
Cock:”’

The balance between autonomy and community was central to understanding the
dynamic struggle within alternative communities. Most members wanted a creative
unity (Cock 1979, p. 293).

Black’s developmental model, based on data gathered during participant-observation
fieldwork with the group in 1980 during a number of visits, is insightful, presenting an
interesting hypothesis in relation to the ‘life-cycles’ within NRMs. The approach is
calculated: ‘I evaluate the community’s utopian endeavour primarily in terms of the
psycho-social development of residents and the group’ (Black 1984, Abstract),
positioning her study of the group within what John Saliba (2003) calls a
‘Psychological Definition” of NRMs (pp. 7-10):

... the psychological definition has focussed on the way the new religious movements
recruit and maintain their membership and how they affect those who join them (Saliba
2003, p. 7).

5" peter Cock had written Alternative Australia: Communities of the Future in 1979 (Quartet Books,

Melbourne), a couple of years before Black began her research on the UBI. Thirty years later ABCs

George Negus Tonight screened a story on the Community which Sandra and Peter Cock founded:
‘Communal living — yes, it still happens. In the hills outside Melbourne is Moora Moora, said to be one of
the oldest alternate [sic] communities in Australia. It was set up in the *70s and it’s still going strong’
(Negus 2003).

Cock’s comments on the value of rules in an Intentional Community are useful:
We’ve evolved, over 30 years, a policy manual, which is that thick, and people arrive and join and go, ‘My
God! This is more bureaucratic than a bureaucracy!” The paradox of rules is if you know where you stand,
you know what you can and can’t do; it’s a freedom. It’s when you don’t know that you really are at a loss
(Cock, on George Negus Tonight, ABC, 11.9.2003,
http://www.abc.net.au/gnt/future/Transcripts/s944138.htm, accessed 24.3.2011).
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So what are the primary and most useful ways of defining and placing the UBI and
NRMs generally? How does society currently react to them? What other issues need to
be broached before embarking on the story of the Robinsons and their fully-engaged
young alignees of the 1970s? The way NRMs are defined and the typologies that have
been created in an effort to understand NRMs within various disciplines, along with

societal response to their existence, are all clearly important issues to canvas.
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Chapter 4. Definitions, Typologies and Social
Responses

Much of the available research that discusses the world view of groups such as the
Universal Brotherhood considers their communal formations under the heads of
Intentional Communities and the ‘New Age’. Having examined existing research on the
Robinsons’ Shalam and their communal artefact the Universal Brotherhood as an
established New Religious Movement, it is now necessary to widen the scope, to
explore how NRMs have been defined. The typologies that position them for ease of
understanding; and the response of the society in which they are ultimately citizens —
however much some may resist the fact — are necessary elements of this research, as it
seeks to evaluate the socio-cultural contribution of the UBI. Further to these issues, the
UBI needs to be placed within the context of the Australian religious culture. Is there a
gap in the literature on Australian NRMs? How far does NRM scholarship globally
address Australian NRMs — and is there evidence of anything distinctive in the

Australian experience?

Definitions of NRMs

The word ‘cult’, so often used to refer to a new religious group, has so many meanings
and contains so much emotional content that it ‘might have lost one of the major
functions of linguistic designation, that is, to convey accurate and useful information’
(Saliba 2003, p. 1). The negative significance attached to the word ‘cult” means it is
often preferred to more neutral alternative terms such as ‘new religious movement’,
‘emergent religion’ or ‘contemporary religion’. This is especially the case with
traditional religionists (particularly Evangelical Christians), but also with psychiatrists,

lawyers, and news media reporters (Saliba 2003, p. 1).

The term ‘New Religious Movement’ is now used by most scholars who study such
groups because ‘cult’ has become a pejorative in the media and among anticultists
(those who align themselves against groups they label as dangerous and evil) (Daschke
& Ashcraft & Ashcraft 2006, p. 1).

The term New Religious Movement (or NRM) has emerged as the most popular

descriptor of ‘those religious groups that differ significantly from those religious groups
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that are regarded as the normative expression of religion in our total culture’ (Braden
1951, Preface).”®

Daschke and Ashcraft (2006), having also rejected the term ‘cult’ for the more neutral
NRM, point to problematic issues surrounding the term New Religious Movement,
which has come to denote ‘any and all alternative and emergent religious groups’
(Daschke & Ashcraft 2006, p. 3). The questions which Daschke and Ashcraft raise are
helpful in unearthing anomalies and difficulties associated with any label for so diverse

a socio-religious territory.

Are all these groups new?

Many base their identities and build appeal through their supposed antiquity
(Theosophy and Rosicrucianism being examples). No consensus exists amongst
scholars about what constitutes ‘newness’. Claimants include movements which began
as recently as the 1960s and 1970s, from both the East and West; groups which now
have a significant history themselves (Daschke & Ashcraft 2006, p. 3).

Are these groups religious?

Many of the groups reject the label of ‘religion’ and claim that members are not
‘religious’. It is important to remember that in the mid-to-late twentieth-century ‘“NRM
discourse often contained a strong component of religious denial or downplaying

religious elements’ (ibid.).

Are these groups movements ?

NRM scholars point to a movement’s social fluidity within the larger society, while
most NRMs have a degree of organisation, with structures, membership rules, and a
leadership hierarchy (see Daschke & Ashcraft 2006, p. 4; Chryssides 1999, pp. 16-17).

%8 The late Walter Ralston Martin (1928-1989) began his seminal work The Kingdom of Cults (1968)
with Charles Braden’s broad definition of a NRM (‘cult’), however Martin quickly adds the more specific
rider: ‘a cult might also be defined as a group of people gathered about a specific person or person’s
misrepresentation of the Bible’ (Martin 1968, p. 11).
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Daschke and Ashcraft, in New Religious Movements: A Documentary Reader (2006)>
sum up the imperfections and yet the value of the NRM descriptor:

NRMs, then, are new (or old) religious groups that may or may not claim to be
religious, and are organisations more often than they are movements. Although an
imperfect label, ‘NRM’ continues to be the most helpful one available, and has
achieved a level of acceptance in general discourse about religion that other labels have
not. Conceived by mid twentieth century observers of American and, more broadly,
Western religious events, the category of NRM is useful because it includes both the
innovative newer religious groups and the older Alternative groups, which, taken
together, form a spectrum challenging both mainstream religious traditions and secular
society (Daschke & Ashcraft 2006, p. 4).

Having said this, John Saliba’s Understanding New Religious Movements (2003)*°
discusses three definitions of ‘cults’’NRMSs that typify the three main ways they have
been researched and discussed. Each examines the dominant definitions of what new
religious movements are to ‘outsider’ theologians, psychologists, and sociologists. |
have followed Saliba’s argument closely (pp. 1-10); and then added an unlikely, but
perhaps useful contribution, derived from ‘insider’ literature, which explores a

spiritual/religious definition of a cult/NRM.

1) Saliba’s Theological Definitions

Theological definitions of NRMs focus on the theological meaning of the word ‘cult” —
as in the works of Christian evangelical authors who are dedicated to refutation of sects
and cults. Martin’s definition of a cult is useful here: ‘a group, religious in nature, which

surrounds a leader or a group of teachings which either denies or misrepresents essential

% This unusual ‘reader’ is designed to be a ‘useful, reliable, and handy one-volume source of information
about various NRMs as found in documents from the movements themselves’ (Daschke & Ashcraft,
20086, ix). Cooperation and collaboration with those directly involved with the NRMs was seen as critical.
To decide where to include groups in the reader and which documents might be used the editors asked
advice of scholars with expertise on specific NRMs. The way this book was put together thus says
something about the methodology for this study: ‘Participative Inquiry’.

% Saliba’s text is regarded as a classic introduction to the subject of NRMs. It is a sociologically oriented
overview of this contentious religious territory. Saliba provides sound advice for those thinking of joining
an NRM, and those who have recently left one and are embittered by the experience. From my own once-
insider perspective, | believe Saliba confers a balanced overview of the subject. If there was one book that
most influenced this study as most succinctly and fairly depicting the territory of NRMs, it would be
Saliba’s Understanding New Religious Movements (2003 2™ edn [1995]). Saliba is professor of religious
studies at University of Detroit Mercy; he teaches comparative religion, while most of his published work
deals with NRMs: Psychiatry and Cults: An Annotated Bibliography (1987); Sociology and Cults: An
Annotated Bibliography (1990); Perspectives on New Religious Movements (1995); and Christian
Responses to the New Age Movement (1999). Saliba is a Roman Catholic priest and a member of the
Society of Jesus (Jesuits).
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Biblical doctrine’ (Martin 1980, p. 16; see also Sire 1980, p. 20). These types of
Christian analysis have the appeal of being ‘simple, direct and intelligible to the average
person committed to a traditional Christian church’ (Saliba 2003, p. 4), but they lump
NRMs together as ‘unorthodox’ or ‘heretical’ groups, and do not elicit a ‘proper
theological response’ (Saliba 2003, p. 5). Saliba points out that this definition ‘leaves
unsolved the question of Christian orthodoxy’ (ibid.) thus bypassing age-old debates
which have split the Christian Church, while the definition also ‘fails to acknowledge
the variety of beliefs and practices that one encounters among the new religions

themselves’ (ibid.).

Saliba also observes that “calling cults unorthodox does not help us understand them’
(ibid.); nor does it address itself to questions of religious pluralism in society (ibid., pp.
5-6; see also Coward 2000; and Griffiths 2001). As a result of such ‘cult’-defining texts
(and there is a plethora of them in Christian Bookshops) the discourse of
marginalisation tends to dominate popular views on NRMs. This dominance of ‘cult’
discourse within the mainstream (most powerfully led by Christians) effectively thwarts
any pluralist-peacemaking gestures from NRMs towards that mainstream —
notwithstanding such socially-positive acts as the emergency response and humanitarian

aid given by the some NRMs — almost always cynically perceived as ‘a marketing

p10y7.61

The theological definition of NRMs helped to define the Robinsonian pre-history of the
UBI —just as it did during the group’s functioning. Out of his own mouth Fred often
effectively defined himself and movements he was part of or initiated as extraordinarily
unorthodox, if not supremely and outrageously heretical. But then Fred revelled in his
own unorthodoxy — he almost wanted to be rejected. As we shall see, Mary Broun (née
O’Dwyer, later Robinson) was also unafraid of being different and unorthodox in her
ideas and her beliefs. However, unlike Fred Robinson, Mary Broun was a model of
moral Christian behaviour, having very orthodox values and always encouraging UBI
Members to raise rather than lower the bar of community standards. The UBI

Community both lived, and was careful to be seen to live by, standards which were

81 See for instance a video clip about Scientology’s ‘Volunteer Ministries’ which records interviews with
emergency workers recorded soon after the 9/11 Twin Towers collapse
(http://www.volunteerministers.org/#/tent/nav-disaster, accessed 15.3.2011).
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highly ethical and scrupulously principled by any standard. Mary also encouraged the
UBI members to refrain from antagonising those who were assessed as being unable to
appreciate the group’s positions. While Fred set out to stir the theological the pot, Mary
let sleeping dogmas lie, going out of her way to find common ground with other
Christians. The Community tended to follow Mary’s conciliatory lead, and so had
excellent relationships with Catholics and the less strident Protestant churches.

Saliba suggests that the presence of NRMs in our culture could have positive
consequences, in that they may ‘indirectly urge believers of different traditions to foster
a deeper understanding of their respective faiths and to strive for a clearer exposition
and defence of their beliefs and practices’ (2003, p. 6). Saliba also notes

... the urgent need for a more thorough assessment not only of what new religions teach,
but also of the many factors that contribute to their rise and success. Only then can a
theological appraisal be safely made (ibid., pp. 6-7).

This study aims to make some headway in this territory by exploring the Robinsons’
schema and the factors that contributed to the UBI’s rise and fall. Such case-studies,
employing ‘insider knowledge’, can provide data for a genuinely informed theological

appraisal of an NRM.

2) Saliba’s Psychological Definitions
As already mentioned, psychological definition focuses on the way NRMs recruit,
(re)orient and keep members in a group. Saliba points to two very different

psychological takes on the way NRMs affect their members:

The first, and more prevalent, definition is that cults are dangerous institutions that
cause severe mental and emotional harm to those who commit themselves to their
creeds and lifestyles (Saliba 2003, p. 7).

This negative view of the NRM domain focuses on the ‘controlling cult’ stereotype,
rather than the ‘heretical cult’ depiction of the theological definition. Here, movements
are depicted as spurious, and controlled by a ‘cult leader’ who dominates innocent and

abused ‘cult followers’, and as Philip Cushman describes it,

... demands unquestionable loyalty and complete obedience to its restrictive ideas, rules
and totalistic methods; uses methods of mind control; uses deception and deceit when
recruiting and interacting with the outside world; systematically exploits the member’s
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labour and finances; attacks or abandons members who disagree with or leave the group
(Cushman 1984, p. 6).

No matter what the facts of a given case may be — and each experience is likely to be
quite different, both within a given group and between the range of groups — this
psychological stereotype is played out in the public domain, reifying and extending an
already endemic public perception. This view has been promoted through some of the
psychological literature, which has in turn given ammunition to the press: ‘This
negative view of a cult that stresses manipulation, mind control, and deception as the
constitutive elements of a cult has persisted in psychological literature’ (Saliba 2003, p.
7; see also Abgrall 2000). Psychologists contend that their experiences in counselling
ex-members confirm that ‘their intellectual and emotional lives have been literally
impaired by the teachings and lifestyles of the new religions’ (Saliba 2003, p. 8), further
implying that membership of a new religion is not a free act (ibid.). The Christian
theological definition is thus supported by the psychological definition, and is used as a
weapon of war against the ‘evil controlling cults’, even utilising its own discourse as
‘evidence’ in many court cases ‘in attempts to justify legal actions against new
religions’(ibid.; see also Brady 1999, pp. 81-100).

Saliba points out that while ‘the appeal of this definition has been phenomenal’ (2003,
p. 8), the approach has encountered much opposition from sociologists, and from some
psychologists and psychiatrists who have actually tested many cult members and
examined their family and social backgrounds (ibid.). This second psychological
viewpoint sees NRMs as ‘helpful organisations that provide an alternative therapy to
many young adults as they are faced with the momentous decisions at important
junctures of their lives’ (Saliba 2003, p. 9). Marc Galanter in his studies of charismatic
religious sects and zealous self-help groups even suggests that involvement in some
new religions might be helpful in certain cases — as ‘adjuncts’ to psychiatric care (1982,
p. 1539; 1990, p. 550). While this position is rarely accepted outside professional circles

it has, as Saliba points out, certain advantages:

It explains why many converts appear to be relatively healthy and content, even though
their lifestyles are out of the ordinary. Further, it directs attention to those problems that
young adults face before they ever thought of joining a marginal religious group. And
finally, it leaves open the possibility that involvement in a new religion might have
diverse effects on different people and that, consequently, negative generalisations on
the individual psychological states of members are unwarranted (Saliba 2003, p. 9).
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Although it may be true that in some cases new religions are ‘dangerous detours’ in the
process of growing up (Levine 1984; 1986), they can also be a rite of passage, a place
where growing up happens, and a place where people move beyond adolescent
selfishness and self-destructive behaviours. Certainly Fred and Mary Robinson saw the
UBI as a place which could help people to give up addictions to drugs and alcohol, and
to make a lasting connection with a better and more responsible part of themselves.
Whether they stayed or not was no concern of the Robinsons — although it sometimes
was to me and other members who were more emotionally invested in friendships and
youthful idealism. The movement was peopled by individuals who wanted to engage in
a service to mankind, and also by those who were dysfunctional — disaffected youth —
who over time became responsible members of an ethical organisation, living an
environmentally aware and healthy lifestyle, in turn providing a service to newcomers,
the membership, and to the children of the Community — ‘for the Children’ was
always Fred’s (Oahspean) first reason for the establishment of the Community, along
with the ideal/goal of providing a model for the greater society to emulate. In most
ways, as concerns the Universal Brotherhood, psychiatric definitions which would
characterise it as a ‘dangerous mind-controlling-cult’ are unwarranted. As Saliba

comments:

Psychiatric definitions of a cult are, as a rule, wanting because they take only one
narrow viewpoint of religious involvement, namely that of individual psychology. They
consequently tend to neglect both the obvious social aspects and the spiritual
dimensions of involvement in a new religious movement. They fail to relate the
presence of such movements to contemporary sociocultural development and religious
change ... (Saliba 2003, p. 10).

While the psychological definitional perspective has come, post-Jonestown, to colour
the vast majority of popular media representations of NRMs, it offers little to an
empirical or investigative project of research — unless it be into why, and how, social
understandings of NRMs achieve formation. While such analysis is undertaken in this
study of the evolution of the Shalam Community (pre-UBI functioning), most popular
media uses of psychological/cult definition remain ‘interested’ or judgmental accounts,
without the capacity to offer full explanation of a movement. For this study, a broader

social form of inquiry is needed.
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3) Saliba’s Sociological Definitions

Sociologically it is almost impossible to ‘define’ New Religious Movements, for

sociology acknowledges the complexity of the subject:

Unlike the theological and psychological writings on new religious movements,
sociological literature provides us with such a variety of reflections that it is practically
impossible to come up with a short, clear-cut, universally acceptable definition (Saliba
2003, p. 10).%

Sociological literature on religious institutions considers many categories, from church

and denomination, to sect, and then cult.

The way these disparate organisations are related both to one another and to society at
large, their evolution over the course of time, and the factors that influence their
development have been the subject of debate among sociologists well before the debate
over new religions (Saliba 2003, p. 10).

An examination of the term ‘cult” away from its theological, psychological, and populist
press-mediated pejorative connotations, reveals a more cautious set of meanings that
places the word within the religious domain. Rutgers University professor Benjamin
Zablocki outlines differences between cults and churches, and sects and
denominations.®® He sees “cults’ as innovative, fervent groups usually started by
charismatic personalities. If they become accepted into the mainstream, then they lose
their fervour. As they become more organised and integrated into the larger community,
they then become ‘churches’; but when people within churches become dissatisfied and
break off into fervent splinter groups, the new groups are called not “cults’, but ‘sects’.
As sects in turn become more stolid and integrated into the community, they become
‘denominations’ (Zablocki, 1997; see also Bainbridge & Stark 1996, for a full

discussion on the subject of cults, churches, sects and denominations).

%2 For a full discussion of the sociology of new religious movements see Robbins 1988; and Dawson
1998.

%% Bejamin Zablocki and Thomas Robbins (eds.) in their 2001 book Misunderstanding Cults: Searching
for Objectivity in a Controversial Field, make an important contribution to the NRM domain of study.
Their text is amongst the few publications which have been able to address partisan perspectives — for it
draws together disparate elements (it includes contributions from ten religious, sociological and
psychological scholars) in Plain English for popular consumption. It discuss topics such as
“‘brainwashing’, violence in NRMs, the conflict that exists between NRMs and their critics, as well at the
ramifications of raising children in controversial religious movements
(http://en.wikipedia.org/wiki/Misunderstanding_Cults_(book), accessed 15.3.2011).
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Such definitions of religious organisations become helpful when defining where groups
such as the Universal Brotherhood fit within the typologies that scholars have created.
Interestingly, Zablocki’s definition positions cults as the most innovative kinds of
religious organisation, for a cult has not come directly out of a church, sect or
denomination. It is from the outset a new compound, likely to be eclectic in its selection
of beliefs, values and practices, but original in its assemblage of a set of core principles.
In this understanding of the term, the Universal Brotherhood can claim to be — perhaps
almost proudly — a cult. However, through media (mis)use pejorative connotations
attached to the word ‘cult’ have overpowered all other meanings of the word. This study

uses ‘cult’ only in referring to the word itself.%

Within the literature of sociology however, the overlapping terms ‘sect’ and ‘cult’
evince no socio-linguistic ‘baggage’. So we see that sociologically ‘the words “church”
and “denomination” refer to mainline religious organisations, while “sect” and “cult”
are applied to those relatively small groups that are sociologically marginal and
deviant’® (Saliba 2003, p. 10).

It is regrettable that the sociological definitions of NRMs are the least popular
definitional mode. This study reveals just how, without a sociological study of the
Robinsons and the UBI, only the theological, psychological and media emplotted
stereotypical depictions remain. This study suggests how such studies might be
addressed in the future — for the benefit of the little worlds of NRMs. Saliba explains the
seeming failure of sociological definitions of NRMs to find purchase on the popular
mind:

This is probably because sociologists make no judgements on the truth or falsehood of

the cult’s beliefs (as in the theological approach) or on the good or bad effects of cult

involvement on individual members (as in the psychological approach). Besides, many
sociological studies of specific cults do not support the prevalent contentions that the

® When I first began reading the sociological literature I freely used the term “cult’ to describe the
Universal Brotherhood. The ex-member/participants of the UBI who had mostly appreciated their time in
the group, felt my use of the term ‘cult’ was an affront — an unfair and demeaning descriptor. On the other
hand, those ex-members who did not mostly appreciate their time at the UBI felt that my use of the term
vindicated their own positioning. Both had misread my meaning. | soon discovered that there is so much
stereotyped emotional baggage attached to this term that it was best to avoid the word altogether.

% Sociologically speaking the word ‘deviant’ is not a judgmental pejorative, but used to designate
deviation from an accepted norm.
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new religions are evil institutions that are recruiting new members by deceitful means
and maintaining them by forceful indoctrination programs. Nor do they subscribe to the
view that cult members become psychologically weak and intellectually inferior people
dominated by tyrannical leaders.

Even if one disagrees with the nonjudgmental approach of sociologists, one has to
admit that they have provided the most complete descriptions of many of the new

lifestyles as well as penetrating insights into the phenomenon of new religions as a
whole (Saliba 2003, p. 11).

Sociological studies of NRMs thus supply reliable data that can assist in evolving a
religious/spiritual definition of NRMs, and so help represent inner-experiential impulses
from within the world of New Religious Movements. They help explain culturally

innovative, marginal worlds on their own terms.

4) A Spiritual/Religious Definition

This study then proposes another definition of NRMs, outside the theological,
psychological or sociological definitions already canvassed. Such a definition caters to
the spiritual/religious impulses that form the groups themselves — generic impulses
which support religious pluralism. Such an approach is cognisant of the psychological
dangers of a group’s ‘apartness’, while focussing on the psychological benefits of its
‘togetherness’; and recognises the social challenges of the 24/7 ‘hot-housing’ of

members within a communal ‘family’.

The Urantia Book (1955), Fred Robinson’s main philosophical reference work, makes a
contribution to such a definition of cults — while offering some advice to both
mainstream stakeholders and NRMs. As this study is designed as a ‘participatory
inquiry’ (Herron1971; Reason 1990) it is appropriate to turn to the ‘insider’ literature

for ideas which might lead to co-joint ‘insider/outsider’ definitions and understandings.

While having employed ‘outsider’ texts to gain insight into the positioning of a
movement that is mainly an ‘insider’ concern, it is clear that an eclectic interface
between subjective, self-reflective, insider — or ‘emic’ — sources; and the more objective

and analytically-assessed, outsider — or ‘etic’ — sources builds a complementary system

98



for analysis.® The project of comprehending just what a cultic organisation (using the
sociologic definition) like the Universal Brotherhood contributes to both its own
members and society at large — both in the time of their functioning and into the future —

needs to include both approaches.

... an appropriate academic agenda for an intercultural, polycentric world is to obtain
and ‘broker’ both kinds of knowledge — emic and etic, ‘insider’ and ‘outsider’. This
strategy is particularly applicable to the task of reconstructing the subjectivities of
religious discourses on the one hand, and locating these in historical and cultural
context on the other (Sutcliffe 2003, p. 16).

The Urantia Book (1955) in its concluding remarks in ‘Paper 87: The Ghost Cults’ (pp.
965-966) itself has something to say about the history and religious significance of cults
on this planet. The text is couched in its trademark non-human author’s ‘God’s eye’

rhetoric, sharing with the reader what Fred Robinson called the cosmic viewpoint:

Every inspiring ideal grasps for some perpetuating symbolism — seeks some technique
for cultural manifestation which will insure survival and augment realisation — and the
cult achieves this end by fostering and gratifying emotion (p. 965; and in on-line text,
http://urantiabook.org/newbook/papers/p087.htm, accessed 15.3.2011).

The above ‘truth’ links emotional appeal into the formation of new religions. Inspiring
ideals are seen to ‘grasp’ or take-hold-of-the-moment to seek cultural perpetuity.
Implicit is the need for a charismatic, inspirational speaker/leader who engages their
audiences, encouraging emotionally empowering responses that lead to action. Fred
Robinson’s Back-to-the-land countercultural New Age alternative society was such a
symbol, and he had a ‘nothing-to-lose” audience, with enough persuadees who became
alignees, prepared to make monumental lifestyle-changes to see his theories become

action — praxis — in their own lives.

% Sutcliffe (2003, pp. 15-17) employed the terminology ‘emic’ and ‘etic’ in his analysis of the ‘New
Age’. These terms were first employed by the 1950s linguist Kenneth Pike, who dropped the prefix from
the conceptual pair ‘phonemic/phonetic’ to develop a higher order terminology that could apply to culture
in general (Headland 1990, p. 15). Thus the term ‘emic’ relates to relevant insider systems, meanings and
behaviours, while ‘etic’ relates to outsider systems formulated to scan and decode unfamiliar ‘emic’
systems (Pike 1990, p. 28; in Sutcliffe 2003, p. 15). This study then takes the position that the final
product ‘should reflect the kind of biculturalism in which the ethnographer understands cultural
phenomena in both emic (native) and etic (outsider) ways’ (Wagner 1997, p. 90).
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When a ‘revelation of truth’ is presented to persuadees within a loose ‘collective’ of
already engaged “Seekers’ (as Fred Robinson did to his1970s audiences);®’ then the
opportunity of becoming alignees (a descriptor with more ‘agency’ that the word
‘follower’) is presented to that audience. Those who coalesce around this (re)statement
of ‘truth’ — usually represented by a teacher/guru and/or a sacred text — are desirous of
finding living-symbolism through life-changing action. At this point a ‘movement’ has
begun. At this moment of initial mobilisation, there is however usually little or no
organisation. Soon the need for order becomes apparent, however loose the group might
wish to be. Once a chain of responsibility/command is established, along with
agreements/rules, and a roster system/commitment to work, we have an organisation —

let the cultic games begin.

The Urantia Book text explored below draws attention to the fact that a cult would be
the outcome of its own restatement of the Teachings of Jesus to present day Urantians

(the people of this planet):

Regardless of the drawbacks and handicaps, every new revelation of truth has given rise
to a new cult, and even the restatement of the religion of Jesus must develop a new and
appropriate symbolism (Presented by Brilliant Evening Star of Nebadon, pp. 965-
966).%

More of this Urantia Book text will be explored in subsequent phases of this research.
With the help of the data, collected through the full study, a ‘spiritual/religious’
definition of New Religious Movements will be attempted — in contradistinction to
‘Biblically correct’ process of a theological definition of a NRM. In the meantime,
further classification of NRMs can be undertaken, shedding light on the many responses

to the Australian evolution of the UBI.

%7 At the time of the Nimbin Aquarius Festival (1973) where Fred Robinson gained a substantial number
of ‘recruits’, the New Age was a ‘collectivity’ rather than a ‘movement’. As an emblem New Age had
been enjoying ‘an episodic career as “fad” within a diffuse collectivity of seekers in the 1950s and 1960s
but dissolved into a loose ‘idiom’ after the 1970s’ (Sutcliffe 2003, p. 209).

% The “Papers’ in The Urantia Book are purportedly ‘presented’ by cosmic personalities. ‘Nebadon’, as it
is explained in The Urantia Book, is our ‘local universe’. ‘The Bright and Evening Stars’ are described as
‘superangels’ — the Nebadon Corps of these beings were said to be numbered at 13,641 at the time of
writing (1955, ‘Personalities of the Local Universe’, in Bright & Evening Stars, The Urantia Book, Paper
no. 37, p. 407). While the cosmology and names were strange when initially encountered, like algebra,
when one gets to know the code it does appear as an uncommon kind of sense — as much as any other
extra-terrestrially received conception. A cursory look is baffling; only a dedicated study with ‘the open
mind of a (ittle child’ can enter into this complex Urantian Universal Worldview.
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Typologies of New Religious Movements

There are many typologies of NRMs. While some of these categorisations create a
structure under which The UBI and NRMs generally could be studied, this research
adopts the typology introduced by Derek Daschke and W. Michael Ashcraft’s New
Religious Movements: A Documentary Reader (2005). The authors section their reader
into 5 Parts — ‘understandings’, ‘selves’, ‘families’, ‘societies’, and ‘worlds’ — to look at
NRMs through a set of lenses configured as ‘new’. It is perhaps useful to imagine each
lens as providing a transparency of a different hue; when overlaid, each upon the other,
a specific capturing of information takes place — the whole being greater than the sum of
its parts. Each ‘Part’ in this typology says something about the nature of NRMs. Most
groups could fit into a few of the categories, as they clearly overlap — but each will have
a different combination of qualities and characteristics arrayed around the most defining

aspect of the group.

The ideas behind each filter will be described briefly here. Through the various phases
of the study the Universal Brotherhood will be examined through the overlaid set of
transparencies. The overarching question seeks to locate where the UBI fits in this

typology of ‘newness’.

These five categories reflect themes of newness typically found in NRMs (and
traditional religions for that matter). A particular NRM will emphasise one or more of
these themes in communication with members and the larger world, including and
especially any texts it holds sacred. For our purpose here, we might call these themes a
‘nexus of novelty’ that offers something appealing and compelling around which an
identity can be constructed in contradistinction to other socially available options, both
for ter;e group as a whole and for individual members (Daschke & Ashcraft 2005, p.
11).

As we briefly examine some of these defining qualities of groups around their

‘novelties’ a multilayered picture of NRMs emerges.

* A similar idea exists in marketing: a USP (‘unique selling point” or ‘unique selling proposition’) is that
which defines a product or service: The concept was first proposed as a theory to explain a pattern among
successful advertising campaigns of the early 1940s. Today the term is used in other fields or just casually
to refer to any aspect of an object that differentiates it from similar objects. A number of businesses
currently use USPs as a basis for their marketing campaigns
(http://en.wikipedia.org/wiki/Unique_selling_proposition, accessed 15.3.2011).
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Daschke & Ashcraft Part 1: New Understanding

Groups emphasising a new understanding primarily address ‘the illusions and errors that
plague people’s experience of life ... and our constant confrontations with difference,
disharmony and separations’ (Daschke 2005, p. 11). Beyond this world, so this kind of
group assures its members, is an ‘infinite, interconnected spiritual realm’ (ibid.).
Accessible to all, if only they could have their spiritual eyes and ears opened, is a
‘completely transformed understanding of the nature of the cosmos, how it works, and
the human individual’s role in it’ (ibid.). The groups seen by Daschke and Ashcraft as
typifying this nexus of novelty include Christian Science, Theosophy, and UFO

religious groups.

Daschke & Ashcraft Part 2: New Self

A group that promotes a new self as its primary feature sees ‘a potential for unlimited
spiritual growth as inherent to all humans’ (ibid.). Unlocking this human/divine
potential and transforming the apparently weak into the inherently strong is the raison
d’étre of groups which are seen to provide a ‘new self” focus. Powerful and vital
superhuman forces are seen as the individual’s right and destiny: ‘New self groups often
speak of the godliness of all the individuals and the possibility of becoming a god or
godlike oneself” (ibid., pp. 11-12). Examples given to typify the New Self are Wiccan
Beliefs and Soka Gakkai Buddhism.”

Daschke & Ashcraft Part 3: New Family

Groups which constitute themselves as ‘new families’ reproduce the rhetoric and
structure of the nuclear family to explicitly code the relationship of the leader to that of
a “parent”. Followers then become “children”, seeking guidance from their “elders”.
Daschke & Ashcraft comment that ‘it is the New Family groups that inspire the ire and
fear of parents, religious leaders and politicians’ (ibid., p. 12). Embracing a new family
is tantamount to rejecting the old one; and such rejection ‘applies to society’s surrogate

families, religion and the state, where leaders are more or less regarded as parental

7® Soka Gakkai (literally, ‘Value-Creation Society’) is a lay religious movement within Nichiren
Buddhism, a branch of Mayayana Buddhism derived from the teachings of the thirteenth-century
Japanese monk, Nichiren Daishonin. There are more than 12 million members of Soka Gakkai
International in 192 countries and territories (http://en.wikipedia.org/wiki/S%C5%8Dka_Gakkai,
accessed 8.3.2011).
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figures’ (ibid.). The threat seems strongest when groups seem to ‘replace those
traditional structures at their very core through redefining the family ...” (ibid.).

Two groups chosen in Daschke and Ashcraft’s study to represent the New Family nexus
of novelty are the Unification Church, and The Family/The Children of God.

Daschke & Ashcraft Part 4. New Society

While New Family groups tend to insulate themselves from the world they reject, some
NRMs seek to promote new moral and social justice imperatives to reform the world,
‘thus working to transform the existing institutions and mores into ones that achieve a
unified higher purpose while improving the daily lives of the needy and deserving
within the social sphere’ (Daschke & Ashcraft 2005, p. 12). New Society NRMs are
seen here firstly as exemplars to society as a whole (even globally); often as ‘the
catalyst that will ultimately create a permanent perfect society’ (ibid.). Social relations
and scrupulous ethics are held by most of these groups to extraordinarily high — even
divine — standards; ‘moral failings could jeopardise nothing less than the promise of a
hard-won paradise on earth’ (ibid., p. 13). Examples given of New Societies are The

Rastafarians; The Nation of Islam; and The People’s Temple.

Daschke & Ashcraft Part 5: New World

A New World group’s particular novelty (in the West at least) revolves around the Book
of Revelation, or the Apocalypse of St. John. An envisioned ‘new heaven and new
earth’ (Rev. 21:1) is anticipated at the ‘End of Time’; but prior to this fortuitous
outcome is a final battle between (the) Good (forces) and (the) Evil (forces) —
Armageddon. There are some NRMs not linked with Christian ideology which see

the only hope for the future in the promise of a new earth, either through a complete
revitalisation of the planet as a living being itself (Gaia) or through casting off this
planet for a more perfect place in the cosmos ... (Daschke & Ashcraft 2005, p. 13)

The latter usually involves expected intervention by superior intelligences/beings
beyond this world. Examples of New World NRMs include The Adventist Tradition;
Jehovah’s Witnesses; and The New Millennial NRMs.
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A Matrix of Multifarious Connections

As already footnoted, the primary material supplied by the movements themselves
provides the data for Daschke and Ashcraft’s study. This preserves the perspective of
the participating NRMs, yet also allows analysis of the many influences and
interconnections operating within NRMs. As the authors point out, ‘each nexus of
novelty in this schema is progressively more comprehensive, there is often an implicit
or explicit transformation of the categories that precede it’ (Daschke & Ashcraft 2005,
p. 13). The continuum — from understanding =2 self - family - society - world, need

not be seen as linear, but could also be understood as circular or as a matrix:

(U)Itimately, the best way to conceptualise the relationships among these five types is a
matrix: to achieve the fullest comprehension and analysis, any given NRM can be
viewed primarily through the lens of one of these categories, but then the diligent
investigator must trace the multifarious connections between one nexus of novelty and
any others that might be pertinent (ibid., pp. 13-14).

An indication of the complexity of this matrix will be broached later in this study,
where, employing Daschke and Ashcraft’s typological heads, the Universal
Brotherhood’s nexus of novelty will be conceptualised within the matrix of its

multifarious manifestation and connections.

A further complication — one not mentioned by Daschke and Ashcraft — is that what a
group might see as its nexus of novelty (how it constructs itself) might be quite different
to that which the press, or a researcher, or society at large, sees as the stand-out
characteristic. To this extent, the specifics of the Australian context become important
in any evaluation of the Universal Brotherhood as a NRM.

The UBI and Australian Religion

Gary Bouma (2006) observes that while Australian religion and spirituality are largely
an amalgam of imported streams and strands, these are constructed and reproduced in a
peculiarly Australian manner. If ‘there is a distinctive quality to Australian religion and
spirituality’ (Bouma 2006, p. 31), then it is important to examine the genesis of one of
the few home-grown Australian NRMs (sociologically defined as a cult rather than a
sect), exploring the influences that formed it prior to the media representations of the
1970s which shaped the public’s perception of it at that time; or via the retrospective
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ABC Compass documentary ‘The Brotherhood’ (Critchley 2009), which promises to
reshape perceptions for another generation.

The biographies produced for this research incorporate a developmental trace of the
protagonists’ religious enthusiasms. To that extent they contribute to the concepts
isolated within the research of Breward (1993), Carey (1996), Piggin (1996), Tacey
(1995; 2000; 2003) and Bouma (2006), all of which focus on the ‘resurgence of interest
in the role of religious groups, organisations and beliefs in the emergence of the nation’
(Bouma 2006, p. 31). Religion, including the innovative NRMs, has helped shape this
country. Research into religious movements, organisations and collectives within an
Australian context — especially when written by insiders — adds weight to cultural
understanding in that it can (through excavating their traditions) ‘provide a corrective to
those histories of Australia, which ignore, or give little place to, the role of religion (e.g.
Grimshaw et al. 1996; Macintyre 2004)’ (Bouma 2006, p. 31).

Accessibility of UBI Archives

That the Universal Brotherhood Incorporated has been defunct since 1989 has meant
that its archives (if not dispersed or lost) are more open than those of most functioning
NRMs. There is no longer a ‘brand’ with an ‘image’ to project or uphold — something
that inhibits research into many functioning NRMs. Marybeth Ayella’s paper “They
Must be Crazy”: Some of the difficulties in Researching “Cults”” (1993, pp. 108-124)
focuses on methodological problems connected with ‘how one does research on groups
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popularly labelled as “cults”’ (ibid., p. 108). Ayella raises important issues, such as
gaining initial access to the group; establishing rapport with members; the sampling of
members; the researcher as ‘potential convert’; maintaining access to the group; the
outdated nature of time-specific ‘snapshots’; and how representative of a group field
research can be. These and other related questions reveal the fraught nature of ‘outsider’
research into ‘insider’ motivation and positioning. Social interaction may be ‘observed’
and duly commented upon by a researcher, but axiomatically this will be from an
outsider perspective. What is going on in the heads of insiders is unlikely to be shared,
let alone understood by the outsider — however empathetic a researcher may work to

become.
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The Challenge of NRMs

It is the challenge that NRMs present to both traditional religious and secular society
that makes them such an important field of study. A simple test of their innovation lies
in the way that NRMs have the uncanny ability to antagonise both religious and secular
steams of society simultaneously. Is it because they resist the cultural drift towards
hegemony, carving out uncomfortable and provoking alternatives? Whatever the
reasons, it is clear that NRMs obstinately stand outside both religious and secular

mainstreams — a characteristic which almost ensures their ‘cult’ othering by the media.

Unaccepted by the mainstream of both the religious and secular strands of society, it is
inevitable that feelings of rejection will escalate within such movements. The belief that
they are being persecuted is common (and indeed this may sometimes be the case). A
24/7 communal hot-house live-in religious group creates both the fertile soil and the
micro-climate in which conspiracy theories ripen — and on both sides of the NRM fence.
The larger society or ‘the world”’ is seen by the NRM as ‘controlled and manipulated’ by
some world-wide conspiracy; while the NRM — “the cult” — is seen by society as
equally ‘controlled and manipulated’ by its powerful, charismatic and ipso facto corrupt
leader(s). Such dynamics consequently play against each other to widen the gap
between NRMs and society — especially when the media, egged on by anticult lobbyists,

freely use “cult’ discourse rhetoric to whip up moral panic.”

This research addresses the above issue. Through an understanding of the lives of those
who were to create a NRM, the gradual development of a movement emerges. Such an
approach works to maximise social understandings of NRM phenomena, rather than

driving towards judgment.

New Religious Movements are known for their marginal thinking, radical social

‘othering’, emphasis on lifestyle reform and personal transformations, and eclectic re-

™ A “moral panic’ is the intensity of feeling expressed in a population about an issue that appears to
threaten the social order (Jones 1999). Stanley Cohen, author of Folk Devils and Moral Panics (1973) is
credited with coining the term. A moral panic occurs when ‘a condition, episode, person or group of
persons emerges to become defined as a threat to societal values and interests” (Cohen 1973, p. 9). Those
who start the panic when they fear a threat to prevailing social or cultural values are known by
researchers as ‘moral entrepreneurs’, while people who supposedly threaten the social order have been
described as ‘folk devils’ (http://en.wikipedia.org/wiki/Moral_panic, accessed 20.3.2011).
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mixing of many long-established religious, political, and esoteric traditions, often in
combination with equally hybridised physical and psychological regimes of ‘fitness’.
This study suggests that the social experimentations of NRMs and the way they are
(mis)represented in the media (for good or ill) have made a substantial contribution to
the fabric of society and will continue to do so. The issues tackled by people like the
Robinsons, and NRMs like the Universal Brotherhood, have helped position the ‘mass
consciousness’ (a term employed by Fred Robinson) for the uptake of important cultural
changes. Concepts such as ‘sustainability’ — both environmental and social — were part
of most NRM platforms of the 1960s and *70s. Notwithstanding the damage some of
these NRMs have inflicted upon individuals, or even whole groups, and certainly many
of the causes they espoused, they certainly helped popularise such issues (see for
instance Hall 2003).

In tackling the particular mindset of the Robinsons’ developing schema, this study will
examine the NRMs they either joined or investigated from the 1930s until they together
formed (with their young alignees) the Universal Brotherhood in the early 1970s. Their
attitude to the broader society within which they developed is discussed, and counter-
pointed with an analysis of the ways in which NRMs tend to be stereotypically depicted
in media representations, and so in the consequent responses of the broader society. The
‘cult’ stereotype is examined across the changing media reports of the pre-history of this
1970s movement. Textual analysis of news-media reports and feature articles about
both Fred Robinson and the communities he was involved with, and others he tried to
initiate prior to meeting Mary Broun are especially revealing, showing in detail how the
media were then framing shifts around Robinson and the NRM he was part of. Always
reporting according to the social structures dominant in the day, these data show how
social conventions are clustered into the sets or networks which Michel Foucault (1981)
called orders of discourse (Fairclough 1989, p. 28) — and subsequently, how such orders

pre-position new or emergent NRMs.
This study will show that as the Robinsons extended their influence within the New Age

network of Australian society in mid-1960s, media reporting shifted from earlier

framings within well-established ‘religious/health crank’ or “political ratbag’ emphases,
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to espouse a relatively sober reporting of ‘communities’ positioned as religiously and

spiritually inclined. This orientation was not to last.

While adherents of present day NRMs are still sincerely searching for what they believe
will be a more meaningful and authentic life, often led by persuasive, charismatic and
intensely motivated visionaries, they are now more likely to be positioned as aligned
with mass suicide/murder as enacted at Jonestown in 1978; or with terrorism as
orchestrated by the Aum Shinrikyo sect’s leader Shoko Asahara;’? or the repression of
religion, as in the Chinese Government response to Falun Gong;"® or with “lifestyle’
rather than spiritual regimes. Western Buddhism for instance is often rehearsed in
magazines and lifestyle television, but more as a health and exercise regime than as a
religious tradition. Finally, today’s NRM’s are likely to be situated alongside the re-
emergence of ‘secret’ inner-circle groups inside established religions, such as Opus Dei
in the Catholic Church, increasingly identified in media discourse with right-wing
political lobbying."

72 Shoko Asahara has been convicted of ordering the 1989 murder of Tsutsumi Sakamoto (an anti-cult
lawyer) along with his wife and child; and masterminding the 1995 sarin gas attack on the Tokyo subway
which killed 12 people and injured some 5,500 (http://en.wikipedia.org/wiki/Sakamoto_family murder,
accessed 1.12.2010).

® Amnesty International has been calling on the Chinese Government to stop the mass arbitrary
detentions, unfair trials and other human rights violations resulting from the crackdown on the Falun
Gong and other groups branded by the Government as ‘heretical organisations’ ...All the information
available indicates that the crackdown is politically motivated, with legislation being used retroactively to
convict people on politically-driven charges, and new regulations introduced to further restrict
fundamental freedoms (China: The Crackdown on Falun Gong and other so called Heretical
Organizations, http://www.amnesty.org/en/library/asset/ ASA17/011/2000/en/7a361a8e-df70-11dd-acaa-
7d9091d4638f/asal70112000en.html, accessed 1.12.2010). It is worth noting that there is no precise legal
definition for ‘heretical organiSation’ in China. Furthermore, the government’s current crackdown on
these groups raises the question of who is entitled to determine which group is ‘heretical’ (ibid., p. 28).
Power of the Wheel: The Falun Gong Revolution (Adams, Adams & Galati 2000) is a useful study in that
it explores the origins of the founder Li Hongzhi’s spiritual belief system; the brutal suppression of the
Falun Gong ‘practitioners’ (a term used in place of ‘follower’); important components of the teachings;
and their roots in Chinese traditional religious systems. The contrast between ‘Li’s undeniable
achievements with a selection of his more outrageous actions and utterances’ (Author’s Note, xii-Xiii) are
reviewed alongside the reasons for China’s battle against the Falun Gong.

7 Opus Dei, is an organisation of the Catholic Church that teaches that everyone is called to holiness and
that ordinary life is a path to sanctity. The majority of its membership are lay people, with secular priests
under the governance of a prelate (bishop) appointed by the pope. ‘Opus Dei’ is Latin for ‘Work of God’,
hence the organisation is often referred to by members and supporters as ‘the Work’. Controversies about
Opus Dei have centred on criticisms of its alleged secretiveness, its recruiting methods, the alleged strict
rules governing members, the practice by celibate members of its alleged elitism and misogyny, and the
alleged right-leaning politics of most of its members. Opus Dei received international attention due to
Dan Brown’s novels, Angels and Demons (2000), and The Da Vinci Code (2003) and their film versions
(http://en.wikipedia.org/wiki/Opus_Dei, accessed 5.6.2011).
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By exploring what the Universal Brotherhood taught, how it reworked existing
resources to match its social context, and how some of its teachings may still be able to
address issues of today, this research will suggest that NRMs, even when overtly
positioned by the media as othered ‘cults’ resistant to mainstream culture, can still work
to illuminate that mainstream. The forms which NRMs take within their moment of
broadest appeal speak to their links with ongoing social values and the ascendancy of
central cultural initiatives at certain moments. Allegations made against a given New
Religious Movement are, it will be argued, indicative. By tracing this one particular
movement’s central figures, their beliefs and practices, from the 1930s until 1971, the
project aims to tease out the roles such cultural activities play for both internal
adherents and the mainstream culture, using as data both the external texts: press
clippings; and the internal texts: the Robinsons’ New Age circulars and

autobiographical writing.

This research re-assembles and highlights the social contributions and cultural
innovations proposed, and to some extent achieved, by Fred and Mary Robinson, prior
to the forming of the Universal Brotherhood Community. While recording and detailing
the weaknesses and idiosyncrasies of the group that evolved — and indeed of its leaders
— there will be an equal focus on the many positive contributions made to both
individual destinies, and the broader social thinking of the day. The life style
experimentations of the group will be explored, with some themes shown in retrospect
as daring and innovative, while others seem curious anachronisms. Above all, this study
reveals how any attempt to read the Australian ‘counterculture’ communal initiatives of
the sixties and seventies from within the dominant ‘cult’ literature of today, produces a

number of distortions within both its aims and its achievements.

While the Universal Brotherhood may never have been as successful, nor as influential,
as it sought to be, the movement did contribute to positive and enduring social changes
and culturally meaningful interventions. This study will argue that the UBI is in no way
deserving of the negativity within the reflective media representations of the twenty-
first century — particularly Critchley’s ABC documentary for Compass, ‘The
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Brotherhood’ (2009). The various voices that write and speak about NRMs however

mainly contribute to and support such media positioning.

NRM Commentators’ Voices

A major contributor to the general negativity building around NRMs has been the
location of the major strands of research within organisations dedicated to ‘cult’
overthrow. The bulk of the literature exploring and representing the history and
practices of NRMs has been produced by the following groups of researchers.

1.) The Disenchanted Former Members’ Voices

This category includes those with an urgent need to denounce their former beliefs and
the leaders they once trusted. In the sociological sense such ex-members can be termed
apostates.” There are two major streams of this kind of research. The first includes
those who write (and often self-publish) an autobiographical account of their
experiences in a ‘cult’. Such texts are understandably full of emotion, regret and
accusation. While cathartic for the writer, and perhaps very helpful in unpacking some
of the excesses of NRMs, these texts are usually anything but measured. Examples of
Australian contributions to such literature are lan Blair Hamilton’s Awake Among the
Sleeping: Confessions of a Cult Leader (2000), a thinly veiled fictional account of his
experience as a second tier leader in a psychologically controlling spiritual group; and
Jane Stork’s Breaking the Spell: My Life as a Rajneeshee (2009), an account of the

author’s life — and indeed crimes — as a member of the Rajneesh movement.”®

7 The terms ‘Apostasy’ and ‘Apostate’ are used by sociologists to mean renunciation and criticism of, or
opposition to, a person’s former religion, in a technical sense, and without pejorative connotation. The
American sociologist David G. Bromley (1998) defines the apostate role as one that occurs in a highly
polarised situation in which an organisation’s member undertakes a total change of loyalties by allying
with one or more elements of an oppositional coalition without the consent or control of the organisation
(http://en.wikipedia.org/wiki/Apostates#Sociological_definitions, accessed 24.11.2010).

7® ‘Rajneesh movement’ is a term used by Hugh Urban (2005, p. 171) and other commentators to refer
collectively to persons inspired by the Indian mystic Osho, formerly known as Bhagwan Shree Rajneesh
(1931-1990), particularly initiated disciples, referred to as neo-sannyasins. These were formerly known
as ‘Rajneeshees’ or ‘Orange People’ because of the orange and later red, maroon and pink clothes they
used from 1970 until 1985. Members of the movement are sometimes called Oshoites in the Indian press.
The movement was controversial in the 1970s and 1980s, due to its founder’s hostility to traditional
values ... (http://en.wikipedia.org/wiki/Rajneesh_movement, accessed 5.6.2011).

110



http://en.wikipedia.org/wiki/Apostates#Sociological_definitions
http://en.wikipedia.org/wiki/India
http://en.wikipedia.org/wiki/Osho_(Bhagwan_Shree_Rajneesh)
http://en.wikipedia.org/wiki/Rajneesh_movement

The second stream of research derives from those ex-adherents of NRMs groups who,
undertake graduate and post graduate studies to explore their experiences. While such
research has contributed greatly to the inner workings of NRMs, the focus still tends to
be negative. The ‘cult’ stereotype is thus reified through such research, by adding to the
literature that continues to use the ‘cult’ descriptor — accenting cultic ‘apartness’ from
society. Books such as Janja Lalich’s Bounded Choice: True Believers and Charismatic
Cults (2004) is an example of psychologically focused research on a ‘cult’ she had been
involved with. Lalich had formerly published a PhD dissertation: ‘Bounded Choice: The
Fusion of Personal Freedom and Self Renunciation in Two Transcendent Groups’
(2000). Prior to this Madeleine Landau Tobias and Lalich had written Captive Hearts,

Captive Minds: Freedom and Recovery from Cults and Abusive Relationships (1994).

I have included a critique of this book’s front and back cover subtitling here, as these
formulae reveal how a title, along with its cover’s design and text (much like a
newspaper headline and the bolded sub-headings for any print media article) can play a
significant role in reifying the ‘cult’ stereotype — notwithstanding the good research that
might well be between these covers. The rhetorical act of linking the word ‘Captive’
with ‘Hearts and Minds’; the phrases ‘Freedom and Recovery’ with ‘from Cults’
(without any qualifiers); and ‘Abusive Relationships’ connected to ‘Cults’ — as if they
are ipso facto joined at the hip — can be seen as a negative positioning of innovative
religions. Thorn laden branches criss-cross this front cover page, providing the semiotic
warning: ‘beware’. The caption at the bottom of the cover assures the reader of the
intellectual veracity of the title, and so of pernicious ‘cults’ in general. The bolded and

capitalised title emphasises the message.

CAPTIVE HEARTS, CAPTIVE MINDS is must reading for everyone who wants to
understand the powerful appeal that cults have for so many ordinary people, using so
many disguises, with so many subtle tactics. This book’s wisdom is vital for us all
(Tobias & Lalich 1994, front cover).

Signed off by ‘Philip G. Zimbardo PhD, Professor of Psychology, Stanford

577

University’"" (ibid.), this academically-endorsed book’s title page says nothing that

" Philip G. Zimbardo (1933-) is an American psychologist and a professor emeritus Stanford University.
He is best known for the Stanford prison experiment, a study of the psychological effects of becoming a
prisoner or prison guard conducted from August 14 —20, 1971. The experimental process and the results
remain controversial (http://en.wikipedia.org/wiki/Stanford_Prison_Experiment, accessed 3.8.2011).
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could help to understand this maligned and little understood sector of society, beyond
its endorsement of already-established positions. The circumstances in the relatively
small number of cases of actual abuse within cults have been recognised by most
scholars as being so different from one another, that generalisations between NRMs,
and even within a specific NRM at different moments and with varying personnel,
remain a problematic proposition. Saliba notes that one must be wary of writers ‘who
draw up elaborate lists of unfavourable characteristics that are indiscriminately applied
to all new religions’ (2003, p. 21). The back cover of Tobias and Lalich’s book
embarks however on just this exercise, under a capitalised heading that suggests one’s
‘self’ is ‘lost’ or ‘stolen” when one becomes part of a New Religious Movement:

TAKE BACK YOURSELF!

Former cult members suffer fear, depression, confusion, low self-esteem, and
posttraumatic stress, whether they were in a group or a one-on-one abusive relationship.
Captive Hearts, Captive Minds provides the hands on help they need to recover from
manipulation and mind control (Tobias & Lalich 1994, back cover).

This back cover deserves further examination, as it is here that the stereotype is fleshed
out — it is the back cover’s text that usually sells books. " The longitudinal strips of text
endorsing the book sit on either side of a central panel of text. The first endorsement
begins with ““In a time of dangerously increasing irrationality, it is not surprising —
though it is tragic — that cults attract so large a number of adherents” — Steve Allen,
author and entertainer’”® (Tobias & Lalich 1994, back cover). Beside this text in the

central panel (likely to be read next) is the following:

8 Popular book design advice suggests that most people spend more time (at least double) reading and
looking at the back cover than they spend on the front cover. While the front of the book must help to
grab their attention, it’s what is on the back that will help them make their decision. Although different
genres will require particular variances, the essential information needed for the back cover of a book is
the following: the author’s picture, biography and qualifications to write the book, along with the features
and benefits of reading the book (http://cleverlink.com.au/design/book-cover, accessed 21.3.20011).

" Stephen Valentine Patrick William ‘Steve” Allen (1921— 2000) was an American television personality,
musician, actor, comedian and writer. He was notoriously contemptuous of Rock and Roll music, yet he
was one of the first to present Elvis Presley on network television, finding a way to ‘satisfy the Puritans’.
He assured viewers that he would not allow Presley ‘to do anything that would offend anyone’
(Altschuler 2003, p. 90). Allen had Elvis sing “Hound Dog” to an actual hound — both wearing the top hat
and the white tie and tails of a “high class” musician (http://en.wikipedia.org/wiki/Steve Allen, accessed
21.3.2011). I have particularly mentioned this, as Mary Robinson was an unlikely fan of Elvis Presley,
buying his Gospel LPs such as His Hand in Mine — Elvis (1960) and How Great Thou Art — Sung by Elvis
(1967), the latter of which won a Grammy in the Best Sacred Performance category. Being a fan myself |
noticed these LPs in Mary’s collection and this mutual appreciation helped to bridge our generation gap.

112


http://cleverlink.com.au/design/book-cover
http://en.wikipedia.org/wiki/Steve_Allen

In America today an estimated 5,000 cults have affected upward of 10 million people.
Whether their focus is religion, politics, therapy, or self-improvement, cults exact an
inestimable cost, both emotionally and financially, from those who join. This book can
help (Tobias & Lalich 1994, back cover).

The above is casting a wide net, making unsubstantiated claims about ‘inestimable
costs’, without a mention of any positive contributions from — by the cover’s own
admission — a huge sector of society. Such moral panic-mongering on the cover is
designed to take all sorts of readers captive. The text is an advertising gambit that seeks
to cover all bases, for the next endorsement turns to the supposed ‘healing stages’ of
‘cult recovery’, as if being a member of one of the over 5,000 groups automatically

made them °‘sick’:

This comprehensive book talks the former cult member through all the necessary
healing stages — from understanding the effects of mind control and cult involvement to
taking positive steps towards a healthy, balanced recovery (ibid.).

The above was contributed by Carol Giambalvo, author of Exit Counselling: A Family
Intervention (1995), a book released almost simultaneously with the book she
endorses,® thus marking the comments as having a vested interest in a co-
merchandising gambit. Another endorsement comes from Cynthia S. Kisser, Executive
Director, of the (now transformed) Cult Awareness Network (CAN).** This text couches
the book as a self-help resource: ‘an invaluable tool for anyone trying to manage her or

his own recovery from a cult experience’ (ibid.).

8 Carol Giambalvo cofounded ReFocus, a US support and referral network for former members of cults.
She has served as a Thought Reform Consultant since 1984. Giambalvo is on the Board of Directors for
the International Cultic Studies Association. She also works as the Director of the International Cultic
Studies Association’s Recovery Programs. She considers herself an ex-cult member.
(http://en.wikipedia.org/wiki/Carol_Giambalvo, accessed 21.3.2011).

* The Cult Awareness Network (CAN) was founded in the wake of the 1978 deaths of members of the
People’s Temple and the assassination of Congressman Leo J. Ryan in Jonestown, Guyana. CAN is now
owned and operated by associates of the Church of Scientology, an organisation that the original founders
of CAN strongly opposed. Prior to its hostile takeover CAN provided information on groups that it
considered to be cults, as well as support and referrals to exit counsellors and deprogrammers. Cynthia
Kisser, the then executive director of CAN, was quoted in a controversial TIME article titled ‘The
Thriving Cult of Greed and Power’ (Behar, 1991). These comments and other forms of criticism from
CAN garnered the attention of the Church of Scientology and Landmark Education, and both separately
began malicious litigation proceedings against the organisation... The ‘New CAN’ organisation (also
known as the Foundation for Religious Freedom) has caused both confusion and controversy
(http://en.wikipedia.org/wiki/Cult Awareness Network, accessed 21.3.2011).
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It is ironic that ‘totalising cults’ are critiqued in such a totalising fashion, with
stereotypes that inhibit attitudinal change within the mainstream, while driving cults
behind yet higher walls to seek protection against what seems to them like persistent
persecution, without any effort to understand their own positions. Many NRMs are
understandably cynical about ‘The World’s’ sincerity or genuine interest in
understanding their aims and objectives; thus causing such groups to find conspiracy

theories all the more attractive.

2.) Theologically Correct Voices

Representatives of rival mainstream religious groups (in the West mainly Christian) are
generally convinced of the correctness of their own ‘anticult’ stance in contra-
distinction to the New Religious Movement or “cult’ under their scrutiny.®? Even when
such Christian authors/activists place a high value on religious freedom, they
unswervingly maintain their position. A good Australian example can be seen in the
writing of Adrian van Leen, who wrote to me critiquing the Universal Brotherhood’s
beliefs back in the mid-1970s. We corresponded for some time; both appreciating some
points the other made and disagreeing on others. The dialogue was always cordial and
never became heated. We have been in touch more recently since the writing of a West
Australian article: “‘How a Hippie Dream Fell Apart’ (2006) by Norman Aisbett, a
journalist who had also written an article about van Leen. Again we were in touch
during the making of ‘The Brotherhood’ (Critchley 2009) when the filming of an
interview between us had been contemplated; however our cordial relationship did not
fit the dramatic polemic of ‘cult’ versus ‘anticult’, so the interview never took place.
Friendly adversaries are rare in the domain of NRMs, discussions between those who
have concerns about them (including those within the movements themselves) seem to

antagonise the inner-bigot.®

82 The Christian ‘countercult’ or ‘anticult’ movement is a collective description for many, mostly
unrelated, Christian ministries and individual Christians who oppose religious groups whose doctrines or
practices do not fit within their definition of mainstream Christianity, and which they consider to be
‘cults’. They are also known as ‘discernment ministries’
(http://en.wikipedia.org/wiki/Christian_countercult movement, accessed 24.11. 2010).

% The idea of an ‘inner-bigot’ relates to James Baldwin’s quote ‘We contain the other hopelessly and
forever’ (http://www.dailyafflictions.com/affliction5.html, accessed 5.6.2011).
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3.) Deprogrammer Voices

Agents of deprogramming services include private investigators employed to snhatch
family members said to have been ‘kidnapped’ by ‘cults’. In the early 1970s, Ted
Patrick, a person with no formal training counselling at the time, intervened in what he
saw as the ‘programming’ of some of his family members by David Berg the leader of
Family International. He called his intervention ‘deprogramming’.®* Deprogramming is
an action that attempts to force a person to abandon allegiance to a group of any kind. In

the domain of NRMs it relates to attempts to ‘rescue’ adherents.

(T)hose who maintain that the new religions are responsible for enticing and
brainwashing young adults against their wills propound the equally straightforward
solution, namely, that their members should be deprogrammed and subjected to
traditional therapy (Saliba 2003, p. 155).

Methods and practices may involve kidnapping and coercion. Deprogramming is often
commissioned by relatives, often parents of adult children, who object to their
membership in an organisation or group. Such kidnapping interventions have led to

freedom of religion and civil rights controversies.®

In 1988 the sociologist of religion, Eileen Barker,?® founded the London based
INFORM (Information Network Focus on Religious Movements) using funding from

the British Home Office, Britain’s mainstream churches, foundations and enquirers with

8 Deprogramming sometimes involves abduction and typically involves forced detention. The actual
deprogramming takes place when it is deemed possible to ‘pick up’ the cult member, and when it is
convenient for the deprogrammer. Typically, the cult member is driven to a secret location and guarded
24 hours a day, often with no privacy, even in the bathroom. Windows are sometimes nailed shut to
prevent escape. The deprogramming continues for days, and sometimes weeks, until the cult member
snaps out of the cult’s mind-control (or successfully pretends to do so)
(http://en.wikipedia.org/wiki/Deprogramming, accessed 3.8.2011).

% The validity and legality of involuntary deprogramming has been attacked by members of NRMs, civil
libertarian movements, and sociology scholars (http://en.wikipedia.org/wiki/Deprogramming, accessed
3.8.2011).

8 Eileen Barker’s The Making of a Moonie: Choice or Brainwashing? (1984) is based on almost seven
years study of Unification Church members (informally called “Moonies™). The text is recognised as one
of the most comprehensive and influential studies of the process of conversion to NRMs. However the
countercult/anticult mind-control proponent authors of Cults in our Midst (Singer & Lalich 1995)
criticised Barker’s research, calling her a ‘pro-cult apologist’ for adopting an ‘apologist stance’ towards
the Unification Church, and subsequently engaging in acrimonious accusations of ethical impropriety.
Barker responded saying, ‘We are not cult apologists. People make a lot of noise without doing serious
research — so much so that they can end up sounding as closed to reason as the cults they’re attacking’
(http://en.wikipedia.org/wiki/Eileen_Barker, accessed 3.8.2011).
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the aim of providing neutral and up to date information to government officials,
scholars, the media, the public and particularly relatives of those who have joined a
NRM.%

4.) The Psychologist Voice

Psychologists may be employed to counsel such ‘returned’ individuals; they are known
in North America as exit counsellors. Exit counselling is an intervention designed to
persuade an individual to leave a group perceived to be a cult. However, unlike
deprogramming, it is a voluntary procedure. The follower is treated with respect, can
leave any time, and the decision to stay with the group or leave it is wholly up to the
follower and will be accepted by the exit counsellor.

5.) The Lawyer’s and the Law’s Voices and Actions

Lawyers are employed to act for clients suing a group they were once a part of. Some of
these have become vocal specialists in the area, employing anticult psychologists and
theologians to provide ‘evidence’. On the other side of the binary are lawyers who

defend litigiously-inclined NRMs.

The various national law agencies charged with investigating possible breaches of the
law, and in an emergency taking action, have also contributed significantly to the debate
— sometimes with disastrous results, as in the Waco Siege.® Direct interventions of this

sort by agencies of the Justice System (in the US in particular) position NRMs and their

8 The founding of INFORM was motivated by a shared impression among clergy and academics that
groups hostile to cults often aimed to feed rather than alleviate enquirers’ fears. The British Home Office
had received many complaints related to NRMs from concerned parents, but did not feel that any of the
existing counter-cult and anti-cult groups deserved state funding. INFORM was seen to answer that need
(http://en.wikipedia.org/wiki/INFORM_ (Information_Network Focus_on_Religious_Movements,
accessed 3.8.2011).

8 The Waco siege began on February 28, 1993, and ended violently 50 days later on April 19. The siege
began when the United States Bureau of Alcohol, Tobacco, Firearms, and Explosives (ATF) attempted to
execute a search warrant at the Branch Davidian ranch at Mount Carmel, a property located nine miles
(14 km) east-northeast of Waco, Texas. On February 28, shortly after the attempt to serve the warrant, an
intense gun battle erupted, lasting nearly 2 hours. In the aftermath of this armed exchange, four agents
and six followers of David Koresh had been killed. Upon the ATF’s failure to execute the search warrant,
a siege was initiated by the Federal Bureau of Investigation. The siege ended 50 days later when a second
assault was made and a fire destroyed the compound. Seventy-six people (24 of them British nationals)
died in the fire, including more than 20 children, two pregnant women, and Koresh himself
(http://en.wikipedia.org/wiki/Waco_siege, accessed 29.3.2011).
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adherents as criminals; their actions become extreme instances of anti-social behaviour,

and their beliefs and practices resultantly either eccentric, or malevolent.

6.) The Journalist’s Voice

Journalists seek sensational ‘cult’ narratives, usually around salacious sexual issues and
mind control. While shifts in media voices, as they relate to Fred and Mary Robinson
and the UBI, are fleshed out in the chapters that follow, it is useful to say something
here about the way emplotment of media reporting about NRMs has shifted. The most
notable event related to a New Religious Movement Community in the twentieth-
century was undoubtedly Jim Jones’s orchestrated murders and the People’s Temple
mass suicide at Jonestown in Guyana on the 18" November 1978. The shift in positions,
from Jim Jones the heroic integrationist and socialist figure, to the evil cult leader
instigator of the mass suicide/murder is important to exhume — as Jonestown is the one
event that changed the reporting of all NRMs worldwide, including the UBI. The media
has forever after emplotted the event in its stories of NRMs — almost as if the event
somehow defined what a ‘cult’ was. Jonestown was used in this way, even in the
reflective documentary on the UBI ‘The Brotherhood’ (Critchley 2009).

In reality those within most NRMs would have learnt from this event what not to do.
The UBI certainly examined how far off the path this charismatic leader strayed to
influence the membership of his group — even to rehearsing the enactment of the
communal atrocity of revolutionary mass suicide. It was a warning to NRMs of the
dangers of their own potential to be influenced by a fanatical leader. It was also a
warning to the press not to trust what seemed to be positive within the domain of ‘cults’
generally — even though almost all NRMs were poles apart from the politically

configured Jonestown, they all came under suspicion.

It is useful here to observe the Ricoeurian about-face emplotment-shift that occurred; to
review how positive the media had been, and how much respect Jones had within
influential circles in the period prior to the tragedy. What happened at Jonestown on the
day of the murders and suicides has been etched into cultural history by a particular
style of emplotment. How Jones had been emplotted by journalists earlier in his career

has been almost erased by the event which has become known simply as ‘Jonestown’.
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A significant number of media journalists had given Reverend Jim Jones very good
press in the earlier years of his leadership of the People’s Temple. Jones had
significantly helped to integrate churches, restaurants, a telephone company, the police
department, a theatre, an amusement park, and a Methodist Hospital. After swastikas
were painted on the homes of two African American families, Jones personally walked
the neighbourhood comforting them, while counselling white families not to move, in
order to prevent white flight.®* He also set up stings to catch restaurants refusing to
serve African American customers (Reiterman 1982, pp. 71-72). When Jones was
accidentally placed in the black ward of a hospital after a collapse in 1961, he refused to
be moved and began to make the beds, and empty the bed pans of black patients.
Political pressures resulting from Jones’s actions caused hospital officials to
desegregate the wards (Reiterman 1982, p. 76). In California Jones was newsworthy for
many positive reasons and was able to forge media alliances with key columnists at the
San Francisco Chronicle and other media outlets (ibid., pp. 285, 306 and 587.).

Jones’s credibility was supported via the connection he had with progressive political
figures of the time. Willie Brown, speaker of the Californian State Assembly supported
the People’s Temple from 1975 to 1978 while it was being investigated for alleged
criminal wrongdoing. Brown attended the Temple perhaps a dozen times and served as
master of ceremonies at a testimonial dinner for Jones where he stated in his
introduction ‘Let me present to you a combination of Martin King, Angela Davis,
Albert Einstein ... Chairman Mao’ (ibid., p. 308). The gay activist and public office

bearer Harvey Milk spoke at political rallies at Jones’s Temple, later writing to Jones:

Rev Jim,

It may take me many a day to come back down from the high that I reach today. | found
something dear today. | found a sense of being that makes up for all the hours and
energy placed in a fight. | found what you wanted me to find. | shall be back. For I can
never leave (Harvey Milk, in VanDeCarr 2003).

89 “White flight” is a term that originated in the United States, starting in the mid-twentieth-century, and
applied to the large-scale migration of whites of various European ancestries from racially mixed urban
regions to more racially homogeneous suburban or exurban regions
(http://en.wikipedia.org/wiki/White flight, accessed 15.6.2011).
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The People’s Temple also served an important role in the mayoral election victory of
George Moscone.® Moscone appointed Jones as the Chairman of the San Francisco
Housing Authority Commission. Jones was thus able to gain public support through his
contact with prominent local and national United States politicians. For instance, Jones
and Moscone met privately with vice presidential candidate Walter Mondale on his
campaign plane days before the 1976 election and Mondale publicly praised the Temple
(Reiterman 1982, p. 303-4). Jones was also publicly praised by other public figures
such as First Lady Rosalynn Carter.®* The positive publicity afforded Jones by most of
the press, some up until the news of the murder suicide broke, reveals how the press
was influenced by the group and through the indirect influence of public figures
associated with Jones. It is also important to understand that Jones was more political in

his thinking than he was religious.

Jones had first started building Jonestown in 1974 as a means to create both a ‘socialist
paradise’ and a ‘sanctuary’ from the media scrutiny which had started in 1972 (Hall
1987, p. 132). By 1977 Marceline Jones (Jones’s wife) admitted to the New York Times
that as early as age eighteen, when he watched his then idol Mao Zedong overthrow the
Chinese government, Jim Jones realised that the way to achieve social change through
Marxism in the United States was to mobilise people through religion (Lindsay, 1978).
She stated that ‘Jim used religion to try to get some people out of the opiate of religion,’
and had slammed the Bible on the table yelling ‘I’ve got to destroy this paper idol!’
(ibid.). The point being made here is that Jones’s political motivations and affiliations
with the Communist Party of the USSR were more important to him than any church
including his own — but that this affiliation has not been highlighted by the press.

Marceline Jones left their considerable wealth (over seven million dollars) to the

*® George Richard Moscone (1929 —1978) was an American attorney and Democratic politician. He was
mayor of San Francisco from January 1976 until his assassination on November 27" 1978. In August
1977, following media scrutiny of Jones’s alleged criminal wrongdoing, Moscone announced his office
would not investigate Jones and the People’s Temple. The later tragedy at Jonestown (November 18™)
dominated national headlines at the time of Moscone’s assassination (in the same incident as Harvey Milk
was assassinated). Sometime after the Jonestown tragedy, former Temple members revealed that Jones
had significantly influenced Moscone’s 1976 election as Mayor of San Francisco
(http://en.wikipedia.org/wiki/George Moscone, accessed 15.6.2011).

o Rosalyn Carter personally met with Jones on multiple occasions, corresponded with him about Cuba,
and spoke with him at the grand opening of the San Francisco Democratic Party Headquarters where
Jones garnered louder applause than Mrs Carter (http://en.wikipedia.org/wiki/Jim_Jones#cite_note-48,
accessed 15.6.2011).
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Communist Party of the USSR.% This kind of information has been almost lost in the
now almost mythical ‘religious cult’ stereotype which is the abiding cultural legacy of
Jonestown — one that has been largely handed down via the media’s emplotment of
Jones after the Jonestown tragedy. That the media’s earlier emplotment was an
embarrassing miscalculation is a subject forgotten by almost all but a few sociologists.
Jim Jones, the crazy religious cult leader is the popular image evoked by the word
‘Jonestown’ — becoming the endemic cultural-image of a ‘cult’ — and one that affected

all NRMs, including the UBI and its legacy.

Journalists in Australia

In Australia the individual investigative journalist still plays an important and useful
part in providing understanding of NRMs. Sometimes journalists dissatisfied with the
limits of short articles go on to write books that inform the public of the practices of
religious groups which are hidden from society. An example is Michael Bachelard’s
Behind the Exclusive Brethren (2008). Bachelard’s book stemmed from

... an innocent enough question from my editor in September 2006: would the Exclusive
Brethren be participating in the Victorian state election? The answer | quickly
discovered was ‘Yes’. My initial story in Melbourne’s The Age prompted a blizzard of
correspondence from people desperate to tell their personal stories of heartbreak and
hardship at the hands of the religion they had grown up in. It lead to many more
guestions and answers (p. 3).

While Bachelard, like most journalists, does tend to favour the veracity of the
psychological definition of ‘cults’ as put by the ‘anticult’ ex-members of the Exclusive
Brethren, he does make the point that his book is not intended to vilify the individual
members of the group or the group in general but is rather an attempt to ‘dig out the
truth’ (ibid., p. 4). Bachelard speaks to the connection between society and the NRM

when he says:

It is important to note that scrutiny is not vilification ... every religious or cultural group
that plays a part in the national life should accept who they are and what they do is a
legitimate topic for discussion in the public domain. This is particularly true of a group
that, without voting, and without being candid about itself, seeks constantly to influence
the political process (ibid.).

% In a signed note found at the time of her death, Marceline Jones directed that the Jones’s funds were to
be given to the Communist Party of the Soviet Union
http://jonestown.sdsu.edu/AboutJonestown/PrimarySources/financial Letters/letter_fromMarceline.pdf,
accessed 15.6.2011).
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The UBI and Australian Journalists

One hundred and seventeen of the extant press publications — from mid 1971 when Fred
Robinson began his tour to the Eastern States, until his death in 1983 — have been
collected in conjunction with this research. These include feature articles written about
Fred Robinson or the UBI, and letters to the press by Mary Robinson or a Member of
the Community. Of the feature articles nine of these can be assessed as negatively
portraying a ‘cult’ stereotype. Most articles are relatively balanced, providing
information on the Community’s strengths and Fred Robinson’s common sense
approach to many subjects. The outstanding characteristic is the way in which the press
foreground Fred’s interest in UFOs and prophecy. While there are some important and
influential exceptions — particularly after Jonestown — the Australian press can be
assessed as having been relatively kind to both Fred Robinson and the UBI during this

period.

It is important to recognise the work of one Australian journalist, Norman Aisbett, who
came to the UBI Community on one of his first reporting jobs as a cadet journalist in
1973 — also one of the first reporters to come to Carranya. Aisbett wrote a number of
articles on the Community through the 1970s and *80s and maintained a policy of
checking reports given to him with someone in the Community (usually me or
Rosemary Gilmore, née Woods, or Mary Robinson) and would include our comments.
He actually took pride in providing balanced and correct information. Aisbett rang me
in 2006 wanting to write a retrospective feature article about the UBI; | was completing
an honours degree at the time and was applying for an APA scholarship for the present
study. We worked on the feature article together. He rang me when it was published to
apologise for the headline: ‘How a Hippie Dream Fell Apart’, upset that the editor
thought it necessary to employ the stereotype ‘hippie’. However, his desire to get the
facts right; and my sense of not trying to dictate how the article should be written, made

for an article that was informative and entertaining.*®

% The article can be viewed at <http://www.cifs.org.au/Universal Brotherhood.php>.
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Such collaboration could happen more often. Having the press get simple information
wrong is a real bugbear to those in NRMs. It is viewed as a lack of care at the least, and
in many cases as a duplicitous act of bad faith; and in some instances as outright
falsification. When such responses are expected cynicism becomes entrenched, leading
to a belief that all members of the press are involved in a conspiracy against ‘the truth’.
NRMs then build high, secretive walls, away from the prying and lying media — and this

in turn increases media suspicion that the group is hiding something.

7.) The Sociologists’ Voices

The voices of anthropologists, sociologists and ethnographers can be considered under
three heads. Firstly there are those who see themselves as detached, impartial observers,
making cultural commentaries as social scientists. Such positivism refers to a set of
epistemological perspectives and philosophies of science which hold that the scientific
method is the best approach to uncovering the processes by which both physical and
human events occur. Such positivist approaches have been ‘a recurrent theme in the
history of western thought from the Ancient Greeks to the present day’ (Cohen et al.
2005, p. 8).

Secondly, there are ‘outsider’ evaluations by researchers wanting to record and evaluate
a group, the authentic voices of both founders and adherents, via a more participatory
style of field research. As sincere and open to the group as such a researcher may be, the
fact that they are not ‘part of” the group has the disadvantage of being unable to fully
empathise with the insider-positioning, or to have access to the thinking and inner-

workings of the group they are examining.

Thirdly — and this is especially so in the NRM domain — there is research undertaken by
those who are or have been members (and not only the apostates) of the group they are
researching. While this ‘insider positioning” appears to create problems around the issue
of over-engaged ‘subjectivity’, it is perhaps a lesser obstacle than an ‘outsider
positioning’ and the problems around the issue of disengaged ‘objectivity’. The value of
having been intimately and subjectively connected with the object of one’s research

from the inside is inestimable. There are however problems, which must be considered.
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The presentation of a New Religious Movement via its own ‘insider’ literature is almost
always positive, if not glowing, while the biographies written about their founders are
usually hagiographies. ‘Cultism’ can inflame the insider, as much as its ‘anticult’
opposite — a focus endemic on the Internet, where a single Google search for ‘Anticult
movement’ produces almost thirty six million results, the first being a Wikipedia
overview of the topic.** A “cultic’ mindset, not so easily quantifiable, is nonetheless
equally powerful in its way, entrenching members in support of their beliefs, and even
sending them into persecution mode — but also producing equally fervent groups
opposed to other cult practices. Conversely, some ‘anti-cultists’ exemplify ‘cultic’
behaviour better than the cultists themselves, as analysis of their own behaviours and

discursive regimes suggests.

How then does a NRM deal simultaneously with the internal pressures of establishing a
resistant alternative to the mainstream, and publicising its beliefs in an effort to seek
validation from within that mainstream? One answer may be to consider NRMs as
contributing to a form of ‘Thirdspace’ development: cultural spaces in which ideas and
practices fuse and reform, rather than merely contend. Ray Oldenburg in The Great
Good Place (1989) argues that social ‘third places’ such as cafes, bars, post offices,
beauty parlours, general stores and community centres are crucially important for civil
society, democracy, civic engagement and the establishment of a sense of place. While |
do not attempt here to add NRMs to Oldenburg’s list, it is useful to think of about
NRMs in the light of providing another kind of social place: one where people are able
to explore dimensions of themselves they had not, for whatever reason, been able to
explore in more central societal locations. The first places of the home; the second
places of the workplace; and the third places which Oldenburg suggests are social
anchors of community, are compacted into one inside NRMs — and especially within
residential, (relatively) self-sufficient, yet alternative NRM Communities such as the
UBI.

% The Anti-cult movement (ACM) is a term used by academics and others to refer to groups and
individuals who oppose cults and new religious movements. Sociologists David G. Bromley and Anson
Shupe (1981) initially defined the ACM as a collection of groups embracing brainwashing-theory, but
later observed a significant shift in ideology towards a ‘medicalisation’ of the memberships of NRMs
(Shupe & Bromley 1994, pp. 9-14). Publications of the International Cultic Studies Association have
disputed the appropriateness of the term ‘Anticult movement’ (See for example Michael Kropveld 2003),
with Michael Langone preferring the label ‘cult critics’ rather than ‘anti-cult’ activists (2005)
(http://en.wikipedia.org/wiki/Anti-cult_movement, accessed 6.6.2011).
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... daily life, in order to be relaxed and fulfilling, must find its balance in three realms of
experience. One is domestic, a second is gainful or productive, and the third is
inclusively sociable, offering both the basis of community and the celebration of it
(Oldenburg1989, p. 14).

New Religious Movements offer alternative nurturing ‘places’; environments for people
who have become dislocated from the first’ and ‘second’ places of home and work, and
find mainstream sociable ‘third places’ lacking in deeper meaning. NRMs are places
where creative interaction and cultural innovation can occur. Such innovations however,
do not come out of a vacuum. They are, as will be shown, born in the life-experiences
of their founders’ interactions in their own ‘first’, ‘second’ and socially othered ‘third

places’, so that a complex and interconnected set of influences evolves.

Notwithstanding its many constrictions and weaknesses, the Universal Brotherhood
Community provided a culturally innovative ‘place’. This provision can be seen as one
of the major cultural contributions of the movement. Admitting the disadvantages and
dangers in such environments, it will be argued that NRMs in the past, the present, and
probably in the future, can be shown to provide a sheltered environment which suits at
least some people, for some period of their life. At the same time, NRMs are ‘fusion
points’ for the experimental re-combination of a wider than usual set of social
interactions and cultural ideas. Some New Religious Movements take on the almost
impossible task of providing a satisfying physical location for all the ‘places’: ‘first’
(home), ‘second’ (work) and ‘third” (social). The Robinsons’ ambitious attempt at
creating what they called an ‘alternative society’ was always going to be beyond the
ability of their alignees to render. While this is likely to be so with most live-in, or 24/7
NRM Communities, it is also likely that groups will continue to try. This study offers a

biographically focussed pre-history of one such group.
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Section Il: Exhuming the Bio-histories
Chapter 5: Life of Fred Robinson until Meeting
Mary Broun

Central to the UBI is Fred Robinson, whose idiosyncratic fusion of ideas and beliefs
finally fused into a rural community with many qualities of the NRM. This Chapter
follows Fred Robinson’s life from his birth in 1891 until he met Mary Broun-Robinson
in 1961. The focus is on the intellectual and spiritual formative forces and turning points
in his life. Included are details of some of the life phases which reveal how events and
influences shaped him until his early seventies; preparing him for his time of public
prominence as an octogenarian New Age guru, catalyst and recruiter, figure-head

and prophet of the Universal Brotherhood Incorporated (UBI).

To examine the experiences and the teachings which influenced him this biographical
study has been structured into four parts:
1. Fred the Sugar Farmer Family Man, including his very early life, until 1930;
2. Fred the Social Credit Conspiracy Theorist, until he left his first wife in 1936;
3. Fred the Celibate Naturist Neophyte of a Rosicrucian Order until about 1951;
4. Fred the Wandering New Age Teacher, until he met Mary Broun in late 1962.

Fred’s early biography is vital in understanding him as 1960s co-founder of ‘Shalam’,
regarded as ‘The chief “coordinating information centre” of the New Age movement in
Australia ... spreading the word of developments in the cosmic plan for earth...” (van
Sommers 1966, p. 207); and as co-founder of the UBI during the 1970s. How he
reached this position is likely however to require the tracking of multiple trajectories
and influences — and to control the many strands of his history, | need to introduce the
broader than usual set of citations and referencing conventions outlined in the opening

section of the study (see ‘Notes on the Text’, p. ii).
Throughout this section of the study | use the Lucinda calligraphy font for Fred’s

expressions, to indicate his voice, and to mimic his well-formed handwriting. These

expressions are remembered from personal conversations and public lectures during the
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1970s, when he gave us all a good earbashing. These are not therefore verbatim

quotes, so are not referenced.

Direct quotes from Fred Robinson’s interviews in print media articles are also used to
detail aspects of his earlier life. They help introduce his teachings in the chronology in
which he first developed them. Where such published biographic information concurs
with other primary and secondary research, and my own memory of his comments, | use
the published record — thus confirming how much of his story is in the public domain —

and accordingly, how wide his influence spread.

The feature article ‘Honey is Money’ for instance was published in the first edition of
Earth Garden (4.2.1972). As a recorded interview in the question and answer format, it
authentically represents Fred’s unique rhetorical style. At the same time it introduces
some of his New Age information, and recounts important details of his early history,
in a form easily accessible to his 1970s target audience. Such quotes are reproduced as
columned-intertexts to recreate the printed media in which they appeared.

When examining the period in which Fred Robinson lived in a gymnosophical (haturist)
Rosicrucian Community, | have used extensive extracts from a primary text (designed
as a recruiting brochure) to unpack the story of this New Religious Movement (NRM)
of the 1930s and ’40s — an experience which clearly shaped him from his early forties
until he was sixty. Tabloid newspaper stories are also used to explore dramatic events
within this religious community in the early 1950s. These longer quoted media
representations examine and deepen an understanding of the cultural context, while
exploring Fred’s own career as an alignee/follower/disciple/neophyte of an NRM of the
1930s and ’40s. Such biographic exploration helps to identify Fred Robinson as the real
McCosmic hippie of his own generation, and the granddaddy of the ‘kosmic kiddies’
(De la Pasca 1975) of the 1970s. At the same time Fred was a practical, ‘down-to-earth’

exemplar — a person who, with his wife Mary, could say with conviction, we’ve done it
- we have created a little piece of heaven on earth. The mix of these up in the

clouds yet down to earth ingredients affected a niche audience perfectly primed for
his message — especially those Fred recruited during the ascendency phase of the
Universal Brotherhood.
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Autobiographical Reluctance: Writing Fred

While Fred was charismatic, especially to his target audience, he focussed on talking
about the truth, rather than the personal details of his early life. He said relatively little
about the seventy years prior to meeting Mary Broun and starting Shalam. Fred often
seemed especially uncomfortable for instance in recounting some of the details of his
time as ‘Brother Fred’ the Rosicrucian, particularly when in the presence of his second
wife Mary. My research explains the ambivalence. It would have been decidedly

uncomfortable for Mary, had the all the details of his life been exposed.

There were then suppressions in the emplotment of Fred Robinson’s life: a life directed
through the teachings of his most revered texts: The Rosicrucian Cosmo-Conception
(Heindel 1909), Oahspe (1883), and The Urantia Book (1955), but played out in
practical and applied ways through his everyday living. For Fred texts were to be
interpreted against the matters of the day: a near Ricoeurian principle, where constraints
of a text as ‘a limited field of possible constructions’ (Ricoeur 1991, p. 160) could be
re-ordered as contexts changed. The ‘cultural discordance’ of episodes of the past as
read from the present called for progressive re-framings — and so parts of Fred’s life,
past or present, moved forward and back in response. If there is, as Ricoeur put it(1991
p. 159), ‘a logic of uncertainty and qualitative probability’ in this life and its constant
drive to interpret and make sense of ‘the discordant’, then Fred never stepped back from
working to establish the most concordant interpretations— but always for the needs of
the moment and ‘The Work’ in which he was engaged. ‘Faith does not shackle the
creative imagination’ (Urantia Book 1995, p.1114). For Fred Robinsons, interpretation
and the establishment of meaning involved a constant flow of interpretative thought.

The technique poses similar problems for this project of research, as it attempts to find
coherence (concord) within often disparate, even contradictory, episodes and moments.
Writing about my most influential mentor, while having been his publicity agent,
spokesperson and student, has presented special challenges. | have been dealing with
Fred’s legacy since he died in 1982. | decided some time ago to institute an ethical
position and framework that could guide my writing. What would | say? Would 1

disclose confidences? How would | say what | wanted to say and to whom? How much
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of myself and my current positions would | include? How would I critique Fred and his
rhetoric? What style would | use?

I have not wanted to simply replicate Fred’s own meme and his highly personal style of
teaching, but to explore and examine further his cited references, and read some of the
more recent research on these subjects. | wanted to wade back into the literature that
formed his thinking, explore the groups that shaped his life, and examine the people
who inspired him. | also want to step forward, to re-imagine the possibilities for his

voice into the future, asking the question ‘What might still be relevant today’?

Other questions followed. Would | come to some of the same conclusions? How much
would | reject? How much would I accept? How much would | simply keep in the
corner of my consciousness for clarification at a later date, to preserve for future
readers some of the ambivalence which Fred Robinson himself always cultivated, and

which my own experiences with him produced?

I need to ensure | am not unconsciously ‘channelling’ Fred, finding an academically
viable way of spreading his meme and its simple and solution-oriented consciousness. |
need to step back and away — and twenty five years in the world have helped this
process. Fred now, is not quite ‘Fred then’ — and the consciousness behind the
reminiscences produces similar levels of change and dual vision. As the writing
progresses, for all that it is grounded in multiple layers of historical record, it takes on

its own forms of hybridity.

Part 1: Fred the Sugar Farmer Family Man

Information about Fred Robinson’s life until he became a sugar farmer is sparse. This
account is based largely upon my own memories of details he provided in various
exchanges with me in the 1970s, with little opportunity for corroboration, since not only
did he suppress much of his biographical detail from his own writings or media
interviews, but none of his surviving children wish to contribute to any biography. Their

reasons will become apparent as the narrative and analysis progress.
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Fred’s early life

Fred Robinson was born on 22" April 1891 in Liverpool, in the metropolitan borough
of Merseyside, historically part of Lancashire in the North West of England. Fred
humorously denigrated his early upbringing: <...my mother brought me up to be a little
gentleman, so I grew up thinking I was one of the most impractical people in the world’
(Robinson, in Earth Garden 1972, p. 33). On a purely human note Fred recalled to me
one of his earliest memories: ‘I remember my great-grandfather sitting me on his knee
and telling me about his experiences in the Battle of Waterloo [1815] ... he had a very
bushy beard” (Robinson pers. comm., 1971). This story, which linked someone | knew
with an event | had learned about only at school, gave me an unexpected human
connection to a monumental moment — one which helped me to become more interested

in history.

Fred often recounted how he felt out of place in England: 7t was as if I was from
another planet. At school Fred became fascinated with Australia: The new frontier
of opportunity and sun, a vision he recalled from the newspaper advertising of the
day. Other than this romantic vision of Australia, another childhood passion was to
shape his future — the love of reading the relatively new genre of science-fiction. While
I remember Fred commenting briefly on Jules Verne’s classics, I better remember his
feeling of indebtedness to H.G. Wells, the writer who first engaged him to think outside

the normal world into which he was born.

Fred and H.G. Wells

I remember Fred telling me that as a child, teenager, and then as an adult, he had read
and appreciated many of the books of H.G. Wells.” This early reading of Wells, until
Fred’s spiritual revelation in 1936, is perhaps a much more telling detail about his

life than I had appreciated until | began this research. While there is much more that

% Herbert George Wells (1866 —1946) was an English author, now best known for his work in the
science-fiction genre. He was also a prolific writer in many other genres, including contemporary novels,
history, politics and social commentary. Together with Jules Verne, Wells has been referred to as “The
Father of Science Fiction’. Wells was an outspoken socialist and sympathetic to pacifist views
(http://en.wikipedia.org/wiki/H. G. Wells, accessed, 22.9.2010).
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could be said, in the following I have aligned Fred’s passion for Wells’s fiction as a boy
and young man, with his oft used maxim as an octogenarian in the 1970s: ‘ Truth is

stranger than fiction’”

It is important to note here that Fred believed in Evolution and Creation simultaneously
— a position taken up in The Urantia Book (1955). It also must be noted that Fred often
spoke against a static form of heaven or utopia; he was almost addicted to the word
‘change’. A favourite saying was ‘The only thing constant now is change’ (lectures
1970s). Fred saw the individual’s spiritual status as either moving forward to growth
and life, or backwards into decay and death — never should it be static or stagnant.
‘One of Wells’s innovations was the rejection of the static, millennial idea of utopia’

(Parrinder 1970, p. 10). It is likely that Fred absorbed this idea from Wells:

The Utopia of the modern dreamer must needs differ in one fundamental aspect from
the Nowheres and Utopias men planned before Darwin quickened the thought of the
world. Those were all perfect and static States, a balance of happiness won forever
against the forces of unrest and disorder that inhere in things ... Change and
development were dammed back by invincible dams forever. But the Modern Utopia
must not be static but kinetic, must shape not as a permanent state but as a hopeful
stage, leading to a long ascent of stages (Wells 1905, 1, i).

At the time the above was published Fred was a teenager of fourteen. He was a well
educated young man; an avid reader, a fan of Wells’s kind of fiction, and interested in
ideas involving a modern utopia. It is therefore highly likely that he read Modern
Utopia, especially as it was serialised in The Fortnightly Review in 1904-5. That Fred
was encouraged by H.G. Wells to think outside the confines of Old Age Piscean
thinking is certain. The following reveals themes which Fred took up later in life,

revealing how some of Wells’s fictions became facts to Fred Robinson:

Wells wrote several versions of Utopia, and some people have believed this was
because he could never convince himself of any one of them. But Mark R. Hillegas
[1967] is surely right in arguing that books like The World Set Free (1914), A Modern
Utopia (1905) and Men Like Gods (1923) describe separate stages of the historical
ascent. The summit is never seen. An unrecognisable physical evolution, brought about
by eugenics rather than natural selection is implied. The Martians in The War of the
Worlds (1898), for example, are not the bug eyed stereotypes of the horror film but a

% This statement is a contraction of Mark Twain’s statement, “Truth is stranger than fiction, but it is
because Fiction is obliged to stick to possibilities; Truth isn’t”

(http://thinkexist.com/quotation/truth is_stranger than fiction-but it is_because/215894.html, accessed
21.9.2010).
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fantasy based on atrophy of all human organs except the brain and hands; they were
developed from an earlier sketch entitled ‘The Man of the Year Million’. In the
Discovery of the Future (1902) [non-fiction] Wells coined a vague, spectacular phrase
for man’s cosmic potential which he often repeated:

‘a day will come ... when beings ... who are now latent in our thoughts and
hidden in our loins, shall stand upon this earth as one stands upon a footstool,
and shall laugh and reach out their hands amid the stars’ (Wells 1902, cited in
Parrinder 1970, p. 10).

Fred often insisted to his audiences of the 1970s that * You are gods in the making’,
sometimes quoting Jesus’ statement that we too would be able to do great works.*” It is
also likely that through Wells’s writing Fred first began thinking about space-people
and planetary catastrophe as factors leading to the next stage of the planet’s evolution —
later imagined spiritually as a mystical yet evolutionary process, or as Fred put it, ‘the
Aquarian Age, the New Age; the fourth dimension; the next step in our

evolution’ (Fred Robinson, lectures, 1970).

Wells did sometimes suggest space-travel as the ultimate human achievement, but this
and other visions are really only carrots to persuade humanity to get on with organising
and planning the next stage [italics mine], and he was equally alive to the intimations of
catastrophe, even if he sometimes preferred to suppress them. His later works propound
a sort of evolutionary mysticism to take the place of theocratic religion (Parrinder 1970,
p. 11).

Fred Robinson’s extremism, and his desire to escape the bonds of the controlled and
pre-determined world in which he found himself, were likely to have been first nurtured

in a Wellsian reading womb:

Wells’s scientific romances alternate the ideas of hope and despair, mastery and slavery,
release and submission, and in doing so they reflect the opposing images of
predetermined life and utopian life which guide his social thought. Robert P. Weeks has
described the structure of the ‘special world’ created in Wells’s fiction:

It is a world enclosed by a network of limitations and dominated by the image of a man
driven by a profound and, at times, an irrational desire to escape. Although the network
appears at first to be impenetrable, the hero finally succeeds in disentangling himself.
This action invariably creates in him ‘a kind of hysterical exhilaration’. But ultimately
he experiences defeat in the form of either disillusionment or of death (Weeks 1954, pp.
439-44; in Parrinder 1970, pp. 22-23).

% The Biblical quote reads, Verily, verily, I say unto you, He that believeth on me, the works that I do
shall he do also; and greater works than these shall he do; because I go unto my Father’ (John 14:12,
KJV).
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There are parallels in the above with the trajectory of Fred’s life, as my biography will
reveal. Fred was a Wellsian without ever enunciating it: ‘A man breaking through the
barriers; this is what can be loosely called the Wellsian myth” (Parrinder 1970, p. 23). It
is likely that Fred was so interested in Wells’s barrier-breaking cosmic thinking, that
when the UFO phenomena came on the public scene in 1947 (with other influences
which will become apparent) Fred was more than ready to champion the Flying Saucers
as a precursor to and a sign of ‘the changes to come’. Fred was, with the help of his
boyhood and young manhood grounding in Wellsian thinking, inwardly readied and
imaginatively prepared to become the cosmic New Age prophet of the 1960s and *70s
in Australia — the (ast frontier —which he later also called Austral Aquaria, the
only continent in the Fast inhabited by the people of the West, who would play a

major part in the revelation of cosmic facts — ‘truths’ even stranger than Wells’s fiction.

Other Early Literary Influences

The young Fred Robinson was also likely to have been influenced by a range of other
authors of the period, but a discussion of the possibilities is pure speculation. Fred did
mention a number of authors who believed in Spiritualism, such as Oliver Lodge and
Conan Doyle, but I also remember him mentioning G.K. Chesterton. In his early
twenties, and being a well educated and thoughtful young man, it is altogether possible
that Fred read Heritics (1909), and What’s Wrong with the World (1910). Considering
his later life it is useful to note the political, even countercultural, influence of G. K.

Chesterton:

His politics fitted with his deep distrust of concentrated wealth and power of any sort.
Along with his friend Hilaire Belloc, and in books like the 1910 “What’s Wrong with
the World”, he advocated a view called “Distributionism” that was best summed up by
his expression that every man ought to be allowed to own “three acres and a cow.”
Though not known as a political thinker, his political influence has circled the world.
Some see in him the father of the “small is beautiful” movement and a newspaper
article by him is credited with provoking Gandhi to seek a “genuine” nationalism for
India rather than one that imitated the British (Heretics 2010, in foreword matter, ‘The
Author’, p. 10).

Fred the Cabin Boy

Not long after Fred left school he joined the British Merchant Navy as a cabin boy. He

set sail from Liverpool on the Jason. He made a new friend on board in one Simon

‘Sam’ Baillie, and together they jumped ship at Sydney’s Circular Quay late in 1910, as
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illegal immigrants. Fred never did return to his homeland — his only overseas travel
being to New Zealand. When he travelled there in the 1960s a passport was not

required. It seems that Fred may have remained an illegal migrant all his life.

While it has been difficult to reconstruct Fred and Sam’s movements after they arrived
in Australia, it seems that they both went straight to ‘Fairymeed Plantation’ near
Bundaberg, for | sighted a postcard addressed to Sam and Fred written on 26"
December 1910 from a Dutchman by the name of Tony Staifbergen of Gin Gin. Fred
worked in a number of jobs, probably in Brisbane, including a stint as a wharfie, and as
a hansom-cab driver (a horse-drawn taxi). Fred and Sam (about 10 years older) courted
sisters from New Farm on the banks of the Brisbane River. On the 4™ February 1914,
Alice Dean married Fred Robinson, while Georgina Dean married Sam Baillie at a
double wedding at St Michael and All Angels, Church of England in Brunswick Street,
New Farm (family member, pers. comm., 14.1.2004).

Fred’s First Family

Fred and Alice, probably after a time living at or near the Dean family home in New
Farm, were able to obtain a loan to secure a property at Camp Flat near Bli Bli on the
Maroochy River. The two-storey home built by Fred, a picture of which I sighted
courtesy of one of Fred’s grandchildren, was a substantial structure. The property was in
a picturesque location with Mt. Coolum in the distance.*®

A picture of Fred and Sam Baillie, both carrying rifles, in front of the Camp Flat sugar
cane field, parallels his words: ‘I had succeeded in making a sugar farm out of standing
timber, and I didn’t even know how to sharpen an axe when I started’ (Fred Robinson,
in Earth Garden 1972, p. 33). At this point Fred had his family-act together, and was
fully engaged in becoming a successful farmer. Over the following fifteen or so years,

Mrs Alice Robinson bore six children, while Mr Fred Robinson became a respected part

% When | went to visit this farm in 2004, the owner Ron Clarkeson, after listening to my story for thirty
seconds, interrupted me with a quizzical look in his eye asking, ‘Do you know Alan Carthew?’ Having a
vague feeling I had met this man before, I said ‘He was my father.” Clarkeson’s wife Val was a first
cousin of father, and | had met them briefly at my father’s funeral a couple of years earlier. This sort of
synchronicity reminds me of Fred’s belief that there is no such thing as a coincidence.
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of the cultural milieu of his time and place. During this period he was apparently a good

family man.

Fred achieved notoriety for his underwater swimming feats in the Maroochy River,
telling me he was the Underwater Swimming Champion of Queensland. Certainly, those
I have met who were child witnesses vividly remember Fred’s underwater exhibitions.
Apparently the tense hush, as the picnic party waited a couple of minutes for Fred to
surface from the muddy waters of the Maroochy River, was followed by ecstatic and
tumultuous applause when he bobbed up smiling. The son of Arthur Elliot, a family
friend at the time, corroborated Fred’s stories about the pioneering of the Camp Flat
property, cutting down the virgin timber and turning the land into a successful sugar

farm — and his underwater swimming prowess.

| saw Fred doing his stunts in the Maroochy River next to the store, which was on the
river in those days. He used to float face down on the top of the water and all of a
sudden he would sink like a stone and lie on the bottom for what seemed like minutes.
He had a partner in this; his name was Venning, and they used to put on shows just for a
bit of entertainment. | thought it was amazing and | was dumbfounded watching ...
thinking, ‘when is he going to come up?’ It was quite eerie really (Keith Elliot,
telephone conversation, 16.1.2004)%

Whether Fred was breathing through a reed straw, or spent part of this time under the
pier or in the reeds at the edge of the river, is still a moot point with family members.
Whatever the truth of the matter, it is clear that Fred Robinson, even as a sugar farmer
and well before his religious awakening, was becoming a colourful and charismatic
character. Two of Fred’s nieces agreed that ‘Fred was a strong character with a presence
about him. He had a penetrating look that could pierce right through you. I think we
were all a bit in awe of him’ (family member, pers. comm., 14.1.2004).

% In the Houdini era, such feats as this added to the mystique of a person.
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Part 2: Fred the Social Credit Conspiracy Theorist

The Wall Street collapse of October 1929 and the ensuing Great Depression abruptly
changed the lives of the Robinson family, as it did with most Australians. It must have
been hard to fathom how Wall Street could upset life on the idyllic Maroochy River.*®

As Fred told the story to me and numerous others:

Being devastated by the imminent prospect of the loss of my family home and
sugar farm, I conceived a plan that involved my own suicide. It was to be made
to look like an accident so that my wife could collect on the life insurance. My
rifle was to go off while climbing the fence (Fred Robinson, pers. comm., 1971).

Before Fred could execute this plan, he heard about a new economic movement which
was to literally save his life and give him new meaning and direction. He soon became
an active member and later a local spokesperson for Major Douglas’s Social Credit
Movement, an offshoot and political application of Keynesian economic theory.'* This
movement was to shape Fred’s future attitude to money and to inculcate in him a
powerful belief in a world-wide financial conspiracy, a teaching he incorporated into his
schema for life. As he was approaching forty Fred was shot out of the rat race —and
he soon wanted others to hear why. | remember being dumfounded at Fred’s audacity

when he told me of his early experience of what he called the sharing of truth:

Once I had a grasp of what was wrong with the money system, and why
ignorant people (like I had been) had lost their farms, I wanted to tell everyone. I
stood up at a local church after the Minister had delivered an innocent prayer
about the Depression. I briefly told them that all their prayers wouldn't help. I
explained that it was a world-wide conspiracy - but they wanted me to sit down
and shut up. Not many people want to hear the truth Stephen (Fred Robinson,
pers. comm.,1971).

100 Australia’s extreme dependence on agricultural and industrial exports meant it was, during the Great
Depression, one of the hardest-hit countries in the Western world
(http://en.wikipedia.org/wiki/Great Depression#Australia, accessed 2.6.2010).

191 The policy proposals of Social Credit attracted widespread interest in the decades between the world
wars of the twentieth century because of their relevance to economic conditions of the time. Douglas
called attention to the excess of production capacity over consumer purchasing power, an observation that
was also made by John Maynard Keynes in his book, The General Theory of Employment, Interest and
Money (1936). While Douglas predated and shared some of Keynes’ criticisms of the monetary and
banking systems, his unique remedies were disputed and even rejected by most economists and bankers
of the time. Remnants of Social Credit still exist, but not in the purest form originally advanced by Major
C. H. Douglas (http://en.wikipedia.org/wiki/Social_Credit, accessed 7.7.2010). Douglas Social Credit has
achieved some degree of political representation in Governments across the world, especially in those
surviving agricultural economies, including Canada and New Zealand
(http://en.wikipedia.org/wiki/Social_Credit#Canada, accessed 22.9.2010).
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Even back in the early 1930s Fred saw it as his duty to make the truth available to
others. This was a theme he took up for the rest of his life — and occasionally he was
able to encourage others to do likewise. It was during this period of organising Douglas
Credit Meetings that Fred first spoke publicly, and at length, about the issue he so

passionately espoused:

We were gathered around a tree waiting for the guest speaker to arrive when
someone yelled “You speak Fred, you know all about it’. When I stood up on the
box to speak I had no idea of what I was going to say. Then I saw in my mind the
first words written up in front of me as clear as day. I was away. I know now
that it was the spirit flowing through me. I once tried to do it with notes and it
was a miserable failure, so I threw them away - I have never used notes since,
except when reading a quote (Fred Robinson, pers. comm., 1970s)

The following is a condensation of a relevant section of the question and answer feature
article, “‘Honey is Money’ (1972, pp. 32-35); a verbatim interview between the editor
of Earth Garden and Fred Robinson about barter. It reveals how Fred employed his
Great Depression life experiences to influence his countercultural audience of the
1970s. Fred’s rhetoric about the imminent collapse of the economy was one of the
most appealing elements of his message to my generation. Writing this thesis in the
aftermath of the 2007 American sub-prime lending crisis, it is hard not to wonder if

some of Fred’s story may still have currency.

Honey 1s Money
[The nature of the conversational taped interview meant that there were speech falters that demanded
ellipses within the text. These appear without a space; where | have used an ellipse to remove tangential
text | have used spaces before and after the ellipse and started the next chunk with a new paragraph].

Earth Garden: Were you always a only 14 then — | had six children...and he
practical sort of person? passed a remark that he would very much
Fred Robinson: .. | had succeeded in like to keep bees. Now | am strongly
making a sugar farm out of standing recommending, after my experiences, to all
[jungle]...in twenty years | had made a good the young people wanting to go on
farm...and then, fortunately, | was shot out communities and fraternities, strongly
of the rat race...as most people are going to recommending, if they’re in bee country, to
be now...and, after I’d got over the idea of start bees going, and they’ll work like mad
suicide...did you know that bankruptcy for the community ...
figures and statistics and suicide figures go
hand in hand? ... ... the human race could learn many things
from the behaviour of the bee. As a
... suddenly it was all gone. Out of a farm community, they won’t tolerate loafers,
that they valued at a good many thousands they won’t tolerate them at all. We could
of pounds, | rescued seventy five pounds. learn much from them. Well my eldest boy,
And that started my eldest son...he was he had a great love for bees, and it turned
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out that, in my belief, my experience, honey
is the very best basis for barter that you
could wish for. It’s every bit as good as
money. It’s imperishable. If you’ve got a
surplus production of fruit or vegetables or
anything like that you must get rid of it
quick. It won’t last. But honey...once my
children had all the honey they could
possibly eat, we used to store it up and
barter it as the opportunity arose. I’ve been
bartering for 35 years now ...

... and I’ll tell you what I discovered...you
bring about a spirit which is the exact
opposite of the commercial world. When
you are buying something, everybody’s out
for a bargain for themselves, when you’re
bartering, everybody’s out to...well in my
experience...everybody’s out to see you get
a bargain.

Earth Garden: It sets off a chain reaction?
Fred Robinson: It does, it brings out the
very best in human nature, instead of the
worst ...

... You’ve really got to experience this to
get the very opposite of what we’re
accustomed to in the world. The whole of
this money system is a satanic thing. It isn’t
of God, it isn’t of Nature, it doesn’t
belong...God hasn’t got a money system.
Everything is free, there’s that wonderful
sunshine out there. Compare that sunshine
with this light and try to imagine how much
money it would cost the world if they’d
cornered the sun and were putting it
through a meter, and the world had to pay
daily for the sunshine and the power.

Earth Garden: They probably would if they
could.

Fred Robinson: They would if they could,
but then the people wouldn’t have enough
money to pay for what it’s worth. And so
with the fresh air, we’d die without it, and
yet it was kept perfectly balanced for
millions of years, nearly 500 million years.
The atmosphere has been totally balanced
until quite recently.

A few very clever men, who think they
can run this planet better than God can, they
upset the whole balance of everything just
in a few years ...
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... at this stage we weren’t farming. [ wasn’t
a vegetarian either. I'll tell you exactly
what happened at that stage. We got 75
hives of bees going. We used to catch fish
down on the lake, the children did anyhow.
We didn’t know enough to be vegetarians at
that time, and, with the two days a week on
the relief work | had...eight shillings a
day...sixteen shillings a week...that kept us
going right through the piece until...T’1l tell
you what happened really happened...I set
to work five days a week with nothing to do
once the boy got going with the bees...|
built a house that cost us five pounds in
cash, and | was released an acre of ground
that cost us five shillings a year to rent.

See, these young people say, oh, we’ve
got no money, and we’ve got no land. It’s
the wrong spirit to approach the thing in.
Your needs will be met if your motives are
right. One way or another you will attract
what you need. Well, quite innocently and
without any knowing of what | was doing |
was attracting what we needed...which is
very, very different from what people want.
It’s quite simple for you to get your needs.
In the very near future this will be the
salvation of those people who can
understand it. If you can simplify your
needs. | am a very wealthy man but I have
got no money. All my needs are met. But
what | did, as soon as the boy had the bees
going, and I’d finished this two-day-a-week
relief work | was flat out then finding out
what was wrong. My every thought was
concentrated on finding out what was
wrong, why do people go bankrupt? Why
do people suffer all this sort of thing? And
in a relatively short time | found out exactly
what was wrong with your economy, and
why it cannot possibly function without
war...

... And by 1936...1 wasn’t in the practical
stuff then at all...I was finding out what was
wrong...I went straight out of the world
altogether for twenty years

(Fred Robinson 1972, Earth Garden, pp.
33-34).



The above text tells us something about the Universal Brotherhood’s experience t00;
especially Fred’s references to direct barter instead of money.'% In the 1970s and *80s
members of the Community received astounding proof of the value of barter. While
recognising its limitations, the goodwill engendered — where everyone is out to see

you get a bargain —was borne out.

Before recounting Fred’s break from his family, and exploring his twenty years out of
the world, it is worthwhile examining the Douglas Credit or Social Credit Movement
of the early 1930s, particularly the conspiracy theory that it then endorsed. Fred’s
essential platform regarding the truth about the economy was to considerably
influence his receptive 1970s audience, and was the major reason for his decision to
eschew working for money as opposed to working for a (iving — a distinction which
won Fred much support amongst alternative countercultural idealists, who found the

whole money system and the expected drudgery of the work-a-day world distasteful.

The Social Credit Movement

Major C.F. Douglas’s Social Credit teachings explained to Fred why he was losing his
farm. All the emotions engendered through that loss now had a target: the man-made
evil system based on ‘usury’ - charging your brother interest, which Fred was
convinced was set up by ‘a few very clever men, who think they can run the world
better than God can’ (Fred Robinson, in Earth Garden 1972, p. 33).

The general population were, in the eyes of the Social Credit movement of the 1930s,
all pawns in a world-wide conspiracy to deny the freedom of the individual. Fred
became immersed in these teachings of Douglas whose doctrines suggested that people

were unfree, that their resentments were just, and that civilisation had perverted true

192 Bartering is a medium in which goods or services are directly exchanged for other goods and/or
services without a medium of exchange, such as money. It can be bilateral or multilateral, and usually
exists parallel to monetary systems in most developed countries, though to a very limited extent. Barter
usually replaces money as the method of exchange in times of monetary crisis, when the currency is
unstable and devalued by hyperinflation (http://en.wikipedia.org/wiki/Barter, accessed 5.6.2010). Barter
services became popular during The Great Depression in the 1930s, which witnessed a scarcity of money.
The barter system was used as a way of obtaining things like food and other services. The trading was
done between people or through groups, who acted as agents and facilitated third party bartering. These
groups were like banks, where people maintained their accounts. In case of sale of any of the items, the
account of the owner would be credited and the account of the buyer would be debited
(http://www.buzzle.com/articles/barter-services-history-of-barter-system.html, accessed 5.6.2010).
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human values. The movement also drew attention to the growing centralisation of
power everywhere and pointed to the suppression of individuality which this must
entail, arguing that parliamentary democracy had become unreal (McPherson 1949, pp.
378-393).

The Social Credit message of the 1930s also however promulgated a particularly
insidious anti-Semitic message. Social Discredit by Janine Stingel exposes this
previously neglected part of Social Credit history — the anti-Jewish campaign it
undertook before, during, and after the Second World War (Stingel 2000, pp. 3-4). The
(false) veracity of Social Credit’s source document for its conspiracy theories, The
Protocols of the Meetings of the Learned Elders of Zion (first published in 1921) was
always a vital part of Fred’s world view — underpinning his insistence that we should, in
the 1970s get out from under Lucifer’s control and create a little piece of heaven
on earth, where everyone can sit under his own vine and his own fig tree and
none shall make them afraid ' Here the bolding, my own, replicates Fred’s raised
voice as he made his powerful point. His you-can-hear-a-pin-drop-audiences were
persuaded that by being part of the prevailing socio-economic system they were all
being controlled by the Illuminati— some forty years after Fred himself was taken in

by this fraudulent document.

While admitting for instance that Adolf Hitler had become drunk with power, Fred’s
open appreciation of some of Hitler’s early policies was always problematic for New
Age baby-boomers. However, the information Fred supplied about Hitler’s use of
international barter sounded very plausible — especially if there was an apolitical world-
wide conspiracy playing one country off against another. Historically, Hitler did
successfully circumvent the international banking system during Germany’s 1930s
economic recovery. Fred’s argument however was the same as that still espoused by
anti-Semitic authors:

In this economic recovery, Hitler hit upon something which helped to arouse the

everlasting hatred of the international banking community: instead of basing Germany’s
recovery on enormous loans from foreign and local banks, Hitler based the German

193 The Biblical quote Fred employs reads: But they shall sit every man under his vine and under his fig
tree; and none shall make them afraid: for the mouth of the LORD of hosts hath spoken it” (Micah 4:4). In
his paraphrasing, Fred inserts the word ‘own’ after ‘vine’ and after ‘fig tree’ to emphasise the way
personal property can be taken by those who try to ‘make them afraid’.
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economy onto a barter system, by which he could get much of what he needed by
exchanging German surplus for the surplus of other countries — in common language,
by swapping. The next radical change Hitler brought about was to take the right to print
money away from private banking institutions — which he viewed as Jewish — and
restored the sole right to print money to the German state itself (Kemp 2006).

Fred’s listeners of the 1970s, knowing little about economic systems, accepted much of
his line. While we all found the anti-Semitic implications disturbing, Fred assured us
that he was personally not anti-Semitic. Like many others | believed him — and accepted
his supposedly fully-researched conclusions. After all, he always saw my own Jewish

heritage as a plus:

It is not the individual Jewish person I am talking about Stephen, they are
perhaps the most religious and intelligent race in the world. It is just the small
group of international financiers who manipulate and control the money system
- even to the disadvantage of their own people (Fred Robinson, pers. comm., 1971).

With an innate feeling for political correctness, we did, in league with the more
politically savvy Mary, try to reframe this part of Fred’s teaching. We preferred to use
more culturally current terms: ‘The Multinationals’, or the generic catch-phrase ‘the
Economic Conspiracy’. Fred’s own more evocative terms: The Elders of Zion, The
Illuminati, or The Black Magicians, were more menacing synonyms for the evil cabal
which he believed controlled the world’s finances, and as a consequence ... ‘each one of
you!’ 194 Ered firmly believed, from the 1930s to the day he died, that there was an
organised group intently planning a New World Order out for world domination
through their economic system. The idea is still much alive today. Conspiracy

theories are rife, and spread even more efficiently through the internet.

Stephen Jacobs and Mark Weitzman’s book, Dismantling the Big Lie: The Protocols of
the Elders of Zion (2003) refutes in detail the claims made in this anti-Semitic forgery
which Fred had accepted and passed on to people like me:

104 The common theme in conspiracy theories about a New World Order is that a powerful and secretive
elite with a globalist agenda is conspiring to eventually rule the world through a totalitarian world
government, which would replace sovereign nation-states and put an end to International power struggles.
Many world events are speculated to be orchestrated by an extremely influential cabal operating through
many front organisations (http://en.wikipedia.org/wiki/New World_Order_(conspiracy theory), accessed
7.7.2010).
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While other attempts have been made to explore the history or context of The Protocols,
this work sets out the themes and claims of each of the 24 protocols, and then offers,
protocol by protocol, a detailed refutation. Since the protocols claim to be exposing a
hidden conspiracy rooted in Jewish tradition, the refutation is accomplished by showing
how authentic Jewish texts and authorities have actually addressed the themes that the
protocols speak about. The positions cited are drawn from the range of Jewish history
and traditions. There are also chapters that explore current use of the protocols by
modern extremists, as well as the new life given to them by the internet (Dickerson
2003).

Since Fred died there have been a number of well-researched papers and books that
detail evidence of this disastrous forgery. Jacobs and Weitzman explore the tragic
influence of this book on Adolf Hitler, who used it in his Nazi propaganda. Today
however The Protocols has found a new readership, being a popular paperback in Arab

countries.

The Effect of The Protocols on Fred

Beside Fred’s gullibility in accepting the hoax of The Protocols of the Elders of Zion,
the intensity of feeling Fred had towards the International Bankers, who Fred
believed had masterminded the First World War, the Great Depression, and the Second
World War, influenced him to act in ways that seem incommensurable with his previous

character:

Yes, | think Fred was a good man up until he left his family, and | think they had good
times ... Fred was a smart sort of person and Alice was very pleasant woman to talk
with (Keith Elliot, telephone conversation, 16.1.2004).

The emotional power unleashed as a result of Fred’s conspiracy convictions exacerbated
his feelings about the loss of the family farm. The blame and anger he then projected
onto the Illuminati Seem to have acted as a poison that was to pollute his emotional
blood stream for the rest of his life. There was, with all Fred’s undoubted love,
compassion and warmth, an underlying bitterness and resentment towards this Black
Brotherhood of Bankers, which drove him to encourage others to get out of the
world and away from their influence. At times, and especially in front of an audience,
Fred could become a proud, even self-righteous ‘other’. His often repeated statement: ‘7
haven’t worked for money for forty years!’ was almost a boast that he had got out

from under the influence of the money system which he saw as a ‘satanic thing’
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(Robinson 1972, Earth Garden, p.33). He was never to have a mortgage again — and
strongly recommended against borrowing of any kind for the rest of his life.

No one in the Universal Brotherhood had a mortgage. Following Fred’s early example,
and without the ability to borrow, the UBI housing tended to be basic. However it was
also innovative and eco-friendly — and that fitted well with predilections of
countercultural back-to-the-land baby-boomers who had no truck with banks anyway.
Lived sayings like ‘make do with what you have’, ‘live within your means’, and
‘necessity is the mother of invention’ replaced the practice of formal borrowing. Many
of the Members did receive gifts or borrowed without interest from their parents, who
wanted to see their children (and grandchildren) availed of more amenities than their

chosen pioneering life style afforded.

Living on Lake Weyba

Fred Robinson’s family were certainly not supportive of his response to the Great
Depression. In interviews with his grandchildren, and with friends of the family, it is
clear that they felt his intense research into ‘why people suffer’ brought large doses of
suffering to his own family, for it entailed the devoting of all his spare time to his
obsessive quest. It contributed to what they believed was an unnecessary decline in their
standard of living, above and beyond the social and financial challenges of the Great
Depression. Fred’s grandchildren report that Fred was seen by his children as a
neglectful and irresponsible father — and a heartbreaker to their mother Alice, who never
married again, apparently wearing Fred’s ring till the day she died at the age of 80 in
1970.

The cost of Fred’s intense period of research was the time lost with his children, and
supporting his wife in the raising of a family of six. As Fred said in Earth Garden in
1972 ‘My every thought was concentrated on finding out what was wrong, why do
people go bankrupt? Why do people suffer this sort of thing’ (p. 33). The strain of
Fred’s obsessive research was evidently wearing on Alice and the older children, who
had to handle the day to day running of his five-pound-house made of one layer of

hessian bags dipped in cement slurry, and without adequate amenities. Certainly Fred’s
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recollections of this time at Lake Weyba bartering honey for money were not shared by

his family, for whom it has become an awful memory.

However, when the Aquarian counterculturalists of the early 1970s heard Fred’s
romanticised accounts in his lectures or read them in Earth Garden, they felt inspired
and empowered to do something similar. We were all too willing to go bush with some
friends in a back-to-the-land commune, or check out ‘Fred’s place’, as it was often
called by my politically incorrect peers. For many, Fred was someone who had
successfully quit the world and become happy and healthy. That, in a nutshell, was seen
as the major part of his message. The first edition of Earth Garden (4.2.1972) featuring
Fred’s ‘Honey is Money’ maxim and a full page picture of him, was a stroke of
alternative media genius. It sold magazines, while making Fred an instantly loved
identity within the alternative back-to-the land-movement. The very idea of bartering

honey instead of earning money was emblematic of an alternative way of life.

While Fred’s surviving children all seem to detest their father, they did keep in touch
with the Robinson family in Cumberland. Fred’s brother, Sydney, visited at least once
during this period, for he was photographed on the beach at Mooloolaba with an
extremely bronzed Fred. Later events may have coloured this Lake Weyba period into a
darker experience than it may actually have been. The children naturally enough sided
with their overburdened mother; however it is also clear that Fred himself employed
colourful exaggeration and a breathtaking oversimplification of his life during this
period. Fred’s recollections certainly fail to adequately acknowledge the hardship he

brought upon his family.

While Fred extolled balance and moderation as key qualities in his lectures to my
generation — the only thing you can have too much of is moderation — his lifestyle
decisions were seen by his first family as fanatical, reckless, cruel and highly
irresponsible. Dedication to a cause often leads to abrupt changes that are hard for
others to comprehend. Perhaps it is part of being a religious or cultural innovator, that

those closest to such intense catalysts or change agents are often casualties.
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The physical challenges of losing their home, the Spartan life at Lake Weyba, and
Fred’s preoccupation with his study of the Social Credit movement, were however to
prove nothing but a ‘prefiminary canter’ ' compared with the psychological angst
his family was to endure during Fred’s gradual conversion to an arcane NRM

Community.

Part 3: ‘Brother Fred’ the Celibate Naturist Neophyte

Fred took all he knew from Social Credit, which he believed had the economic answers,
and began searching for spiritual answers. His life changed dramatically when he met
the founders of a new religious movement the Rosicrucian Order of the Aquarians
(ROTA).X These religious naturists believed themselves to be forerunners of a new

dispensation: the Aquarian Age.

The Rosicrucian Order of the Aquarians (1927-1951)

Fred’s fervour for asking ‘Why?” which led to his embrace of the truth of Social
Credit, was soon to ignite his desire for truth in the religious domain: Ask and it shall
be given you; seek, and ye shall find; knock and the door of truth shall be
opened unto you."”" Fred tried to live by this verse, and tried to make it live for his

eager listeners in the 1970s.

The following account of Fred’s conversion period, witnessed by a teenager present at
the time, tells the story of what happened to Fred Robinson, a once respected family
friend and a much appreciated member of the local community. Both the intensity of

Fred’s own catalysation, and the resistance of this witness/research participant to

1% The term preliminary canter’ was one of Fred’s favourite tropes for the difference between the
Great Depression and the ‘main race’ — the next mega-depression, which he believed would Ait the
world’s economy by 1978 at the very latest’ (Fred Robinson, lectures 1970s).

196 'will use this umbrella acronym ROTA when referring to the raft of organisations started and
abandoned by the leaders of this group. A plethora of appellations came under this umbrella organisation,
including a range of businesses and educational institutions.

9% Mathew 7:7 (KJV) only says: ‘knock and it shall be opened unto you’. Fred’s insertion of the phrase
‘the door of truth’, more clearly explained this ‘it’, and suggests his listeners had already asked and
sought, and were now in the process of knocking on truth’s door — which would be opened to them.
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religious ‘cults’, has resonance with the family crises brought about when Fred first

catalysed some of my own generation in the 1970s:

My parents were involved in everything that went on. Fred would come over and would
bring his books and they would discuss things. | know because | remember him coming
to our house and having arguments with my dad — mainly about that Rosicrucian
business. It all happened over a twelve to eighteen month period around 1936. We’d be
in the background listening. I can’t remember any of the conversations, but they were
arguing about Rosicrucian stuff.

To start with it was the Social Credit thing that Fred became involved with, but it was
the Rosicrucian religious thing that got him in the end — that cult thing which took him
away from his family. My father, who was buying Fred’s place, tried to talk Fred out of
sinking every penny from its sale into that Rosicrucian Order. Then he walked off and
left them penniless. Religion got him. It happens today with all that Americanised stuff
and the gurus — leeches on the country! (Keith Elliot, telephone conversation,
16.1.2004).

Gymnosophy, an arcane word meaning spiritual naturism, was the doctrine of this
Rosicrucian sect. It was the most distasteful dimension of Fred’s conversion for his
wife, her family and their neighbourhood friends in Bli Bli during the mid-1930s; and
no doubt to his mother and family back in England. With all Fred’s spiritual reasoning,
in the eyes of his family, friends, and associates Fred had simply become a nudist

deserter.

Before continuing with Fred’s personal story as it intertwined with the history of
ROTA, it is helpful to explore some of the cultural issues around nudism, to
contextualise Fred’s involvement then, and to note the resonance it had to the later

countercultural nudists of the 1970s.

Nudism and Gymnosophy in England and Australia

Nudism was seen as a progressive movement in England from the mid-1920s. The first
nudist club was established in 1924, the same year as the first Labour government and
the same year in which Douglas published his influential book Social Credit, with its
suggestion of the complete reform of the monetary system. In 1923 another socially
influential book had been published in English: Dr. Augustine Rollier’s Heliotherapy
advocated the health benefits of nude sunbathing. Bernard Shaw, and such prominent
socialists as H.G. Wells and Havelock Ellis were openly sympathetic to nudism, while

by May of 1924 the health benefits of air and sun baths had become so widely
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recognised that the inaugural meeting of the Sunshine League had attracted Alexandra,
the Queen Mother, as its first patron, while over a hundred of Britain’s most
distinguished citizens had been coopted to act as an advisory council for the movement
—among them Asquith, Lloyd George, the Earl of Oxford and Julian Huxley (Carr-
Gomm 2010, pp. 159-160).

While the nudist movement strove for health conscious respectability — content to swim
and sunbathe with family and friends — one of the early proponents, Captain H. H.
Vincent believed that nudists should follow the course of militant action which had been
so successful for the suffragettes who won the franchise for woman in 1919. His
suggestion of nude protest marches through Hyde Park revealed that the threat of a
naked protest was enough to generate publicity: In January 1925 The People was to run
the headline ‘SUN BATHERS WANT TO STARTLE LONDON — PROPOSED HYDE PARK
MARCH OF 2000 NAKED MEN AND WOMEN". The records of the time ‘reveals not only
the gap between the vision and any attempt to enact it, but also the degree of prudery
that existed’ (Carr-Gomm 2010, p. 160).Vincent, a lone voice crying for the right to be
naked in public, was eventually arrested in 1927 for being bare-chested in Hyde Park;
however, less ambitious English nudists were developing a substantial following,

describing themselves as ‘sunbathers’ or as ‘gymnosophists’.*®

The same year Vincent was arrested, with all its attendant publicity, the American
sociologist Maurice Parmalee published the New Gymnosophy (1927), ‘the first book in
English to present nakedness as a way of life’ (Carr-Gomm 2010, p. 161) with the
introduction written by Havelock Ellis.*® While Ellis was unprepared to join
gymnosophical societies, he encouraged the practice of nakedness amongst personal
friends on hygienic, moral, or aesthetic grounds (ibid., p. 161). By 1933 Dr. Rollier’s

success with tuberculosis patients had achieved worldwide recognition; a school in

108 £rom the Greek gymnos (naked) and sophia (wisdom). This euphemism ‘had the additional benefit of
conferring classical dignity on the activity, and of suggesting that nudist were naked for philosophical
reasons’ (Carr-Gomm 2010, p. 161). This is certainly how Fred presented his position to me — but it was
not how Mary saw it; to her Nudism, Naturism and Gymnosophy were anathema.

199 Havelock Ellis (1859 — 1939) was a British physician, psychologist, writer, and social reformer who
studied human sexuality. He was co-author of the first medical textbook in English on homosexuality in
1897, and also published works on a variety of sexual practices and inclinations, including transgender
psychology. He is credited with introducing the notions of narcissism and autoeroticism, later adopted by
psychoanalysis (http://en.wikipedia.org/wiki/Havelock Ellis, accessed 7.8.2011).
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Sussex offered boarding facilities to boys and girls from 3 to 12 where the children ran
about naked, having up to three or four hours sun exposure daily. An article ‘The
Unpleasantness of Clothes’ appeared in the 1933 Sun Bathing Review with a letter from
George Bernard Shaw to the society’s secretary. By the mid-1930s nakedness (out of
the general public’s gaze) had reached the height of its popularity (Carr-Gomm 20110,
pp.160-163).

It is important now to examine how nudism/naturism/gymnosophy developed in
Australia during the 1930s. While there were some practising nudists in Australia ‘very
few Australians in 1937 even knew that nudism existed, and if they had, still fewer
would have known that white Australians could become nudists’ (Clarke 1982, p.180).
It was clear that organised Nudism would develop more slowly in the antipodes than in

Europe:

The practice of nudity for the majority of Australians was a more complicated social
development than for their European cousins. Nakedness was an attribute which was
attached to Aborigines and, as colonists, what distinguished white men from black men
— beyond skin colour — was clothing ... white and clothed meant civilisation whilst
black and naked meant savage, if not animal. Whilst philanthropic social efforts could
be made to raise the Aborigines by clothing them — a policy adopted worldwide — the
reverse could never apply. White men could not take off their clothes and remain
civilised ... when in the late 1920s, the idea of nudism was imported to Australia it
naturally faced more opposition than could have been the case in Europe. Nudism, in
Europe, was treated as more of a joke than anything else but in Australia it threatened
the entire social order, one based on the supremacy of the white man and identified as
much as anything by the absence or presence of clothing (Clarke 1982, pp. 180-181).

Interestingly, the post-colonial ‘hippie’ sub-culture that Fred spoke to in the 1970s
found the colonial-divesting nudist dimension of the post Hair period highly
attractive.'® Had Fred still been a practising gymnosophist he would have been an even
bigger hit — a perfect fit. By then however he had shed this particular garment of ‘truth’
to don the caftan of modesty. However, nudity was not the flavour of the decade in

1930s Australia, however popular it was becoming in England and Europe:

1191968, “The Year of Revolutions’, with the Prague Spring and the Paris Riots, along with the
assassinations of Robert Kennedy and Martin Luther King, also saw the opening of the musical Hair on
Broadway. Hair opened in Australia in June 1969, and contributed to nudism becoming a big part of the
hippie culture — a rejection of the sexual repression, a statement about naturalism, spirituality, honesty,
openness, and freedom (Miller 2001). John Lennon and Yoko Ono also released the experimental album
Two Virgins with a nude cover (http://en.wikipedia.org/wiki/Timeline_of non-
sexual_social_nudity#cite_note-12, accessed 8.8.2011).
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The dilemma of the nudist, faced with hostility, was to decide whether publicity or
further secrecy would best advance their cause. Secrecy meant, especially in the early
years, limited freedom from criticism and ridicule but, most importantly, it could
actually mean the difference between continuation of a club or termination. The 1930s
was an era when moral outrage was extended over high fences and nudists lived in fear
of prosecution, even when on a private well-screened property (Clark 1982, p. 177).

Fred’s close association with the ‘pioneering’ of naturism in Australia is
counterpointed later in his life when, with Mary in control of the policies, the Universal
Brotherhood was public in its condemnation of the practice. As UBI spokesperson |
wrote a seventeen page treatise on it entitled Nudism: The Bare Reality (1979) —a
totally un-researched exposé. Interestingly however, the anti-materialist hippies of the
early 1970s were much more attuned to the stance of the Naturist Clubs of the 1930s

than they were to the 1970s Nudist clubs in Australia:

Early Australian nudist philosophy advocated simplicity in all things; it was ‘anti-
materialistic’, while in the 1970s Australian nudism progressively abandoned the
concept of anti-materialism. Clubs sought not simple bush retreats but competed with
each other to build gigantic swimming pools, saunas, tennis courts and club houses.
Their members expressed wealth in what they could transport to the clubs: cars, tents,
caravans, barbeques and portable fridges. The concept of mateship — which also meant
equality — was somewhat debased in the rush to display affluence. Even the nude itself
became the adorned nude: women began to wear gold ankle and waist chains, men
small gold bars around their neck and expensive watches on their wrists. Anti-
materialism was forgotten (Clark 1982, p. 74).

The countercultural youth of the early 1970s were to bring nudism back to their anti-
materialistic grass roots — and out into the open. They revelled in taking nudism into the
mainstream. The following extract from an anonymous contributor to The Australian
Sunbather could easily have been written by one of the ready-and-waiting
countercultural ‘hippies’ listening to Fred in 1971, or perhaps by a “feral’ of the 1990s —

or a devotee of the sustainability movement of the twenty-first century:

Happiness does not depend on material possessions ... constantly reaching out for
something beyond your grasp tends to bring discontent rather than happiness ... use and
enjoy what you have ... Happiness ... emanates largely from mental qualities of
contentment, confidence and serenity (The Australian Sunbather, no. 30, May 1949;
quoted in Clark 1982, p. 74).

The cultural context of nudity in Australia during the time of Fred’s conversion crisis in
1935-36, also says something of the influence of that era on the man who inspired the

occult order Fred joined. In the late nineteenth-century a man who ‘contacted’ the
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‘Elder Brothers’ inspired a Rosicrucian sect, The Order of the Rose Cross. The
teachings of this man, Max Heindel, were to be passed on to Fred’s audiences in the

1970s — interestingly, without being attributed.™*

Max Heindel, the Rosicrucians and Fred Robinson

Max Heindel is believed by his present day followers, and biographer/hagiographer
Charles Webber, to be ‘the greatest Western Mystic of the twentieth century’ (Webber,
2008).M2 Heindel was born in Aarhus, Denmark as Carl Louis Fredrik Grasshoff, on
Sunday morning the 23" July 1865. “Life at home did not satisfy Carl, so at nineteen he
left the family home and sailed to Glasgow finding a job as a master tobacconist. At
twenty he met and married the sixteen year old Catherine Dorothy Luetjens Wallace’
(ibid.). It was about this time that Carl read a poem/prayer in the periodical London
Light which deeply impressed him. The author, Florence May Holbrook (1860-1932),
was an earnest pacifist, who sailed on Henry Ford’s Peace Ship to Europe in 1916. She
went on to urge Americans to use the word ‘peace’ instead of ‘hello’ or ‘howdy’. Her
poem, ‘A Prayer’ uncannily portrays Fred and Mary Robinson’s philosophy, put to us in
slightly more modern language in the 1970s, while also suggesting that forgotten voices

are recycled well into the future.

Not more of light I ask, O God,
But eyes to see what is:
Not sweeter songs, but ears to hear
The present melodies.

1 Eighteenth-century German mystic, Karl von Eckarstshausen, describes the true Adepts of the Rose
Cross in the following terms:

These sages, whose number is small, are children of light, and are opposed to darkness. They dislike
mystification and secrecy; they are open and frank, have nothing to do with secret societies and with
external ceremonies...

In the early twentieth-century, Max Heindel, a Rosicrucian Initiate, emphasises that the roots of the
Brothers of the Rose Cross are almost impossible to be traced as ‘theirs is a work which aims to
encourage the evolution of humanity, they have laboured far back into antiquity — under one guise or
another’ (http://en.wikipedia.org/wiki/Rosy Cross, accessed 7.7.2010). The Rosicrucian Fellowship —
‘An International Association of Christian Mystics’ — was founded in 1909 by Max Heindel as herald of
the Aquarian Age and with the aim of publicly promulgating the true Rosicrucian Philosophy
(http://en.wikipedia.org/wiki/The Rosicrucian_Fellowship, accessed 7.7.2010).

2 This text is a ‘short biography’ of Max Heindel written by a member of the organisation Heindel
instituted, it therefore tends towards being a hagiography, but as it is the only biographical source I have
been able to find, | have used it (http://rosicrucianzine.tripod.com/max_heindel.htm, accessed 22.9.2010).
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Not more of strength, but how to use
The power that | possess:
Not more of love, but skill to turn
A frown to a caress.

Not more of joy, but how to feel
Its kindling presence near,
To give to others all | have

Of courage and of cheer.

No other gifts, dear God, | ask,
But only sense to see
How best these precious gifts to use
Thou hast bestowed on me

(First four stanzas, of ‘The Prayer’ by Florence May Holbrook, in Webber 2008,
http://rosicrucianzine.tripod.com/max_heindel.htm, accessed 22.9.2010).'*

By following the textrail back to these pre-Fred voices, then following them forward to
the Universal Brotherhood in the 1970s, we can confirm Bakhtin’s claim that to be
means to communicate dialogically (Bakhtin 1984, pp. 303-304). In this case these are
dialogues conducted across time: ‘... our dialogues are therefore not only backward-
looking (to other people whose words we are using and reacting to) but also forward
looking, (to future responses that we expect or desire)’ (Pope 2001, p. 235). The way in
which Fred’s past teachers’ voices found their way to my generation calls forward the

study of Intertextuality:

... the shaping of texts’ meanings by other texts. It can refer to an author’s borrowing
and transformation of a prior text or to a reader’s referencing of one text in reading
another. The term ‘intertextuality’ has, itself, been borrowed and transformed many
times since it was coined by Bulgarian poststructuralist Julia Kristeva in 1966. As critic
William Irwin says, the term ‘has come to have almost as many meanings as users from
those faithful to Kristeva’s original vision to those who simply use it as a stylish way of
talking about allusion and influence’ (Irwin 2004, p. 228) ... While the theoretical
concept of intertextuality is associated with postmodernism the device itself is not new.
New Testament passages quoted from the Old Testament and Old Testament books
such as Deuteronomy or the Prophets refer to the events described in Exodus
(http://en.wikipedia.org/wiki/Intertextuality, accessed 22.9.2010).

Carl Grasshoff and his wife Cathy had returned to Copenhagen, having parented four
children, however ‘the marriage relationship was such that Carl and his wife decided to

separate’ (Webber 2008). Grasshoff migrated to America, probably about 1896, ‘to

3 The resonance with the 1970s popular American poet Helen Steiner-Rice is worth noting, especially as
Rice was a favourite poet of the Robinsons.
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build himself a new future’ (ibid.).*** Changing his name to Max Heindel he found
work as an engineer at a brewery in the Boston district, moving in 1903 to try his
fortune in the El Dorado of California. Here he had a difficult time but ‘with a dauntless
spirit” he was determined to succeed. Here he became interested in metaphysics: ‘the
light began to dawn when he contacted the teachings given out by Madame Blavatsky’.
Joining the Theosophical Society he was the vice-president of the Los Angeles branch
in 1904 and 1905. Through this society he met Augusta Foss

... Who was instrumental in interesting Max Heindel in the science of Astrology ... truly
a science of the soul ... the key by which he could unlock the mysteries of man’s inner
nature. By learning to know and understand the weaknesses of character he could then
help to guide and help them to find their proper place in the world (Webber 2008,
http://rosicrucianzine.tripod.com/max_heindel.htm, accessed 22.9.2010).

Like many religious/spiritual teachers before and after him, Heindel felt the need to
assuage man’s ‘soul hunger’. In 1907, after a testing period of disappointment, an
‘Elder Brother’ of the Rosicrucian Order visited him ‘clothed in his vital body’ and
offering to impart teachings — as long as he promised not to divulge them. When
Heindel refused to accept anything which he could not pass on to the world the teacher
left him, but returned to announce that Max had passed the test, ordering him to give the
teachings to the public by the end of December 1909 (ibid.).

Spiritual Tests

There are a number of issues in Heindel’s story that subsequently played out in the
Universal Brotherhood. The idea of ‘tests’ is one used by religious groups the world
over.'® The concept is clearly open to abuse. Any mistake or bizarre suggestion by a
human leader or teacher, or ‘Spirit’, ‘Angel’, or ‘Elder Brother’, can always be reframed
as ‘a test’. Fred was given to thinking of his decision to leave his family as a ‘test’ of his

faith in his own ‘calling’.

14 Fred must have known Heindel’s personal history. It is not unreasonable to surmise that Fred was

influenced by Heindel’s example of how ‘to build himself a new future’.
"> One of the most important understandings of the entire Spiritual Path is the understanding that Earth is
a Planetary Mystery School, and that every single thing that happens in life is a Spiritual Test. Planet
Earth is a Spiritual School to teach Souls to become ‘Integrated Ascended Masters and/or God Realised
Beings’. Every single thing that happens in life is a teaching, lesson, challenge, and opportunity to grow
(http://www.spiritual.com.au/articles/ascension/spiritualtests_jdstone.htm, accessed 3.6.2010).
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Secondly, the idea of being constantly ‘observed’ by ‘Elder Brothers or Sisters’ gauging
ones ‘fitness’ to undertake a given ‘higher task’ can, without much difficulty, be used as
a control mechanism. Such ‘spiritual beings’ (or ‘hallucinations’ appearing to be
‘Higher Beings’) may not be as benevolent and wise as they say they are. While such
notions as these are flaky stuff to the outsider, to an insider within a wholly dedicated

hot-house environment they can be very real.

Thirdly, the idea of ‘fitness’ referred to in one of Fred’s favourite Bible verses is also
recalled in Heindel’s story: ‘For many are called but few are chosen’ (Mathew 22:14
KJV). While the idea of being ‘called’ was central in Fred Robinson’s schema, he
thought it strange that such a relatively useless and untrained person as himself
should be ‘chosen’ for such a mammoth task. He argued to us that it was simply
because those more suited to the task had failed to show up at the ‘wedding feast’
referred to in the parable to which this quotation is attached, and which Fred assumed
was a metaphor for the New Age. To Fred the New Age was to be an ‘event’ to which
we were all invited, but only those who ‘chose themselves’ by their ‘unselfish

willingness to serve > would be ready and fit to attend.

Fourthly, the pressure of getting out the Elder Brother’s message by a certain date, in
Heindel’s case the end of December 1909, is a deadline pressure often used in religious
groups to make tasks seem super-important, sometimes at a supposed planetary level. If
one believes that God, an Angel, an Ascended Master or Elder Brother wants something
done by a certain time, and if one also believes they are who they say they are, then
another level of spiritual purpose and dedication is attached to the task — and a lot of

‘divine’ pressure to perform is thus applied.

The Rosicrucian Cosmo-Conception

At what proved to be the last of his Elder Brother interviews Heindel was told how to
reach the Temple of the Rose Cross, where he purportedly ‘spent a little over one month
in direct communication with and under the personal instructions of the Elder Brothers,
who imparted to him the greater part of the teachings contained in the “Rosicrucian
Cosmo-Conception™” (Webber 2008). After returning to New York Heindel rewrote the
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350 pages of manuscript to suit his American audience. The result was the Rosicrucian
Cosmo-Conceptions (1909), regarded by the Order as Heindel’s magnum opus

a masterpiece of mystical literature ... the most comprehensive, simply written, and
complete histories of the evolution of the earth and man that has been written for
centuries ... and is now translated into eight different languages (Webber 2008
http://rosicrucianzine.tripod.com/max_heindel.htm, accessed 22.9.2011).

Evidently Fred Robinson agreed, for he studied it intensely, recycling much of the
content in his later lectures during the 1970s — but by then rarely mentioning this
foundation text book. Fred had embodied Heindel’s teachings, carrying the term ‘Elder
Brother’ into his by-then more developed schema. | only vaguely remember Fred
talking about Heindel and The Rosicrucian Cosmo-Conception: An Elementary Treatise
Upon Man’s Past Evolution, Present Constitution and Future Development (1909). It
was not until I undertook this research that | discovered where Fred had acquired the

term ‘The Elder Brothers’, as an alternative to the ‘The Space People’.

In 1910 Heindel married Augusta Foss who had taught him Astrology and ‘who had
been instrumental in him finding the truth’ (Webber 2008). They wrote a number of
books about Astrology together, such as The Message of the Stars (1927). Since Fred
Robinson also learnt Astrology, it is highly likely that he read some of these jointly
authored Heindel/Foss Astrology books during the period he followed Heindel’s
teachings from about 1935. Heindel went on to write over 20 more book, some of them
compilations of lectures, with titles such as How Shall we Know Christ at His Coming ?
(1914), The Web Of Destiny (1920), Gleanings of a Mystic (1922). The titles alone
indicate the particular hybridisation he was producing™® — and confirm parallel

impulses within the subsequent vision of Fred Robinson.

Unpacking Heindel’s Death Story
A number of anecdotes from Webber’s ‘Short Biography of Max Heindel” (2008) reveal
issues relevant to Fred and Mary Robinson and the Universal Brotherhood. The

following description of Heindel’s death is one of these:

18 Many of these books are now available for free download on The Rosicrucian Fellowship web site
(http://www.rosicrucianfellowship.org/downloads.htm, accessed 23.9.2010) or via Wikipedia under Max
Heindel (http://en.wikipedia.org/wiki/Max_Heindel#Occult writings, accessed 22.9.2010).
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After lunch on January 6th, 1919, she [Foss] was called to her office to finish some
work in directing the many secretaries. About 4 p.m. Max Heindel, who had drafted a
letter to the local Postmistress, brought the letter into Mrs. Heindel’s office for her
approval, for he would never make any changes or start any new projects unless he
consulted his trusted partner. While Mrs. Heindel was reading this letter, Max Heindel,
who had been standing by her side, dropped slowly to the carpet; he did not fall heavily
as is usually the case but as if loving hands were holding him and laying him down
gently.

His last words as he looked up smiling into Mrs. Heindel’s face were, ‘| am all right
dear’, and he passed into unconsciousness. With these loving words on his lips he
passed into the Great Beyond, where he had through his devotion to God and humanity
prepared a great work with the band of ‘Invisible Helpers’, through which the work of
healing is carried on. Is Max Heindel’s work finished? No indeed, for the special work
in which the Rosicrucian Order is interested is that of the Invisible Helpers — through
which a great work of healing is being accomplished — Max Heindel was assured by his
Teacher [the ‘Elder Brother’ assigned to him] that he was the instrument through which
a great movement was to be inaugurated, a movement which had a special mission: TO
MAKE THE CHRISTIAN RELIGION A LIVING FACTOR IN THE LAND

(Webber 2008, http://rosicrucianzine.tripod.com/max_heindel.htm, accessed
23.9.2010).

Here, the ‘directing of many secretaries’ alludes to the importance of ‘The Work’
dictated by the ‘Elder Brothers’. Heindel however, needed approval from his ‘trusted
partner’; the woman-of-means who took on the misunderstood mystic and felt the call to
help him realise his spiritual genius. This scenario has resonance with Fred Robinson
and Mary Broun-Robinson: “We are Twin Souls or at least Soul Mates, brought
together for The Work * (Fred Robinson, pers. comm., 1971). Fred too was certain
that invisible hands had saved his life when he — prosaically — ‘fe(l from a tree and
was gently lowered to the ground - and I didn’t feel a thing’ (lectures, 1970s).
The band of invisible helpers who would continue ‘the special work’ morphed into the
Robinsons’ desire that their organisation would outlive them — inaugurating a great
movement with the special mission of bringing Christianity alive, as a way of living in
the late twentieth-century until the inauguration of the New Age. At every level
Heindel’s life is reproduced in Fred Robinson’s — yet the narrative and the texts
conveying this were transposed and metamorphosed, rather than cited or used as texts of
study. How far this was a conscious decision needs further analysis of Fred’s — and later
Mary Broun’s — particular forms of eclectic reworking of Spiritualist and Theosophical

influences.
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Natural Law and Vegetarianism

During his years as a member of the Rosicrucian Order of the Aquarians (ROTA),
‘Brother Fred’ certainly studied Heindel’s The Rosicrucian Cosmo-Conceptions (1909)
and other key texts. One can without difficulty trace the genesis of Fred’s later
teachings to these, particularly those concepts related to the importance Fred placed on
The Elder Brothers; the value of the retrospection exercises he used and later
advocated as a useful spiritual practice; and his focus on Natural Law — a key
foundation stone of Fred’s schema, and the text that first informed his vegetarian diet. It
is not only direct connection to the ideas and practices of Rosicrucianism at play here.
Aspects of Heindel’s rhetorical style also emerged in Fred Robinson’s persuasive
techniques. He adopted for instance Heindel’s use of emotionally charged language to
present non-sequiturs, which depend on a form of logic that only comes about once one
Is convinced of a stance. It was one of the hallmarks of Fred’s own speaking/writing.
The capitalised phrases in the following extracts from Occult Principles of Health and
Healing (1938) appear in the original text, while the Lucinda font is introduced to

point to similar word clusters in Fred’s speaking and writing of the 1970s:

The Rosicrucian Fellowship teaches that the wonderful organism called the human body
is governed by immutable natural laws. All disease results from wilful or ignorant
violation of nature’s laws ... It is natural that we should desire the very best of food,
but every animal body has in it the poisons of decay. The venous blood is filled with
carbon dioxide and other noxious products on their way to the kidneys or the pores to
be expelled as urine or perspiration. These loathsome substances are in every part of the
flesh and when we eat such food we are filling our own bodies with toxic poisons.
Much sickness is due to our use of flesh foods (Heindel 1938,
http://www.rosicrucian.com/oph/opheng03.htm, accessed 13.5.2008).

Both the teachings and the rhetorical style of Heindel were reproduced by Fred
Robinson to his 1970s audience, without his audience knowing where his ideas came
from. The teachings seemed new and vibrant to his listeners, and were through the
intensity afforded by Fred’s delivery incontrovertibly true. As an embodiment of
Heindel’s teachings on natural (aw Fred was able to (re)articulate Heindel’s teachings
to my generation, reifying the then popular catch-phrase of the 1960s and *70s

macrobiotic and organic movement: ‘You are what you eat’.**’

117 While the meaning of this maxim is clear: ‘that to be fit and healthy you need to eat good food’, the
derivation of the phrase has come to us via a tortuous route. In 1826 Anthelme Brillat-Savarin wrote,
“Tell me what you eat and I will tell you what you are’. In 1863/4 in an essay entitled Concerning
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The Esoteric versus the Exoteric

Cultural trends and innovations now in the ascendency clearly had at least some of their
roots in esoteric Rosicrucian teachings, but Heindel believed that truth should be shared
with the world, thus making the Rosicrucian truths exoteric. Fred Robinson continued
Heindel’s legacy by attempting to breakthrough to the mass consciousness - the
cultural mainstream. He often recounted how it was unfair to hold or clutch the truth
within spiritual/religious cliques. The following extract exemplifies the rationale for
esotericism within the ‘one true’ Rosicrucian order — a group very much at odds with

Heindel’s own teachings — and later with ROTA:

The true Rosicrucian Order: The constant and unauthorised use of the title
Rosicrucian by imposters of every kind, with the idea of thus filling their own pockets
at the expense of those of the general public whom they may thus succeed in beguiling,
has at length reached the proportions of a veritable nuisance. That is why | am writing
this article as the External Head of the True Order.

We are a secret Order, pursuing our studies in secret, and our Neophytes must be
prepared not only to take, but also to keep a most solemn Oath of Secrecy as to our
Rituals, Ceremonies, and Formulas, in which, however, there is nothing contrary to the
civil, moral, or religious duties of the aspirant, also there is nothing to shock her or his
self-respect. The grades follow in succession like the rungs of a ladder, or the steps of a
staircase, each with its particular studies, its rituals, ceremonies and formulas, and its
own particular Obligation of Secrecy (S. L. MacGregor Mathers, ‘The True Rosicrucian
Order’, http://altreligion.about.com/library/texts/bl truerosicrucian.htm, accessed
26.5.2008).

It was this idea of exclusive, secret esoteric knowledge that Fred so intensely disliked:
We are now at a time when knowledge should be freely available to all who
seek and ask. Fred totally rejected the idea of making money from the information he
shared, feeling that most organised groups fell for this trap, including, or perhaps

especially, the supposed ‘True Rosicrucian Order’.

Spiritualism and Materialism, Ludwig Andreas Feuerbach wrote: ‘Der Mensch ist, was er ifit.”: ‘man is
what he eats’. Neither of these should be taken literally, they were simply stating that the food one eats
has a bearing on one’s state of mind and health. In the 1920s and *30s, the nutritionist Victor Lindlahr,
who was a strong believer in the idea that food controls health, developed the Catabolic Diet
(http://www.phrases.org.uk/meanings/you%20are%20what%20you%20eat.html, accessed 23.9.2010).
In the 1930s Lindlahr hosted a popular radio series about nutrition. In 1940, he wrote the book You Are
What You Eat, one of the earliest texts of the health food movement in the United States, which sold
over half a million copies. His book is also credited with popularising the expression
(http://en.wikipedia.org/wiki/You Are What You Eat, accessed 23.9.2010). The phrase got a new
lease of life in the 1960s hippie era. The food of choice of the champions of this notion was macrobiotic
wholefood and the phrase was adopted by them as a slogan for healthy eating
(http://www.phrases.org.uk/meanings/you%20are%20what%20you%20eat.html, accessed 23.9.2010).
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The ethos of the Heindel’s Rosicrucian influence on Fred is helpful in understanding his
first experience of a sense of mission — a foundation for further missions that included
the Oahspe, The Urantia Book and a plethora of channelled messages from other Elder
Brothers. The belief that Fred was aligning himself with these Elder Brothers is
reflected in the following, which underscores the notion that a student of a ‘mystery
school’ like the Rosicrucians has been involved in a scientific method of soul

unfoldment advocated by those on high as intermediaries between God and man:

All those aspiring ones who align themselves, ‘in spirit and in truth,” with The
Rosicrucian Fellowship and its Teachings, place themselves within the sphere of the
Illumined ones of the human race whom we speak of as the Elder Brothers of the Rose
Cross. It is greatly to our advantage as spiritual aspirants to realise the full significance
of this fact and endeavour zealously to reap the full benefit of such a wonderful
privilege. We can help make ourselves more attractive to their assistance by taking time
to meditate upon them and their humanitarian endeavours, to send them our gratitude
and love, to rededicate ourselves to serving them in their constant efforts of uplifting
humanity.

The mass of humanity is taken care of by the religion publicly taught in the country of
their birth; but there are always pioneers whose precocity demands a higher teaching.
To them a deeper doctrine is given through the agency of the Mystery School belonging
to their country. When only a few are ready for such preparatory schooling they are
taught privately, but as they increase in number the teaching is given more publicly.
The latter is the case in the Western World at present. Therefore the Brothers of the
Rose Cross gave to Max Heindel the Philosophy as published in The Rosicrucian
Cosmo-Conception and sanctioned the launching of The Rosicrucian Fellowship to
promulgate the Teaching. The purpose is to bring aspiring souls into contact with the
Teacher when by service here in the Physical World they have shown their sincerity and
given reasonable assurance that they will use their spiritual powers for service in the
other world when they shall have been initiated therein. The scientific method of soul
unfoldment advocated by the Elder Brothers is always bound to benefit anyone who
practices it and can never under any circumstances cause harm to anyone. (Rosicrucian
Fellowship website, http://www.rosicrucian.com/zineen/magen103.htm, accessed
26.5.2008).

The Early History of ROTA

How much time Fred spent studying the texts of Heindel at the Brisbane Temple of
ROTA prior to 1937, when he became ‘Brother Fred’, the renunciate (as Fred referred
to himself) is unknown. As a neophyte he must have initially commuted between his
family at Lake Weyba on the Sunshine Coast, and the unusual silver-domed
headquarters of ROTA in Borva Street, Dutton Park, on the lush banks of the Brisbane

River.™® The secretive nature of the group, which was to shape Fred’s life from the

118 On April the 23" 1943 Fred Robinson was ordained as a priest of the Rosicrucian Order of the
Aquarians (ASIO File, Queensland Flying Saucer Clubs, 1971).
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mid-1930s until the early 1950s is mentioned in Magnus Clarke’s Nudism in Australia
(1982) but without reference to the umbrella parent organisation ROTA, which he had
not connected to the Queensland Gymnosophical Society (QGS) — the publicly known

entity within naturist/nudist circles:

The origins of the Queensland Gymnosophical Society (QGS) are not known and the
story of this nudist association — which was a commune rather than a club — is strange.
‘The aura of mystery surrounding the Queensland Gymnosophical Society seems to
baffle people now just as much as then’ [anonymous research assistant’s interview] ...
The first attempts to form this group took place in the 1920s but no firm evidence exists
on this point. The commune repeatedly failed and repeatedly restarted (Clarke 1982, p.
117).

My research adds substantially to knowledge of this group, for | was able to find a
photocopy of Summerland Scenes (1948), an official prospectus, almost a recruiting
booklet, which detailed a selective history of the group up until the publication date,
along with the constitution and aims, a wide range of their unusual activities, and
ambitious development plans for an extra 800 acres they had procured by the time of
publication. I have drawn substantially from this publication, for it tells much about
Fred’s trajectory as later New Age teacher, as well as fleshing out the modus operandi
of this meagrely researched Australian NRM of the 1930 and *40s.

Parcee and lone Long

William Henry ‘Parca’ Long, (13.11.1894 — 3.9.1963), was the official Prelate of the
Rosicrucian Order of The Aquarians, while Ruth Eda ‘Tone’ Long (5.5.1885 —
3.3.1950), his wife, was the mystic seer and spiritual teacher of the group. The health
giving findings of Dr Augustine Rollier (1923) and the teachings of Maurice Parmalee
about a new gymnosophical ‘way of life’ (1927) had been creatively combined with

Heindel’s mystical but practical ‘truths’.

The Longs, thus inspired, started an independent Australian Rosicrucian Order with the
distinctly Aquarian addition of communal naturism. Fred, when asked questions about
his time with this group, said it was based on a combination of Heindel’s Rosicrucian

ideals, the Indian ‘naked sages’ who Alexander the Great had met, and the Greek
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‘naked’ Olympian tradition of health-giving gymnosophy.**® Additional factors that
shaped the group were of course the qualities of the founders — Parcae Long’s leadership
style, ambitions and personal predilections, and lone Long’s clairvoyance and day-to-

day spiritual guidance.

Summerland Scenes (1948), was referred to in Clarke’s History of Nudism (1982), but
since he had no copy of it, he does not mention the Borva Street Temple in his short
sketch of the history of the Queensland Gymnosophical Society. Prelate Long, the
author of Summerland Scenes, explained that he had moved to the equable climate of
Queensland in May 1923, and realising ‘the wonderful naturist possibilities’, tried to
find others of like mind. The results were ‘extremely disappointing’, but for the
occasional enjoyment of naturism with ‘one or two congenial companions’ (Long 1948,
p. 10). In 1927 Long undertook ‘extensive public and universal Educational Work’,*?
but despite ‘making hundreds of contacts’, these naturist activities remained restricted
to ‘a few inmates’. The reasons cited for their ‘extreme difficulties’ included ‘the lack
of proper channels of contact; harassing by the Authorities; and public ridicule’ (Long
1948, p. 10).

In 1930 lone, then aged 45, and soon to become Mrs Long, ‘gave her powerful
organising support to Parcee’s Educational Work’ and ‘by dint of unremitting effort and

personal sacrifice, pioneering work during these years was determinedly pursued, until

" The following modern explanation of this term is useful: ‘Gymnosophy was originally the doctrine of

a sect of philosophers who practised nudity, asceticism and meditation. In the early-twentieth-century, the
term was appropriated by several groups to denote a broad philosophy that included as a central thought
that the nude human body is a natural condition and should be accepted widely for the betterment of
society. This philosophy is related closely and, often interchangeably, with nudism and naturism’
(www.gymnosophy.org, accessed 22.09.2008). While the internet has brought gymnosophy back to life —
the sites have become very popular — claims have also revived over the probability that Alexander the
Great did meet Indian gymnosophical sages:

Probably the first people to combine nakedness with the sacred were those sages of the Indus
Valley in the pre-Vedic period, four thousand or more years ago, who decided to deliberately
shun clothing. Besides the Jhelum River, a tributary of the Indus, just over 2,300 years ago a
group of these sadhus met the most powerful man in the world, Alexander the Great ... although
Alexander was a military man ... he had been taught by Aristotle, and had encouraged the local
traditions of religious worship wherever he had campaigned. So when he came upon a group of
naked sadhus in the realm of Taxila he was undoubtedly fascinated by them. Proud men are
impressed when they encounter strength in others, and these naked sages displayed a courage
born from their disdain for worldly attachments (Carr-Comm 2010, pp. 52-54).

120 The way in which this Gymnosophical Wordsmith used Capital Letters is a habit that carried into Fred
and Mary Robinson’s writing. I have been faithful to the original text when quoting.
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the end of 1939 when the Rosicrucian Order (ROTA) sanctioned the purchase of a tract
of virgin bush covering 154 acres’. In the Christmas holidays of that year ‘an Inaugural
Meeting of Naturists was convened’ and they petitioned ROTA requesting ‘the issue of
a Charter of Foundation and a Warrant of Establishment of the QGC’ (Long 1948, p.
10).

It is unknown whether Parca or lone had known Max Heindel or Augusta Foss-
Heindel. The Australian tabloid Truth states that ‘Mrs. Long had been head of the Order
since Heindel’s death...” (The Truth, 12.3.1950, p. 1). As | have had no response to any
of my requests for clarification on this point from those who have continued Heindel’s
legacy at the International Headquarters of The Rosicrucian Fellowship, Mt. Ecclesia,
Oceanside, California, the relationship between them and the Long’s ‘independent’
Rosicrucian Order of the Aquarians must remain a mystery. That the Californian
Rosicrucian Fellowship funded ROTA is clear (Coral Robinson, pers. comm.,
6.11.2007). Having come from the same root stock, it is not surprising that the
constituted main aim of the Queensland Gymnosophical Community is similar to that of
the Universal Brotherhood: ‘To promote Practical Spirituality by fostering a genuine
Spirit of Brotherhood among Members’ (Long 1948, p. 10).

While the early work of the group was not detailed in the short history canvassed in
Summerland Scenes, it involved a period of about a decade at Dutton Park. | remember
Fred mentioning a period when he did a bakery run in Brisbane as part of The
Pioneering Work prior to moving out to the Browns Plains property. One of the later
newspaper reports I found referred to this period: ‘The Brisbane Rosicrucians some
years ago became the subject of much publicity when they occupied the silver domed
premises in Borva Street, Dutton Park’ (Truth, 5.3.1950, p. 7). This information, found

after hours of microfiching in the Brisbane Library, led me to do some field research.

The Silver Domed Temple

| visited the site of the first Temple and Headquarters of Parcae’s ROTA in November
2007 with Jeremy Gilmore, one the grown children of the UBI Community and a
second cousin. After having lunch with him, and talking about my discovery in the

archives that morning, we spontaneously decided to take a taxi and explore. By simply
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knocking on doors we were directed to a long term resident who remembered the
distinctive building, and also recalled some of the activities of the residents. Known
simply as ‘The Temple’, the unusual domed building became an abiding curiosity for

the younger generation — for more than its architectural wonders:

The Temple had a remarkable history. They were ‘sun worshippers’ alright. There was
a man who lived nearby here who was ten years older than me ... he died just two
months ago ... he could have told you a lot more than I can. We often spoke about the
place. He and his brothers used to row out into the river as teenagers, the object being to
look back into the premises in the hope of seeing them in the buff. After the dome was
up the place was popped together over the years, with a number of additions on the
sides of the central silver dome. It faced North East and was a pink building. It was
certainly a popular destination for after school exploration. | remember once rowing up
the river myself and seeing the sun worshippers on the balcony. But | was a fair bit
younger and missed out on a lot of that stuff (Noel Synnott, pers. comm., 9.11.2007).

Fred Robinson was remembered by another ex-resident of Dutton Park with whom |

later spoke:

They built it just at the start of the Depression. It was right at the end of Borva Street
where number 24 is now. I remember Fred Robinson a bit later on ... he was a real
toiler, and he worked hard for that mob of loafers. | had respect for Fred more than any
of the others. He was always working, building and delivering their bakery products —
hot cross buns and all sorts (Laurance Mee, telephone conversation, 12.11 2007).

Fred was indeed a worker, and one who could not tolerate loafers. He used to say

Twenty hours a day was never enough to do the vital ' Work that needed to be
done to set patterns on the ethers... that’s what we were doing with the bakery:
setting patterns on the ethers of the planet. We were there to practicalise the
spiritual and spiritualise the commercial (Fred Robinson, pers. comm., 1970s).

Fred Robinson’s extreme work ethic, while inspiring initially, was also to set patterns of
guilt on the ethers of the Universal Brotherhood. The dichotomy between family
responsibilities and the demands of meeting the needs of the moment in the
Community were problematic, and perhaps always will be in idealistic Intentional
Communities and New Religious Movements — for the needs are endless. The lofty
aims seem to justify the exhausting of the limited means of individuals eager to do all in
their power to further the group goals. Within 24/7 live-in-groups, this dynamic makes
it difficult to avoid some unhealthy practices that are associated with NRMs — especially

as almost all work is unpaid, or lowly paid, ‘voluntary work’. The ‘burn-out’ syndrome
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was a real issue in the Universal Brotherhood in the 1970s, and it is recognised as a real

problem in the domain of NRMs generally.*?

There were many reasons why it was not easy for these gymnosophists during the early
1930s:

During the Depression there were also a couple of hundred people living in the heavy
bushland on the banks of the Brisbane River at Dutton Park. They made life difficult for
these oddballs. I think this contributed to them changing their headquarters to Browns
Plains, not long before the War. The temple became quite ramshackle (Laurance Mee,
telephone conversation, 12.11.2007).

With all the local interest in their activities, and the concern of parents for the moral
well being of the children in the area, who had shown an unwavering keenness to
explore the estate, it must have become clear to Parcee and lone Long that their
gymnosophical mission was going to have to move to a more secluded location.*? The
move to Browns Plains occurred in 1939. It is ironic that this iconic temple, built with

such high-minded intentions, was to end its service so ingloriously:

An English migrant family squatted there after the sun-worshippers left for Browns
Plains. During the War the building became a popular brothel for American soldiers on
leave. | remember a big American Negro getting off at the number 16 bus stop and
asking me, ‘Hey man where’s the cat house?’ I also remember the Yankee landing
crafts stopping on the bank next to the place ... everyone knew what was going on
there.

I have a vague memory of me and a mate poking around down there hoping to see
something. We had to be careful because the locals didn’t want to see any young people
down there. There was certainly a lot of hanky-panky going on in the 1940s. There may
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‘The Impact of Cults on Health’ by Anne Tapper (RN, MA, MSN) in Nursing Spectrum, September
2002, examines why ‘burn out’ as a health issue is so relevant in NRMs, revealing ‘a high-demand
schedule with much time spent in group-centred activities, such as meditation and chanting, fund raising,
proselytising, and religious study...”. While this researcher refers to such groups as “cults’ Tapper
qualifies and defines their multi-meanings — and makes a further point: ‘To outsiders, cults may be
inexplicable, but each trait that describes a cult is commonly found in human society. It is the
combination of traits and the intensity of each that create the potential of exploitation and harm (Tapper
2002, http://www.reveal.org/library/psych/The%20Impact%200f%20Cults%200n%20Health.pdf,
accessed 5.6.2010).

1221t is also likely that being directly opposite the site of the University of Brisbane, with only the river

between them and the North-East facing solarium, the Longs may also have suspected that students would
be likely to take up ‘bird-watching’ — with binoculars.
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have been squatters too I don’t know? The building was demolished over a period after
the war'?® (Laurance Mee, telephone conversation, 12.11.2007).

A Gymnosophical Perspective

124 sets the ‘scene’ for the

The following review of Summerland Scenes (1948)
supposedly outrageous practices attributed to this Order. The extensive quotes flesh out
the details of the building projects and amenities provided, the practices and principles,
along with the legal structure and business activities, all gathered up in official records
of the day to day life of Brother Fred and his son Richard (who was nineteen when they
made they became neophytes in 1936). This period of association with ROTA,
involving somewhere between sixteen and nineteen years for Fred, shaped his future life
as a catalyst and prophet for the New Age. For Richard it became his life-long work,

and it cut him off irrevocably from the rest of his family.

It is worth pausing here to reflect more on what gymnosophy was — as a way of life — to
adherents like the Longs and Fred Robinson. Dr Maurice Parmelee, the editor and main
contributing author of The New Gymnosophy (1927) was the pioneer spokesperson of
nudism, naturism and gymnosophy in America. Parmelee received doctoral degrees
from Yale and Columbia Universities and taught Anthropology, Sociology and
Economics at the Universities of Kansas, Missouri and Minnesota. In retirement
Parmelee wrote a pamphlet for the American Gymnosophical Society titled ‘What is
Gymnosophy?’ (1952); it has been reproduced here as it reflects what the founders of

ROTA clearly believed would supplement Heindel’s Rosicrucian philosophy.

Gymnosophy is a philosophy of Nudism and Natural Living, based on the scientific
principles of cultural evolution. Gymnosophy embodies the enjoyment of all of the
beneficent aspects of nature of which mankind is in a large part deprived and the
utilisation of every beneficial product of culture. Gymnosophy endeavours to regain
what mankind has lost through civilisation without rejecting anything of human, social
or cultural value.

123 The temple was demolished after WWII, probably between 1946-1948 (Long 1948, p. 7). More

research on this landmark domed temple could be done through the nearby Boggo Road Gaol, now turned
into the local Historical Society: http://www.boggoroadgaol.com.au/.

1241 had become aware of the existence of Summerland Scenes through Clarke’s Nudism in Australia
(1982). 1 was able to track it down at the National Library, Canberra, using an on-line facility non-
existent when Clarke undertook his research.
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The enjoyment of nature is an end in itself more than any other human pursuit, and is
therefore the most satisfying of pleasures. It has nothing to do with profit, competition
and communism or most of the characteristic activities of our civilisation. The
enjoyment of nature is closely related to the desire for and maintenance of perfect
health, which is in itself, the most natural of pursuits.

The most intimate and satisfying enjoyment of nature can be attained only when naked,
because then there’s nothing between man and nature and he feels himself wholly a part
of nature. When Gymnosophy is practiced by both sexes together it satisfies the normal
desire to see the opposite completely, and furnishes the most natural form of human
association. Thus the Gymnosophist is encouraged to develop beautiful and physical
perfection instead of concealing ugliness with clothes.

Gymnosophy is a way of life, aiming at maximum fulfilment through the cultivation of
Nudism and Natural Living. It is not a new sect, but the outcome of a long tradition that
has inspired many of the world’s thinkers and creative artists. Class and caste
distinctions would disappear to a large extent, as well as many oppressive religious,
legal and sartorial restrictions. Gymnosophy would restore to the body the importance
and dignity to which it is entitled (Parmelee 1952).

This research has unearthed rich details of the first attempt to form an ‘Aquarian’
Gymnosophical Community in Australia. It was perhaps the first modern rural
intentional 24/7 gymnosophical Community in the world, predating ‘hippie communes’
by almost thirty years. Having explored its early history, gymnosophical philosophy and
practices | have represented this group in more detail than I had first intended. The part
that Brother Fred played, initially as a neophyte of Parca and lone Long, and later as
ROTA’s main adherent and worker for almost twenty years, makes this detailed study
imperative to the understanding of Fred Robinson, the motivating founder of the UBI

and a key cultural catalyst of the New Age in Australia.

The Browns Plains Brotherhood

Much of what Brother Fred learnt at ROTA was later transposed or perhaps
embroidered into the fabric of his teachings for the 1970s cosmicounterculturalists.
While the nudist/naturist/gymnosophical element was dropped from the Robinsons’
schema of the 1970s, the underpinning spiritual, agricultural, educational, sexual and
dietetic philosophy was retained. Any history of the Universal Brotherhood must
therefore explore the ROTA and its founders Parca and lone Long and the naturist
Community they formed; for in many ways they were forerunners of the uninhibited
counterculture of the 1970s — the back-to-the-land New Agers of Austral Aquaria.
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When researching the life of an organisation, especially a New Religious Movement, it
IS easy to become immersed in the weaknesses, idiosyncrasies and outright cultural
high-weirdness — and this is even more so when the group stopped functioning over
half-a-century ago. The temptation is to neatly create a pigeon-holed depiction of it via
a largely negative cultural stereotype. While it is important to be aware of the foibles
and failings of ROTA, it is just as valuable to explore their motives and plans and the
contributions they made in their time — and could still make; even if their experimental

contribution shows what doesn’t work, and why.

The group’s material development, their legal structure, their government, their business
ventures, their educational and spiritual activities, all reveal that they were cultural
innovators. A number of ‘Aquarian’ initiatives were set in motion through the array of
corporate entities which ROTA started, entailing a convoluted legal framework. The
ever practical, and (at least publicly) silent Fred Robinson and his son Richard probably
did most of the actual work involved in getting ROTA’s various enterprises off the
ground. If these initiatives failed soon after being set in motion, this appears to have
been of little concern. Certainly Fred seemed somewhat detached regarding ROTA’s
failures when talking about them in the 1970s. He often said to me, ‘we were simply
setting patterns on the ethers Stephen - making a start is the most important
issue’. When reading of their attempts today | can’t help wondering if the oft used term

‘under construction’ is code for ‘seriously thinking about it’.

Parce Long’s brochure, Summerland Scenes (1948), is the only extant record of this
unique Australian Community. It seems that all other publications and records of the
group were lost in the1955 floods that destroyed the on-site Temple Press Printing Shop
(Coral Robinson, pers. comm., 6.11.2007). As this publication has never been examined
in the literature pertaining to New Age, Intentional Communities, or New Religious
Movements in Australia, and because it is so relevant to understanding the beginnings
of the Universal Brotherhood, I have not hesitated in quoting extensively from it — for

the text itself contextualises the movement’s history and reveals its lofty plans.
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Qustralagian Gymnosophical Bealth and Education Asgociation
BOX 1624V, G.P.O Brisbane Queensland, Australia

Queensland Gymnosophical Society: the
parent Pioneer Society: The first tranche
of 151 acres of ideal bush-land was
purchased in 1939. It had ‘a good creek and
strings of lagoons, 17 miles from City Hall,
Brisbane’ and this was set aside for ‘the
Aquarian Health Resort’, which would
incorporate a ‘Self Contained Community’.
Here was ‘built and installed’ the
following: ‘An Administration Building,
Aquarian Bush Church and Sunday School,
Rustic Kiosk, The Retreat (fibro-cement
self-contained flatettes), Rustic Shacks,
Repair Shop, Tennis Courts, Outdoor
Gymnasia and Swings, Games Room and
Electric Lighting Plant® In 1941 an
adjoining 154 acres on the same creek was
purchased and called Naturist Park
destined as the ‘permanent home of The
Q.G.S., and a rustic Club House was built’.
Having the two properties ‘made possible a
hike of 2 or 3 miles without going off the
property, and boating for half a mile’'®
Another 490 acres comprising two more
adjoining properties were ‘brought under
control’ in 1944 via rental ‘giving first
option of purchase’ when the war
restrictions were lifted. This land ‘was
reserved for the Queensland Naturist
Community where the public could have
built up its own Community; **’ the naturist
Park and the Aquarian Health Resort both
being private resorts.

Inauguration of AGHEA: During the
second Naturists Convention (Easter 1945),
where most of the States were represented,
the Australasian Gymnosophical Health and
Educational Association (A.G.H.E.A.) was
inaugurated as an International Naturists
Association. (d) ‘To foster interest in

125 The use of Capital Letters perhaps makes these
appear grander than they may have been.

126 This facility would be much sought after in the
Nudist clubs of today.

127 | have italicised the words ‘could have’, as they
seem to intimate the outside community’s lost
opportunity: not availing themselves of ROTA’s
community minded bestowal.
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Aquarian Age Systems of education ...
along the lines already being pioneered and
evolved by the Aquarian College of
Sciences.’

(e) To promote the establishment of Self-
Contained Naturists Communities, and
Communities progressing towards that
objective. Such communities to be
comprised of [sic] persons possessing
progressive  attributes of mind and
individual capabilities allied to a pioneer
spirit, to so prove the eminent practicability
of such objectives when undertaken by
individuals who are willing to live
according to the Golden Rule, which in
short, depends upon kindliness, tolerance,
naturalness and the “teachability” of child-
like simplicity; and not upon “brain-
academic” Intellect’.*?®

(h) To afford Youth every opportunity to
express its individual initiative ... to make
the way clear for the advent of a new World
Order based upon the simple teachings and
Life of the Nazarene completely free of all
sectarianism, dogma, and personal vested
interests’ [Once again Fred’s voice in the
term ‘completely free’ is evident].

(Long 1948, p. 3).

128 This object in particular has all the hallmarks of
Fred Robinson’s lexicon — ‘pioneer spirit’,
‘teachability’, and the term ‘child-like simplicity’
were especially favoured in his later rhetoric.



The Legal Structure

ROTA was an independent association with strong links to Mrs Foss-Heindel’s
Rosicrucian Fellowship in Oceanside, California, which supplied the money to buy the
land. ROTA, as ‘the Dispensing Corporate Organisation’ empowered ‘the A.G.H.E.A.
to issue Charters to all Affiliated Societies and Groups, voluntary or already constituted,
private or public’. To ‘save unnecessary duplication’, they welded the organisation
already created by ROTA into one, and registered it as the Queensland Gymnosophical
Community (QGC) (ibid., p. 4).

In this section Long relates the woes of the pioneering work and praises ROTA for its
assistance: the head of ROTA being the author, editor and the Prelate himself — the one
and the same Parca Long. Perhaps he is also subtly thanking his silent benefactors of

the Rosicrucian Fellowship in California:

Legal Establishment: It has taken 20 years this most essential phase of pioneer work
of continuous, determined effort, unstinting has been long, tedious and costly, and could
personal sacrifice and unremitting labour, not have been gained without the assistance
to fully accomplish the Legal Establishment and concessions freely afforded by ROTA.
of all the above named activities ... within In fact, it has required the co-ordinated,
the restrictions of existing unsympathetic dovetailed provisions of Canon, Civil and
laws, under which we are compelled to live. Commercial Law, to provide full freedom
It being a matter of principle that all be law of operation required by Self-Contained
abiding citizens, while still accomplishing Communities ... but only under the
the nucleus-setting for a more advanced provisions of Canon Law can all three be
expression of life, the accomplishment of unified [author’s bolding] (Long 1948, p.4).

Long’s reference to the dovetailing of canon law with civil and commercial law is
interesting. It is something we in the Universal Brotherhood never thought about;
however it is a key issue in the way NRMs interact within society. The founders of
NRMs are convinced they have more wisdom than the world and therefore need to
create internal laws and regulations relevant to their world. Many of these ‘canon laws’
are simply a way of institutionalising their own ‘culture’ — a word, which is defined in
the business domain and most organisations as ‘This is the way we do things around
here’ (Papa et al. 2008, p. 129) — but NRMs take their ‘culture’ much more seriously
and formally, so they create a specific set of rules and jurisprudence tailored for their
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religious organisation.'?® The interface between canon law and the laws and rights of
the citizens of a State is one of the most contentious issues in the debate surrounding
NRMs and religions generally. Religious freedom on one hand is held as a right by
religious organisations; while on the other hand, the State has an obligation to its
citizens to control religions that apply ‘duress’ to members, abusing the freedom of the
individuals in an attempt to keep members in line and under control. In an ironic twist,
the ‘freedom’ to practise nudism, naturism or gymnosophy at ROTA (and legislated for
via its own canon laws), was a bind that inhibited social intercourse with the larger
community — where it was against the law. It is quite probable that Fred’s wife Alice
and all their children would have gone with Fred to ROTA had the community cultural
norm of the time — being clothed — been the norm in the New Religious Community he
wished to join. Instead nakedness was the drawcard, and the most advertised aspect of
this NRM, making the idea of his wife and family joining him too opposed to the wider

cultural-grain to be reasonably contemplated.

In any case, the editor goes on to assure ‘community-minded naturists’ that control by
ROTA ‘can never be irksome’, as it had always been ‘free of the inhibitions and
prohibitions associated with the usual narrow religionism’. Long states that ‘ROTA
endorses Gymnosophy because Gymnosophy is a natural concomitant of the true
Christianity, and attains its highest expression in the daily life of the Order Brethren’.**
As it seems that Fred and Richard were the only official live-in ‘Brethren of the Order’
at the time the publication was written, it is clear that Parca was making it sound as if it
were a more well-established ‘way of life’ for a larger group than actually existed

(Long 1948, p. 4).

That which follows was an extraordinary claim: ““Nudism” (the term having being

degraded by the crude expressions of many adherents), is not tolerated; but full freedom

129 The following definition of ‘canon law’ is useful: ‘Any church’s or religion’s laws, rules, and
regulations; more commonly, the written policies that guide the administration and religious ceremonies
of the Roman Catholic Church’ (http://www.answerbag.com/q_view/630908, accessed 6.6.2008).

130 This statement is perhaps the reason that The Rosicrucian Fellowship has not answered my
communications; for if they were the main benefactor of ROTA, they would be seen as having endorsed
ROTA’s support of the QGC and its tenet of gymnosophy. It is therefore understandable that the present
day group is not keen to reveal the connection they once had with this organisation. There could well be a
longer story here that involves lone’s life prior to meeting Parcae Long. But short of exploring the
archives of this Californian Rosicrucian organisation these issues will remain unsolved.
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Is accorded the individual through all the grades of Naturism to the fullest expression of
Gymnosophy’ (Long 1948, p. 4). Whatever this exactly means, it helps to make some

sense of Fred’s later statements in the press on the subject of nudity.

The Witan and Witenagemot of Brown Plains

Both Fred and Mary Robinson were always against democracy: ‘How could the
decision of an ignorant majority possibly be the best for any group?’ was the general
idea. The principle of a representative core-group presided over by a benevolent wise
person — as the ‘nucleus’ — was the preferred option. The big problem with this idea is
how to find the ‘benevolent nucleus’. Those who step forward to volunteer are already a
problem. The idea of the Witan was not something | had heard Fred speak about, but
this was evidently one of Parca’s words to describe himself —and Fred and Parcae were

not fond of one another, for reasons that will become apparent:

Government: Both the Q.G.S., and the
AGHEA. are governed by a

in every member and formulates its
decisions according to the conditions of the

Representative Council assisted by the
Grand Executive Directorate, with a
minimum of Rules; and operating upon the
principle of the Witan and Witenagemot of

moment and not according to previous
precedent. Rights of Franchise are enjoyed
by all, from juniors of ten years of age
upwards (Long, 1948, p. 4).

Alfred the Great; which vests responsibility

The empowerment of children over ten within the organisation is odd to say the least. In
the 1940s such an idea would have been unheard of; but it would have no doubt been a
popular idea amongst the children of this Community, had there been any. Alfred the
Great (ruling from 871-901 A.D.) has been seen as ‘a second Moses’ (Lee 2003, p. 1),
personally involved in the administration of justice. The ‘Witan” was concerned about
the poor and cooperated with his ‘Witenagemot’ or Parliament, respecting its rights, and

even strengthening its power (ibid.).**!

131 The Witenagemot (Old English for ‘meeting of wise men’), also known as the Witan (more properly
the title of its members), was a political institution in Anglo-Saxon England which operated from before
the seventh-century until the eleventh-century. The Witenagemot functioned as an assembly of the ruling
class whose primary function was advisory to the king and whose membership was composed of the most
important noblemen in England, both ecclesiastic and secular. In his work on Alfred the Great, historian
David Sturdy argues that the witan did not embody modern notions of a ‘national institution’ or a
‘democratic’ body (1995, p. 124). The Wizengamot of J.K. Rowling’s Harry Potter series of books,
derives its name from the Witenagemot (http://en.wikipedia.org/wiki/Witenagemot, accessed 7.6.2011).
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Similarly, Fred and Mary Robinson did not have many rules initially. They introduced
the saying in the Community: ‘We have as few rules as possible but as many as

necessary’ — but it wasn’t long before many rules seemed to have become necessary.

What is intriguing in the short and enigmatic, if not cryptic, summary of the
Government of the Queensland Gymnosophical Community quoted above, is the potent
phrase ‘assisted by the Grand Executive Directorate’, which has the same ring to it as ‘a
Conclave of Cardinals’. For all its Alfredian provenance, this, like all the Communities
Fred either founded or was affiliated to, maintained a secure inner core of

unquestionable ‘spiritual’ authority — at this point Parca’s and lone’s Guidance.

The Largest Naturist Block in the World

In a section of Summerland Scenes (1948, p. 4) titled ‘Locale, Surroundings and
Facilities’, Long explained that ‘As Australia is not naturist minded’ there was no call
for ‘public naturist activities’ on the 490 acre property which had been ‘rented and
temporarily reserved for eight years for that purpose’. ROTA therefore purchased the
property and incorporated it within the Queensland Gymnosophical Community,
making possible the unusual boast: ‘This makes a total of just on 800 acres the largest
area in the world controlled by one Naturist Society’. The one and a quarter miles of
‘good creek’ was ‘proven to be a good natural tonic water’, while the many lagoons
were ‘in all ways ideally suited to all naturist community activities’ and the bushlands
‘afforded natural screen protection’ (ibid.). At this point Long launches into a brochure
styled text clearly designed to appeal to the European naturists being invited to be
sponsored by the QGC if wishing to immigrate:

Wildflowers appear almost all the year tracks and hiking paths are always being
round, and on very few days is naturism extended to picnic spots, fruit trees and
restricted to indoor. To see the White and linking buildings. A hike of between 6 and
Blue Gums in the moonlight, or the 7 miles is possible within the boundaries of
undulating glint of sunlight on the bracken the Q.G. Community. With all its abundant
(both surrounding all existing buildings) is possibilities, it is only just outside the
to possess a peace-inducing memory. The Greater Brisbane boundary; half an hour’s
whole area has been declared a sanctuary pleasant car trip to the City, and under an
for fauna and flora, the birds and other hour’s run to Moreton Bay, the sea breeze
wildlife have gradually increased, and have from which keeps the Q.G. Community
added further to the natural charm. Car cool all the summer’ (ibid., p.5).
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There seems to be some clear gilding of the naked lily in this prospectus cum brochure.
For insistence ‘the bracken surrounding the existing buildings’ is likely to have been a
bush fire concern as much as a ‘peace inducing memory’. Given the hyperbole, what is
to follow is a remarkable achievement; to have provided half the facilities they claim
would have been impressive. It is no wonder Fred often said of these times: Twenty
hours a day was never enough to do what needed to be done. The following list of
facilities fleshes out the picture of the (almost) burgeoning Queensland Gymnosophical
Community in 1948. The period was clearly their only period of real growth — or at least
potential growth — and one which they hoped would become sustainable. These early
Post-War years were the heyday of the Community, a time when they felt that at last
their hard work and prayers would see their dreams and visions materialised. It was
perhaps not dissimilar to ‘being in the flow’, a term used in the Universal Brotherhood

in its own heyday, about thirty years later.

The QGC’s Services, Amenities, Accomplishments and Plans

In a section headed ‘Recreation Reserve’ it is explained that adjoining a part of the

creek best suited to it, an extensive recreation reserve was equipped with the following:

Swimming and Boating Pontoon; Natural
Bathing Pool for non swimmers; Full-sized
Tennis Court, Tenniquoits, Windmill and
Horizontal Ladders, Horizontal and Parallel
Bars, Giant Slide, Seesaw, Swing Boat and
Swings, Sand Pit, Sands for Sunbathing on
the Creek Bank and Memorial Shower
Fountain (200 jets). In addition Ping-Pong,
Bobs, Bagatelle, Rings, Darts, Quoits and

all the usual indoor games have been
provided. On special occasions the whole of
the above, including the Pontoon and the
Creek, are illuminated with coloured
electric lights. Sports Oval and Cricket
Pitch are under construction, and the
kiddies Switchback is in project (Long
1948, p. 6).

Although it is hard not to conclude that the term ‘in project’ simply meant being on the

to-do list, other facilities and infrastructure were developed. These included a

sophisticated pumping plant and pipelines that provided water to “all buildings, and

orchards as well as many fountains ... which added greatly to the personal comfort of

all ... as well as affording fire protection’. The building plans included the design of ‘a

system of universal prefabricated cement blocks ... enabling amateurs to construct their

own homes, even pretentious buildings, all of which will follow some adaption of the

Shangri La Design’ which was evidently a design concept adopted by the Witenagemot

for all future personal dwellings (Long 1948, p. 6).



A new building was being planned to house the Temple Press which had been
transferred from the city, to handle all their own printing and ‘certain high class
specialised work for outside clients as well’ (ibid.). The prospectus advertised that they
could ‘absorb one adult representative and two lads in the Printing Office, one being
apprenticed’ (ibid., p. 13). They also advertised that they could ‘absorb three persons’ as
sales representatives for their Educational Books and Special Printing business ,
explaining that they held the Caxton Publishing Company Agency and had ‘extensive
newspaper advertising’ which would therefore ‘eliminate unnecessary canvassing,
thereby involving a minimum of work as the Company merely requires orders to be
booked accompanied by a deposit’. There were more incentives that would ‘provide a
good income for part time only’ (ibid., p. 12). Once again it is hard not to see this job-

opportunity as an example of Parca’s spin.

Alternative Medical Treatments

‘Mecca Medicaments’ was the trading name of ROTA’s Self-Help Treatment Cartons,
the result of their ‘health research and experience over the last quarter century’, coupled
with their ‘access to the archives of the Order’.**? Mailed all over the world, the
treatments produced ‘outstanding results’ and were ‘founded upon natural scientific
principles’. These treatments used ‘a very powerful Ferment of a somewhat similar
character to penicillin but greatly superior’ and were said to ‘attack both negative and
positive disease germs, for example tuberculosis, pneumonia, cancer and influenza and
heart troubles’. Along with ‘various other medicaments’ all their products were
‘germicidal in action’, being ‘non-poisonous’ they were designed to ‘vitalise the nerve
force (instead of depleting it)’. As ‘Self-Help Treatments’, they were said to
‘completely obviate the need for a treatment clinic’, while ‘at the same time they teach
the individual persons to heal themselves, correct their errors in diet, and so align
themselves with Natural Law’ (Long 1948, p. 12). The stance expressed here can be

seen as a precursor of many of the alternative therapies of today.

321 have a hunch that these archives existed on the ‘inner levels’ of spiritualist ‘contact’ and were
channelled through lone, as this was her forte. ‘She could examine the Akashic records at will’, Fred
once told me.
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The list of nine extraordinary sounding ‘Kits’ included the ‘Comprehensive Kit:
Designed to meet all general emergencies including Pneumonia, Pleurisy, Antrums and
Appendicitis, for people living at a distance from doctors and hospitals. It will save life
many times over. 50/-’; and then there were the more specific treatments such as the
‘Piles Kit: Stubborn cases respond to faithful following of instructions. 50/-’, and
finally, and | just couldn’t resist including it, the ‘“Mumps Kit: Adults recover health in
one week. 40/ (ibid. p. 16). The question of what it does for children will remain

unanswered.

Fred mentioned in his lectures and to me that lone had produced a range of products,
most based on pawpaw, an ointment that was a most effective germicide. It is likely that
there is a story behind ROTA’s making and distribution of pawpaw ointment in

Queensland for overseas distribution.'*?

Mecca Medicaments seemed to be their main mover, as they advertised positions for the
immigrants they were trying to attract: ‘Full and part time employment immediately
available, assuring incomes up to £10 a week (the result of selling 20 treatment kits a
week) still leaving time for Community work ... (this would absorb three adults as

Sales Representatives and one lad in the laboratory and factory)’ (Long 1948, p. 12).

Aquarian Health Foods

Under the trade name ‘Aquarian Health Foods’ the group distributed ‘100 per cent.
wheatmeal products in all pastrycook lines’. They proudly declared: ‘... we are the only
people who can make all such lines’. They had opposition too: ‘we fought the State
Health Dept. on this for three months but won our case’. At the time of printing, in
1948, they were in the throes of printing the “Chromo-Ref” Vegetarian Health Recipe

Cook Book, which converted meat, poultry and fish recipes into vegetarian dishes ‘in

133 A Brisbane Times article ‘Fortune does Grow on Trees’ (Caligeros, 19.4.2010) reveals that Lucas

Pawpaw Ointment has become a recognised mainstream product — having gone beyond a cult following:
‘It’s a cure all product that is a favourite of stars and celebrities across the globe ... “We’re so proud. It's
amazing” said Kevin Talbot, a 74-year-old fourth-generation producer, who now heads the operation.’
Talbot explained that his great-grandfather developed the fermented papayate ointment upon migrating to
Australia in 1876. (http://www.brisbanetimes.com.au/business/fortune-does-grow-on-trees-20100416-
sk9u.html?from=age_ft, accessed 9.6.2010). In 1930s Brisbane, with a relatively small local market for
these products, it is it altogether likely that the Lucas Pawpaw Company either supplied Mecca
Medicaments with their base ointment or else were in stiff competition with them.

173



http://www.brisbanetimes.com.au/business/fortune-does-grow-on-trees-20100416-sk9u.html?from=age_ft
http://www.brisbanetimes.com.au/business/fortune-does-grow-on-trees-20100416-sk9u.html?from=age_ft

which appearance, flavour and nutritional value have all been catered for ... and passed
the practical test ... they are based on Natural Dietetic Rules and are health promoting’
(ibid., p., 6). Once again ROTA can fairly claim to be one of the forerunners in the
making and the commercial distribution of health food products and vegetarian

alternative recipes in Australia.

Long’s advertisement in Summerland Scenes is clearly designed to staff this Aquarian
Health Food business: ‘The establishment of a Baker, Pastrycook and Cafeteria within
the Community, will fulfil a definite and essential need, and provide full time
occupation for a resident with suitable qualifications’ (ibid., p. 13), with the added
bonus that ‘Pioneer research work...” would also be available, while ‘the surrounding
district could also be supplied (this could absorb a married couple as full time
occupation)’ (ibid.). The number of ‘coulds’ in the prospectus should have, and
probably did, ring warning bells for the more discerning naturist readers of the
Summerland Scenes prospectus. In the following excerpts of this advertising text | have
italicised the qualifiers, bogus assurances, and claims of future possibilities made by the

author — the redoubtable Parca Long, the entrepreneurial Prelate of this enterprising and

innovative Aquarian Order:

General Store which could grow rapidly
into a multiple project absorbing several
persons.

A Carrier: ...an excellent opportunity exists
to establish a combined goods and
passenger service.

Florist-Nurseryman: Experimental growing
.. indicates that a living would be assured
in this for experienced gardeners.

Fruit Orchardist: The soil is particularly
suited to the growing of Figs, Citrus Fruit,
certain Grapes, Passion Fruit, Nuts etc. ...
Sufficient ground is available for
orchardist.

Market Gardening: Exceptional
opportunities due to the advanced
agricultural methods known, which will ...
eliminate the use of soil poisoning chemical

fertilisers and sprays ... (Several families
could be absorbed herein.)

Dairy Farming: If good Jersey cows are
purchased and hand fed, a good income is
assured ... for a small Dairy farm or two.
Poultry Farming: ... for egg production
would provide an assured income and
contribute to making the Community self-
contained.

Industrial Fuel and Timber: A large acreage
of valuable firewood ... would provide
substantial income to several residents
capable of robust physical work.
Administrative Office: requires one Junior
Technical Clerk, and later additional male
clerical assistance will be required (Long
1948, p.13).

Note the ‘male’ distinction in the last advertisement. It seems that a female secretary,

especially in an office with a gymnosophical (no)dress code, could be seen as a

temptress; or perhaps William ‘Parcee’ Long, the self-appointed ‘Grand Knight and



Scribe’ (ibid., p. 16) of this Browns Plains Order, preferred to have young men or boys

around him.

To cater for the possible omission of vocations that could become available, Long

includes a section which caters for future development — optimistically of course.

LATER: As the community develops,
more persons can be occupationally
absorbed ... School Teachers, Instructors,
Mechanics and Builders etc. would be
required permanently ... As the number of
New Residents to be approved, is not
intended to be a large one (Quality not
Quantity, being the determining factor),

each approved [family] Unit will be
expected to shoulder some departmental
responsibility... experience, and personal
particulars will be taken into consideration
by the Executive Directorate when
considering each application (Long 1948, p.
14).

While the words ‘definite’ and ‘assured’ are occasionally used, the words ‘could’ and

‘possible’ more than balance the scales when relating to the positions advertised in this

text. How the businesses were to be run and who owned them were made very clear.

The sophisticated legal structure makes the four dedicated residents of the Order sound

like part of a major corporation. Prelate Long and his Witenagemot had the company

‘empire-like” structure worked out to cover most contingencies. Even though it is hard

not to be cynical about the convoluted structure, it must be remembered that the QGC

and ROTA were designed to be not-for-profit.

NON-PROFIT PRIVATE COMPANIES:
All commercial activities wholly controlled
by ROTA are undertaken by Rosicrucian
Aguarian Mecca Pty. Ltd. All commercial
activities directly relating the Q.G.
Community are covered by Austral-Aquaria
Pty. Ltd. These two private Companies are
non-profit producing and have been
incorporated under Special Provisions of
the Company Acts.

It will therefore be apparent that the Q.G.
Community, which operates upon Full
Community Principles, is non-commercial,
in that it does not function for the
production of personal profit, all
Community activity being for communal
benefit in which all Permanent Community
Residents participate (Long 1948, p. 14).

There was to be no private enterprise as such. An income could be made, but not

ownership of a business for personal profit — this was the big disincentive of the project

(and one which would be continued in the Universal Brotherhood). Parcea had quite a

business head, having carefully thought through the ramifications of the probable



disaffected immigrants who might not find what they were looking for at the strictly
controlled Queensland Gymnosophical Community:

An Adjustment Period of Three Months Community, each approved Unit of new
from the date of arrival is permitted to arrivals pays to the Hon. Sec. of the
enable new arrivals to settle down, Company, an Integrity or Good Faith
familiarise themselves with Full Deposit of £50 immediately on arrival or
Community Principles and Practices, and to before. At the end of the Adjustment period
select their permanent Home Sites, Farm this Deposit is credited as part of the
Lands etc. To protect against undesirable Community Contribution required to be
persons  gaining entrance to  the collectively made... (Long 1948, p. 12).

This somewhat complicated computation was to be ‘determined by the General
Assembly’ (ibid.), an undefined body in the hands of the Executive Directorate, with
Parcae Long, the Prelate and the Witan of the Witenagemot (the General Assembly) at
the helm; and while this clearly protected the community from being taken for a ride,

there were to be upsides for the new arrivals too — they could own their own money:

Such can constitute or be included in any Savings Account to be operated at his
required ‘Landing Money’. All capital in discretion at all times. This places all
excess of the above Financial Obligations residents upon an equal footing in the
shall remain in each Member’s own Private Community (ibid., p. 12).

Accommodation was available to new arrivals ‘at nominal rental until they constructed
their own permanent homes, for which sites no rental is charged’ (ibid.). If it was
difficult for ‘New Residents’ from Europe to get their head around the physical
conditions and constrictions imposed by the group, then it must have been
extraordinarily challenging to comprehend the more cultural, educational and spiritual
understandings of these ardent Gymnosophists. However, Long was to ensure that the

appropriate education was close at hand.

The Only College of its Kind in the World
The writing about the educational objectives and plans of yet another of ROTA’s legal

entities — this time in adult education — starts colloquially:

The Aquarian College of Sciences: Away foundations of the New Age System of
back in 1936 The Brisbane “Daily Education and Culture. This work is
Telegraph” published an article describing steadily progressing and twelve Faculties
the work and objectives of the Aquarian have already been planned  with
College of Sciences in laying the Correspondence Courses of Instruction.
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Probably the three faculties of greatest
interest to Gymnosophists and genuine
Naturists, are:~= The  Faculty of
Gymnosophy which confers two Degrees,
Doctor (Gym.D.) and Bachelor (B.Gym):
the Faculty of Aquarian Theology
conferring two Degrees — Doctor (D.A.Th.)

and Master (A.Th.M.) [Master of Aquarian
Theology]; and the Faculty of Health
conferring two Degrees — Master (H.M.)
[Master of Health/Hygiene] and Bachelor
(B.H.) [Bachelor of Health/Hygiene].
Courses in all subjects are arranged to meet
individual needs (Long 1948, pp. 6-7).

[Dr. of Dietetics and Aquarian Theology]

Long goes on to describe what would be taught in the Faculty of Gymnosophy; but
before he does so he assures us of its educational benefits: ‘The following details of the
Faculty of Gymnosophy reveal the thoroughness and educational benefits afforded by
the A.C.S Courses’ (ibid. p. 7).

The FFaculty of Gymnosophy: Bearees: Boctor and Bachelor

Group | Natural History.
Naturist Principles and Practices. Bush Lore
Dietetics. Geology
General Knowledge of Sociology Group 111
Subjects. Culture and Ethics
General comprehension of Health
Aquarian Education Principles. Child Study and Training
General Knowledge of Aquarian Group IV
Theology Building Construction
Group 11 Architecture

Electro-Mechanics
Handicrafts and Hobbies
Entertainment Organising

Community Government.
Hygiene.
Physical Culture & Athletics.

A special page near the end of Summerland Scenes (1948) deserves special
consideration. The page is an advertisement for this College; its Old English Gothic font

representing the tone of high-seriousness associated with its prospectus:

“Pioneering Education for the New Age”

The Aquarian College of Sciences
A Universal Educational Foundation Without Limitation
(Long 1948, p. 15)

Formed in 1936 (three years before the move to Browns Plains) this educational
foundation ran Aquarian College of Sciences Graduate courses for twelve guineas, with
fees payable in advance. This covered ‘continuous instruction until graduation attained’.

There was a bonus too — receiving ‘Post Graduate Research Reports’. One could thus
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become a Professor in Gymnosophy of the Browns Plains Aquarian College of Sciences
attaining a doctorate from ‘The only college of its kind in the world’. The staff surely
intended to make a worthwhile contribution to attendees, for the course was ‘planned to
meet the individual needs of pioneer individual students everywhere’, while it
encouraged students to ‘Write to us of your difficulties and we will help you solve
them’ (Long 1948, p. 15). The qualifications of lecturers at this unique institution are
fascinatingly enigmatic:

Dean of the College:
R.E.l. LONG.
Ven. Dean A.M.O.R.K.T., D.A. Th., Prof. of Health.
Director of Etheric Research (ibid.)

This ‘etheric research’ included the making of charts of the previous incarnations of
resident members, and also those of some famous and infamous figures of the times,
including Adolf Hitler (Fred Robinson, pers. comm., 1970s). All this presumably gave
the few members of this New Religious Movement a feeling that they were on the
inside of world events. They were encouraged to see themselves as having esoteric
knowledge about what was really happening on the inner-planes, and intuition which
guided them as to how to set these etheric patterns to positively influence the
development of the imminent New Age of Aquarius. While lone was the mystic
researcher and ‘Venerable Dean’ of this ‘Department of Etheric Research’, her husband
Parcae was heading his very own Senate. Long certainly had an uncanny ability to
endow himself with the most remarkably imaginative qualifications/résumé ever to be
seen; and perhaps one of the most pretentious. In the following | have attempted to

identify the credentials and qualification he lists as his attainments:

The Founder and President of the Senate
Rev. WILLIAM H. LONG

‘Gd. Kt. [‘Grand Knight’] COMM.-Prelate-Ag. A.Ac.D. A.Th., J.P.
[‘Aq.” no doubt stands for ‘Aquarian’; ‘D.” for Divinity; ‘A.Th.” for ‘Aquarian Theology’;
and “J.P.” Justice of the Peace].

Prof. of Gymnosophy. Director of Scientific Research.

Founder B. & I. College of Astrology. Gd. Prior A.M.O.K.T.

[What the B. & 1. stands for is unknown; Long was evidently a Grand Prior of A.M.O.K.T., agroup |
have been unable to trace — not to be confused with AMORC the Ancient and Mystical Order Rosae
Crucis].

Director of Tuition for Aquarian Courses.
Editor “Austral Aquaria” and “Gymnosophical Health and Cultural Education’’

(Long 1948, p. 15).
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Fred Robinson is not mentioned in this prospectus. Almost 10 years older than Parce,
Fred had either been too stubborn, or too humble; or perhaps he had distanced himself
from the pretentiousness he saw in Parcea and the organisation he had dedicated himself
to furthering. The name of his son Richard did appear, for he had become the printer of
‘Gymnosophical Health and Cultural Education’ the ‘official organ’ of the College
(ibid.).

Registrar
R. NORMAN ROBINSON B. A. Th.
Art and Publications technologist (Long 1948, p. 15).

In the area of education this Rosicrucian Order could well have set a pattern on the
ethers regarding special types of correspondence PhDs that have been developed in
various global locations in recent years. Certainly the description of the College as
‘...an Extra-Collegiate, and Post Graduate Educational Foundation without Limitation’

(ibid., p. 7), covers every possibility — and provides a degree with minimal effort.

Fred Robinson would, | believe, have seen all the letters after Parcae’s name as humbug;
a pretentious show, and nothing to do with being a servant to all. Perhaps this was
one of the reasons they could never get along. Fred’s two major mottos in life were
‘Impersonal selfless loving service for the benefit of the whole’, and, ‘The
greatest amongst you shall be the servant of all’; the latter being Fred’s take on
Matthew 23:11."*

I have found it difficult to place Fred Robinson in the context of this Aquarian College.
I suspect since he was enamoured of lone, he put up with Parca’s pomposity. Fred
certainly never used his own Rosicrucian Doctorate letters ‘Gym. D.” after his name,
and | am sure he passed all his assignments. Whether Fred ever taught at the college is
unknown. Given the shortage of Professors in Gymnosophy it does seem likely; Fred’s
ability as a speaker also suggests he served in this capacity. Certainly ROTA was
planning a full scale alternative university, with modern lecture halls and audiovisual

equipment.

134 The verse in Mathew 23:11 reads: ‘But he that is greatest among you shall be your servant’ (KJV).
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‘The A.C.S. Lecture Hall’, like so many other things, was ‘under construction’.
Interestingly they were recycling the materials of ROTA’s demolished Temple in the
City (Long 1948, p. 7). This dates the gradual demolition of the Borva Street silver
domed temple to the period just after the War and before 1948, as the ex-local-resident |
spoke with confirmed (Laurance Mee, telephone conversation, 12.11.2007). The hall
was to be equipped with a public address system and Cinovox Projectors for visual
education, while catering for ‘the needs of a Picture theatre, Concert Hall, Theatricals,
Functions and Dances’ (ibid.). There was to be no shortage of fun and culture in the
imagined future of this community — but this was always in the future. From what |
gathered from Fred, it was all work and no play for these pioneer celibate gymnosophist
Aquarians. In the 1970s Mary was to make sure that the Universal Brotherhood had its

own creative ‘fun nights’, even when there were few people and no facilities.

The Spiritual Amenities

Until all the people arrived the hall was to be used to ‘temporarily house the ROTA
Temple Furniture until the New Temple (Baby Cathedral) can be constructed of Cement
Blocks, the site for same having already been dedicated’. Here we see so many plans,
but without the people it was simply more patterns on the ethers. They had even
planned for future traffic regulation: ‘Surrounding the College Lecture Hall is a double
loop drive which will eliminate all traffic congestion’. The aesthetics of the buildings to
be had not been neglected either: “...the approach has been laid out with rock bordered
gardens, fountains and lily pond with numerous jets. Garden lamps and seats are also to
be installed’. Note the ambiguous term ‘laid out’, which can be read as ‘done’ but was
almost surely ‘sketched out on the ground’, just as the lamps and seats were ‘to be

installed’ (Long 1948, p. 7).

The bracketed term ‘Baby Cathedral’, as a descriptor for the new temple,is a
particularly good example of the way this Aquarian brochure cum marketing
prospectus was designed to appeal to European recruits, who could not see it until they
arrived. Remember that naturism was much more popular in Europe than in the colonial

world — and so was old styled traditional religion. A ‘Cathedral’, even a ‘Baby
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Cathedral” would have been an attractive religious amenity. The word ‘temple” was still

used, but ‘Cathedral’ had a grander European ring.

‘The Aquarian Bush Church’ was now on the site of ‘the Alfresco Tea Garden’, and
was ‘a comfortable building covering the religious services needs’, while also housing
‘the Kindergarten and Sunday School’. This means that the church, the outside eating
area, the kindergarten and the Sunday school were actually located in the same spot. |
suspect the latter may have existed only in Parca’s expansive mind as there seem to

have been no children.

To cater for yet more cultural needs in the future ‘A Concert Hall-Ballroom and Roof
Garden Theatre could also be considered to cater for the public and outside naturists,
and if too large a project for the Community to undertake at present, could provide a
return for some interested investor upon some mutually acceptable basis of lease or
contract’ (Long 1948, p. 7).

This entrepreneurial planner had certainly thought it all through. The only problem was
there were no public or outside naturists remotely interested in visiting, let alone
investing — in fact most were actively antagonistic. However, this seemed to be a
secondary consideration, perhaps because the focus of ROTA was after all the setting of
etheric patterns. Having read all the plans (and there were more than | am able to
present here) it is understandable that Fred used the term ‘ Alternative Society’, for
that is what Parca, lone, Fred and Richard had in mind — a quite literal World within a
World. They were certainly thinking both big and long term, for the prospectus included
the decision to ‘build a Community Library” which was ‘to be located between the New
Temple site and the Lodge Keeper’s Residence and the Main Gates’ (ibid., p. 8). A
‘Community Burial Ground and Crematorium Site” had also been allocated by 1948 and
‘was soon to be consecrated by our Ministers’ (ibid.). It is important to recognise that
Fred was by now a Minister, as was Richard and perhaps other ordained Gymnosophical
Graduates. Shades of the royal plural ‘our’ can also be detected here, as the author of

the text, Parcee, elevates his Prelate-Witan-Self above his mere gymnosophical-self.
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Spiritual Activities

ROTA had, according to Summerland Scenes ‘continuously operated on a Non-
Sectarian Basis, its teaching being a completely harmonious blending of Science and
Religion following the simple example and Teachings of the Master Jesus’ (Long 1948,
p. 8). They also believed that the Rosicrucian Order, of which they were the present day
heralds, ‘enjoyed unquestioned Spiritual and Scientific Authority for centuries’ (ibid.).
Almost by osmosis this kind of assumed knowledge was passed on to The Universal
Brotherhood (without the Rosicrucian references). We often made the most outrageous
claims without thinking twice about them. | simply assumed for instance that Fred’s
‘research’ was right; much in the same way as Fred had assumed that lone, and his later
Text Books (the Oahspe and Urantia), had ‘enjoyed unquestioned Spiritual and
Scientific authority ...” (ibid.).

Historically there are only tenuous threads linking any form of Rosicrucianism to
Gymnosophy. Perhaps this is the reason why this stand-alone Order made ‘strenuous
efforts towards the establishment of Gymnosophical Activities ... an essential factor in
its College of Theology Courses’. Perhaps trying to appeal to its potential source of
Naturist members in Europe, the text stresses that ROTA was ‘the only Spiritual
Organisation which has officially sponsored Naturism, and in consequence has
withstood continuous attacks, criticism, ridicule, official harassing, and ostracism’
(Long 1948, p. 8). The religious/spiritual aspect of the community was clearly hard to
sell, but they did their very best and did try to sound reasonable:

The ordained Ministers of the Order are
legally empowered to perform all
sacraments, including Marriage, Births and

Spiritual and Educational Activities within
the Community shall be under the control
of ROTA,; but this does not mean that all

Deaths. Life without the Spiritual and
Scientific is one-sided and incomplete, and
could not therefore be a success; and no
Community could function as a Self-
Contained Community  without the
Religious Aspect of life forming an integral
part thereof. We but stipulate that all

residents of the Community must attend
Rosicrucian Services. Each person is a free
agent to attend or not as he desires ... So no
one need fear having some particular brand
of Religion thrust upon him, but true
religion is the handmaiden of true culture
(ibid., p. 8).

Attempting to provide the religious needs within the Community, these eclectic

Rosicrucians did not want to make it impossible for the outer-circle, the members of the



Queensland Gymnosophical Community, to worship elsewhere. Having said this
however, outside worship was clearly not encouraged: ‘So far as we are aware, there is
no other church within 10 or 12 miles radius ... but residents are free to attend outside
churches if they wish’ (Long 1948, p. 8). The implication here is that there was no real
reason for anyone to leave the Community when all the residents’ spiritual needs were
being supplied. This same idea was often implied in the self-sufficient and ‘world
saving” aims of the Universal Brotherhood Community. I have italicised the word
‘need’, as it became an important part of Fred’s idiom in the 1970s, especially in his

distinction between true needs and conditioned wants.

Long made it clear without using the word ‘nude’ or ‘naked’, that the no dress code
applied to their lectures and religious services: ‘...full provision is made therein for
purely Gymnosophical Services and Lectures as desired. Sincere naturists will know
and appreciate the desired facts’ (ibid.). The idea of the ushers handing out the hymn
books to a congregation arriving in the buff — the favoured expression of the time — is

certainly a countercultural image — as frightening as it is amusing.

Hubris at ROTA

The Rev. William ‘Parcee’ Long’s self-confident trumpet-blowing, all too evident in his
Summerland Scenes reflections on ROTA’s pioneering contributions to Naturism and
Gymnosophy, are an indicative example of the kind of rhetoric which can be observed
in many texts written by founders of New Religious Movements. It is as though the
more disregard and disrespect the greater society (the world) has for a marginal NRM
(the little world) the more the NRM will engage in hubris; a practice that often only
hastens its own downfall — as if subconsciously living out the maxim ‘pride cometh
before a fall’. The lack of cultural self-esteem and (perhaps unconscious) self-
confidence seems to engender a kind of boasting that attempts to compensate for the
emotional pain implicit in the rejection of the ‘truth’ which the founder wished to give
to society — in this case the freedom of their gymnosophical philosophy and Rosicrucian
teachings. This almost unavoidable predicament often leads NRMs to make outrageous

predictions regarding their own destiny. This only exacerbates the situation.
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To those who live in the world, one of the most annoying features of an NRM is the

grandiose idea they have of their own importance. Long’s text in the following is a good

example; one which has some textual similarities (see italicised text) to the

presumptuous statements made by members of the Universal Brotherhood Community

some 35 years later:

ROTA has so far provided the whole of the
Funds, Organisation, Properties and Labour
for the establishment of the Q.G.C. and the
A.D.H.E.A. and has provided the only
accommodation and conveniences for
Naturists in Queensland. It has performed
most of the pioneering work in Australasia,
and in consequence no other
Gymnosophical Activity in the world can
offer all the facilities, conveniences and
benefits enjoyed by Members ... it is with
every confidence that the Foundation

Members of the Q.G.S. claim that the Q.G.
Community can become the Highest
Cultural Centre, providing as a “Nucleus
Setting” the cultural standards for the New
Aquarian Age ... Such is the Home of the
Australian  Gymnosophical Health and
Education Association, and the Queensland
Gymnosophical ~ Society ~ Community,
located in the Country destined to become
the World Centre of the New Aguarian
Civilisation (Long 1948, p. 8).

Later in life, having recognised the weaknesses of ROTA’s gymnosophical regime, Fred

believed he had filled in the gaps in his understanding — and those of a select band of

New Agers — to be able to confidently re-badge the above statement for the early 1970s:

It is with every confidence that Mary and I believe our Fraternity can become a
nucleus of the Brotherhood of Man under the Fatherhood of God to set an
example of cultural standards for the New Aquarian Age. Such is the home of
the Universal Brotherhood Community, located in the Country destined to
become the World Centre of the New Aquarian Civilisation (Fred Robinson

lectures, 1970s).

The concomitant idea that Australia was to be the centre of the world’s Aquarian

Civilisation, came from lone (and perhaps other mystics that Fred contacted later), who

believed that the planet’s main Aquarian spiritual energy centre had jumped the

Pacific from California to the East Coast of Australia; then later, when the

Fastern Seaboard lost its chance, it jumped again to Western Australia (Fred

Robinson lectures 1970s).
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This jump of energies — as well as being a leap of logic — suited Fred after he relocated

to Western Australia. The related ideas of ‘Cosmic Power Points’ ' 136

, and ‘Ley lines
were subjects that had currency for the Aquarian seekers of the 1970s, and still do in
New Age circles; but amongst sceptics such concepts are simply flaky pseudoscience.
Whenever Fred told the story of this jump of spiritual energy to Western Australia, it
encouraged some New Age space-cadets from the Eastern States to jump too — for some

the decision was life-changing and life-shaping.

Perhaps needing to prove international recognition, through at least one testimonial, the
following text was squeezed onto page 8 of Summerland Scenes; and probably at the

last minute, by using a smaller font:

The International Naturist Association: One American applicant said, ‘I am most happy to
Enquiries are reaching us by every mail from link up with a truly International Association.
representatives of naturist bodies and individual Such a service is badly needed’. We too, are
naturists from all quarters of the globe — Britain, happy for the recognition there-by given to the
Ireland, France, Holland, Belgium, Denmark, voluntary service which we have rendered the
Finland, Scandinavia, India, Malaya, Fiji, Africa, Cause of Naturism (Long 1948, p. 8).

Canada, New Zealand, California, Florida, New

York, New Jersey and Australian States.

Regarding the last sentence of the above quote, | have not quite worked out what the
‘Cause of Naturism’ is. I know what naturism is, but the idea of it being a ‘cause’
somehow eludes me — and may have eluded others initially attracted to its practices.
Perhaps this was not, after all, the paradigm around which all else could be arrayed.
Fred ultimately came to this conclusion.

135 Mt. Shasta (at the southern end of the cascades in Siskiyou County, California) is one such cosmic
power point, said by some to be a UFO landing spot, and the entry point into the fifth dimension. In 1932,
the Rosicrucians popularised the belief that Shasta is the dwelling place of the Lemurians, super-humans
who are so spiritually advanced that they can change themselves from material to spiritual at will. Over
100 New Age sects and groups now regard the impressive mountain as a sacred source of harmony and
peace (http://www.sacred-destinations.com/usa/mount-shasta, accessed, 9.6.2010).

136 | ey lines are alleged alignments of a number of places of geographical interest, such as ancient
monuments and megaliths that are thought by certain adherents to dowsing and New Age beliefs to have
spiritual power. Their existence was suggested in 1921 by the amateur archaeologist Alfred Watkins, in
his book the Old Straight Track: Its Mounds, Beacons, Moats, Sites and Mark Stones (first published in
1925). The Abacus edition of Watkins” work (1970) had resonated with my generation
(http://en.wikipedia.org/wiki/Ley line, accessed, 9.6.2010).
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Although (in the above) Long records many testimonial ‘enquiries’, there are no
recorded testimonials from anyone who actually lived in the Queensland
Gymnosophical Community. I suspect this was because no one other than William
‘Parce’ Long, the Prelate and President of the Senate; Ruth ‘lone’ Long, the Etheric
Researcher and Dean of the College; Richard ‘Norman’ Robinson, the Registrar and
Printing Technologist; and Fred Robinson, the unmentioned worker Brother Renunciate
(Parcae’s irritant-nemesis), actually lived there permanently. If they had they would
have been mentioned. There were likely to have been a few ‘seekers’ or probationary
members floating about the periphery of the action, but it seems that the one ingredient
the Queensland Gymnosophical Community lacked was people. They made up for this

lack with a plethora plans and rules.

From the foregoing excerpts of Summerland Scenes life in the Queensland
Gymnosophical Community can be visualised, and especially so with the help of the
thirty two photographs which illustrated the practical gymnosophists at work in the
Office Headquarters, Printing Office, Laboratory, Photographic Room, Engine House,
and Smithy (the use of the hammer and anvil when combined with the gymnosophical
‘personal equipment’ looked a bit scary to me). There are also pictures of the
remarkably well designed buildings and amenities, included the Aquarian College of
Science’s Lecture Hall, Club Rooms, The Retreat, Printing Olffice, The Creek Retreat
and Workshop, and the Garden Fountain, with a few miscellaneous shots entitled
Shadow Play, Goldfish, Afternoon Tea, Sunset and Sunrise, and the artistic cover shot

Reflections.

This prospectus on the Queensland Gymnosophical Community is, for all its
strangeness, a professional publication in its own right, and it does reveal that a
remarkable amount of construction did take place. Parallel to the physical infrastructure,
an entire regulatory apparatus had been designed — as the following excerpts attest.
These are important to record, as they represent something that all NRMs seem to do —

over regulate.
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Constitution and Rules

A section of Summerland Scenes titled ¢Abstracts from Constitution and Rules of the

Queensland Gymnosophical Society’ (Long 1948, p. 10), which was the legal entity that

controlled the Queensland Gymnosophical Community for the sponsors, the

Rosicrucian Order of the Aguarians, outlined yet more objectives ‘in the process of

accomplishment’ (ibid.). One of these is particularly congruent with Fred’s later

message, and reads: ‘To promote Practical Spirituality by fostering a genuine spirit of

Brotherhood among Members...” (ibid.). The rules are interesting in that some of them

are quite specific, proscriptive — and, not surprisingly, enigmatic: ‘Rule 4’ headed

‘Constitution’ cites a rule to ensure the following of the rules: ‘The Society shall be a

Private Society constituted of approved Genuine Naturists of both sexes (subject to Rule

25), and of all ages, who in accepting invitation to membership, signify their full

acceptance of the Rules of the Society and agree to abide by same’ (Summerland Scenes

1948, p.11). I will, to save you looking up Rule 25 in the National Library, skip straight

to its qualification about the sexes:

Women: No single, unmarried, widowed,
separated or divorced women shall be
admitted to Membership of the Society,
except that such Membership be a
continuation of previous membership as a
Junior, and then only subject to the
approval and sanction of the Executive
Directorate. No junior girls shall be
admitted to membership except as members
of a Family Unit approved by the Executive
Directorate ... No female, Junior or Adult

Associate or Affiliate Member of the
A.G.H.E.A. shall be permitted to visit the
grounds or other premises controlled by the
Society without Special Written Permission
of the Executive Directorate.

Any visitor requested by the Executive
Directorate through any of its Officers, to
leave the Society’s premises, shall do so
promptly and without creating a scene
(ibid., p. 11).

This sort of gendered rule does have some resonance with some of the thinking behind

Mary Robinson’s concern about the attractive and ‘coquettish’ young women who she

worried might join or visit the Universal Brotherhood Community, even with her

modesty rules firmly in place. Young naked single women at ROTA were clearly seen

as a threat to the moral fortitude of the celibate Brothers.

Advertising in Overseas Naturist Magazines

The Naturist magazines were seen as a vital marketing instrument for the development

of the Queensland Gymnosophical Community and the Queensland Gymnosophical

Society. Both had been set up by ROTA as its secular ‘naturist’ arm — its contribution to



the outside world. Bringing the world inside ROTA’s sphere of influence, and on its
own terms, rather than being influenced by the outside world was their strategy.

It was also the Universal Brotherhood’s aim to build a new alternative society, a
prototype model of a New Age Community for the world to copy. Initially Fred
went on tour to recruit pioneers. Later when a stream of volunteers came to the
Community he ran seekers’ classes, informing them of the aims of the Community and
the cosmic changes he believed were soon to come. This strategy of drawing the right
people into the group is employed by many New Religious Movements which support a
live-in Community. How recruitment is achieved varies greatly. Most groups are open
about how they recruit, targeting the demographic that most suits them. In the case of
the QGS in the immediate post-War period, the English and European naturists were an

obvious choice.

The QGS was initially approved by one of the most prestigious English Naturist
magazines, Health and Efficiency.'®’ This was no doubt seen as a coup, being ‘one of
only a very few clubs to receive a mention’ (Clarke 1982, p. 117). The September 1947
edition of Health and Efficiency noted that the Queensland Gymnosophical Society had
widened its scope to become the Australian Gymnosophical Health and Education
Society (AGHEA): ‘At Browns Plains the two properties owned by the QGS — the
Naturist Park and the Aquarian Health Resort had been amalgamated and formed into
the QGS’ (Health & Efficiency, September 1947, in Clarke 1982, p. 117). Clarke was
not impressed by all the legal entities and name changes (and he knew only half of it):
‘All these name changes immediately make the organisation subject to suspicion, giving

it the air of a group attempting to avoid tax or creditors’ (Clarke 1982, p. 118).

" Health & Efficiency was first published in 1902 under the title Vim: an illustrated monthly devoted to

promoting Health and Vigour in Body and Mind. The magazine is still in print today as H&E Naturist
(http://www.henaturist.net/joomla/, accessed 9.6.2010). Back then the magazine covered health topics
such as diet, exercise, herbalism, and general advice on living a healthy, hygienic and efficient life.

In the 1920s when nudists/naturists began publicising their activities and sun clubs began to form, Health
& Efficiency became an early champion of their cause. After the Second World War, nudism experienced
a massive expansion and the monthly “H&E” — as it became known — was in pole position to promote the
nudist lifestyle. Throughout the 1950s and into the 1960s H&E ’s reputation as the ‘nudist bible’ grew
(http://en.wikipedia.org/wiki/H%26E _naturist, accessed 8.7.2010).
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It was through the English and European naturist magazines that ROTA was to develop
its own recruiting program, which must rate as one of the most innovative immigration
schemes ever devised. The Queensland Gymnosophical Community, with the
entrepreneur Parce Long in charge, invited applicants to join worldwide, promising
‘fully self-contained accommodation’ (Health & Efficiency September 1947, in Clarke
1982, p. 119), while enjoining them to ‘come directly to the commune at Browns
Plains...” (ibid.). All seemed to be going well and according to plan,as Fred used to
say, for another UK magazine judged the Community to be ‘making great “strides™’
(The Naturist, September 1947, in Clarke 1982, p. 119).

Initially most of these magazines cooperated, reprinting the Queensland Gymnosophical
Community’s invitations, apparently attracting ‘great publicity to itself in Europe’
(Clarke 1982, p. 118). Summerland Scenes (1948) was printed and sent to these Naturist
clubs to be distributed in England and Europe. The professional prospectus, replete with
its many flattering photographs of the facilities and the surrounding bushland and
waterways, along with the naked members relaxing in the sun, and working without
cloths, must have been alluring to Naturists in the cold and difficult times of Post-War

England and Europe.

With all its hyperbole and positive spin, it is only fair to say that Long does in
Summerland Scenes, warn prospective members about the need to adhere to the policies

and principles of the Queensland Gymnosophical Community:

Only sincere and enthusiastic Naturists, If, after filling out all qualifying conditions,
who are willing to work upon Full you are in full agreement with the above
Community Principles, are acceptable as principles, and are willing to make the
Residents of the Q.G. Community, which is success of the Community your prime
destined to provide the most advanced objective in life, we are willing to admit
practicalised example of Community Life you to membership of the QGS, upon
yet demonstrated in the world. It will set receipt of your Annual Subscription of
standards for the future... £2/12/— for each adult, 18 years or over, in
The above mentioned opportunities provide addition to the A.GHE.A. Annual
the  necessary assurance of  both Subscription. This will then qualify you to
accommodation and living, required by the forward your Statutory Declarations and
Australian Immigration Authorities for the Applications for admission to the Q.G.
issuing of travel priority permits, ROTA Community as Permanent Residents therein
agreeing to nominate the members of all in accordance with the terms and conditions
approved Units. arranged... (Long 1948, p. 14).
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Importing Problems

How much of a money spinner this collecting of ‘Annual Subscriptions’ from potential
immigrant members was, is unknown. What is known is that ROTA began importing
problems with its sight unseen but paid up members. These difficulties mainly revolved
around ‘the unwillingness of many so called nudists to do pioneer work” (Clarke 1982,
p. 118).2® While the type of participants who arrived from Europe may have been
challenging for the core group of ROTA, there were it seems, darker reasons for the
internal upheavals occurring in this Browns Plains Community in the late 1940s.
Although it is now impossible to research the Queensland Police records of this time
(due to a fire that destroyed the archives of this period), it is possible to explore one of
the internal issues of the QGC. These centre on the possible/probable activities of the

Prelate of the Order ‘Parce’ Long.

The first piece of information, while not proven, has been verified as ‘very likely’ by a
Robinson family source, not wishing to be named. It seems that one of Fred’s boys, a
young teenager at the time, who had accompanied Fred and Richard when they first
went up to Browns Plains, was sexually abused soon after arriving. | had heard on a
couple of occasions that this son had, sometime around 1937, ridden his bike non-stop
back to the Sunshine Coast to escape ROTA (a ride of more than 70 kilometres). So
traumatised was this boy that he refused ever to return. As | understand it he never saw
his father again. The frenetic energy behind this dramatic departure, and the depth of
hostility towards the place still held by Fred’s children and most of the Robinson
grandchildren, supports the possibility of sexual abuse, especially when added to other

particulars.

138 This term ‘pioneer work’ was recycled by Fred during his recruiting drive (the term he used) to the
1970s Australian Aquarian New Age generation. In some ways the Universal Brotherhood as a group,
and its Seekers and Members as individuals, suffered the same fate as the émigré QGC gymnosophists;
for while it was ‘pioneer work’ that was needed, many of the people who came were unsuited to such
physical labour, being better equipped to engage in mental or creative work than the building, gardening
and infrastructure development that was essential. VVocationally speaking, Society is a broad church — a
Pioneer Alternative Society is not. One of the great problems of New Religious Movements like the
1930s—’40s Queensland Gymnosophical Community and the 1970s—’80s Universal Brotherhood
Community is that in the pioneer environments they establish there is no ultimately fulfilling upward
career path — except that of being a leader of some kind within the group, or being respected for certain
skills. Despite my 1970s—"80s thinking on the subject, worldly careers are often far more important than
first imagined by idealistic Seekers attempting to create a prototype of a new society.
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The second piece of information comes from Clarke’s reading of the Health &
Efficiency issue of January 1949, ‘which related that the Q.G.C. had advertised a “pen
pal” service for naturists under eighteen and darkly alluded to other advertisements
offering services far removed from Naturism’ (Clarke 1982, p. 119). This ‘service’ is
somewhat corroborated in Summerland Scenes (1948). A section related to the
Australian Gymnosophical Health and Education Association (A.G.H.E.A), an
organisation available ‘to anyone affiliated with other Naturist Societies worldwide’,
makes the offer (in Part 4 of its ‘Benefits of Associate Membership’), to give ‘Free use
of the “Let’s get acquainted” Dept. of the A.G.H.E.A. and its Section in the Magazine’
(Summerland Scenes, 1948 p. 9). This service appears questionable. The 13/—annual fee
for this associate membership included a section for ‘Junior Associate Membership’,
which was free. Once again an offer is made in Part 5 for the ‘Free use of the “Let’s get
acquainted” Dept. of the A.G.H.E.A. and its Junior Section in the Magazine’ (ibid.).
Since no junior members were permitted outside the Family Unit, it is interesting to

consider quite to whom such a service catered.

The final piece of information comes from one of Clarke’s anonymous sources, who
reported that by 1952 the community had collapsed and that shortly after Long was
‘imprisoned for homosexuality with a minor, subsequently released but virtually
mentally wrecked and soon after died” (anonymous source, quoted in Clarke 1982, p.
117). Actually Long didn’t die until 1963, but he was clearly no longer a force in any
gymnosophical organization — including the one he had started with lone.

Fred’s Toleration of Parcae

The question | find most difficult to answer about Fred’s involvement with ROTA is
why he seems to have done nothing about Parca’s probable behaviour — especially in
regard to his own son. | suspect Fred’s loyalty to Ione — his almost worshipped mystic
teacher — led to his toleration of Parca as the figure head of the Order, for better or
worse. From the research it is clear that Parcae was not humble. It also seems that he

revelled in his power as ‘Witan’, ‘Prelate’ and ‘President of the Senate’. His interest in
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this power can be evidenced via the spiritual name he chose for himself, or accepted

when given him by lone.**

Like some heads of Religious Movements before and since, Parca’s own power and
self-aggrandisement corrupted him. If the sexual misconduct allegations about him were
true, it seems likely that Parcae’s power gave him the ability to enact his illicit fantasies
with young boys, and get away with them. For Parce, the naked lifestyle, coupled with
his vow of celibacy even within his marriage, is likely to have been a combination that

inflamed this man’s weaknesses.

For Fred, the survival of Tone’s ‘etheric’ mission and the New Age ideals she was
teaching at ROTA worked to override his sense of duty to report Parca’s probable
offences. It is likely that lone and Fred were trying to handle the situation without the
police — and the inevitable closure of the place that such a report would bring. While
little can be known of the events surrounding all this, the threat of the loss of the whole
project must have driven Fred to keep silent — losing the respect of his ex-wife and all
his family forever; and all connection between Richard and his siblings until a deathbed
reunion in 1990. While there is no indication from Fred’s life afterwards that he would
be part of the paedophile activities to which Clarke alludes, Fred’s turning a blind eye to
his Prelate’s misconduct must be seen as unconscionable. This line of reasoning helps to
make sense of something Mary once said to me: ‘Fred treated his first family very
badly. He did not act honourably at Browns Plains’ (Mary Robinson, pers. comm.,
1970s). I never quite knew what she meant, thinking she was overreacting to the

‘nudism’ factor. Mary never did use the terms ‘naturism’ or ‘gymnosophy’ — she liked

to cal? a c;ﬂaa/e a J/’Ma{e.

The Unravelling of ROTA
Besides the ‘darker allusions’ Clarke refers to, almost everything was unravelling

within this New Religious Movement — particularly so for William ‘Parca’ Long.

139 In Roman mythology the Parca were the personifications of destiny often called ‘The Fates’ in
English ... Their Greek equivalent were the Moirae. They controlled the metaphorical thread of life of
every mortal and immortal from birth to death. Even the gods feared the Parcee. Jupiter also was subject
to their power (http://en.wikipedia.org/wiki/Parcae, accessed 12.6.2010).
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... he became involved in a running battle with Health & Efficiency, for in the January
1950 edition, in his letter to the editor he was admitting an uncertain future while
protesting that the failure was not his fault but the migrants who “did not trouble to find
out the truth before they arrived” (Clarke 1982, p. 119).

Nothing Long could do improved the situation, and by the early part of 1950 ‘the QGC
was an outcast’ (ibid.). The annual report of the British Sun Bathing Association (BSBA)
had been reprinted in full by The Australian Sunbather (TAS) (1950, no. 39, February)
referring specifically to the QGA and admitting that it ‘regretted’ past assistance to the
AGHEA and QGC (Clarke 1982, p. 119). By late summer 1950 the various pressures,
both organisational and personal, evidently became too much for lone, who had been
unwell for some time. On the 3™ of March she took her own life. This public climax to
the story of the QGC was unknown to Clarke, and it was this which precipitated the
rapid decline of almost all Parce’s plans for the Queensland Gymnosophical
Community as a ‘way of life’, its corporate entities, and of Parcee Long himself.

The following section, with extensive quotes from the various Newspaper reports, tells
the story of Tone’s suicide in the rhetoric of the day. It also examines the media
discourse and the immediate effect on Fred Robinson’s life. The longer-term effect of
this event on Fred and Mary Robinson and their New Age Information Centre,
‘Shalam’, and then later on their living-artefact, the Universal Brotherhood, is also
broached. The existence of the Queensland Gymnosophical Community, let alone this
event, was something that few UBI members even knew about, and if we did we didn’t
know much about it. Mary Robinson was not keen that this unwholesome saga should
come out into the open as part of Fred’s back-story. I don’t think Fred cared. He
certainly couldn’t be stopped from talking about his venerated teacher Ione, but it is
understandable that Mary did care. The linking of the disgraced, and sexually charged
QGC ‘nudist commune’ with the successful and modest UBI ‘modern monastery’ (as it

was described by Mary) would do nothing for the latter’s good name.

lone’s Suicide

The Brisbane Telegraph’s Saturday Evening issue of the 4™ of March 1950 was the first
paper to report the story of the tragedy that would immediately change the direction of
Fred’s life. A Melbourne tabloid with an Australian-wide circulation, ironically named

The Truth, soon took up the story, developing it for the next few weeks. This section
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traces the publicity afforded this event and its aftermath, stories which spelled the end

of this communal experiment in gymnosophical high-weirdness. Everyone Fred knew

from his respectable Bli Bli days must have been saying: ‘We told you so!” — and with

good reason.

WEIGHTED BODY FOUND.

Amazing Police Search Ends

Drowned In Creek Near Sect’s Camp

A two day search for a 68 year-old woman ended dramatically this Saturday when
her weighted body was found at the bottom of a creek bed at Woodbridge, 10 miles

from Beenleigh.

The body was that of Mrs. Ruth Long,
whose husband according to police is the
world leader of a religious sect known as
the Rosicrucians. A big squad of police
headed by C.I.B. and uniformed officers
found the body with grappling irons on the
bottom of the creek in 15 ft of water.

Two 7 lb weights were securely tied to each
leg. Around the woman’s right arm was a
heavy metal kettle secured by a rope.
Immediately the body was recovered the
police instituted an intensive investigation.
Later the police were able to report that the
dead woman had been ill for some time and
that there were no suspicious circumstances
in her death. The search for the body was
carried out in amazing circumstances.
Several times this Saturday the police party
were bogged down in wild inhospitable
country in which the Rosicrucians have
their headquarters.

Camouflage Nets

Dense undergrowth which obstructed their
movements among isolated huts in which

members of the sect live, was made more
hazardous by camouflage nets draped
methodically over the 100 acres jungle
settlement. Police cadets manned a small
dinghy on the waters of the swirling 30
yard wide creek and had to cut their way
through the jungle growth and camouflage
that overhung its banks.

Mr. Long said he was the world leader of
the Rosicrucians, a sect which bore no
association with an order of the same name
known as Rosicrucians  California
Incorporated.

Mr. Long was clad in full clerical garb
when police arrived at the headquarters hut
of the settlement.

The only two members present today were
Brother Fred and Brother Long. They were
clad in shorts and were deeply suntanned.
Brother Fred also wore a long white beard.
Police were informed that the cult existed to
relieve sickness and poverty

(Brisbane Telegraph, 4.3.1950, Saturday
Evening issue).

It is to the credit of the Brisbane Telegraph’s editor that no mention of sensational or

salacious ‘nudity’ was made in the initial report of Ione’s tragedy. Parce’s appearance

in ‘full clerical garb when police arrived’ certainly provides a touch of ‘cult’ weirdness;

just as ‘Brother Fred’ being ‘clad in shorts’ and ‘deeply suntanned’ alludes to strange

goings on — but it does not explore nudist themes to stir up moral panic.



The Media Aftermath

The Brisbane Telegraph, which boasted on its masthead ‘Largest Audited Circulation in
Brisbane’ (4.3.1950), had run two editions of the above story on the Saturday. The first
was headed ‘BODY WEIGHTED DOWN: Grim Find In Creek Bottom’ and
appeared on page 7. In the evening edition it was promoted to the front page. The
Truth,*? the ‘Largest National Circulation of any Newspaper in Australia’ picked up the
story the next day, Sunday 5™ March 1950, and having missed the scoop to its rival,

also placed the story on page 7, but coloured the reporting in its own inimitable fashion.

I have included additional detail here, with contextual references to the Borva Street
Silver Domed Temple; some information about the group’s connection with, or more
correctly, disconnection with their financial benefactors, The Californian Rosicrucian
Fellowship; as well as alerts to some minor conflicting information. Deleting some
duplication of content, most is retained, to reproduce The Truth’s sensationalised style

of reporting:

' The Truth was a Melbourne tabloid newspaper established in 1902. In its early years its politics was

very much left-leaning, and it painted itself as the voice of the working class. Before 1945 it had a style of
journalism that was high-pitched, sensational and melodramatic. The newspaper from its earliest days
was based on scandal, particularly the records of the divorce courts, which were not subject to restrictions
on reporting. In its later decades it featured photographs of scantily-clothed young women ... It was later
owned by both the Fairfax group and Rupert Murdoch’s News Ltd. It is said that Dame Elizabeth
Murdoch (Rupert’s mother) took a dim view of the scandalsheet and it was later sold. It was last
published in 1995 (http://en.wikipedia.org/wiki/The_Truth (newspaper), accessed 8.7.2010).
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WIFE OF ROSICRUCIAN CHIEF FOUND IN CREEK
Weights on Body

The scantily-clad body of Mrs. Ruth
Edna lone Long, wife of the State
principle of the Rosicrucian Order ...

The Brisbane Rosicrucians some years ago
became the subject of much publicity when
they occupied the silver domed premises in
Borva Street, Dutton Park.

Their meeting place then was one of the
most spectacular sights of the city. About
five years ago, the sect moved their
headquarters to Woodbridge

About 4 a.m. on Friday Mrs. Long was
noticed to be missing from her bed. A
police search throughout Friday was
unsuccessful.

Yesterday morning about 7.30 a.m. one of
the party of police was dragging Scrubby
Creek — close to the house where Mr. Long
and his wife lived — when the grappling
iron bought the body to the surface.

Mrs. Long was dressed only in a singlet.

Mrs. Long and her husband lived in the
main dwelling and two other persons [Fred

and Richard] occupied huts which are
surrounded by lawns and bush. ...The
property is 14 Miles from Beenleigh and
four miles from the main road [It was ‘10
miles’ in the Brisbane Telegraph’s version,
and ‘17 miles from City Hall’ in
Summerland Scenes’ version]. The nearest
neighbour is approximately a mile away.

NOBODY NEAR

Before her death Mrs. Long had been in ill-
health for some time. She had received
attention from a number of doctors.

In 1940 the representative of the
Californian organisation declared that the
Queensland Order had nothing to do with
the original order of Rosicrucians. On that
occasion Mr. Long said that the world
headquarters of his organisation were in
Borva Street, Dutton Park, with one branch
in Perth. (Rosicrucianism, a system of
mythical and metaphysical philosophy
intended to guide the development of inner
consciousness, is said to have its real
foundation in Germany in the 17" Century)
(The Truth, 5.3.1950, p. 7).

The Truth had very quickly made the story its own. While still not mentioning ROTA’s

gymnosophical ‘nudist’ practices, they were headed in that direction. The following

week its reporters were hard at work stirring up moral panic about nudism — and this

time it was designed for an Australia-wide front page story — one perfectly suited to

increase the national circulation of The Truth.

NUDIST’S HOME

Here are some ‘Truth’ camera-shots of the ‘Rosicrucian’ nudist seCt up at Brown’s
Plains. Right: “Rev.” William Henry Long, prelate of the Order, who admits that, like
the others of the camp, he dons clothes only for “special” visitors.

Centre: “Brother Fred” Robinson as he was when “Truth” representatives visited the
camp last week. It is not nudism he says but Gymnosophy [photograph of Fred with hat,

boots glasses and hoe — with fencepost].

Bottom “ROTA” entrance (The Truth, 5.3.1950, p. 7).**

141 This iron-gate entrance, with the letters ROTA above it, was unchanged when | visited in 2004.



NUDISTS RUN OPEN CAMP IN BRISBANE

WITHIN a few miles of the city open to
the gaze of the curious, and to the
accidental visit of members of the public,
including children, is a nudist camp,
about which, in “Truth’s” opinion the
police should do something quickly ...this
nudist camp is potentially a menace to the
innocence of children and others.

While the place is partially fenced, and
partially screened by camouflage nets, the
fences are barbed wire and lattice wood,
and the camouflage nets are not effective
screens, being diaphanous.

Nudism in “Truth’s” opinion is offensive
when as little protection is afforded the
public as obtains at this Brown’s Plains
camp, and the nudists should be compelled
to forego their practices, or else provide
screens and barriers to prevent unwitting
public entry to the camp.

Two “Truth” men walked into the camp
unchallenged one day last week, and came
upon “Brother Fred” Robinson doing his
chores, clad mainly in a hoe and a hat. He
also had on a pair of spectacles, a pair of
shoes and a white beard but not a stitch of
clothing.

Long told “Truth” that other members
of the public come into the camp and are
received by the inmates in the buff. Only
for “special” visitors are any clothes
donned ...

Mrs. Long had been the head of the order
since Heindel’s death, and he himself now

fo 142
IS.

142 This corroborates my suspicion that it was lone

who was the ‘spiritual leader and teacher’ of the
group — this is certainly how Fred saw her. This text
also suggests that lone knew Heindel in America; she
was 34 when Heindel died in 1919

“Truth”: Do you practise nudism?

Long: Gymnosophy is our term for it, no
matter what the outside world thinks.
Nudism can range to pure exhibitionism to
sunbaking: but the original term is naturism
— that is living in accordance with nature...
Long said the degree of nudity practised
depended on the weather, and the health of
the member concerned, but from choice
most of the members got rid of their clothes
whenever possible.

MIGRANTS, TOO!

Over 20 migrants — men women and
children — had been nominated by him,
Long said, and they were all naturists.
However they only used the order to get to
Australia, and were found incompatible
with the order after they settled in.

For ten years, Long said, they had been
planning to have an increase in the
community. The camp was capable of
holding 100 persons who could provide for
every phase of life ... on the 800 acres of
land that the order owned. It was planned
that the intended members of the new
community build homes. Those already
there were in conformity with the
regulations laid down by the Government
for housing migrants

(Truth, 12.3.1950, p. 1).



While the files containing the official history of the immigrants who came to ROTA

may yield more secrets I have resisted the temptation of searching for them, believing

that these histories would be too tangential to Fred’s own story. Truth made another

visit to ROTA in the week after Ione’s suicide. The following interview with Fred

Robinson was published on the back page of this same Sunday edition, and is perhaps

the most worthwhile text related to Fred from this period, for it reveals how he was able

to reframe issues. | have reproduced this Question-Answer article in its entirety:

“THIS IS NOT NUDISM”

Continued from the front page.

At the nudist’s camp “Truth” saw Fred
Robinson (“Brother Fred”), busily engaged
in chipping weeds from the garden. The
only ornaments which adorned his deeply
tanned body were as listed above [in the
article on the front page]. “Brother Fred”
said he was in charge of the camp while the
Prelate (Long) was away, and he was acting
as a warden.

“Truth”: Do you always go around the
place here in the nude like this?

Fred: ‘Yes, but it is not nudism. That is
only lust.’

‘Well if you don’t call it nudism what is it?’
‘We are gymnosophists. You can look in
the dictionary for the meaning of that, and
you will see we are not nudists.’(Webster’s
Dictionary, to which Brother Fred referred
us, describes a gymnosophist as one of a
sect of philosophers said to have been
found in India by Alexander the Great.
They were naked, ate no flesh, renounced
pleasures, and employed themselves in
meditation on the nature of the true being,
and the absorption of the absolute).
“Brother Fred,” however did not clarify
this but rambled on about spirits,
reincarnation, and the purpose of life,
which was to convert the world into one
huge family.

“Truth”: ‘Do you think it is a good thing
for people to be going about together
without clothes?’

‘We believe in control, not the lustful
propagation of the species. We make a
spiritual approach to another being coming
into our midst.’

“Brother Fred” continued that the Order
did not recognise sex unless the spirit called
upon them to bring another soul into the
Order. However, “Brother Fred” was very
evasive, and talked largely of spirits calling
them when the time came for them to have
another child in their midst. But he said that
this particular aspect was for the Prelate to
explain, because ordinary people would not
understand it.

‘Do you consider this the headquarters, and
Mr. Long as the supreme authority?’ — Yes.
We have nothing to do with any other
Order.’

“You say there are only three practising
members here. Are you expecting more?’ —
“Yes, we are expecting a number of them to
come to us here.’

‘By a number, do you mean there will be
men and women among them?’ —

‘Yes.

‘And no doubt they will go without
clothing?’— ‘That is correct. We approach it
spiritually.’

Well, thinks “Truth”, the police should
approach this realistically, and do
something to have the practice of nudism
discontinued, or else carried on without risk
of public offence

(The Truth, 12.3.1950, back page).

The curious structure of this interview-based article cleverly forces Fred to condemn

himself. Truth is able to summarise and judge ‘on behalf of all sensible people’ —a mix

of the ‘common man’ perspective, and utter salaciousness in its story selection. While



there is much that could be drawn from this article about Fred Robinson’s willingness to
condemn himself out of his own mouth, more needs to be said about lone’s death. Here
she is used by The Truth as a narrative hook to prove the general nuttiness of this small
group of believers, and then as a prop in The Truth’s own call ‘to do something’. Ione’s
voice has been completely lost. | have found none of her writing, and no clear
photographs of her. With no traceable family, it has proven difficult to track anyone

living who even knew her.

Fred Robinson and lone Long

Itis likely that Fred and lone loved each other. Fred spoke almost in worshipful terms
when he referred to her over twenty years later. It is also likely that their love was even
more intense because it remained unconsummated. All the members had taken a vow of
poverty and chastity, and Fred was a super-dedicated individual. In the sexually
repressed hothouse of this naturist Community; with Parcae a homosexual and maybe a
paedophile who had accosted Fred’s son; with Fred and Parcee unable to get on, let
alone ‘harmonise’; it is understandable that life was unbearable for lone.'** Fred
recalled to me that lone had (through spiritual knowledge) told him that Parcee had been
responsible for his death in a previous life, and that they had been put together to work
out their karma in this particular life. This sort of convoluted relationship can develop in
a New Age NRM Community, where police and ordinary ‘human’ law are seen as
superseded by a ‘higher’ understandings and Cosmic Laws. Fred occasionally quoted
the Shakespearean verse: ‘There are more things in heaven and earth, Horatio, than are
dreamt of in your philosophy’ (Hamlet Act 1. Scene V); but more often Fred and Mary
used the adage ‘God moves in mysterious ways his wonders to perform’ when

confronted with the humanly unaccountable.**

143 As Ruth Edna Long used the spiritual name ‘Ione” it is useful to know its meaning: ‘Ione’ is from the
From Greek ‘ion” meaning ‘violet flower’; also the name of a sea nymph in Greek mythology
(http://www.behindthename.com/name/ione, accessed 12.6.2010).

% While not exactly Biblical, the saying ‘God works in mysterious ways his wonders to perform’, are the
first lines of a hymn by William Cowper, probably his paraphrase of ‘“For my thoughts are not your
thoughts, neither are your ways my ways”, saith the Lord. “For as the heavens are higher than the earth,
S0 are my ways higher than your ways, and my thoughts than your thoughts™” (Isaiah, 55:8, KJV).
Another possibility: ... wonder marvellously: for I will work a work in your days which ye will not
believe, though it be told you’ (Habakkuk: 1:5, KJV). These sorts of Biblical verses are used by the
religious to justify all sorts of behaviours — but also to endow spiritual/deeper meaning to life’s
mysterious enigmas — both joyous and tragic.
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Sectarian Rivalry
The Truth’s next Sunday edition (19.3.1950, p. 5) ran an article headed
‘Object to Nudism’:

Since “Truth” last Sunday drew public and members of the original, and genuine,
police attention to the nudist colony being Rosicrucian order, irately denying that the
conducted by a so called “Rosicrucian” “true order” has anything to do with nudism
order, at Browns’ Plains, near Brisbane, (The Truth 19.3.1950, p. 5).

many letters have been received from the

All the reporters and the police knew that ROTA was a private naturist organisation. It
was self-censorship born of decorum that had restrained them from making this public —
not The Truth’s revelations. The following extracts reveal some of the moral panic and
latent religious bigotry drawn out by the tragedy, inflaming sectarian rivalry, while
proclaiming ‘the truth’ about the original and supposedly authenticated Rosicrucian

Movement.

Margaret Stone from Ballina, a member of ‘the authentic Rosicrucian Order’ (ibid.)
suggested that, ‘the people who practise such things as nudism, should be punished’
(ibid.), and that ‘the true Rosicrucians do not practise nudism or any of the practices of
these people’ (ibid.). A Mr Arthur Ord, a Master of the Brisbane Chapter of
A.M.O.R.C. claimed that his Order was ‘the only true Rosicrucian Order ... and that it
could be traced back as far as 1489 B.C., and that the original seal used by Pharaoh
Thutmose 111 on that occasion is still in the hands of the Rosicrucian Grand Lodge in
California’(ibid.). Ord went on to inform readers that ‘the Browns Plains sect was
founded on the teachings of Max Heindel and did not represent true Rosicrucianism’

(ibid.). No one from ROTA answered these letters.

Fred’s Predicament

With his beloved teacher dead, and the publicity having died down, Fred left ROTA.
The exact date is difficult to ascertain, but it appears to have been by the end of 1950
(Fred Robinson, in Earth Garden, 1972 p. 34). After this he was never to return on a
permanent basis. His eldest son Richard continued to live there, gradually taking over
the reins from the shattered Parca. After Richard married in 1954, he and his wife Coral
established the Good Companions Club. They were to resurrect the place as a secular

nudist club, without the intense communal dramas or the change-the-world New Age
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agenda. In later years Richard became ‘a valued volunteer’ of the Relaxation Centre in
Brisbane, a New Age bookshop and seminar centre (Lionel Fifield, pers. comm., 2004).

While Richard and Fred were to remain in loose touch, it seems that Richard found it
hard to forgive his father’s departure so soon after lone’s suicide, as it left him with
many responsibilities. Apparently ‘Fred had once promised lone that he would keep an
eye on Parcee, which he failed adequately to do, giving Richard a very difficult task
until Parcae died’ (Coral Robinson, pers. comm., 6.11.2007). This adds weight to my
theory of why Fred stayed after his other son was scared off in 1937. While lone was
alive they were ‘keeping an eye on Parce’, but once Ione was dead Fred did not feel it
was his ‘karma’ anymore. To say that Fred and Parce had a ‘falling out’ would, I

suspect, be an understatement.

It seems likely that although Fred had moved out of the Community, he returned often,
using it as a base until Richard married Coral in 1954, for Fred was at ROTA in 1953
when Parca was arrested (ASIO File, 1961). Fred then visited Richard and his daughter
in-law from time to time during the 1950s and ’60s. Although welcomed, Coral
remembers him ‘going on and on about his prophecies and flying saucers — | couldn’t
stand it” (Coral Robinson, pers. comm., 6.11.2007). It apparently took many years of
diligent work by Richard and Coral to gain a good reputation for the establishment,
currently known as the Aquarian Naturists Retreat (ANR) — a member of the Australian
Nudist Federation and ‘one of the most respected nudist clubs in Australia’ (ibid.).
Since Richard’s death in 1990, the Aquarian Nature Retreat ‘has had nothing
whatsoever to do with religion’ (ibid.). Some of Fred’s grandchildren still tend the
property. The division set in motion by Fred’s joining ROTA still casts its shadow over
this family over seventy years later.

Despite Fred Robinson’s ability to speak with authority later in life, during his ROTA
days he saw himself as a behind the scenes willing worker and supporter of others
more qualified than himself. Only after he left ROTA was he able to step out and
speak in his own right — and to explore other information in the spiritual New Age
literature of that time. Perhaps it is for this reason | have not been able to trace any

mention of Fred Robinson in the extant literature of the ROTA organisations. It seems
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Fred always refused to take responsibility for the projects he put in motion. He saw
himself as a simple pioneer, willing to do whatever needed doing. He used to say,
T am not qualified to do anything except doing what I know I should be doing -
my own thing’ (pers. comm., 1970s). Fred followed the same pattern with regard to
Shalam and the UBI:

Mary is in charge of the day to day running of the Community. I am simply an
information centre and catalyst. I'm happy to do simple manual work wheve
needed, such as typing and gardening, but I am totally useless in any
administrative capacity (Fred Robinson, pers. comm., 1970s).

Archive shots of Fred hoeing weeds in the ABC TV Compass documentary ‘The
Brotherhood’ (Critchley, 2009) are testimony to his ability to work even into his
eighties. Sound bite sequences of Fred socking it to the camera in full rhetorical flight
attest to his ability to speak powerfully, persuasively, and with extraordinary passion.
Fred knew what he was best at doing. He was to say to me on the first day | met him,
and without any hesitation or false modesty: When the Spirit flows through me,
Stephen, I am a catalyst - that is my thing (pers. comm., 1971). | quickly came to
believe that it was to be my thing to facilitate Fred’s catalysation of the Australian
Agquarian New Agers of my generation — and, following his example, to serve in

whatever way was needed.

Fred Robinson and ‘Change’

On leaving ROTA Fred had to work out how he would interact with ‘the world” he
thought he had left. Before exploring his changes, and his ideas about ‘change’ itself; it
is useful to review the changes Fred had already made since his embrace of Social
Credit’s tenets precipitated by the Great Depression — when he had been forcibly shot
out of the rat race, something he regarded as ‘the best thing that ever happened
to me once I got over the initial shock of losing the farm’ (Fred Robinson, pers.
comm., 1970s).

During the first few years of Fred’s seventeen years of association with ROTA — out of

the world as he so aptly depicted it — he made a number of massive personal changes.

His own lifestyle-change-experiences shaped his life thereafter. Fred was over forty

when he first came in contact with lone and Parca Long, so he was at quite a different
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point in his life from most of those who joined the Universal Brotherhood in the 1970s.
Fred had been brought up to be a modest little English hat-and-tails gentleman. He had
been a smoker since his rebellious and disobedient youth. He had married and fathered
six children. He was an independent person, even somewhat irreligious. He had a sharp

sense of humour and was not beyond swearing.

Within the space of a few years he lost his farm, moved into the bush, built a humpy,
became a dedicated worker for the Social Credit Movement, and then a neophyte of a
Rosicrucian Sect. Soon he was wearing nothing except for working gloves, boots and
hat — toting a hoe. He had turned vegetarian virtually overnight, and stopped smoking
cold pumpkin. It wasn’t long before he took the solemn vows of poverty, chastity and
obedience. Poverty was part of life since the Depression — nothing had changed there;
but he was also thrust into chastity — not an easy ask for a vital man like Fred. Then he
was obliged to be obedient to Parce his Prelate — a person he couldn’t stand from the
beginning, but the person who was married to the spiritual teacher he worshipped — if
not loved. These changes were a huge challenge for this pioneer of the Age of Aquarius,

but one he felt called to meet, despite the havoc it would cause within his family.

As a penniless, celibate, obedient, vegetarian, non-smoking, naked monk, working
twenty hours a day in this Aquarian Order, Fred could certainly speak from personal
experience about ‘change’. In fact by the time | met him he was obsessed with its
necessity and urgency. It was his mantra — and it was contagious. A few ‘students’ were
to contract Fred’s change-disease in the 1950s; Mary Broun caught it in the 1960s,
while I and many more others succumbed to it in the 1970s. Often during the Universal
Brotherhood years changes were made without compelling reasons to do so. | remember
citing Fred’s saying: the only thing constant is change’ almost as a rationale for
changes which only made life more difficult for everyone — but seemed like a good idea

at the time.

While Fred did work extraordinarily long hours he was at various times a voracious and
fast reader, a skill he had perhaps gained from his boyhood love of reading science-
fiction. At his Depression affected farm, and then in his humpy at Lake Weyba, he read

much while investigating what was wrong with the world economic system Via
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the Douglas Credit Movement. He was soon reading Heindel’s The Rosicrucian Cosmo-
Conceptions (1909), and in the process discovering the Truth about God and the
Universe and how we should live according to Cosmic Law via lone and Parcae

Long’s brand of naked Rosicrucianism.

One thing is certain: Fred did so much reading he neglected his wife and children. This
is often a problem for those investigating religious organisations. It is easy for a
neophyte to become immersed in, and obsessed by, the ‘truth’ they feel they are
encountering. One of the problems of New Religious Movements is that the initial
intensity experienced at the time of first contact, seems to override all else. The amount
of reading that needs to be done to just get up to speed with the others in the group can
be very demanding, especially on top of the work one feels obliged to undertake — to
play one’s part in the movement. There may be no intention on the part of the group to
‘brainwash’ or even ‘convert’ anyone; only the responsibility to share the truth, a
sacred trust which Fred felt and exercised when he was asked a question by a sincere
seeker of truth. While the idea of conversion is anathema in many New Age circles,

the enthusiastic involvement of a neophyte often causes stress to build up in them.

While not usually compulsory, the recommended but ultimately self-imposed rigours
and disciplines of a NRM Community (with founders and leaders as exemplars) can
involve long, intense, and regular services or prayer meetings; purification regimes that
may included fasting; fitness sessions to ensure the body is balanced; orientation
lectures and personal meetings designed to explain both the culture and the particular
understandings of the group; and then times of silence to inwardly contemplate the new
life. In combination with these factors is juggled the needs of the moment — The
‘Work — which the sincere Seeker wants to undertake as a contribution to the cause of
which they are newly enamoured. Sleep deprivation can often be the result — just as it is
for many enthusiastic, driven personnel trying to get ahead in worldly careers. I suggest
it is this same compulsive workaholic syndrome at play, rather than the result of a
sinister ‘cult brainwashing’ plot designed to ensnare the innocent and unsuspecting

seeker.
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Fred Robinson’s dedication to the ‘The Work’ was inspiring to me and others who met
him and joined with him to accomplish his Afternative Society vision. Fred’s
testimony that ‘twenty hours a day was never enough to do what needed to be
done’ led me to at times display a super intensity which too often became imbalanced,
and occasionally — in the name of dedication — roamed the margins of fanaticism. Such
intense dedication was certainly modelled by Fred Robinson. On reflection, nearly
forty years on, it is clear that this intensity afflicted most people who lived in the
Universal Brotherhood for any length of time. Such is the climate where dedication to
an almost impossible ideal is hot-housed in a 24/7 way of life. In a sentence, we took it

all too seriously.

The Temple Address

The question ‘How did Fred come to be a prophet?’ was one that was difficult to answer
— for there was nothing to suggest anything about prophecy in the only extant literature
of the Queensland Gymnosophical Society and its Community. However, by searching
under ‘Rosicrucian’ and then ‘Queensland’ in the National Library (Canberra) |
discovered an undated text titled ‘Temple Address: The Inauguration of National Prayer
for the Preservation of the British Empire and Protection of Australia’. Without an
author, this publication included some photographs, with the caption ‘INTERIOR
ROSICRUCIAN ORDER SYMBOLIC TEMPLE, BRISBANE"’. It can be easily
deduced that this was the interior of the Borva Street silver domed temple and (from the
content of the address) that it was written after Fred had made contact with the Longs
(early in 1936). The three centimetre ‘logo’ on the otherwise clear back page featured a
naked lady balancing on a ball while holding a chalice with the word “YOUTH’
superimposed in white over the vessel — a semiotic giveaway that this text emanated
from these gymnosophical ROTArians, and (although impossible to verify) was likely to
have been written by Parca and lone Long. The following excerpts, amongst other
things, make clear where Fred first came in touch with the Biblical prophecy he
explained to baby-boomers in the 1970s; while also revealing the genesis of the idea
that a ‘spiritual wave’ jumped from California to Eastern Australia — and later by
extension to Perth. The opening paragraph (which I have included in full) also explains

why Fred had told me that two ‘Great Masters’, Solomon and Hiram Abiff, were vital to
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‘bringing in the New Age’. | simply ignored this sort of thing, seeing such

information as beyond me. Fred didn’t mind — after all it was an action cycle.

The world is rushing headlong into chaos, blinded by rampant Personal Power. Biblical
and Pyramid Prophecies confront us with the facts which it is our privilege to
comprehend in prescience, and our duty to act upon in co-operation with the Higher
Powers, and our Grand Masters, Solomon (Jesus) — the Church, and Hiram Abiff
(Christian Rosenkreuz) — Freemasons, that the world may be safely piloted through this,
the most critical and serious crisis in our whole history, threatening its very existence.
Let us therefore face the facts as they are Cosmically and Terrestrially developing
(Temple Address, Brisbane Rosicrucian Order, p. 1).

The phrases ‘rushing headlong into chaos’, ‘the most critical and serious crisis in our
whole history’, and ‘let us therefore face the facts...” were all recycled later. In what
follows, the author(s) describe in some detail the way in which ‘the Spiritual Wave
responsible for Man’s ‘Spiritual education’ had moved from the East from the time of
Confucius, spreading West until arriving in California — where The Rosicrucian

Fellowship had fortuitously established it headquarters. Fred often spoke about this
leap:

Leaping the Pacific (as forestated by Max Heindel) from the West Coast of America,
the spiritual path of this Spiritual Wave leads directly to the East Coast of Australia,
thereby clearly indicating that Australia must lead the world civilisation in the New Era.
Brisbhane (153 deg. E. Long.) is almost due East, and the Rosicrucian Order
consequently transferred from the Northern Hemisphere and established its
headquarters in Brisbane, to enable the work of setting the standards for the Aquarian
Age to be accomplished ...

Evolution is spirally progressive and the new Spiritual Wave to be inaugurated in
Australia will establish the commencement of an entirely new order of things, not
merely from a new Zodiacal Sign Control, but from the major Cosmic Cycle basis ...
(ibid.).

The author throughout this article insists that there is a clear link between the cosmic
forces of the universe and terrestrial happenings, here making a link between future sun

spot activity and an important, but mysterious world change:

Between1986-88 several of the major planets will in conjunction shut off much of the
Sun’s Life Force. All are familiar with terrestrial reaction to Sun-spot activity, and
scientific records have been compiled conclusively demonstrating that crises in the
world history have coincided with major Sun-Spot activity, but science possesses no
record of an activity of such magnitude as the Cosmic conditions of 198688 will create
(ibid).
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Far-in-the-future-prophecies like these were much easier for onlookers to appreciate.
Shorter term ones like the following could go awfully wrong, even if they began well,
looking as though they might work out:

The aspect next to consider is the culmination of Biblical Prophecy. By Pyramid
computation the 15™-16" September 1936 would mark the inauguration of Universal
Peace and Goodwill among men. Armageddon then ending war ... In July 1935
international war seemed inevitable, but natural forces brought into operation in place
of war enabled war to be averted (Temple Address, Brisbane Rosicrucian Order, p. 2).

This sort of prophecy would have been popular in 1937 and 1938 when Chamberlain
seemed to be averting War, but not so in 1939.

One other idea which Fred proposed in the 1970s, and is also mentioned in this Temple
Address, is the idea of a shift in the earth’s axis. The following paragraph was
undoubtedly the genesis of this concept. Notice how the scientised geometry of the text

is combined with the last two unscientific words.

Geologically, it has been proven that at one time the climatic conditions at the Polar
Regions were tropical, yet no change in the 23 !4 deg. angle of inclination of the Earth’s
axis to the Ecliptic has been observed since Atlantean days. A symbolic geometrical
figure, still preserved as sacred by the Hopi Indians, shows that at one time the angle of
inclination was 14 deg. which means that the change was produced by a sudden roll
over. Conditions are rapidly building up for another roll over (ibid.).

The conditions that would bring about this ‘roll over’ were to be movement of the
continental masses ‘by seismic disturbance, thereby altering the Earth’s Centre of
Gravity’; while the ‘combined gravitational pull of the massed major planets’ was to be
seen as ‘operating in a similar manner to that by which the Moon draws the tides’, the

combination judged as ‘the final “straw” causing the roll over’ (ibid.).

The intensity of the devotional and prayer regime ‘inaugurated by the Order on
September 16™ 1936 (without knowledge of the Pyramidal importance of the date)’
(ibid.), can be observed in the following extracts of a longer list of activities that were to
be undertaken by ‘every Rosicrucian Order Aspirant of Initiation in the World’ (ibid.).

These activities were listed as:

a) The Temple was to remain open to ‘the Public’ on Sundays until 6.30 pm;
b) Devotional services were to include ‘intense prayers’ taking the form of ‘National
Prayer for the preservation of the British Empire and the protection of Australia’;
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c) Every Aspirant was ‘to direct his private prayers and work intensely in every
possible way’ to establish universal Peace and Good-Will among men;

d) The production of a Mystery Play would instruct people in ‘the operation of natural
and Divine law to provide conclusive proof of reincarnation’;

e) On November 1* 1936 ‘the Symbolic Act of breaking the War Sword was definitely
arranged to be performed’ (Temple Address, Brisbane Rosicrucian Order, p. 2).'*

This last date places the text between September 16™ and November 1%. The final
paragraph attempts to sum up and stress the path to protection in unstable world
conditions — a path which these Rosicrucians well-knew and were prepared to promote
to the general population:

All these conditions accurately fulfil the statement of Holy Writ and National Prayer in
accordance therewith is Britain’s only protection, and the fact that Australia (Aquaria)
is the Promised Land (Palestine being the scene of Armageddon) is of supreme
importance to Australian who in self preservation must spiritualise their activities, work
in line with Divine laws and thereby invoke Divine protection (ibid).

Part 4. Fred the Wandering Sage

There is very little detail about Fred’s movements from after he left ROTA, sometime in
the early 1950s, until he met Mary Broun in Western Australia in late 1962. The
following account is based on what Fred himself told me he was doing during this
period, supplemented by information contained in quotations within extant print media
articles. Some of this information was confirmed by his contemporaries during the
1970s and *80s when I met them in conjunction with my role in the Universal
Brotherhood, while other facts have been verified or supplemented by those who knew
him or were children of his ‘students’ during this period. Unfortunately almost all of the
primary alignees had died by the time | began this research, so it is almost impossible to
work out the exact order in which the events covered took place. In 1953 Fred was back
at ROTA for an unknown period of time, assisting his son Richard with the ongoing

problems with the authorities concerning William ‘Parca’ Long.

The only detailed records of Fred’s life during this period are in connection with the

time he spent in the Cairns and Atherton Tablelands district. The first of these records

%5 This is derived from the Old Testament: ‘And in that day will | make a covenant for them with the
beasts of the field, and with the fowls of heaven, and with the creeping things of the ground: and I will
break the bow and the sword and the battle out of the earth, and will make them to lie down safely’
(Hosea 2:18, KJV).
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come from an interview with the disapproving husband of one of Fred’s female
students. I include this interview in full as it reveals how antagonistic ‘outsiders’ saw
Fred Robinson during this period. The second is from an official file of ASIO,

Australia’s Security and Intelligence Organisation.

More Revealed Knowledge
Fred’s own account in Earth Garden suggests that when he first left ROTA in 1950 he

spent a year on a biodynamic farm:

... it was about 1950, yes just over twenty years ago. At that time | went and spent about
12 months with Thea Hughes up through the Blue Mountains out of Sydney, up at
Kurrajong. She was running a Bio-Dynamic farm, and | found she was in difficulties
and that was my first real acquaintance with the Biodynamic work. I didn’t go into it
scientifically but I went helping them make compost (February 1972, p. 34).

Here Fred Robinson read the spiritual books he was so engaged with, and worked half-
days on the Hughes’ farm for his keep. It is most likely that it was during this year he
read a book which he regarded as his next step — after Social Credit (Douglas 1927,
revised 1933), The History of the Origin of All Things (Arnold 1852), and The
Rosicrucian Cosmo Conception (Heindel 1909) — a book of ‘Revealed Knowledge’
which would supply him with an enhanced feeling of mission. Oahspe: A Kosmon Bible
(1883) was the sacred text which, more than any other was to define his life thereafter.

It is also sure Fred had close contact with a ‘Faithist” group (the name that readers of
Oahspe give to those who follow its teachings). | was to meet Hans Delmar, the
Sydneysider most likely to have introduced Fred to Oahspe, and who was importing the
book and selling it at cost to those interested. Fred became a priest/celebrant for a group
of Faithists sometime in the mid-1950s, for he told me he performed funerals and
marriages and other rites. A Kosmon Church Service Book (1920) that Fred gave me has
a Eulogy, written in Fred’s handwriting, for a woman (Louisa Heyman) stuck to the
back page. Along with other markings in the book, these corroborate Fred’s statement to
me that he had been a Faithist celebrant. Just how involved he was or for how long is
hard to ascertain; but