
Other essays honour Nockles’s role as a librarian and the custodian of the
Methodist Church Archives, which no doubt shaped his later interests in
Methodism. Therefore, Rachel Cope contributes an essay on the ways in which
the Methodist convert Catherine Livingston’s reading habits helped her to foster
a corporate, rather than individual, Evangelical spirituality. Carol Blessing more
directly draws upon the collection of the Rylands and showcases its usefulness to
literary and gender studies. Her careful reading of Mary Fletcher’s manuscript
journals exposes how, when editing the (auto)biography of Fletcher, Henry
Moore de-radicalised her ‘proto-feminist’ advocacy of women’s preaching
(p. ) and sidelined Mary Tooth, the keeper of Fletcher’s papers. Again, consid-
eration of audience loomed large, as Blessing suggests that Moore’s curtailing of
Fletcher’s radicalism was done ‘with good intent’ to avoid reducing the (auto)bio-
graphy’s readership when female preaching was censured among the wider
Methodist movement (pp. –). Gender roles are also considered in David
Bebbington’s case study of the Victorian Wesleyan congregation of Brunswick
Chapel, Leeds. Although the essay largely conforms to Bebbington’s previously
established model – the four qualities of Evangelical religion: conversionism, bibli-
cism, activism and crucicentrism – it nevertheless digests obituaries as a new source
material to telling effect. New primary sources, textual and visual, are also brought
to light by William Gibson and Richard Sharp, whose contributions (on Catholic
court sermons at James II’S Chapel Royal and clerical portraits respectively)
testify to the impressive chronological reach of Nockles’s scholarship.

There is, however, some unevenness regarding the title, Religion in Britain. While
Andrew Crome’s fascinating study of ‘Jewish conversion’ novels and James
Pereiro’s of Cardinal Manning’s involvement in Jewish issues extend the ‘religion’
in the title beyond Christianity, Stewart J. Brown’s survey of the disestablishment of
the Church of Ireland in  sits somewhat uncomfortably with the volume’s
declared scope of ‘Britain’, with Scotland only mentioned in passing. More,
then, could have been made of the Oxford Movement’s Scottish connections, a
topic which Nockles and Brown have examined elsewhere (Peter B. Nockles,
‘“Our brethren of the north”: the Scottish Episcopal Church and the Oxford
Movement’, this JOURNAL xlvii [], –; Stewart J. Brown, ‘Scotland and
the Oxford Movement’, in Stewart J. Brown and Peter B. Nockles (eds), The
Oxford Movement: Europe and the wider world, – [Cambridge, ], –
). These qualms aside, this is a fine and stimulating collection that achieves its
goal of paying tribute to Peter Nockles.
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The Scots Afrikaners. Identity politics and intertwined religious cultures in southern and
central Africa. By Retief Müller. (Scottish Religious Cultures Historical
Perspectives.) Pp. viii + . Edinburgh: Edinburgh University Press, .
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This book can be read at two levels. First and foremost it is a study of one
Presbyterian dynasty and its impact on the history of southern and central
Africa. Andrew Murray Sr (–) was one of a group of Scots Presbyterian

 JOURNAL OF ECCLES I A ST ICAL H I STORY

https://doi.org/10.1017/S0022046922002408 Published online by Cambridge University Press

http://crossmark.crossref.org/dialog?doi=https://doi.org/10.1017/S0022046922002408&domain=pdf
https://doi.org/10.1017/S0022046922002408


ministers recruited in the s at the request of the British governor of the Cape
Colony in order to promote British influence in the infant Dutch Reformed
Church. By  twelve of the twenty-two ministers in that Church were Scots.
Murray married a young Cape Dutchwoman, Maria Stegmann. Of their eleven chil-
dren who survived into adulthood, five became ministers. The most important was
Andrew Murray Jr (–). Like a number of these ‘Scots Afrikaners’,
Andrew Jr studied theology both in Scotland and in the Netherlands. At Utrecht
University he was influenced by the Réveil, an Evangelical pietist movement that
was renewing and challenging Calvinist orthodoxy in the Netherlands. Murray
returned to South Africa with a passion for missions and a hatred for theological
liberalism. He was assigned a vast parish beyond the formal boundaries of the
colony at Bloemfontein, where he ministered to the Voortrekkers who had
sought to escape British imperialism by migrating beyond the Vaal river. Andrew Jr
rightly occupies centre stage in Müller’s account, but he also illuminates the sign-
ificance of other members of the dynasty. Andrew’s brother John became the first
professor at Stellenbosch Seminary, antecedent of Stellenbosch University.
Andrew’s nephew, Andrew Charles, was one of the first two missionaries sent to
Nyasaland in  by the Ministers’ Missionary Union, a voluntary body of DRC
ministers established in  on his uncle’s initiative. Another nephew,
A. A. Louw, became the first DRC missionary to Mashonaland, and married the
sister of D. F. Malan, the first apartheid-era prime minister of South Africa. A
cousin of A. C. Murray, William Hoppe Murray, led the DRC mission to
Nyasaland, where he was active in Bible translation and in cementing the union
with the Blantyre and Livingstonia missions of the United Free Church of
Scotland to form the Church of Christ (Presbyterian) in Central Africa (CCAP)
in . Andrew Murray’s sister, wife, daughter and niece were prominent in
the early years of the Huguenot Seminary at Wellington, founded by Murray in
 on the model of the Mount Holyoke Seminary in Massachusetts; like its
American Holiness counterpart, the seminary became a training ground for
women missionaries. Müller’s book is welcome as the first comprehensive assess-
ment of the historical significance of the Murray dynasty. The reader may
become lost amidst the constellation of Murrays, and a family tree would have
been helpful.

At a deeper level, The Scots Afrikaners adds to recent scholarship (notably by
Richard Elphick) on the missionary sources of apartheid ideology. Müller
argues that the two Andrew Murrays were not simply responsible for infusing the
DRC with enthusiasm for missions to black Africans – as earlier writing has empha-
sised – but that they saw themselves as missionaries to the Boers. They regarded the
Afrikaners as ‘weaker brothers’ whose racial prejudices had to be accommodated
for the sake of evangelism. The crucial piece of evidence in support of this case is
Andrew Sr’s moving of a motion in the Cape synod in  affirming that,
although Scripture supported the admission of ‘heathen’ converts to white congre-
gations, racial segregation should be tolerated in deference to ‘the weakness of
some’. Müller develops this point into a rather speculative argument that the
Scots Afrikaners as a group pursued ‘intentional hybridity’ as a missionary tech-
nique of indigenisation. Whether it was intentional or not, there is no doubt
that the Murray clan, as a dynasty combining Scots and Afrikaner parentage,
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produced offspring who ‘went native’ and became typically Afrikaner. One of
Andrew’s sons, John Neithling Murray, was deported to India as a prisoner of
war during the South African War of –, while one of his nephews,
Willie Louw, was executed by the British. William Hoppe Murray nearly scuppered
the negotiations to form the CCAP in  by insisting that white and black dele-
gates ate separately, and the Scottish missionaries reluctantly ceded the point.
Andrew Murray himself took the Boer side in the South African War. Yet he
remained a pan-Evangelical and multi-racialist, combining conservative
Evangelicalism and political liberalism in a synthesis rarely matched in later
South African history. By the s hard-line Afrikaner theologians were dismiss-
ing the Murray tradition as a form of ‘Methodism’, manifesting experiential piety
but lacking in Calvinist theological backbone. Murray was no Methodist, but the
accusation contained a grain of truth: as a student Murray had imbibed from
Utrecht’s version of the ‘Holy Club’, known as Sechor Dabar (‘Remember the
Word’), a zeal for Evangelical unity in mission that ultimately ran against the
grain of Afrikaner national identity.
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The conversion of enslaved African Americans to Christianity has been well docu-
mented in studies of religion in the antebellum South. Yolanda Pierce’s study pro-
vides greater nuance to this process by analysing five conversion narratives in
detail, those of George White, John Jea, Solomon Bayley, Zilpha Elaw and David
Smith. All five individuals converted to Christianity and were subsequently
‘called’ to preach, encountering risks and dangers in their journey. Pierce
recounts the key details of each narrative, noting White’s difficulty in gaining a
licence to preach from the Methodist Church; the intersection between literacy
and faith in Jea’s conversion, and also his difficulty in failing to convert his wife;
Bayley’s work as a missionary to Africa, and his role as both a husband and
father; Elaw’s challenges in navigating issues surrounding religion, race and
gender; and Smith’s multiple conversion experiences to first the Catholic,
and then the Methodist, Churches, and his attempts to engage with the African
American community and the remaining elements of African religious cosmology.
Yet, in addition to recounting the key details of each narrative, Pierce also high-
lights recurring themes generated by the accounts, such as the ability of
Christianity to help individuals survive enslavement, the creation of a syncretic
form of African American Christianity and the potential rift between those who
converted to Christianity and those who primarily maintained African religious tra-
ditions. A consistent theme running through the narratives is the use of
Christianity to help African Americans cope with the ‘hell without fires’ nature
of enslavement, and simultaneously refute proslavery arguments that tried to
both justify the institution of slavery and stress its benevolence to African
Americans. Additionally, Pierce notes how each of the narrators contributed to
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