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1. Introduction: questioning the mid-twentieth century as a period of conservative hegemony
The middle of the twentieth century is widely regarded as a low-point in British evangelical history, and, perhaps for that reason, has not been well served by recent scholarship of the evangelical movement.  The underlying premise of Rob Warner’s illuminating and provocative study, Reinventing English Evangelicalism, 1966-2001, is that the mid-twentieth century saw the replacement of the strongly conversionist yet doctrinally minimalist evangelicalism of the mid-nineteenth century by an ‘elaborated conservative hegemony’, marked by a ‘biblicist-crucicentrist axis’, a predominantly anti-critical and Calvinistic theological stance, and ‘fundamentalising tendencies evident in a continuing rightwards drift’.  The supremacy of tight Reformed orthodoxy endured, according to Warner, into the mid-1960s, when it ‘finally collapsed under an excess of mutually exclusive certainties’.
  I wish to argue that in Britain the supposed hegemony of this strongly Reformed expression of evangelicalism was more recent in origin and less absolute in extent than Warner implies.  I shall also propose that an adequate evaluation of both the sources and the limits of this conservative domination demands that we pay attention to the impact on British evangelicalism of influences that were international in scope, both from within the evangelical constituency and from beyond it.  The narrative of evangelical history from 1945 to the present is too complex to be presented as a straightforward progression (or regression, depending on one’s theological perspective) from a situation of theological unanimity and precision in 1945 to one of theological breadth and plurality of identity today.  Debates over the meaning and parameters of evangelical identity were as common in the immediate post-war period as they are now.  
The story of transatlantic evangelicalism from 1945 may be divided into three sections: an initial phase from the mid-1940s in which leaders of the middle ground of movement sought greater clarity of identity by differentiating their goals and ethos from separatist fundamentalists on the one hand, and, on the other, both doctrinally imprecise ‘liberal evangelicals’ and the advocates of neo-orthodoxy; an intermediate phase, spanning the ‘long 1960s’ (approximately the years from 1958 to 1974),
 in which the resulting ‘conservative evangelical’ consensus held relatively firm and wielded growing influence; and a third phase, extending from these intermediate years to the present, in which evangelical styles of Christianity have continued to grow numerically, but have followed increasingly divergent pathways, making it once again problematic by the opening decade of the twenty-first century to determine precisely who is, and is not, ‘evangelical’.  
The focus of this paper will be on British evangelicalism during the first two of these phases.  It will be argued that in a variety of contexts by the late 1960s there were already signs that the conservative evangelical united front forged during the 1950s and early 1960s was not as united as had at first sight appeared.  From the early 1970s these underlying tensions break surface and threaten to become open divisions.  The story of evangelicalism during the second half of the twentieth century, contrary to most popular representations of evangelical Christianity in the media, is one of a steadily widening divergence between ‘fundamentalism’ and ‘evangelicalism’.  Broadly speaking, until the mid-1970s that process of divergence assisted in clarifying the question of what it meant to be evangelical; since the mid-1970s, the continuance of the same process has made it more difficult to answer the same question.

In Britain, in contrast to the United States, few evangelicals in the middle of the twentieth century referred to themselves as fundamentalists.  For most British evangelicals, in contrast to their counterparts across the Atlantic, the term ‘fundamentalist’ had always been little more than a smear-word applied to them by their opponents.  Although Britain had experienced fundamentalist controversies in the 1920s, they were neither on the same scale nor as disruptive in their ecclesiastical consequences as those in the United States.  British patterns of denominational affiliation were much less fragmentary, with the result that the great majority of evangelicals still retained their membership within the historic denominations.
  Evangelical separatists in Britain were relatively much weaker than their counterparts in the United States, with the consequence that non-separatist evangelicals needed to pay less attention to differentiating themselves from fundamentalists.  Whereas in the United States the task of defining evangelical identity in the post-war era was shaped by the imperative of differentiating evangelicals from separatist fundamentalists, in Britain the dominating agenda at the start of our period was precisely where the line should be drawn between evangelicals and those of more liberal persuasion.

In Britain, within the national churches of England and Scotland, as also in the English Free Churches, the term ‘evangelical’ was employed in the immediate post-war years with a looseness which contradicts any assertion that there were no problems in defining evangelical identity before the 1970s.  I will comment first on evangelicals in the English Free Churches, and then on those in the Church of Scotland, before turning to evangelicals in the Church of England.
2. The English Free Churches: the continuance of broader expressions of evangelicalism, 1945-c. 1971

In the English Free Churches, a broad range of theological opinion continued until the early 1970s to lay claim to the label ‘evangelical’.  Many English Nonconformist scholars and ministers in the later Victorian period had accepted the new higher criticism of the Bible while retaining a broadly evangelical approach to theology, and the legacy of this synthesis remained apparent into the 1950s and even 1960s.
  A further influence orienting Free Church evangelicalism in an ecumenical and liberal direction was the close connection which existed between many Free Church leaders and the SCM, where students from the historic Free Churches often felt more at home than they did in the IVF, which tended to be dominated by Anglicans, with a considerable infusion of Christian Brethren.
  Methodism retained evangelical spirituality in its congregational worship largely through the enduring popularity of Charles Wesley’s hymns.  Of the Methodist theological colleges, only Cliff College, which specialised in the training of lay evangelists rather than circuit ministers, was clearly conservative in its evangelical commitment.  W. E. Sangster, minister of Westminster Central Hall from 1939 to 1955, was relatively unusual as a conservative evangelical minister who, through his remarkable preaching, attained national stature and influence within his denomination.  Congregationalism was the most theologically liberal of the English Free Churches, yet was strongly influenced in the 1950s by a ‘Genevan school’, led by Nathaniel Micklem of Mansfield College, Oxford, which sought to promote orthodoxy, reverence and liturgical order in worship.  Many of the leading English Baptist scholars, notably those at Bristol Baptist College or at Regent’s Park College in Oxford, regarded themselves as evangelical while accepting more or less advanced critical views of the Bible.  Ernest A. Payne, general secretary of the Baptist Union from 1951 to 1967, was a leading figure in the World Council of Churches who had few contacts with conservative evangelicals.  Even the faculty of Spurgeon’s College, always the most conservative of the English Baptist colleges, displayed through the 1950s and 1960s a style of evangelicalism which was not predictably or even consistently conservative.
  As long as a distinctively Free Church identity remained a more potent force than pan-evangelical sentiment among Nonconformist ministers, the historic English Free Churches were limited in their capacity to shape the destiny of post-war evangelicalism in Britain.  

3.
The Church of Scotland: Barthian theology and evangelical 

co-operation

In the post-war Church of Scotland evangelicals were mainly of the centrist variety, with fewer representatives at either end of the conservative-liberal spectrum than in the Church of England.  The historic Reformed nature of the Church of Scotland and the status of the Westminster Confession of Faith as the principal subordinate standard of faith were partly responsible for this.  Also relevant was the much greater influence of the neo-orthodox theology of Karl Barth, whose advocates included G. T. Thomson, professor of Christian dogmatics at the University of Edinburgh from 1936 to 1952, and his successor in the chair, Thomas F. Torrance.  Torrance, the son of China Inland Mission missionaries, had for a time led the work of the IVF among theological students, but had become dissatisfied with what seemed to him the unduly mechanistic approaches to biblical authority in conservative evangelical circles.
  With Geoffrey W. Bromiley, an Anglican who left New College in 1958 to join the faculty of Fuller Theological Seminary, Torrance supervised the translation into English of the thirteen bulky volumes of Barth’s Church Dogmatics, an immense task which Thomson had begun as the translator of volume 1:1.  There was also a more broadly-based commitment to the priority of evangelism in the national Church of Scotland than in the Church of England.  From 1947 through to the late 1950s the Church of Scotland, together with other churches, promoted a nationwide programme of lay evangelism known latterly as ‘Tell Scotland’.  The chairman of the executive committee of ‘Tell Scotland’ in 1957 was Robert Mackie, former general secretary, first of the SCM and then of the World Student Christian Federation.  Yet the campaign also drew personnel from the IVF as well as the SCM, and one of its leaders – Tom Allan – was a strong supporter of Billy Graham.
  In the Scottish universities, and especially at Edinburgh, where the divinity students of New College provided much of the leadership of both the IVF and the SCM, and where the Christian Union enjoyed the support of senior members of the university faculty of divinity, such as Tom Torrance and the well-known preacher, James S. Stewart,
 the two traditions of Christian student work were closer in spirit in the early 1950s than at any English university.  From the autumn of 1951 the IVF-affiliated Christian Union at Edinburgh held a joint weekly prayer meeting and engaged in some acts of joint Christian witness with the SCM group, a policy which eventually led the IVF in London to disaffiliate the Edinburgh University Christian Union in September 1953.
  It was a symbolic moment, sadly marking the apparent impossibility of retaining conservative evangelicals as simply one element in Scotland within a co-operative ‘centrist’ evangelicalism.  Although some ‘centrist’ Scottish evangelicals such as Torrance
 continued to refer to themselves as evangelicals with less hesitation than was true of their English equivalents, the Edinburgh controversy contributed to a process of linguistic transmutation which paralleled the one more strikingly evident south of the border: the term ‘evangelical’ was gradually becoming the distinctive property of conservative evangelicals, whose most influential leader was William Still, minister of Gilcomston South Parish Church in Aberdeen from 1945 to 1997.  The durability of this redefinition of ecclesiastical vocabulary is illustrated by the recent obituary in The Times of James Philip, renowned minister of Holyrood Abbey Church in Edinburgh from 1958 to 1997, which assures us that when ordained in 1948, Philip was ‘one of only a handful of evangelicals in the Kirk’.

4.
The plurality of Anglican evangelicalism, 1945-67


When the annual Islington clerical conference of Anglican evangelicals resumed after the war in January 1947, the vicar of Islington, Hugh Gough, chose as the conference theme ‘Evangelical essentials’ in an attempt to delineate more clearly what the various sections of Anglican evangelicalism held in common. 
  He reported with alarm a case of a clergyman who confessed to having no personal experience of salvation who had been elected to membership of the committee of a Diocesan Evangelical Fellowship.  Yet Gough called for the abandonment of the labels of ‘liberal’ and “conservative’, asserting that it was time ‘to stop being “hyphenated” Evangelicals and to be once again “Evangelicals”, pure and simple’.
  He then outlined the five spheres in which evangelical distinctiveness should be manifest, each of which was the subject of a conference paper: authority, worship, preaching, the Church, and the individual.  The five addresses which followed illustrated just how difficult it was for evangelical Anglicans to agree on a definition of their identity.  J. R. S. Taylor, bishop of Sodor and Man, began his address on ‘essentials in authority’ by relating the theme, not to the Bible, but to the Thirty-Nine Articles.  When he did get round to discussing biblical authority, he cited, somewhat inaccurately, T. M. Lindsay’s History of the Reformation: ‘The authority and infallibility attach primarily to the Word of God, secondarily to the Scriptures. […] No authority nor infallibility attach to the Scriptures, which are not otherwise apprehended than by faith.’  Taylor identified the Word of God primarily with Christ rather than with the Bible, and went on to define evangelicals in narrowly clerical terms as ‘men of the Evangel, servants of the Word, clergy who put the Gospel in the forefront of our Ministry’
  It was left to A. T. Houghton, general secretary of the Bible Churchmen’s Missionary Society, to expound a distinctively conservative view of biblical inspiration when including devotion to the word of God in his list of ‘essentials in the individual’.


The relative paucity of reference to the authority of scripture in the 1947 Islington conference is explicable by reference to the fact that it was precisely the question of whether an evangelical stance could properly be combined with acceptance of modern biblical criticism which, ever since the schism within the Church Missionary Society in 1922, had been the principal fault line separating conservative from more liberal evangelicals in the Church of England.  The most obvious commonalty shared by all across the evangelical spectrum was simply the priority of evangelism.  A similar conclusion is suggested by the gathering of evangelical Anglicans convened by Max Warren, general secretary of the CMS, on the eve of the 1948 Lambeth Conference.  The meeting submitted an address to the bishops about to assemble in Lambeth which made nine affirmations that defined, not evangelical identity, but what was ‘fundamental to any evangelism which is true to the New Testament’.  Only the last of these concerned scripture, and it was phrased in terms acceptable to liberal or ‘centrist’ evangelicals: ‘We affirm that the Church stands under the Word of God as revealed in Holy Scripture, and that its faith and order, its worship and its way of life, must be judged in accordance therewith.’
  

Just how broad the Anglican evangelical family was in these years is revealed by reference to the Anglican Evangelical Group Movement and the Evangelical Fellowship for Theological Literature.  The former body, constituted in 1923, was explicitly associated with an extremely liberal version of evangelicalism and in the course of the 1950s became virtually indistinguishable from a broad middle-of-the-road Anglicanism.
  The latter was formed in 1942 on the initiative chiefly of Max Warren. Intended to promote the growth of evangelical theological scholarship, it reflected Warren’s conviction that evangelicalism should not be hyphenated by the addition of the epithets ‘liberal’ or ‘conservative’.  Initially the Fellowship embraced a wide spectrum of theological opinion, from conservatives such as the Irish principal of Moore College in Sydney, T. C. Hammond, to those who were moving in a decidedly liberal direction, such as Maurice Wiles, a former member of the CICCU and chaplain of Ridley Hall, Cambridge from 1952 to 1955, who in 1970 became Regius Professor of Divinity at Oxford.  By 1977 Wiles would be ranked among the contributors to the radical collection of essays, The Myth of God Incarnate and could in no sense be counted as an evangelical.
  Although distinguished in the academic standing of its membership, the Fellowship became less and less distinctive in its evangelicalism, and was disbanded in 1972 on the grounds that, in Warren’s words, ‘its job really was done’.

5. The coalescence of conservative evangelicalism in Britain, 1955-67

In the immediate post-war years, therefore, evangelicalism in Britain struggled to achieve any clear doctrinal consensus.  During the 1950s the task of achieving such a consensus became noticeably easier for two reasons.  The first was the very process of liberalisation on the left wing of the movement, whose adherents became progressively disinclined to claim the label of ‘evangelical’ for themselves and hence gradually disappeared from the spectrum.  The second reason, which in itself may have been an underlying cause of the first, was the impact of the early Graham crusades in England and Scotland which gave ample opportunity for theological opponents to dismiss evangelicals as fundamentalists who had sacrificed intellectual integrity for the allure of tub-thumping American populism.  Hence Graham, at the very same time as he was being attacked by American fundamentalists for the expanding range of his Christian connections, was initially interpreted by sections of the press in Britain and, over a longer period, by some mainstream church leaders as being the quintessential American fundamentalist.  The irruption onto the British ecclesiastical stage of a style of being Christian which appeared to some to place in question the right of evangelicals to an accepted place in the established church of the nation provided the incentive for British evangelicals to attempt to define their theological position with a precision which had been lacking in the 1940s and early 1950s.

In August 1955 there was a protracted exchange of correspondence in The Times on the subject of fundamentalism, provoked by Graham’s mission to the University of Cambridge.
  In early 1956 Michael Ramsey, then bishop of Durham and about to become archbishop of York, published an article in his diocesan magazine entitled ‘The menace of fundamentalism’, accusing Graham of being both sectarian and heretical.
  The heat of public controversy engendered by the Graham crusades compelled those who wished to align themselves with Graham to make clear what they did, and did not, stand for.  In April 1956 John Stott, who had succeeded Harold Earnshaw-Smith in 1950 as rector of All Souls’, Langham Place, published a brief pamphlet, Fundamentalism and Evangelism, based on a series of articles in Crusade magazine, written in response to The Times correspondence and to Ramsey’s article.  Although Stott’s primary intention was to defend Graham’s style of evangelism against the charge that it represented a fundamentalist distortion of New Testament patterns of proclaiming the gospel, the argument of the pamphlet implied that there was a clear distinction between ‘fundamentalism’ in the sense employed by Graham’s critics and evangelicalism.
  At the heart of this distinction was Stott’s insistence, following the Thirty-Nine Articles, that the authority of scripture was intrinsically related to its Christocentric and soteriological purpose: the Bible was intended to witness to Christ, and hence to lead people to salvation; it was not to be used as a textbook of science or history.
  In retrospect the pamphlet can be viewed as the first clear indication that Stott, by his lucid writings as much as by his strategic preaching ministry in central London, was to become the most influential architect of the British version of the ‘new evangelicalism’.  In Britain, although the advocates of the ‘new’ or conservative’ evangelicalism were prepared to use the term ‘inerrant’ in referring to the Bible, there was a more insistent emphasis than was customary in the United States that such inerrancy must be understood in relation to the soteriological and practical purpose of Scripture.

Another important milestone was the purchase in 1959 by two conservative evangelical laymen of The Church of England Newspaper, and subsequent appointment as editor of John King, in place of Arthur Dowle, a liberal evangelical who, in addition to his editorial role at the CEN, had from 1954 been secretary of the modernist body, the Modern Churchmen’s Union.
  

British conservative evangelicals varied in the prominence which they gave to notions of scriptural inerrancy.  Stott’s 1956 booklet emphasized, not inerrancy as such, but the trustworthiness of the Bible as a means of leading people to salvation in Christ.  A rather more polemical statement of the conservative evangelical position in this period was the IVF pocketbook, ‘Fundamentalism’ and the Word of God, issued in March 1958 by J. I. Packer, then a member of staff of Tyndale Hall in Bristol, primarily in response to Fundamentalism and the Church of God, a book published in 1957 by the Anglo-Catholic liturgist and ecumenist, Father A. G. Hebert. 
  Hebert’s book made reference to The Times correspondence in 1955 over ‘fundamentalism’, but its immediate stimulus appears to have been his frustration as an ecumenist with the widening divergence in Christian witness in the Australian and British universities between the IVF and the SCM;  he commended the former for its ‘splendid witness to the authority of the Gospel of God over men’s personal lives and the saving of their individual souls’, and the latter for its bravery in tackling questions of Christian living, social problems, and Christian unity.
  Packer’s riposte became a standard defence of conservative evangelicalism in student circles in Britain, and perhaps still more in Australia.  The quotation marks were significant: it was Packer’s case that the evangelical doctrine of scripture, rather than being, as Hebert and other critics alleged, ‘new, eccentric and in reality untenable’, had a respectable historical pedigree, stretching back through the nineteenth-century Princeton theologians, Charles Hodge and B. B. Warfield, to the sixteenth-century Protestant reformers.  ‘“Fundamentalism”’, insisted Packer, is just a twentieth-century name for historic Evangelicalism, though not, in our judgment, a very good or useful name’.
  The original American fundamentalists were doughty warriors for the truth, but had been ‘shrivelled’ and coarsened’ by the heat of battle and by their suspicion of the intellect.  Their tradition needed to be ‘broadened, reformed and refined by the Word of God which it defends’.
 
Despite this implied abandonment of a polemical stance, Packer was abrupt in his dismissal of Hebert’s arguments, even though Hebert’s treatment of those to whom he was careful to refer, either as conservative evangelicals, or as ‘Fundamentalists’ only in quotation marks, was eirenic in tone.  This may have been because Hebert’s attempt to find common ground with evangelicals was grounded, not on any fondness for evangelical theology, but on a degree of admiration for the holiness brand of evangelical spirituality for which Packer had scant sympathy (his withering attack on the Keswick doctrine of sanctification had been published in 1955).
  Hebert had served with the Society of the Sacred Mission as a missionary in South Africa and then taught theology at Kelham, before moving to the Society’s newly established Australian community, St Michael’s House, near Adelaide.
  Fundamentalism and the Church of God  is Hhad an explicit missionary purpose: the opening chapter cited a question posed by Hermann Sasse (a friend of Hebert’s), in the markedly conservative Australian evangelical journal, the Reformed Theological Review, ‘How can the churches meet the challenge presented by the great religions of Asia and by the powerful political substitutes for religion in our age, unless they know what they are saying when they claim that the Bible is God’s Word?’
  Hebert wrote respectfully of the spiritual devotion and fervent extempore prayer of conservative evangelical missionaries, especially of C. T. Studd.  His book more than once cites Norman Grubb’s biographical studies of Studd, and displays a typically Catholic attraction to Studd as one in whom ‘the age of miracles began again’, with regular resort to the apostolic ministry of anointing with oil for healing.
  What evangelicals lacked, according to Hebert, was an adequate understanding of tradition, and a sacramental understanding of human cultures which would have moderated their tendency to condemnation of ‘heathen’ customs on the mission field.
  That same deficit in sacramental understanding expressed itself most harmfully, Hebert argued, in the consistently materialistic and woodenly scientific notion of truth which characterized evangelical biblical scholarship, as exemplified by most of the articles in the IVF’s New Bible Commentary, published in 1953.
 Hebert, who applauded Barth’s assault on liberalism as a sign of the bankruptcy of individualism,
 was by implication inviting evangelicals to differentiate their epistemological identity very clearly from the positivist assumptions of fundamentalism.  
Packer’s response was, however, of an entirely different kind: although a few British evangelicals, such as Tom Torrance, had distanced themselves from fundamentalism in a more Barthian direction, for the next two decades it would be the more robustly Reformed approaches of Stott, Packer and Lloyd-Jones to the definition of evangelical identity which would carry most weight in Britain.  Packer’s book sold 20,000 copies and was twice reprinted within a year.
  Nevertheless, the more revivalistic version of conservative evangelicalism exemplified by Norman Grubb remained extremely influential in Britain throughout the 1950s and 1960s.  This alternative mode of conservativism was no less biblicist or crucicentric in its focus than the writings of Packer, Stott, or Lloyd-Jones, but it carried accents of pneumatology and holiness teaching of which they did not fully approve.  It was rooted in the Keswick tradition but from the early 1950s was shaped increasingly by that tradition’s new southern-hemisphere incarnation in the East African Revival movement, as exemplified by the publication in 1950 of Roy and Revel Hession’s little book, The Calvary Road.
  This reached its fourth impression within a year of publication, and by January 1961 had been re-printed ten times.  In The Calvary Road, the Cross of Christ is far more than an objectivist touchstone of Reformed orthodoxy: it is the secret of victorious Spirit-filled living and the transformed fellowship created by a corporate commitment to ‘walking in the light’.  Reformed orthodoxy did not initially perceive the message of the East African Revival to be unsound: Joe Church, the principal missionary architect of the Revival, forged close links in 1948 with both Westminster Chapel and All Souls’, Langham Place.
  But its growing salience within popular evangelical spirituality in Britain in the 1950s and 1960s meant that the prevailing conservative orthodoxy was neither as arid nor as hegemonic as Warner suggests.  Hession’s book may have been an important source of the charismatic renewal that surfaced in the 1960s: it was, for example, seminal in the experience of Jim Graham, pastor of Viewfield Baptist Church in Dunfermline, who later became one of the most well-known Free Church charismatic leaders.
 Evangelicals in post-war Britain, with rather less emphasis and urgency than the so-called ‘new evangelicals’ in the United States in this period, were distinguished from fundamentalists, not so much by what they did or did not believe, but by the style in which they embodied and expressed those beliefs.  
6. The presiding genius of the new conservatism: Martyn Lloyd-Jones

The guiding spirit and inspiration of the conservative evangelical renaissance in Britain from the 1940s to the mid-1960s was Martyn Lloyd-Jones.  As the senior pastor of Westminster Chapel from 1943 to 1968, ‘the Doctor’ exercised a remarkable ministry of expository preaching, writing and speaking.  As a Calvinistic Methodist, Lloyd-Jones was strongly Reformed in doctrine.  He was the chief promoter of the post-war revival of Puritan theology, which he advanced through a variety of means.
  But, equally, as someone whose early years were shaped by the recent memory of the Welsh Revival, Lloyd-Jones had a vibrant concern that Christians should experience the power of the Holy Spirit, and in later life proved open to the genuineness of charismatic experience.  He was prepared to share fellowship with Arminians if they were soundly evangelical and indeed, in certain contexts during the early years of his ministry at Westminster Chapel, to collaborate with Christians from outside the evangelical fold.

In January 1948 Lloyd-Jones was willing to allow the Dean of St Paul’s, W. R. Matthews, whose evangelical credentials were decidedly suspect, to chair a meeting in his own Westminster Chapel to mark the opening of the Evangelical Alliance annual week of prayer.
  More surprising still was Lloyd-Jones’s intended participation in a joint mission to the University of Edinburgh in November 1948 organized by James Barr, a member of the Edinburgh University Christian Union whose subsequent academic career severed him from his evangelical roots; in 1977 he was to mount a trenchant attack on a conservative doctrine of Scripture through his book, Fundamentalism.
  The two missioners were to be Lloyd-Jones and Dr Alec Vidler, a liberal Anglo-Catholic.  In the event, Lloyd-Jones had to withdraw on account of illness, being replaced by another member of the IVF national advisory committee, Tom Torrance.  It is noteworthy that Iain Murray offers no comment on the breadth of his mentor’s ecumenical associations in 1948.
  Thus in 1948 at least, Lloyd-Jones was not a thorough-going separatist.  A full decade later, he persisted in attending the full series of private meetings which the British Council of Churches convened between 1957 and 1961 in an ultimately fruitless attempt to see if any common ground could be found for evangelistic co-operation between conservative evangelicals and other Christians, in the light of the experience of the Graham crusades.

This is not the rigidly exclusivist Lloyd-Jones who figures in historical memory as the chief architect of the mid-twentieth-century Calvinistic hegemony.
  The explanation for this amnesia is that from the mid-1960s Lloyd-Jones became increasingly separatist in his ecclesiology, in reaction to the broadening theological pluralism of the global ecumenical movement.
  The only valid ecumenism was the distinctively evangelical variety represented by such bodies as the International Fellowship of Evangelical Students, of which he was chairman and later president.  Lloyd-Jones now insisted that Christian identity was defined essentially by belief in a corpus of propositional scriptural truth; those who did not give their assent to this minimum of Christian doctrine could not be regarded as Christians; hence he found it hard to understand why fellow evangelicals in the ‘mixed’ denominations who shared his concern for evangelical orthodoxy continued to act as if their liberal denominational colleagues were fellow Christians.  In January 1966 he took Westminster Chapel out of the Congregational Union, on the eve of its transition into the Congregational Church in England and Wales.
  Lloyd-Jones’s growing tendency to separatism famously became controversial in October 1966 at the second National Assembly of Evangelicals, when he appealed for evangelicals to ‘come together, not occasionally, but always’ and expressed a wish for God to speed the day when all evangelicals would be brought within ‘a fellowship or an association of evangelical churches’.
 

Thus fissures began to appear in the conservative evangelical consensus in Britain only a few years after it had been forged.  Lloyd-Jones had been very deeply involved in the most significant pan-evangelical institutions of the 1940s and 1950s.  He was president of the IVF on five occasions, and exercised an unrivalled influence on its counsels.
  He was a prominent supporter of London Bible College in its early years, and was involved in the establishment of Tyndale House.  Yet from the early 1960s his support for the IVF cooled (though his involvement in IFES continued) as it became increasingly moulded by Anglican influence.
  He distanced himself from the London Bible College even earlier, in protest against its pursuit of secular academic accreditation and recognition of its graduates by the Baptist Union.
  Lloyd-Jones was attempting to distance himself from the broad coalition which conservative evangelicalism had now become.  After October 1966, commented Alec Motyer, ‘it was never possible to look at him as a leader and a wise man in quite the same way.’
  The majority of the conservative evangelical movement was positioning itself to follow a course which would leave the Doctor and his disciples marooned on the margins.  

7. The pursuit of evangelical influence and Christian unity
In the course of the 1960s the majority of conservative evangelicals in Britain set their face decisively against ecclesiastical separatism and in favour of a constructive but critical engagement with the ecumenical movement.  In charting this course Anglican leadership was vital.  From about 1959 evangelicalism in the Church of England displayed a sharper, theologically more conservative and yet intellectually more sophisticated image.  A younger generation of evangelical clergy combined firmly orthodox theology with a repudiation of sectarian attitudes.  They were organizing themselves for fellowship and co-ordinated action.  In 1955 Stott had re-founded the Eclectic Society as a discussion forum in London for evangelical clergy under the age of forty.  A year later, Raymond Turvey, vicar of St George’s, Leeds, assembled a group of scattered evangelical clergy from the North of England in response to their sense of isolation.  By 1960 their meetings had developed into the first Northern Evangelical Conference, held in York, which attracted 250 clergy from all over the northern province.  A laymen’s conference followed in Leeds in 1964, and the second Northern Conference in York in 1965.
  From these roots sprang the First National Evangelical Anglican Congress held at Keele University in 1967, when 1,000 delegates gathered to discuss what it might mean to be ‘deeply committed’ as conservative evangelicals to ‘the present and future of the Church of England’.
  
The new conservative evangelicalism was not simply committed to the Church of England: it was also committed to participation in the ecumenical movement, both globally and on a national level.  In 1962, A. T. Houghton, who, before becoming general secretary of the Bible Churchmen’s Missionary Society in 1945, was an IVF travelling secretary, published two pamphlets urging evangelicals to participate in the World Council of Churches.  Houghton argued that the expanded and explicitly Trinitarian doctrinal basis adopted by the WCC at its New Delhi Assembly in 1961 should give evangelicals added confidence, and, more fundamentally, that the movement towards reunion evident in the churches of Asia was one with which ‘every Evangelical must have the deepest sympathy’. 
  Here was the leader of the missionary society created by the most notable ‘fundamentalist’ secession in British evangelical history taking a public stance against separation.  In 1965 Anglican evangelicals of impeccably conservative credentials, such as Alan Stibbs, Colin Buchanan, and, most notably, Jim Packer, identified themselves publicly as supporters in principle of the cause of ecclesiastical reunion in Britain, by publishing a set of essays in response to the Anglican-Methodist unity scheme.  Though strongly critical of the current scheme, the essays outlined proposals for forming a united Protestant church in England, based on the 1947 Church of South India model, in which existing non-episcopal ministries would be recognised, and incorporated within a united church which would require only a functional and synodical understanding of episcopacy.
  Conservative evangelicals had emerged from the fundamentalist ghetto into the realm of ecumenical dialogue, and were about to enter an era of predominant and unprecedented influence.

The 1960s were years of religious crisis through much of western Christendom, in which church membership declined steeply, doctrinal orthodoxies came under increasing question even from within the churches, and the legal foundations underpinning public Christian morality were steadily undermined.
  As this critical decade unfolded, both the Church of Scotland and the English Free Churches were confronted with much the same choice as Anglican evangelicals had first encountered in the later 1950s: as the scope for maintaining centrist or liberal versions of evangelicalism narrowed, the British churches were left with two options: either to merge their residual evangelicalism with the prevailing liberal and increasingly secular mood, or to cultivate an expanding and newly confident conservative evangelicalism that had by now divested itself of most of the attitudes and shibboleths of the pre-war era.  The SCM which had nurtured the older generation of denominational leaders capitulated in this decade to a form of quasi-Marxist political activism which relegated prayer and Bible study to the margins, and had no place for mission in any traditional form.
  Liberal forms of evangelicalism were absorbed in the 1960s by the fashion for avowedly secular and political theologies sweeping through ecumenical Protestantism on both sides of the Atlantic.  
As SCM groups in the universities dwindled to insignificance, the IVF, which changed its name in 1975 to the Universities and Colleges Christian Fellowship (UCCF), benefited from the enormous expansion of British higher education in the 1960s.  Although the ethos of the new universities and polytechnics was predominantly secular, varieties of Christianity which stood most clearly apart from a secular agenda appealed more strongly to undergraduates than those which sought to accommodate it.
  Aggregate national membership of IVF groups rose from about 2,000 in 1949 to 6,000 in 1959 and to 14,000 in UCCF groups by 1977-8.
  Those who came to faith as students through the witness of the Christian Unions looked for conservative evangelical churches to join on leaving university.  Significant numbers of evangelical students went on to train for pastoral ministry or other forms of Christian service.  Some of the most intellectually able studied theology.  Those who did so at postgraduate level often joined the Tyndale Fellowship (established by the IVF in 1945).   Many of its members obtained posts in theological colleges and university departments in the 1970s and 1980s.  Evangelicalism was making inroads into the British intellectual establishment.
8.
Conclusion

After 1974 the fissures in evangelicalism would deepen markedly, both on the international stage as the post-Lausanne ‘radical evangelicals’ redefined the scope of the evangelical missionary imperative,
 and within Britain itself, where the divergences within the evangelical family widened, particularly between independent Reformed evangelicals and those who were prepared to contemplate the possibility of the Spirit being at work beyond the boundaries of evangelical orthodoxy.  I have argued that strict Calvinism did not wield the consistent hegemony in post-war Britain which Warner implies.  Packer and Lloyd-Jones may have been the most influential shapers of evangelical doctrine in the higher echelons of the IVF, but they did not represent the whole constituency even of conservative evangelicalism in Britain.  Packer, moreover, combined Puritan theology with genuine but rigorously critical engagement in the search for Christian unity in a fashion which defies stereotypes of Calvinistic separatism.  I have also suggested that in this period, as throughout its history, patterns in British evangelicalism have to be interpreted on a wider international canvas.  The arrival on the British stage of Billy Graham opened a new chapter in the long history of transatlantic evangelicalism, compelling British evangelicals to define their identity in terms which placed both fundamentalists and all non-conservative evangelicals outside the camp.  Ripples of revival emanating from East Africa watered and softened the soil of evangelical spirituality, helping to ensure that the militancy instilled by perennial contending for the truth never became the dominant dimension of evangelical life in Britain.  Finally, trajectories in global ecumenism stiffened segments of Reformed orthodoxy into principled separatism, but equally propelled other evangelicals into more wholehearted involvement in their own denominations, and even into the elusive quest for structural unity.  
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