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An historical survey of the theological thinking behind modern industrial mission needs to begin in the 1940s.  That is when its present-day shape, of regular clergy entering into long-term multi-level relationships with dominant industrial undertakings on a regular full-time basis first appears.  It is in the middle of the 1940s that such clergy are first encountered on the strengths of denominations or of their local structures, deployed principally or entirely to industrial visiting.  These appointments were preceded, and have ever since been accompanied, by "part-time'" appointments of parish or congregational clergy spending a greater or (usually) lesser period of their week in industrial visiting.  Before the 1940s industrial visiting on the part of the church had been undertaken for three decades by lay missioners of the Industrial Christian Fellowship;  an as yet unpublished study of their activities has recently been made by Ted Lurkings.  However, the ICF was a private society within the Church, and there must have been a feeling abroad that the Churches' commitment to industrial life was not adequately expressed through such an undertaking.  A good number of the ICF's lay chaplains were called up for active service during the 1939-45 war.  Despite the ICF's activities, and without taking any credit away from them, many witnesses in the early 1940s testify to the virtual unchurchment of the working classes and industrial life.  It is the inheritance of every generation to have to rediscover old truths, and only historians are aware of the antiquity of contemporary phenomena.  In the 1940s Bishop E.R.Wickham's famous historical study "Church and People in an Industrial City" had not yet been written, and the evidence assembled there was not well-known.  It is therefore easier to quote nineteenth-century observers such as Winnington Ingram (Bishop of London 1901-1939), Charles Kingsley and Thomas Arnold, and the surveys conducted by Horace Mann in 1851 and Charles Booth at the turn of the century, to show that estrangement (indicating a change from an earlier position of acquaintance and even love) is the wrong word to describe what was really in many ways more accurately missionary neglect.  There perhaps never had been a church of any strength among the urban industrial working class.  The new moves and appointments of the 1940s were clearly designed to do more, or to do better what was already being done.


The state of affairs in the 1940s can be illustrated both from the pages of the Christian Newsletter and its Supplements, and from the Bishop of Sheffield's monthly Letters to his diocese.  It was, after all, in Sheffield, that the first full-time appointment by a diocese to a peace-time type of industrial chaplaincy was made.  (There had previously been appointments to Board of Trade Ordnance Factories).  The Bishop of Sheffield, Leslie Hunter, was an enthusiastic member of the Christian Frontier Council which published the Newsletter, and it is therefore not unfitting to take the story from both sources, in a kind of parallel motion.


The Newsletters of 18th June and 1st July 1941 address themselves to The Predicament of Society and the Way Out.  The writer speaks of the way that human beings had been dwarfed by the large-scale nature of society as it had developed, and how as a result community had decayed and life had lost a great deal of  what made it meaningful.  People were in danger of being caught in the toils of a new Leviathan.  We needed a common purpose (as though the purpose of defeating Hitler and maintaining Britain's nationhood and freedom were not a sufficient purpose!  For the writer, the war was obviously about something more detailed and sophisticated than victory;  there had even then to be a question about what a victory would be of and consideration of what it would be for).  Such a purpose was to be sought through a series of recognitions  -  of God as the giver of meaning to history, of nature as a source which needed to be constantly renewed rather than merely a raw material for consumption (a deeper call than simply to "Dig for Victory"), of persons as the basic subjects of meaningful history and of society as a real entity and not just a mental construct out of myriads of individuals (though society presented questions to the writer which he wanted his readers to work at).  Finally there needed to be a recognition that Christ had been the inaugurator of a new order in history and its final sanction  -  society was not yet perfect and Christians needed to be conscious critics of it, and not backward among those who sought change. 


This sense of alienation from society as it was currently experienced came up again in the following week's Newsletter (9th July 1941) which was a "letter from the East End" of London, which had undergone a heavy bombing.  It reported that the East Enders were not all dead  -  far from  it.  They had an immense rugged individualism and great character which would sustain them.  But the writer went on to comment that these virtues were largely wasted because of poverty, exploitation, and lack of political power.

In Sheffield, there was talk but also some action.  The Christian Newsletter of 26th November 1941 reported the foundation on a 35,000-population Sheffield housing estate of the Christian Workers Union.  The parish was staffed from the Society of the Sacred Mission at Kelham, and Father Richard Roseveare, later to be Bishop of Accra) was allotted to this work.  It seems to have been similar in conception to the Catholic young people's movement called in England the Young Christian Workers and in France the Jeunesse Ouvrière Catholique (whence the internationally recognised adjective Jocist).  It took "Jesus the Carpenter" as its Leader, and the motto "Observe, pray, act" as its guideline.  Its aim was to take young people "where they are" and try to work out both in study and action, the application of Christian principles to their particular circumstances.  Some of its programme sounds today a little pietistic ("to develop among young workers a fellowship, and an understanding of the dignity of "work") and conformist (to co-operate with the authorities), but a more radical note comes in with the encouragement to belong to appropriate read unions and to work at, as well as through, existing structures, statutory and non-statutory. 


The Newsletter of 24th December 1941, in a letter from a Revd. F.C.Maxwell, illustrates the wish of the Christian Frontier Council's members to work for a change in society, but to do so by using the existing strengths of a situation and not some external model of subversion and dominance.   Zeal was not sufficient. One needed to supplement it  by a knowledge of economics, civics,  industrial psychology and organisation, and by the virtues of common sense, love, and a trust of the capabilities of the working class.


Dominance by the clergy needed to be avoided  There needed to be awareness of the social significance and the practical contribution of the trade unions.  "It is impertinence to try to give a deeper meaning to industrial life except in closest consultation with those who are professionally concerned with it and who are often inspired by a high sense of vocation" declared Maxwell.  (Maxwell had been a curate in the East End.  Early death cut short any further contribution he might have made).


Meanwhile, in November 1941, Bishop Hunter's Letter to his diocese had set out an analysis of church life in Sheffield and a prescription for the future which set the scene for most of the many new ventures which he fostered during the succeeding twenty-two years of his remarkable episcopate.  The brief 1400 words of this letter are worthy of a place in any collection of Christian documents of our century.  The Bishop had just received , belatedly, the results of a survey made in an industrial area in Sheffield with a population of between fifty and sixty thousand people.  He was at once appalled at the Church attendance statistics he read, and at the same time aware that other districts in the city were probably not much better ,though as a whole the city was below the average of the diocese, and, indeed the country at large.  He recognised the danger of "counting heads" and also the futility of trying to put in a balancing figure for the "diffused Christianity among non-churchgoers".  Yet despite these qualifications there was no escaping the fact that "Christian England" had "become once again a mission field  -  the conditions not unlike those which confronted the Wesley's" though with a difference  -  this time any mission would be to a people for whom the Gospel is no longer fresh.  Evangelism is needed, but it must be different, a better evangelism.  First, "every member of the Church must have it burnt into his mind that the Church is set in the world to redeem it  -  never for a moment to be a pious clique keeping itself to itself, but a saving, serving, apostolic society".  The Church is not itself the Gospel, but merely a vehicle for it, and the end towards which the Gospel is directed is the wider world.  Evangelism will bear fruit if it is driven by a "firmly-held and well-understood doctrine of God and of man" (not further elaborated) together with a "warm, convinced devotion" to Christ.   It must be intellectually robust, not sentimentalised and it must be couched in revivified language since the present forms of religious language have lost their freshness and become conventionalised.  The Bishop's  dream was of a united community whose common life would itself be a sacrament of eternal truths, and thereby a single sword in the hand of God.


The new evangelism would have to be more than a "speaking war".  It would have to be a total witness in life and prayer, ethics and private resolve.  Hindrances to the good life which were to be found in social institutions would have to be attacked, and those hindrances which were offered by ecclesiastical organisation would have to be put away with the rest.  Individual uncharitableness within the churches would have to be rooted out if Christians were to be "living epistles" of their Lord.  What kind of an instrument for the redemption of the world was the local Church?  Did it know itself?  Had it pondered its task?  How united were the clergy, how clear and relevant their message,  how attuned to fit the difficulties and hindrances of the time?  How many young people were integrated into this total task?  Two things were certain.  "The task of the re-evangelisation of Britain is beyond the clergy alone.  The layman must be in this thing.  And it needs the co-operation of all the Christian communions if the masses are to be stirred".


"Finally, the new evangelism will be more than a recall.  It will look forward to a new order in both church and society".  The past record of the Church had been sadly lacking in both realism and morality in its understanding of God's Gospel for society.


Careful students of Bishop Hunter's thought would not have been surprised at this statement, even though it came out at a time of deep wartime depression. The son of a deeply reflective Congregational divine, the Bishop had been Bible Study Secretary of the Student Christian Movement during the Great War, and was a member of The Army and Religion enquiry of 1919 along with such thinkers as D.S.Cairns, W.Howard Frere, Joe Oldham, John Oman, A.S.Peake, B.H.Streeter, and Baron von Hügel.  During the '20s and '30s, when Vicar of Barking and then Archdeacon of Northumberland, he played an active role in the World Student  Federation  and was a fellow-member with Dietrich Bonhoeffer of the Universal Christian Council for Life and Work.  In 1939 he had written the SCM "Crisis Booklet" entitled A Church Militant which drew attention to the Church's loss of a decisive influence in European politics due to its own blind conformity and its disunity as well as the radical evil in human nature.  He felt that the Church was always called to guide or inspire the common life and needed a better anticipation of its faith in order to do that.  It should welcome and co-operate with the new social organisations which were taking over traditional Christian initiatives in education and health, and serve them through the involvement of its lay people.  He quoted  his father (from about 1900), "the call of the Church today is to deal with simple souls not in isolation but as they are placed in the complex organism of society".  The Church should get back into society as the medieval parish had been, in order to attack the blasphemous exaltation of private  gain (which created slaves to money and wages) and the crude inequalities of the class structure, "the curse of English society".  It should expand the band of those who willingly sacrificed themselves to make Britain's free democracy strong and avoid compromise.  "Saints are those whose lives declare that God exists" wrote Archbishop Söderblom, the prominent Swedish  ecumenist.   With a penitent, missionary Church that has stopped "keeping itself to itself" God can do greater things.


Three and a half months earlier the Christian Newsletter of 30th July 1941 had carried an article by the Methodist Chris (W.G.) Symons (a Factory Inspector)  alleging that the churches (and particularly the Church of England) neither understood not even remembered the working classes.  The higher the liturgy the less the attraction.  Simple sectarian piety cut more ice, still, and mainstream Christianity would have to "take it up, or else build in mid-air and hope that it may, some day touch ground".


So, in 1941 Father Roseveare was launching his Christian Workers' Union to try to get nearer the ground.  Archbishop William Temple visited Sheffield early in 1942 to an "Industrial Sunday" evening service or workers, where he preached on "Christ and Social Reconstruction".  On 21st April 1943 the Christian Newsletter ran a long appreciation of Peter Drucker's early work The Future of Industrial Man.  How far could the beliefs and values that gave our civilisation its distinctive character find embodiment in a future where industry is socially determinative, creating the dominant values, circumscribing the ideals, conferring the prestige, and offering the greatest rewards?  How would an industrial society give place and function to individuals and legitimise power according to fundamental beliefs and values?  Drucker found the only basis of freedom to be the Christian view of man  -  an imperfect being able to choose between good and evil, but, left to himself, often driving straight to totalitarianism.  It would be necessary to create a balance of power over against industry, and even over against political government.  There would have to be a self-governing social sphere deliberately created, because improvisation would not suffice.  Joe Oldham (the lay editor of the Christian Newsletter and an important figure in any history of British religious social thought and ecumenism) commented on the need for Christianity to have a meaning for the purposes  of industry and for relations within industry.  Trade unions and other working-class institutions, themselves a legacy from  Non-Conformity, were another possible source of hope.  But the maintenance of the Easter claim of a more real, enduring, significant and decisive reality was vital.  Man is more than a producer.   He is loved by God, and would that the Church were as good as Hitler was at offering a welcome to the masses.  Productive industry must be shown its purpose within the greater love of God.  Perhaps there was hope in the development of industrial chaplaincies, but the threat to society was clear from James Burnham's book The Managerial Revolution reviewed in a Supplement to the Newsletter by Basil Smallpiece (of subsequent BOAC and Cunard fame).


Our review of the context out of which modern industrial chaplaincy emerged must now suffice.  By early 1943 it was in existence.  Some of the Ordnance Factory chaplaincies were aleady there.  On 28th July 1943, Ian M. Fraser (later a staff member of the World Council of Churches and now Dean of Mission at the Selly Oak Colleges) reported to the Newsletter  his six-month work stint in a Fife paper mill of 1500 employees.


He found the chasm between the Church and the worker to be universal, but in their home ground working men pulled off any mask.  They confronted Fraser the young minister with his own ignorance, and with their own forgiveness when he joined them in some common activity.  He found structural reasons for de-Christianisation (in addition to the cultural ones of lack of background against which to interpret traditional homiletic language) in the very mobility of working life.  A congregation could never be found at work.  Also the "physical jitter-bugging" of industrial work produced mental discontent, but this could assist people to ask the disturbing questions.  Then the minister would need to spend time affirming what was valuable in the working man before attempting to put him on the straight and narrow.


Fraser devoted six months to this attachment.  Other moves were being made and yet others called for.  The Bishop of Sheffield's Letter of February 1944 mentions a Committee of Anglican and Free Church ministers in Sheffield  to deal with "Works' Padres".  A one-day training conference was held and it published three reasons for the "Experiment" being made.  God created man to work, and so the Lordship of Christ and the power of God had to be realised in work as in every other sphere of life.  Clergy needed to learn about and share in the life of workers and to share Christ with them.


Therefore clergy were ready to take such opportunities as offered to get into contact, and then talk with, and hold informal services for workers in an ecumenical setting.  But February 1944 was already a bit late, as by 11th August 1943, the Bishop of Southampton in the Christian Newsletter had already concluded that industrial chaplains were an insufficient strategy for penetrating "the characteristic spheres of modern life" which "the territorial organisation of the Church leaves practically untouched".  What the Bishop wanted were "vocational clergy"  -  something like worker-priests or priest farmers (an early occurrence of an idea that has had its subsequent history).  (Bishop Morgan, subsequently Bishop of Truro, had already had a broad and educative career, including periods as domestic chaplain and also Archdeacon to Bishop E.S.Talbot of Winchester, who had  chaired the 1918 Archbishop's Fifth Committee of Inquiry into Christianity and Industrial Problems).


In the Christian Newsletter of 8th  March 1944, Joe Oldham reviewed a conference on industrial chaplaincies organised by the British Council of Churches.  Then, as often before and since, the ecclesiastical organisation found itself a pace or two behind the advance of its members, and showed itself fearful of where new directions might lead.  Doubts were expressed about the propriety of continuing into peace-time the full-time chaplaincies to war factories.  The justification for such war-time chaplaincies was held to be the incidence of Sunday work and the prevalence of transferred labour ("migrant" in today's terms perhaps).  These phenomena seemed to require a new organisation of ministry.  But what would happen after the war?  Presumably work would once again become a 5½ day affair, the new munitions factories would be closed and their labour-forces dispersed again back "home" where the regular ministrations of the churches would once again be able to cope with them (begging all the questions pinpointed by Bishop Hunter's 1941 Diocesan Letter).  A continuation of factory chaplaincies would threaten the congregational life of the local churches and possible schism!  Surely, thought the conference, it was better for local clergy generally to step up their contact with the factories in their parishes or areas.  Oldham offered his own comments on these views, and, in a Supplement, printed those of the Revd.Michael Dean, "one of the industrial secretaries" of the Student Christian Movement.  Oldham was sceptical of the effectiveness of increased effort by local clergy.  Are they all equally suited, he asked.  How would they avoid he scandals of denominationalism?  How would they arrange their time priorities between the factories and their congregations?  More radically put, was the whole idea for a link to be made between people contacted in their factories and the local churches really quite impractical?  Oldham wanted there to be licence for experiment, after a training that was just as vital in this sphere of ministry as it would have been for overseas missionary work.  He sensed that the conference had overlooked, as Hunter did not, the reality of the cultural divide between church life and industrial life.  Thank goodness there was some experience, like Fraser's, available.  And thank goodness for the laity.  The church was already in industry through its laity.  The clergy were not the whole of the Church.

Dean gave a report from much nearer the actual experience of "factory chaplaincy" or "works' padres", than either Oldham or the conference.  His comments display an acute grasp of the contemporary social realities and of the sweep of church 

history.  Services were held, though they were not the most important part of the work.  Though they might be spectacular in appearance it was necessary not to be blinded to the social as well as the religious factors at work in them.  The real work was the making of contacts, inside the production departments, on a basis of respect and real love, with tact and common-sense and an understanding that chaplaincy was not a duplication of the functions of the welfare department.  The results were a slow breaking down of the barrier between the Church and the working man due to the removal of misconceptions, though many difficulties and suspicions remained.  Some chaplains seemed unaware that they gave the appearance of being "bosses' men", props for the system of capitalism and profit  -  all very well amid the camaraderie of war, but what about afterwards?  Moral issues raised in discussion had to be answered  -  neutralism was impossible.  The Church had a bad reputation of self-centred and institutionalised cultic religiosity to live down, and many of its laity, in management as well as on the shop floor, were a bad advertisement for Christianity.  Trade unionists were especially suspicious of chaplains as merely the latest tool in a capitalist strategy.  Chaplains sometimes went into factories solely on the management "ticket", without exploring carefully beforehand and insisting on the prior approval of the Works Council, for instance, and oblivious of the function of the union in large plants as guardians of the workers' liberty.  For the future, Dean advocated a "softly softly" approach  -  no official "commissioning service" by ecclesiastical authority, for example, which it seemed the BCC conference wanted.  This, felt Dean, "shows a lack of awareness of the working man's attitude to the Churches.  The authority of the Church counts for nothing in the works; a man must stand on his own merits".  Training such as had been attempted at a one-day conference in Sheffield earlier in the year was essential, and also selection.  Why should it be thought that the nearest man was the most suitable?  Above all humility was needed.  It was not just a matter of teaching the Gospel  -  the Church also needed to learn.  Finally, big changes were afoot in the structures of society and in the place the Churches could expect to hold in it, and these were long-run.  Suspicion between the Churches and the workers stemmed back to apathy on the part of the churches to the issues of justice and freedom involved at the start of the industrial revolution.  To forget this and to "blind on" in evangelism and pastoral work would merely confirm the worker in his lurking suspicion that the Church was actually opposed to his real interests. 


The Bishop of Sheffield's Letter of April 1944 announced the appointment of Ted Wickham at the Shrewsbury Hospital (an almshouse for old people) "to be an Industrial Chaplain in the diocese and to help to make contacts within the industries as he is invited".  So began what was surely one of the most fruitful appointments made in the Church of England during our period.  Ted was ordained in Newcastle in 1938 when Leslie Hunter was Archdeacon of Northumberland.  In 1941, after Hunter's appointment in Sheffield, Wickham became chaplain to the large Royal Ordnance Factory at Swynnerton in Staffordshire.  From there he came to the chaplaincy of the Shrewsbury Hospital in Sheffield and eventually of much  else.  He remained as Founder and Director of the Sheffield Industrial Mission until 1959.


One vehicle of leadership Leslie Hunter brought with him to his episcope was an occasional but substantial Visitation  Charge.  In 1944 one was published under the title of "Let Us Go Forward".  Six sections dealt with worship, the Anglican Communion (its inheritance, genius, lack of discipline etc, and the need of new forms such as the general parish meeting and the Christian cell), changing patterns of society (drawing on Reinhold Niebuhr and Karl Mannheim), reorganisation and planning, country parishes, and, finally, "Church and Society".  In this final chapter the Bishop adumbrated "our strategy" beginning with a close attention to the office of deacon and his inadequate knowledge of social structure.  Why, some clergy did not realise that their "parochial" problems were the problems of a whole region, and soluble only over a large scale!  Eight sub-sections dealt with contacts with civil servants and social workers, social welfare, education, youth work, home-coming from war service, inter-church co-operation and witness and world-wide mission.  In fifth place was a sub-section on "Industrial Chaplains".  The Bishop began from Drucker and his note that we were trying to tackle the issue of an industrial world with the tools of a pre-industrial one, though the two hardly touched.  "Too few clergy get inside the factories and workshops where men and women spend their hours, or stay long  enough to get the feel of them.  The industrial unit, with its comradeship in work and its social welfare, has in someways more likeness to the self-contained and self-supporting medieval parish than our existing urban parishes with their arbitrary boundaries and absence of community life have".  He urged the clergy generally to make contact with industry and in that way perhaps to become unofficially accepted as a "Padre" with opportunities for pastoral work "and occasionally for the taking of an informal service.  Until the Church is able through us to go to the worker where he works, the industrial worker will not come to the Church".  Ted Wickham had just been appointed to explore and direct such a development, so it was too soon yet to say whether one day industry would have padres as well as doctors and welfare workers.  But that was clearly the Bishop's dream and in it he kept a place for the Free Churches too.


By December 1944 the Bishop's Letter was able to contain a first progress report of Wickham's work.  It reads like a very cautious public relations exercise, aware of the questions it was raising for much else in the Church's life.  A bond was being made between the world and the Church,  "Works Chaplaincy" was proving itself as effective an evangelistic method as any other.


A year later, the Christian Newsletter (12th December 1945) carried a long supplement by Bishop Hunter on The Church and the People.  The first part was an analysis, from a pastoral standpoint, of industrial society and of the "men without  hunger" who peopled it.  There was no other source than the Christian faith from which the Western democracies could draw the spiritual view of life and the moral idealism they needed if they were not to become rotten.  Russia offered no acceptable pattern.  Men without spiritual hunger, men mass-producing and mass-produced were new to history.  They were shaped by a rough and garish machine culture, and it was a slight hope that "more touch with natural beauty, more appreciation of art and literature, better housing and a richer home-life, as well as more responsibility in industry" would "let the Light in and make them eventually seek God and find Him".  However, the scientific world-view cuts off even the most sensitive from a sense of history and therefore of incarnational religion.  The ethos of the age eroded political and educational life as well as Church life.  Too many things were dying together.  So the evangelistic task would be a large one, and would not be discharged by "playing the old records with louder needles and more amplifiers, or by tip-and-run commando raids".  Subtlety was needed, because a breakdown of this kind of society would not benefit the Church, especially if the Church mounted the attack under the slogan of one of the chapter headings of the report Towards the Conversion of England entitled Humanism  -  the Age-Long Lie. 


The Bishop handed over to Ted Wickham for him to describe "Chaplains in Industry", by way of continuing the story told by Oldham, Dean and Fraser.  Wickham, said the Bishop, was a paid servant of the Church, not dependent on management (implying perhaps criticism of chaplains elsewhere who were).  Wickham began by castigating the "Conversion" report as not despondent enough.  Only a lot more despair, a Church in obvious ruins, would save us from false spirituality and lead us to a true hope upon God.  The feeling of the worker was, however, not one of atheism, anti-Christ or anti-clericalism, but rather neutral, or even "neutral-plus", and this rather positive climate needed to be capitalised upon before it too slid away.  Contact at work was very valuable because it demonstrated the Church's willingness to go out into the "highways and byways".  At work, the 'numbers' advantage to the workers gave them a confidence to face the parson.  They were friendly enough and proved not to have given up Christianity.  Rather, they had never known what it was.   The emphasis on the work was contact rather than conversion (which was at the time the theme of the rest of the Church).  There could not be conversion without contact and there was far too little contact with the masses.  The conversion would have to be left to God.  In any case, what kind of state was the church in to receive outsiders if they came?  A welcoming environment from the rest of the Church was essential, said Wickham.  


The Sheffield "stream" into the reservoir of later Industrial Mission thought was broad and deep and it proved rich and fruitful.  Much later thought becomes dèja vu.  Given this significance it is useful to pick out the main shapes of the position from which industrial mission was launched.  They are comparatively few and can be stated simply, first about industry:  industrialism is a new form of human society which is radically discontinuous from what has gone before:  it is disruptive of a large sense of community, and grinds down rival institutions  -  education, politics, religion  -  which stand  in its path;  it advances at the cost of some of its members -  the workers  -  who become a deprived "class" within it.  As to the churches, there was general agreement that the churches had failed to understand industrial society when it began, and were still failing;  they had not attacked industry's anti-human values or methods;  as a result there was an almost unbridgeable gap between the churches and the working-classes;  yet the task of the churches is to witness to the possibility, even the inevitability, of a new order of things in the world of which Christ was the inaugurator, and the churches should be in themselves examples of a new humanity;  yet the Church has been captured by the social divisions introduced by industrialism and has lost most of its possibility of appealing to working people. The churches may not ignore this inheritance, both of mission and of social failure;  there must be massive social and intellectual reform within congregations and an equally massive new outreach through clergy and lay people into this new missionary milieu that lies all around  The real interests of men and women in an industrial world are not to be met by evangelism and pastoral work as hitherto conceived.  The Gospel is bigger than the Church and the Church's task is to discover and serve the Gospel.  Justice and freedom for working people are part of the Gospel, and they will not be achieved by "welfare" schemes.


Our witnesses from the early 1940s are aware of these themes.  The degree of consciousness varies, but those themes, more or less, are the ones that were identified.  There is some hankering after a liturgical expression of working-class Christianity, and one could often wish for a more carefully worked out statement in theological terms what was intended, if "evangelism", "welfare" and "pastoral work" were deemed inadequate as descriptions.  However, some of the statements are clear enough.  The Church has a debt to the working-class, because of its own title-deeds as the earnest of a transformed cosmos, and also because of previous neglect, running back over nearly two centuries.   The absolutely crucial necessity of bringing the faith from its customary mountain top visions down to the rather more murky plains of practical political activity seems to have been understood by Dean, and, in broad terms by Oldham, Bishop Hunter, Maxwell and Roseveare.  By the time that Wickham could be appointed this note had become a little muted, and there was temptation to retreat to a more traditional understanding of Christianity, as regards both the goal to be sought (a comparatively rapid set of conversions of industrial workers to a practice of unreformed churchgoing) and the vision to be maintained (relatively unanalysed down to the "minute particulars" that a fully incarnational faith would seem to require).  The history of much of the development of Industrial Mission since 1945 can be analysed quite fruitfully along these lines.


Already, by the late 1950s, there were developed industrial missions in Scotland, Birmingham, Bristol, and South London, as well as Sheffield.  It was not always possible to maintain continuity of staffing, and as they were dependent often upon the patronage of Bishops, their policies tended to change with the change of bishop.  It is not difficult to trace the various policies to several different types of theological position, and to competing influences.  One influence was  the strategy for saving liberal democracy, apparent in Drucker's work and supported in many Christian circles.  Another motivation was Church growth, as called for in the 1945 report Towards the Conversion of England.  A third source was the "servant" model of the Church, seeking to go to "the poorest" and identifying them with the industrial workers.  Fourth might be a "holiness" model of the Church seeking to tincture the working-class environment with the "presence" of the priesthood.  These third and fourth motives come also out of the "worker-priest" movement, with which British churchmen became acquainted from 1948.  Rather different from all these, and a fifth strong influence was what might be described as a traditional Anglican "establishment" strategy of trying to align the Church's organisation alongside the "principalities and powers" of British society, meaning by that increasingly the industrial power-centres in management, and, in rather lesser focus, the trade unions.  The actual commitment of the churches to this new target for their activities must in all honesty be regarded as token only, but one effect was to inject a new realism into Christian statements on industrial matters, either by official bodies or by individuals.  Slowly, but surely, the churches came to accept a "conflict" model of industry, in which areas of common concern do not deflect attention from the substantial areas of divergence of interest between the various "parties" in the industrial enterprise.  To  the extent that Marx  emphasised the primacy of industry among the factors shaping society, and also the "class" conflicts between holders of capital and sellers of labour, then "we are all Marxists now";  it is this understanding of life which is illustrated in the extreme advocates of workers' control but also in the academic rector of the University of California at Berkeley, Clark Kerr, who in the 1960s put down student revolts with some firmness but in the 1950s in a widely read book Industrialism and Industrial Man prophesied the coming unification of the world economy through the industrial process.


The development of theology in Industrial Mission, never linear,  became much more multiplex in the 1960s.  Industrial missions came into being in Teesside, Durham, Manchester, Leeds, Scunthorpe, Coventry, Worcestershire, South Wales, Thames Valley, Southampton, Croydon, Sussex, North London, Kent, Leicester, Peterborough and East Anglia.  Some contact was maintained via the William Temple college at Rugby, under Mollie Batten and Len Tyler, successive principals.  Some unity of direction was attempted by Ted Wickham, since 1959 Bishop of Middleton in the Manchester Diocese, but this was effectively destroyed by the theological crisis in Sheffield and the resultant dispersal of the Sheffield staff..  It was not helped by the abdication of leadership from 1967 by the Industrial Secretary of the Church of England's Industrial Committee (the only full-time organisational post in Industrial Mission in any of the churches south of the Scottish Border).  The loss of confidence suffered by Industrial Mission took some time to recover, and a major vehicle in this proved to be the flexible Industrial Mission Association, founded formally in 1970.  Later in the 1970s the Industrial Committee came increasingly back into the scene, and became once more a fruitful partner. 


Intellectually, other influences came in in increasing quantity after the 1940s  -  at first channelled particularly through the wide reading of Ted Wickham.  Kierkegaard's radical questioning of faith came slowly, volume by volume as translated, and paralleled by Paul Tillich's schemata.  Rudolf Bultmann was translated only in the early 1950s and the Sheffield steelworkers were writing to him as early as 1954, well before the British academic scene had anywhere near come to terms with his questioning of the British theology thought-forms.  In the 1960s Harvey Cox held brief reign and van Buren and the "death of God" theologians made s small but significant impact.  The 1960s were also the decade of managerialism and of the behavioural sciences, and industrial missions grew skilled in the interpretation of industry via Maslow, Herzberg, McGregor, Argyris, Likert et al.  In the 1960s too came the emphasis on experiential learning, and the first national conference of the infant Industrial Mission Association was addressed by Archbishop Michael Ramsey of Canterbury on the subject of "inductive theology".  By 1970 the first United Nations Development Decade had  ended in disappointment, and international contacts via Michael Atkinson's and others' participation in the European Contact Group on Church and Industry and the World Council of Churches' Advisory Group on Urban Industrial Mission also broadened British horizons.  The Second Vatican Council also contributed its influence, especially through the Latin American theologians after the Bishops' Council at Medellin in 1968.

Home grown in Britain, as well as fertilised by many international contacts has been the influence of David Jenkins, as Director of the William Temple Foundation through the late 1970s.  His very personal style of radically evaluating theological and philosophical stances of many  origins has been very fully shared with Industrial Mission, as a personal confidant as well as on a succession of institutional occasions, not least through the Foundation's inspiring the parent group of this study.

This account is thus more or less up-to-date, though of course totally inadequate in its details, except perhaps in the paragraphs covering the earliest years which are not so well-known.  Even there, earlier influences on  Ted Wickham's thought have been left out  -  P.T. Forsyth, the 1918 Archbishops' Fifth Committee of Inquiry report, Emil Brunner, Karl Barth, Richard and Reinhold Niebuhr, and not least Dietrich Bonhoeffer (read by Wickham as well as known personally to Bishop Hunter).  The later influence of Peter Berger, Gerhard Ebeling, and Ronald  Gregor Smith (who addressed a gathering of chaplains in 1965) should not be overlooked.  However, for present purposes the above must now suffice.  In May 1975 a group of industrial chaplains met to begin to uncover the styles of theological response found within British Industrial Mission, and to attempt to identify those elements necessary for the adequate theological response of Industrial Mission to the problems of the next ten years.  Thus began the Theology Development Group,  which has published so far two sets of "working papers from Industrial Mission":  "Theology and Politics" (1978), and "The End of Work?" (1980).  Others are in progress.

Publication is a prime aim.  How else can truth be approached other than via the clash of approximations?  And how can there be a clash if there is no arena and no one stepping into it?


(Michael was the first Hon. Sec. of the Industrial Mission Association 1970-75. He served with the Sheffield Industrial Mission 1960-66, the Bishop of Peterborough's Industrial Chaplaincy 1966-1971, and was Senior Chaplain of the Croydon Industrial Chaplaincy 1971-78, after which he moved to other work).
