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Abstract

This thesis presents an argument for the development of a catechumenate for the Church of
Scotland. It does so first by drawing attention to the wide discrepancy between the
assumptions of the secular culture and those of the church, specifically the Church of
Scotland, with a view to understanding the substantial differences in the beliefs of those
baptised and the beliefs of the church. It argues that the church has yet to come to terms
with this discrepancy and consequently has weakened its distinctive baptismal witness.
Secondly, the thesis considers in depth the development and reception of two major studies
on the subject of baptism conducted by the Church of Scotland in the last sixty years. It
indicates that both remain largely unknown quantities within the church and have
subsequently failed to provide practical guidance to the church in its practice of baptism.
This thesis considers the experience and practice of adult baptism in contemporary
Scotland and concludes with an extended argument justifying the need for a fully

developed catechumenate.
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Introduction

I began this doctoral study five years ago in the face of a pastoral crisis: I was approached
by a woman who asked me about baptism. Her husband was a member of the church and
attended regularly with the family’s two children, but his wife, Dr McNeil, was more
reticent about participating. In time and with some pastoral encouragement she became
curious about the church and began attending on occasion. Prior to her request for baptism
she had no church connection and only fragmentary knowledge of the Gospel story. She
wasn’t seeking baptism because of family or peer pressure. She’d simply had an

experience and had come to a realisation. She said to me:

I’ve been coming to church for a couple of weeks...I wanted to come along and
sample what was going on, and I can remember clearly, driving in the car...and just
something hit me, and I know that probably sounds cliché, but I just was hit by this,
knowledge that this...oh, uh, it’s real, and it was just in that instant, because prior
to that I was very sceptical, I was very, not I would say that I was unbelieving, but

there was something that just hit me that said, this is real.

Writing about the desire for baptism, Barth reflected that:

The mystery and miracle of this event are always great enough to raise the
astonished question how it comes into being, how it is possible, in short, where,

whence and how it may begin (1981, 3).

My surprise at Dr McNeil’s request was no less so and it left me asking myself with some
anxious trepidation “What do I do with this person?” It wasn’t the first time I baptised an
adult, but it was the first time in which I was properly struck by the awesome responsibility
of introducing someone to the faith, and my tools for doing so seemed woefully
inadequate. We met several times over the ensuing weeks and she patiently attended my
six-week new members course, but I felt my approach was a bit paltry, awkward, even
shambolic. Eventually I did baptise her, but not without some reservations. Dr McNeil
was troubled by the miraculous stories of the Bible and had doubts about the bodily
resurrection of Jesus. In consequence, she could not fully affirm her faith as expressed in

the Apostle’s Creed. I wasn’t convinced that she really understood what baptism signified,



nor what it meant to profess faith in Christ. Additionally, I was concerned she would find
it difficult to engage in the life of an aging and traditional congregation comprised largely
of natal Christians who were born in the faith and would not understand the excitement of
her mid-life conversion. In the end, I baptised her and it was a holy and joyful moment for
both of us. Dr McNeil was faithful in her church attendance for some many months, but
gradually drifted away from congregational life and now no longer attends, following a
pattern of disengagement I have seen with other adult baptisms. Not for the first time I
was left wondering what I might have done differently to enable a more effective initiation
into Christianity and the life of the church: hence this study. I wondered how widely this

concern was felt and was encouraged to find in my research that I was not alone.

Over the last sixty years the Church of Scotland has devoted a great deal of attention to the
question of baptism and in the last half of the 20" century produced two new expressions
of the doctrine of baptism. The first was developed by the Special Commission on
Baptism (1952-1963), and the second by the Panel on Doctrine (1999-2003). Both Reports
were intended to address the problem of divergent baptismal practice and belief across the
Church of Scotland and both substantively addressed the sacrament and its role in
congregational life. In content however, they are very different from one another. The
Report of the Special Commission commends the baptism of infants, while the Report of
the Panel on Doctrine urges the church to recover the New Testament witness of baptism
upon profession of faith and household baptism. In this respect, the Reports stand in
contradistinction to one another, but they are both alike in this: they are largely unknown to
the church and in consequence have failed to unify baptismal practice. In this thesis, I will
first argue that this is the result of an absence of teaching materials suitable for use with the

baptism of adult believers.

More significantly, I will argue that the Church of Scotland has failed to revise its
baptismal practice in accordance with rapid and profound cultural changes in modern
Scotland. Where once the church may have been able to assume a modicum of shared
understanding with the culture as to the meaning of the sacrament of baptism, that
agreement is now suspect and those coming for baptism may hold ideas that are quite
antithetical to those espoused by the church. My contention is that this represents a
significant problem to the church. Baptism signifies one’s entry into the faith of Jesus
Christ and into membership in His church, a commitment of the highest import. It is the

responsibility of the church to ensure that a baptised individual understands this initiation



and the commitments of faith made in baptism. Additionally, the church must provide
every opportunity for the baptised to grow and flourish in their faith under the auspices of
the believing community. Of course, this is no truer today than it was yesterday, but where
the church could once assume its values and beliefs were paralleled and encouraged by a
Christendom culture it can do so no longer. The culture of modern Scotland is now
thoroughly secular and largely indifferent to the claims of Christianity and, by default, the
church has become a marginal community. Choosing to enter such a community via
baptism is and ought to be a moment of profound significance for an individual and one
attended by the church with utmost seriousness and deep joy. The challenge to the church
is to provide a more substantive social context to baptism that encourages not only
doctrinal instruction but intentional inculturation into a believing community. That is, the
newly baptised must be helped to become Christian not only through baptism but through
an ongoing life of faith in which the pathway from secular unbelief to lifelong Christian
discipleship is clearly marked. Enabling a baptised individual to move from a life of
unbelief to one of belief is no simple matter and teaching the doctrine of baptism of the
Church of Scotland is only a beginning. In this thesis, I will argue that what is called for in
the Church of Scotland is a fully developed catechumenate modelled on the Roman

Catholic Rites of Christian Initiation of Adults (RCIA).

I will lay out my argument in five chapters. In Chapter One I will discuss the changing
social function of baptism in light of the secular culture of Scotland and explain why the

church and the contemporary society are so strange to one another.

In Chapters Two and Three I will consider the work of the Church of Scotland over the last
sixty years in developing contemporary statements of the doctrine of baptism. I will do so
in Chapter Two by reviewing two recent Ph.D. theses written by scholars who have
researched the work of the Special Commission on Baptism and its Convener, Professor
T.F. Torrance. In Chapter Three I will review the development of the 2003 Panel on
Doctrine Report in the context of an interview I conducted with its convener, the Rev Dr

John McPake.

In Chapter Four I will look at the experience and practice of adult baptism in Scotland
today by sharing the results of a number of interviews I conducted with recently baptised
adults and the ministers who baptised them with a view to discerning trends in current

baptismal practice.



In Chapter Five I will review the preceding work and draw conclusions about the use of
doctrine in the Church of Scotland as a means for preparing and nurturing individuals in
baptism. I will conclude with recommendations for the development of a catechumenate in

the Church of Scotland.

Finally, a word about language. Throughout this thesis I will use the term “adult baptism”
in contradistinction to “infant baptism.” By adult baptism I mean children, young people
and adults who seek baptism of their own accord rather than receiving the sacrament as
infants. I have avoided the more descriptive phrase favoured by the 2003 Panel on
Doctrine: “baptism upon profession of faith” for the simple reason that, as will be seen in

Chapter Four, some adults choose baptism for reasons other than professing their faith.
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Chapter One

Baptism in Secular Scotland

Christianity has a vast reservoir of resources for shaping life and death...and works
not only with abstract concepts but with vivid stories, striking images, resonant

symbols, and life-shaping rituals. It appeals to the heart and senses as well as mind,
and offers a range of prompts and provocations for guiding and shaping the lives of

individuals and societies (Woodhead, 2014, 1).

In these few introductory words, Linda Woodhead expresses a classic Durkheimian
definition of religion (Durkheim, 1976, 416). Religion does something, it functions. It
guides and shapes the way that life and death are understood, not only in the lives of
individuals, but in whole societies. It is creative and constitutive of life together. It does
so with an array of intellectual, emotive and sensory tools that can affect every aspect of
life. Durkheim felt this way about religion generally, but Woodhead makes these claims
about Christianity in particular. There are, of course, other religions that can and do
function in the same way, but her interest is in making sense of Christianity and how it has
functioned to guide and shape Western culture, specifically European and British culture.
But, in the latter half of the 20™ century, and now well into the 21, Christianity appears to
have lost a great deal of its functional effect. One might argue that it remains an influential
feature in the lives of many individuals, but few today are willing to argue that it holds the
same influence in society. Even for individuals, retaining their Christian faith and practice
is increasingly difficult. They may remain faithful but often do so without the support or
participation they once had from neighbours and families (Taylor, 2007, 3). Many of
Christianity’s former adherents no longer subscribe to the ritual patterns of life and death
that have long shaped and guided the social world of Britain. It raises the question of
whether it can be claimed that Christianity can still guide and shape the lives of individuals
and societies as it once did. It may still function in a Durkheimian sense but it does so in a
very different way that is not yet clear. Some argue that Christianity as it was represented
by the formerly ubiquitous presence of the local church is in a state of terminal decline
(Brown, 1997, 2009, 2017; Bruce, 2006, 2014; Voas, 2005). Others are more sanguine or
perhaps more guarded and argue that while there is no question about the institutional

decline of the church, there remains considerable evidence that religion remains a
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compelling influence for a sizable portion of the British population and that surveys
consistently reveal a broad public interest in things that were formerly subsumed under the
banner of Christianity (Davie, 2007; Heelas and Woodhead, 2005). Other scholars argue
that the focus on church decline ignores the growing body of evidence that the church in

Britain is both changing and growing (Aisthorpe, 2016; Goodhew, 2012).

In this chapter I will consider in more detail on the decline or rather what I consider the
transformation of the social function of the Christian religion in Britain and I will do so in
light of the theory of secularisation. In discussing the church in Britain and Scotland I will
consider a number of religious surveys and the subsequent analysis of religious trends.
There is a great deal of research on the subject of religion and much of it is contradictory
and confusing (Goodhew, 2012, 4, 10). This is in part due to the fact that religion and
religious practices are not easily quantified. As Brown (2006, 8) argues: “Religion is
difficult to study because it is a ‘thing’ that has to be studied in terms of its
consequences...and not the ‘thing’ itself.” Surveys research various aspects of religion,
belief and belonging and do so in different areas of the country at different periods of time
and amongst populations with different demographics. Results are often mistakenly
generalised for the population at large by the reader or by the researcher him/herself. In
order to minimise the risk of such confusion I will strive to be clear as to the demography

and locale of survey participants.

The purpose of my thesis is not to provide a comprehensive analysis of religious trends but
to develop a sense of the way in which religious practice changed in the latter half of the
20™ century. In order to develop a context for answering that question for contemporary
Scotland I will consider in brief the ways in which the function of baptism has changed
over the life of the Christian church moving from the baptism of adult converts in the bible
and the early church to the baptism of infants during the years of Christendom to the
present day in which there is a growing ecumenical movement back to the baptism of adult
converts. My aim is to reflect on how changing socio-cultural contexts influenced changes
in the theology and practice of baptism. Obviously, such a study would constitute a thesis
in and of itself, so my comments will necessarily be brief. I will therefore limit my
historical survey to three points of transition: the early church practice of convert baptism
to the baptism of infants at the beginning of Christendom; the reaffirmation of infant
baptism in the Reformation; the reconsideration of adult convert baptism in the 20

century. The bulk of this first chapter and the thesis as a whole will be devoted to
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illustrating the cultural changes in Britain and Scotland that have prompted the need to

reconsider adult convert baptism.

Baptism in the Early Church

“In the first three centuries, Christianity was illegal. Christians were persecuted, and the
risk was too great for anyone to become Christian casually” (Smith, 2012, 61). For
modern Britons it is difficult to conceive of such a culture. That Christians were harassed,
tortured or put to death for their faith in Jesus Christ seems incredible to the contemporary
Western believer but it was in such a hostile culture that the Christian church began and
eventually flourished. Converting to Christianity was a choice that could and did have
devastating consequences in the lives of many so the church developed an elaborate
process to encourage and enable effective and lasting change in the lives of its members, a
process that could take three to five years prior one’s baptism. The years prior to baptism
served as a period of inculturation and was intended to familiarise the catechumens with
the church community through the living witness of their sponsors and catechists, and their
entry into the community was staged over time. After being formally recognized as
catechumens they were allowed to attend worship with the community but only for the
teaching element of the service. Prior to the eucharist the catechumens were excused from
the service and the latter sacrament was reserved for them post-baptism. Their gradual
inclusion in the believing community allowed them time to slowly expand their circle of
intimates while developing the base of loving relationships they would need not only for
the catechetical journey but for sustenance in the faith thereafter. They were not entering
an unfamiliar community but rather taking their part alongside known individuals who had
prayed for them and supported them throughout the long journey. They were joining with
trusted friends who provided the communal support and identity needed to flourish in their

new lives as Christians, a gift that proved invaluable in the midst of persecution.

Central to the catechumenate was the demand for change (Kreider, 1999, introduction, as

cited in Smith, 2012, 63). Growth and maturation in Christian understanding and practice
was expected of all those enrolled in the catechumenate and those failing to progress were
turned back or delayed in their baptism. There is evidence to suggest that the church also

baptised infants in extremis (Wright, 1987, 12) but these were exceptions rather than the

rule. In the early church “There is no trace of a service designed specifically for infants”
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(Wright, 2005, 41). Instead the church responded to the needs of the culture from which it
sprang. Initially converts to Christianity came from Judaism and the church was largely a
Jewish enterprise. The stories of faith, the Messianic fulfilment of the prophetic witness,
the knowledge of the crucifixion and resurrection would have all been familiar to Jews.
Additionally, Jews would have been familiar with the rite of baptism, at least in its
preliminary forms as a ritual bath and certainly as a washing of repentance as in John’s
baptism (McGowan, 2012, 136-139). Conversion therefore would have required little in
the way of preliminary instruction. However, as the church moved farther into the Gentile
and pagan world it encountered an increasing number of individuals who knew nothing of
the story of Jesus or the witness of the Jewish scriptures. Additionally, many were
enmeshed in pagan ritual and worship that ran counter to the growing body of knowledge
unique to Christianity. In consequence extensive teaching was required to make baptism
and conversion a sensible experience and models of catechesis developed accordingly.
However, as the church grew its missionary focus changed from the conversion of pagans
to the care of those who were already within the fold where “the assumed baptismal
subject was no longer an adult stranger, a former pagan or Jew, but a child of Christian
parents” (Grimes, 2000, 50). This process was accelerated considerably in the year 313
with the Peace of Constantine and the beginning of what became known as Christendom
during which the interests of the church were gradually intertwined with the power and
aims of the civil authority. After 313 the church and the state increasingly functioned with
the same ends and created a new cultural context within which the church learned to
function (Smith, 2012, 62). Infant baptism eventually became normative in this new
culture and the three to five-year catechumenate gradually fell out of use and finally out of
favour altogether as it was accommodated to the needs of the children of nominally
Christian parents (Bradshaw, 1996, 20-23). After 313 and particularly after 380 when
Christianity became the official state religion conversion was no longer necessary and the
church merely had to open its doors to receive as members those who were citizens of the

state and therefore Christians by default.

The church may have gained a bounty of previously unknown civil authority, but it
arguably lost the heart of its ecclesiastical authority. It could no longer arbitrate standards
of behaviour for its members as it had once done nor determine who was eligible and
adequately prepared for baptism nor turn away those whose motives for seeking baptism
were insincere or inauthentic. The church merely had to welcome all those for whom

Christian faith was viewed as a right of birth that required no further qualification (Grimes,
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2000, 51). Undoubtedly, there were many genuinely faithful individuals who populated
the Christendom church but alongside them were liminal or nominal Christians whom
Smith (2012) describes as “christianesque persons whose behaviours do not match the
purity and charity of converted life...those accepted in baptism without having converted
their behaviour (75-76, italics original). Conversion to Christ clearly no longer required
the conversion of behaviour or even of belonging as the walls of the church became so
porous as to include everyone in the civic community (Kreider, 1999, 90; Wright, 2001,
287-310, as cited in McGowan, 2012, 169). Belief alone remained as a distinguishing
feature of the Christian life and those entering the church were simply asked to revise their
beliefs as an expression of their membership but as will be seen below belief alone has
little to commend it as a sign of genuine faith. Conversion to Christianity no longer
required any substantive change in a person’s lifestyle and consequently conversion was
increasingly disassociated from the act of baptism, infant baptism became more
commonplace and eventually supplanted adult baptism as the conventional norm. With
few notable exceptions infant baptism then remained the norm for the next 1500 years

(Wright, 2001, 308).

Baptism in the Reformation

The Reformation witnessed a revival of catechesis but in a form very different from that of
the ancient church. The early church developed the catechumenate as a method of
preparing adult converts for baptism but during the Reformation catechesis was directed
towards baptised children as a means of preparing them to confirm the baptismal promises
made on their behalf in infancy (Old, 1992, 179-200). Instruction focused on the Apostle’s
Creed, the Lord’s Prayer and the Ten Commandments and often took the form of
catechetical sermons in which the young people of the community were encouraged, or
required to attend. Rather than catechising pagans in the truth of scripture and the ways of
the church, catechism during the Reformation was developed for the purpose of enabling
baptised young people to make an informed and public confession of faith. Their
profession served the dual purpose of joining them not only to the church, but to the wider
community as well; it was a confession of faith, but also a declaration of responsible civic
affiliation. Catechesis occupied a significant portion of the minister’s time both in the

writing of catechisms and in the instruction of the members of his parish (Mason, 2012,
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208). Catechesis was not limited to young people but also included the instruction of

adults and the intensive process affected the whole community. Old writes:

Within a generation or two this program of catechetical instruction produced a
well-informed Christian public. The Reformers largely succeeded in getting the
inhabitants of their cities and territories to follow the catechetical instruction they

set up (Old, 1992, 199).

Additionally, the need for catechism was set up as a function of baptism and lifelong faith
that “entailed a lifelong study of Christian teaching” (ibid.). What is distinctive about
catechesis during the Reformation is that it was directed not just to members of the church,
but to the whole community. In the pre-Christendom world the church alone provided all
the necessary guidance and instruction for the catechumenates. However, during the 16™
century Reformers strove to create a Christian society in which Christian nurture would
take place not only in the church but in the whole community where young people who
were baptised as infants grew up in a culture defined by a Christian ethos. Catechesis was
both a direct result of intentional teaching on the part of the parish minister (Mason, 2012,
208) and the indirect result of living in what was intended to be a Christian culture.
Instead of conversion to Christianity the Reformers had in mind that the baptised would

grow up without ever having had the sense of not being a Christian. As Schenck wrote:

The principle of the Reformed faith, [is] that the child brought up under Christian

influence should never know a time when love to God was not an active principle

in its life (1940, 153).

And towards that aim they developed a theology of baptism rooted in the Old Testament
Covenant between God and Abraham. A complete discussion of the upheaval and reform
of the 16" century church is beyond the scope of this thesis but a review of Calvin’s
arguments will suffice for my purposes here. Calvin drew a straight line between the
covenant of the Old Testament sealed in circumcision and the covenant of the New
Testament sealed in baptism. In his estimation they were one in the same promising the
“paternal favor of God, remission of sin and eternal life”” (Schenck, 2003, 7). He describes
the benefits of baptism in two parts: the forgiveness of sin and spiritual regeneration and
argues that just as a child of the covenant in the Old Testament was not denied the benefit

of the external sign of blessing in circumcision so the child of the covenant in the New
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Testament should not be denied the blessing of baptism (ibid., 7, 10). For Calvin the new
life of forgiveness and regeneration lies as a seed in the heart of the baptised infant,

waiting to be nurtured into fruition in the form of godly living. From infancy:

The child then opens its eyes redeemed on a world in which by careful nurture it is
expected to grow and develop in the Christian ideal of life and character. The
important point is that this child is presumptively a Christian (ibid., 13) (italics

original).

According to Calvin children born to believing parents are already among the redeemed,
and to deny the sacrament or to withhold baptism until such time that the individual
chooses it for him/herself is to deny that the child is already regenerate, saved, forgiven
and holy (Old, 1992, 134). Calvin contrasts infant baptism with the baptism of converting
adults and argues that adults should not receive the sacrament without first professing faith
and repenting of sin. But children born to godly parents have no such need being already
inheritors of the promises of the covenant. In converting adult’s baptism signifies what has
become in an individual’s life but infant baptism signifies what already is. Additionally,
baptism demarcated parents and other family members as those individuals making a
responsible commitment to the Christian upbringing of the child. But baptism in Calvin’s

Geneva went a step further.

As conceived by Jean Calvin and his colleagues, the Genevan baptismal ceremony
laid out certain relationships among church leaders, city magistrates, parents and
godparents, all of whom had a role to play in the upbringing of each Genevan child

(Spierling, 2005, 14).

In other words, it was not just parents and close relatives that had a hand in a child’s
Christian upbringing. It was members of the entire community who together strove to
create the “perfect school of Christ” (Schenck, 2003, 4-5) in which a baptised and
regenerate child of the covenant could grow and flourish in his/her faith and towards that
aim the church worked closely with the civil government. It was perhaps an ideal that
never reached fulfilment but clearly the goal was to create not just a godly church but a

godly society and “a well-ordered and pious community” (Spierling, 2005, 54).
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The danger in striving after a godly society is that Christianity eventually becomes the
accepted norm and baptism becomes routine. Instead of witnessing to the marvel of an
individual’s entry into the church and into the kingdom baptism all too easily becomes
associated with entry into the civic community or even into national citizenship and when
parents and communities take for granted or neglect their role as living witnesses to faith
then baptism and the Christian nurture of covenant children loses its meaning. In the
opinion of this author there is no reason not to baptise the infant children of believing
parents but when the surrounding culture lacks either the knowledge or the inclination to
provide a supporting role to the efforts of faithful parents then the church must take action.
On one hand, it might revamp its efforts to equip and enable the parents of baptised
children to faithfully live up to their baptismal commitments and there is merit in doing so.
But on the other, when the culture has fallen so far from the ideal of the perfect school of
Christ that it is no longer demonstratively Christian then the church does well to reconsider
its practice of baptism. Infant baptism makes sense when children are born to believing
parents amidst a believing church community within a culture that is, if not conscientiously
Christian then at least nominally so. But when these vital supports have fallen away the
church does well to reconsider baptism as an act of adult conversion. In the remaining
section of this chapter I will contend this very thing by demonstrating that contemporary
Scotland has drifted so far from its historic moorings in Christianity that it is now a

thoroughly secular society.

The Rise of the Secular

The culture of Britain and Scotland has changed immeasurably over the last sixty years and
the church has changed with it or perhaps better said, the church has been changed by it
most visibly in the form of numerical decline. Where sixty years ago the church may have
functioned to guide and shape British and Scottish society the locus of that discursive
power has now shifted to the secular. In this chapter I will look at religious decline in
Britain generally and in Scotland specifically with a view to understanding the wider
context within which baptism figures have fallen so precipitously in the Church of
Scotland since 1963. The bulk of available statistical information on baptism is for infant
baptism so it will have to serve as an adequate basis for my study of adult baptism.
However, it is my contention that the observed trend away from infant baptism provides an

adequately substantive foundation for my discussion of adult baptism. What follows is a
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reporting of religious decline followed by a survey of recent literature aimed at discerning
some of the complex reasons for that decline and ending with an explication of Charles
Taylor’s work on the subject of secularism and the contemporary age. I will address the
subject of baptism in the Church of Scotland more directly in subsequent chapters but in
this introduction it is necessary to develop an understanding of the secular culture within
which the church functions before moving to a more detailed examination of how baptism

functions.

Religious Decline and Growth

In his study of religion covering the years 1900-2000, Callum Brown notes that during that
time frame there were “...dramatic falls in levels of churchgoing, church membership,
religious marriage, baptism and Sunday school attendance” (Brown, 2006, 3-4).! Between
1900-1997, religious marriages in England dropped from 85 to 39%, and from 94 to 55%
in Scotland. Rates of infant baptism dropped over the last century in the Church of
England from 61% of all births in 1900, to 19.8% in 2000 (ibid.). Churchgoing also fell
off in England, from 25-30% in 1900 down to approximately 7.5 in 2000 with regional
variations falling off farther. Scotland witnessed further decline in churchgoing and
between 1900 and 2002 dropped from 30 to 11.2% of the population (ibid., p. 27). The
Brierly Consultancy records the number of church attenders in Scotland falling from
12.3% of the population in 2000 to 9% in 2010 to 7.2% in 2017. It is forecast to drop to
5.3% by 2025.2 Actual weekly attendance for the Church of Scotland was 371,100 in 1980
but had fallen to 145,700 by 2015.% Scottish church membership has suffered similarly.
Actual membership in the Church of Scotland has fallen from 1,301,280 in 1960 to
970,741 in 1979, to 351,934 in 2016.*

Religious attendance and adherence figures reveal one part of the picture but records of
religious practice are perhaps a better indicator of religious interest amongst the

population. Baptism is an important indicator of religious interest and in the Church of

! Religious decline in Britain is well-documented and I am indebted to the work of many scholars on the
subject and detail on this is available from many sources (Davie, 1994, 2007; Field, 2011; Garnett et al.
2006; Heelas and Woodhead, 2005; Day, 2012; Voas, 2005; the Brierly Consultancy, and others).

2 http://www.brierleyconsultancy.com/scottish-church-census/ [Accessed 29 May 2017]

3 http://www.brin.ac.uk/figures/church-attendance-in-britain-1980-2015/ [Accessed 29 May 2017]

* Detail provided by Fiona Tweedie, Mission Statistics Co-ordinator for the Church of Scotland.
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Scotland those numbers have dropped year on year. At its peak in 1963 the Church of
Scotland baptised fully half of the infants born in Scotland, but the numbers fell steadily
each year from there. Figure 1.1° shows the number of births and the number of infant
baptisms while Figure 1.2 provides a graphic indicator of the declining number of baptisms
relative to the number of births. The Church of Scotland baptises a smaller percentage of
the infants born each year indicating either the waning influence of the church or waning
interest among its remaining members and adherents for the sacrament itself. Most likely
both. Figure 1.3 shows the decline in the number of adult baptisms the greatest contrast
lying between 1962 and 1972 during which time the number of adult baptisms more than
halved. The absence of baptism in early life affects the number of children moving to
church membership in later life. In the Church of England, between 1903 and 1997 