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ABSTRACT 

Adapting to a Revolution: 

A Study of the Brethren in Christ in 

the Changing Context of Bulawayo, Zimbabwe cc;t/-
/ '1'18 

Daryl Ray Climenhaga 

In 1956 the Brethren in Christ in Zimbabwe were a rural-

based church with a small group in the city of Bulawayo. Today 

their greatest strength is in Bulawayo. The country of Zimbabwe, 

the city of Bulawayo, and the Brethren in Christ Church have all 

changed dramatically. 

Zimbabwe has changed politically and socially, driven by a 

liberation war in the 1970s, a rising level of urbanization, and 

a new kind of formal education. Bulawayo has changed from being 

a city for the White minority to the home of the Black majority. 

The church also is adapting and responding to the changes in its 

context. These changes find expression especially in the roles 

that young people take in society and in the church. The 

activity of youth in the church challenges the way that the 

church leadership is accustomed to operating. This challenge 

takes two primary forms--an attempt to reform the structures of 

the church more in accord with contemporary Zimbabwe, and the 

strong influence of the Pentecostal movement on the youth. 

Some elders and leaders are sympathetic to these efforts to 

change; others oppose them. The way the church deals with the 

challenge of change and the way the leadership includes or 

excludes those who seek change will determine the future of the 

Brethren in Christ Church in Bulawayo. 
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PREFACE 

This study began many years ago. I have an old school 

yearbook that quotes me at age eight as saying that I wanted to 

be a missionary when I grew up. I have been that--and a learner, 

a brother member of the body of Christ in Africa and America. In 

some sense this study draws together my life's experience of 

Zimbabwe and seeks to give to the church in Zimbabwe a small 

token in return for all the people there have given me . 

The particular shape of the dissertation project grew in the 

interaction of my study at the E. Stanley Jones School of World 

Mission and Evangelism, Asbury Theological Seminary. Wrestling 

with the issues of leadership in Dr. Hunter's courses and the 

effects of cultural change in Dr. Whiteman's courses led to the 

present focus on the church in Bulawayo. 

Dissertations depend on many people other than the writer. 

My committee--Dr. Darrell Whiteman (my mentor), Dr. Ronald 

Crandall, and Dr. Matthias Zahniser--have contributed in so many 

different areas that I cannot cite them appropriately in the 

text. The people I interviewed in Zimbabwe and in North America 

knew more than I did about the subject. In many ways they still 

do, but they have given freely of themselves as I pursued my 

questions. The vast community of scholars who have written about 

Zimbabwe, or the church, or urbanization, or culture have all 

helped to answer my questions. 

My family most of all has walked with me through the study. 

Vaughn and Nevin, our sons, have been preempted too often by "Dad 
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has to write now." They have also had Zimbabwe brought early and 

strongly into their lives. Lois, my wife, has experienced the 

pressures more than anyone else. She gave the gift of 

willingness to go to Zimbabwe and of the time for me to go all 

around Bulawayo asking other people questions. Without her 

choices there would be no study following this preface, and I 

cannot thank her enough. 

We stand, my wife, sons and I, in a community of brothers 

and sisters, children of one God. Because we were in Zimbabwe, 

we could see clearly that our brothers and sisters looked and 

sounded different from us. Yet we are bound to these who appear 

different more tightly than by ties of human parentage as 

brothers and sisters in Christ. I want this study to reflect 

something of the miracle of God's work throughout the world. 

If ever I appear to be critical of others, I state here at 

the beginning, so that there can be no doubt, that I want to 

follow Christ as faithfully as have those who appear in this 

study. Both Zimbabwean and American Christians have walked with 

God. I seek also to walk with God and with them into the future 

of God's rule. 

Singabahambayo thina kulumhlaba. Siyekhaya ezulwini. 

Daryl R. Climenhaga 

May 1993 

Wilmore, Kentucky 



CHAPTER 1 

The Church and Cultural Change 

In April 1991 the Urban District Council of the 

Brethren in Christ Church held its annual meeting. Church 

leaders sat at the front of the Mpopoma church building and 

conducted the business of the district. Members and 

delegates filled the room, some 400 people. Toward the back 

sat many young men and women listening intently to the 

proceedings. 

It looked like a ordinary church meeting, but it was 

not. The youth were there. In Ndebele culture young people 

do not attend business meetings. The elders take care of 

affairs for the whole community, and yet on this April day 

the largest of the Bulawayo Brethren in Christ churches, 

Lobengula, had canceled its regular Saturday youth meeting 

so that the young people could attend the council meeting. 

Zimbabwe has changed, and the church is trying to catch 

up. The following week I asked one of the leaders who had 

sat at the front, "Did you see all the young people at the 

district council?" "NO," he replied. Zimbabwe has changed, 

and the church does not always see it. 

The church in Bulawayo lives in the midst of social and 

cultural change. The youth are active as they have never 

been before. People have moved to the urban areas changing 

the rural character of Ndebele society. More people than 

ever before have a high standard of formal Western education 



instead of a traditional comprehensive informal education. 

A society with an economy and culture based on cattle has 

been brought sharply into the worldwide economy based on 

cash. 

The church must live within this context of change. 
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How the church in Bulawayo is dealing with this great social 

and cultural change is the subject of this study. 

I am the third generation of my family to live and work 

in southern Africa. In 1972 I went to Zimbabwe for three 

years to teach in a Brethren in Christ mission school as a 

single man just out of college. In February 1988, with my 

wife and sons, I began three further years of teaching in 

theological colleges in Zambia and Zimbabwe. 

Out of this experience with the church in Zambia and 

Zimbabwe has grown my interest in the present study. The 

Brethren in Christ churches in Bulawayo are unlike any other 

Brethren in Christ in the world in their size and influence 

on the surrounding society. I will examine the way that 

these vital churches are dealing with their context. The 

details are specific to Zimbabwe; the principles belong to 

us all. 

Introduction to the Study 

In this study I want to trace the sources of the 

churches' strength and influence, as well as observe the 

problems that longer acquaintance brings to light. Both 

strength and weakness in the church are evident. In 



learning more about both, the Brethren in Christ Church in 

Zimbabwe can become stronger and their sister churches in 

North America can learn lessons for their own situations. 
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I went to Bulawayo for seven months in 1992 to examine 

the formal and informal organization of the Bulawayo 

churches. I expected to find that the problems appear 

especially in the formal church programs. For example, one 

congregation lost an estimated Z$100,000 (about U.S.$40,000) 

in a fund raising venture, despite careful planning by the 

leadership. The efforts of the formal leaders in the 

congregation led to failure. 

I expected to find also that the strengths of the 

church appear especially in ways that are not planned by the 

church leaders. Following the fund raising failure, the 

pastor called for early morning prayers before the Sunday 

service. He set up 50 chairs and went horne to finish 

preparing. When he returned, he found some 500 people who 

had corne to seek God's presence for their congregation's 

future. 

Background to the Study 

I carne to this study through a more general interest in 

leadership. In 1990 I interviewed some of the older people 

in the Brethren in Christ Church in Zimbabwe about the 

nature of leadership training in the 1950s. I noticed that 

several of them directed their answers to the history of the 

church in Bulawayo. 
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They encouraged me to start asking questions about the 

Bulawayo churches. Wrestling with these questions led me to 

consider the statement of the problem to be researched in 

terms of formal and informal organization and how they 

relate to the churches' context in traditional and modern 

Zimbabwe. 

The Country of Zimbabwe 

Zimbabwe is a young nation. Born in 1980 from the 

turmoil of the Liberation Struggle, the government blends 

Scientific Socialism with a capitalist infrastructure 

(Skalnes 1989:105: Shaw 1986:374).1 The population 

consists of two primary people groups: the Shona and the 

Ndebele. 2 The Shona, made up of eight distinct groups, are 

the oldest inhabitants of the area today called Zimbabwe 

(Beach 1980). The Brethren in Christ Church in Zimbabwe is 

primarily an Ndebele church. 

The Ndebele entered southwestern Zimbabwe in 1837 as an 

offshoot of the Zulu nation (Blake 1978:19). They maintain 

a zulu social structure and language, but have assimilated a 

significant number of Shona into their population (cf Child 

1968:1-3).3 The government of the country is run by the 

Shona people with significant Ndebele influence. 

Other African people groups are less numerous. 

Immigrants from the surrounding countries have moved into 

those portions of Zimbabwe closest to them. Many, 

especially from Malawi, have been attracted by the 



possibility of employment (cf Christiansen and Kydd 1983). 

This study refers to these various people groups either by 

ethnic name or generally as Black Zimbabweans. 
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Also important in Zimbabwean life are immigrants from 

Europe (primarily Britain), South Africa, and Asia. This 

study refers to the first two groups as Settlers or White 

Zimbabweans and to the last as Asians. The Settlers gained 

control of the country in the 1890s under the flag of the 

British South African Company. England gave the new Settler 

Government self-governing status in 1923. Through several 

name changes and political alignments incorporating the name 

"Rhodesia" in one way or another, they ruled the country 

until the Ndebele and Shona regained power through the 

Liberation Struggle (1972 to 1980)4 (Blake 1978; Shaw 

1986:374). 

Zimbabwe has a significant Christian presence. 

According to Barrett (1982:768) 58 percent of the people in 

Zimbabwe are Christian. The traditional worship of Mwari, 

Nkulunkulu (the Shona and Zulu high gods) and the 

vadzimu/amadlozi (ancestors) also continues, sometimes 

combined with Christianity (1982:768-770).5 

Christianity carne to Zimbabwe with the London 

Missionary Society in 1859 (Wallis 1945:81). until the 

first liberation struggles of the 1890s, Christianity made 

little progress (Bhebe 1979:33-35). Following the Settler 

conquest of the country, the situation changed, and the 
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Ndebe1e tended to work within the social and political 

structures introduced by the new government (Ranger 

1970:28,29).6 Part of this accommodation was a greater 

openness to the missionaries' church within Ndebe1e society. 

The Brethren in Christ 

The Brethren in Christ formed in the Susquehanna Valley 

of south central Pennsylvania around 1780 (Wittlinger 

1978:1). The Brethren, as they called themselves, were a 

separatist movement with roots in the Anabaptist and Pietist 

traditions. In time they received strong influences also 

from the Holiness movement of the Nineteenth and Twentieth 

Centuries and the contemporary Evangelical movement. 

The Brethren began foreign mission work with their 

entry into Zimbabwe in 1898 (Witt1inger 1978:184). The 

country had just been formed by the British South Africa 

Company under Cecil John Rhodes. In the following years 

they began four main mission stations in Zimbabwe with a 

variety of primary and secondary schools, two hospitals and 

two clinics, a bookstore that now has six branches, and 

churches throughout the Ndebele home land. Just as the 

sister church planted in Zambia in 1906 is a Tonga church, 

so the Brethren in Christ in Zimbabwe is an Ndebele church. 

The Brethren in North America were separatist and 

rural. The first missionary party came from Kansas. They 

evaluated what they saw outside of the united States on the 

basis of what they had known in Kansas. Remembering their 
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first trip to Africa Frances Davidson (1915:33), one of the 

original party of missionaries in 1898, referred to the 

"well-kept" but "antiquated" farms in England as seen by 

"people fresh from the farms of western America. ,,' The 

Brethren lived intentionally separate from their world, 

although profoundly molded by it. They were a people on the 

margin of their society (Wittlinger 1978:342-365). 

The people among whom they worked were, in contrast, 

neither marginal nor peripheral, but a nation that had 

controlled the surrounding area (Blake 1978:19; Beach 1974). 

In their worldview the Ndebele saw the whole of life as a 

unity (Bozongwana 1983; Smith 1969), in contrast with the 

Brethren, who understood themselves as living in separation 

from the world. B 

The Brethren in Zimbabwe remained exclusively rural 

until the 1950s. The church had grown to a membership of 

4,000 in rural congregations organized around three mission 

stations. Although some Ndebele connected with the church 

sought employment in the cities, the church did not follow 

them. Following contacts in 1955 with some of these people, 

the Mission began church planting in Bulawayo. The first 

church building went up in 1958 and the second in 1961. 

The first congregations in Bulawayo had small 

attendance. The number of potential members was restricted 

artificially by government policy, limiting the number of 

Black Zimbabweans allowed to live in the "White cities" (cf 



O'Connor 1983:173). The Ndebele and Shona people had their 

homes in the rural areas, with the men available as a labor 

pool for the growing industries. 
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The Mission moved in the opposite direction from the 

government, placing an increasing emphasis on the city. The 

bishop's residence was moved to Bulawayo in 1956, as was the 

church's book store in 1962 (Brethren Handbook, 1964:58). 

The Mission also applied for permission to move the Bible 

Institute from Wanezi, some 90 miles from Bulawayo, into the 

city, but the Government turned down the application 

(Brethren Handbook, 1968:11). 

Through the 1960s and early 1970s the city churches 

grew modestly. Although the Mission and the Church in North 

America saw the city churches as the new frontier (Brethren 

Handbook 1957:12), they still directed most of their effort 

to the rural areas. In 1977, as the Liberation War 

intensified, most of the missionaries returned to North 

America at the request of the national church. 9 

During the War and in the years following the Bulawayo 

churches grew rapidly. In 1980 perhaps 2,000 people 

worshipped in four congregations, and today the attendance 

in nine congregations approaches 4,000 on any given Sunday. 

The people who attend these churches include 

influential business people and politicians of Ndebele 

society. As the pastor of Bulawayo Central (August 1988 to 

December 1990) I had in my congregation the local Member of 



Parliament for Bulawayo South, the City Engineer for 

Bulawayo, a high ranking member of the Ministry of 

Education, a lawyer who was also President of the Lawyers' 

Association of Zimbabwe, several City Council members, and 

several prominent businessmen. 

The Bulawayo churches are unique within the worldwide 

family of Brethren in Christ Churches in their size and 

influence in society. Unlike the sectarian North American 

Brethren in Christ and unlike the struggling Bulawayo 

churches of the 1960s they demonstrate vitality and 

influence in Zimbabwean society. Visitors from the church 

in North America typically comment on this vitality as seen 

in the worship services and number of baptisms. 

The City of Bulawayo 

Bulawayo was a city of about 900,000 people in 1992. 
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It stands at the center of the original Ndebele area and 

takes its name from the home of Lobengula, the last king of 

the Ndebele nation. When settlers first came to zimbabwe, 

they waited at Lobengula's Bulawayo for his permission to 

move further. When the Ndebele were defeated in the wars of 

1893 and 1896, a White city town grew up near Lobengula's 

Bulawayo. 

As the rail center of "the new country, Bulawayo became 

the second city after Salisbury, the capital, reaching a 

population of almost 100,000 by 1956 and 200,000 by 1966 

(Little and Price 1974:25). Like the capital, it remained 
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racially segregated into the 1970s (cf Smout 1975-6). with 

the coming of independence, class barriers have replaced 

racial barriers (cf O'Connor 1983:108, chapters 4 and 6). 

The city is divided into several distinct parts: a city 

center with the business district; industrial sites for 

light and heavy industry; low population density suburbs for 

the upper and middle classes; and high population density 

townships for the middle and lower classes. The suburbs 

were formerly restricted to the White segment of society, 

while the townships were planned for the Black population. 

Today Black, White, and Asian live in the suburbs, and the 

townships retain their composition of Ndebele and Shona. 

Bulawayo is 300 miles southwest of Zimbabwe's capital, 

now called Harare. As the rail center and Zimbabwe's second 

largest city, it has considerable importance, but as the 

home of the minority people within Zimbabwe, it suffers from 

rivalry with Harare, the capital and the home of the 

majority Shona. 10 

Discussion of the Research Problem 

with this background in mind we are in a position to 

state the problem that the dissertation addresses. This 

statement and the research that flows from it leads to the 

study as a whole. 

Statement of the Problem 

This study examines the formal and informal 

organization of the Brethren in Christ Church in Bulawayo. 
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My hypothesis is that the strengths of the churches are 

found primarily in their informal organization and the 

problems primarily in their formal organization. A related 

hypothesis states that the informal organization is oriented 

more to modern Ndebele society and that the formal 

organization is oriented more to traditional Ndebele 

society. 

The first hypothesis suggests that the church is 

significantly indigenous at deep levels, even if elements of 

the surface structure are not fully indigenous (cf Smalley 

1958:56): correspondence between the structures of the 

church and the structures of the surrounding society 

strengthens the church. 

The second hypothesis applies within the church: 

correspondence between formal and informal organization 

strengthens the church. The Bulawayo churches have 

experienced significant social change, creating the 

conditions in which official structures and informal 

organization can become quite different. Such differences 

can lead to conflicts and weaken the church. 

Definitions 

Several terms require definition in this statement to 

make the meaning of the hypotheses clearer. 

Traditional Ndebele society refers to the Ndebele 

social system that existed before the coming of the 

Settlers. Modern Ndebele society refers to the social 



system that has resulted from the influence on traditional 

society of Western culture brought by the Settlers. This 

definition implies that Zimbabwe contains sub-groups who 

have responded to social change at varying rates. More 

modern groups tend to be in the urban areas, and more 

traditional groups tend to be in the rural areas. 
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Orlented to indicates an orientation toward the values 

or worldview of a given culture as well as toward the social 

structures of that society. This definition implies the use 

of culture as the set of ideas resulting in behavior and 

technology common to a given society (cf Whiteman 1984a:2). 

This orientation includes a backwards dependence on the 

past, as well as a future movement. 

Strengths and problems will emerge in the course of the 

study. In a preliminary way, "strengths" refers to such 

elements in the church as numerical strength, spiritual 

vitality, and indigenous structures. "Problems" refers to 

such elements in the church as conflict and lack of 

communication, especially between leaders and people. 

Indlgenous, as used above, refers to that which has 

been chosen and accepted by the people in a society. In 

this study the indigenous structures are those that have 

been chosen and accepted by the people in Bulawayo, wherever 

they originated. These structures are indigenous to modern 

Zimbabwe. 
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Formal and lnformal orgsnlzstlon refers to people and 

patterns in the organization. Vaill (1973:239-241) defines 

formal organization as "the set of organizational 

relationships that were explicitly established in policy and 

procedure" and informal organization as "the set of 

organizational relationships which emerge over time from the 

day-to-day experiences people have with each other." 

Building on this understanding, I am defining the 

formal organization of the church as the positions and form 

of government provided for the general conference, 

districts, and congregations in the official documents of 

the church. The formal organization includes the leaders 

who hold the positions in this structure. 

The informal organization is the actions and 

communications of the church that arise spontaneously in the 

general conference, districts, and congregations. They may 

or may not correspond to the formal organization. The 

informal organization includes the people who carry out 

these actions and communication. 

This definition grows out of management literature in 

North America. Since the present study examines formal and 

informal organization as a way of probing the life of the 

church, I deal more extensively with it here than with the 

other definitions. 

Deal and Kennedy (1982:85) describe "the hidden 

organization which looks considerably different from the 
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organization chart." It consists of storytellers, priests, 

whisperers, gossips, secretarial sources, spies, and cabals 

(1982:87-98). This informal cultural network (1982:98) is 

in many ways more important than the formal organization. 

It underlies and supports the process of making and carrying 

out decisions. Good formal leadership understands the 

presence of this cultural network and uses it wisely to 

accomplish the purposes of the formal organization. 

This understanding of the informal organization is 

close to my use in the hypotheses, with the significant 

difference that the hypotheses suggest the presence of 

conflict between formal and informal in the Bulawayo 

churches. This conflict is generated by cultural change. 

Deal and Kennedy (1982:21-36) define corporate culture 

as centered around shared values, which parallels this 

study's working definition of culture as the ideas in a 

society that result in particular behavior. Using such 

companies as Tandem, General Electric, and Procter and 

Gamble as examples, they (1982:7) argue that a strong 

business generally has a strong culture with clear values 

that give meaning and direction to the company's employees. 

When a group within the organization does not share the 

organization's cultural values, they become a subgroup 

(cabal) opposed to the organization (Deal and Kennedy 

1982:97). This possibility of opposition points to another 



facet of the relationship between formal and informal 

organization. 

In a study -of corporate culture and its effect on the 

corporation's organizational effectiveness, Denison (1990) 

develops the point of cultural and organizational change. 
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He (1990:1-20) focusses on four traits of corporate culture: 

involvement, consistency, adaptability, and mission. A high 

level of involvement between management and workers, 

consistency of shared values and assumptions, the 

adaptability to respond to changes in the external 

environment, and a clear sense of mission or reason for 

being--these components should work together to increase an 

organization's effectiveness. 

Involvement and adaptability are the external and 

internal forms by which an organization responds to its 

environment with the ability to change and be flexible. 

Consistency and mission are the external and internal forms 

by which an organization acts with stability and direction 

(Denison 1990:15). 

The context within which these elements function is the 

organization's culture, which Denison (1990:32-33) describes 

as the artifacts, perspectives, values, and assumptions held 

by the people in the organization. Through five case 

studies he examines the way that involvement, adaptability, 

consistency, and mission relate to effectiveness. Each case 
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study observes the way that a corporation's culture changes 

over time in terms of the four traits above. 

As organizations face cultural change in their basic 

assumptions, values, and perspectives, they interact between 

management and workers and they reexamine their mission. 

Pressures for change come from the external environment and 

from the attempts of managers and workers to adapt to the 

new environment. Involvement and adaptability, on the one 

hand, and consistency and mission, on the other, work in 

creative tension to reassert basic assumptions or create new 

ones. 

The external environment of the church in Zimbabwe has 

changed from rural to urban. The hypothesis suggests that 

some people within the church are adapting better to this 

change than are the formal leaders. These informal leaders 

are formulating a new church culture with a new mission. 

The formal leadership of the church emphasizes 

continuity with the past and stability on the basis of past 

values and understanding of the church's reason for being. 

The hypotheses suggest that other subcultures have grown up 

in response to changes in the environment, and that they are 

not in harmony with the formal organization of the church. 

Schein (1992) also has explored thoroughly the concept 

of organizational culture. He (1992:12) defines the culture 

of a group as "A pattern of shared basic assumptions that 

the group learned and [is}, therefore, to be taught 
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to new members as the correct way to perceive, think, and 

feel" (emphasis in the original). Leadership helps to 

create corporate culture and then socializes new employees, 

members of the group, into this culture. 

The assumptions that drive the company are buried so 

deeply that members cannot articulate them until they are 

contradicted (Schein 1992:22). Schein gives two examples-

the Action Company and the Multi Company. Both see 

themselves as a family (1992:36,45). The Action Company 

assumes that membership in the family allows people to fight 

with each other in pursuit of the truth, while the Multi 

Company assumes that membership in the family requires 

careful routing of all information through a paternalistic 

hierarchy in which confrontation is strictly forbidden. 

These basic cultural assumptions are derived from the 

original group in each company and are carried on by the 

leadership in the present. The case of the "Jones Company" 

(Schein 1992:213-218) demonstrates that the organization's 

culture can change if external circumstances change or if 

the people in the culture no longer hold the values and 

assumptions of the founder. 

Such change involves conflict. It does not come 

easily, and it arouses a high level of anxiety (Schein 

1992:22). In the process of deep cultural change, various 

subgroups in the organization compete in the formation of 

new cultural assumptions and values. The hypothesis that 



the Bulawayo churches are characterized by strong informal 

groups suggests that the church is probably experiencing 

significant conflict. 

18 

Albrecht (1988:124,125) gives an example of an employee 

of Scandinavian Airlines who "outflanked a department 

manager in serving the customers." She went against 

regulations to obtain refreshments for travellers stranded 

by a canceled flight. When the owner of the company heard 

of it, he complimented her and rebuked the manager who had 

followed the company's rules, but not the company's values. 

Schein (1992:91) gives a similar situation in the "Action 

Company," when the founder rebuked a department for 

following rules instead of values. These examples 

illustrate strength in the informal organization. 

Albrecht (1988:70-71) observes that middle level 

managers often oppose organizational change, holding on to 

rules rather than to a change in the core values that the 

top level of management is promoting. In the church such 

"middle management" could be the overseers who link the 

bishop and executive board to the congregations. More 

importantly, Albrecht makes clear that not all subgroups 

seek change; some exert considerable inertia against change. 

Drawing on this literature, this study uses "informal 

organization" to refer to these subgroups separate from the 

leadership of the church. Some may support the formal 

leadership, and some may oppose them. The hypotheses 



suggest that most of the informal subgroups seek change in 

the church and are acting in accord with new values. 

Further, the hypotheses suggest that there is considerable 

inertia against change among the formal leadership. 

A Model of the Problem 

The problem may be pictured as a continuum from 

traditional and rural to modern and urban, as in figure 1. 

Influence of * * Influence of * 

Pre-colonial * * the west * 

Ndebele * * * * 
* * * 

Rural I I Urban 
Traditional <--~L-_-~~~~--~L-_-_--_-_-_-~------- > Modern 

Formal Informal 
Organization 

Figure 1 

Formal/Informal Organization 

The continuum appears in the diagram with areas of 
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western and of pre-colonial Ndebele influence that act like 

magnetic fields. Formal and informal organization appear as 

boxes enclosing an area on the continuum. The field of 

Western influence is separate from the continuum because 

both rural and urban Zimbabwe are unlike the West, although 

both are also influenced by the West (cf Mazrui 1980). 

Likewise the field of pre-colonial Ndebele culture is 



separate because all parts of Ndebele society today have 

been influenced by contact with the West. 

20 

Traditional Zimbabweans are rural and less influenced 

by the West. Today even the most rural parts of Zimbabwe 

have received some urban influence through circulatory 

migration, in which rural dwellers move to the city for 

employment and return to the country to live (Moller 1977; 

Hywel 1981), and through media such as newspapers and 

radios. Modern Zimbabweans have been formed through a 

combination of traditional culture and Western influences. 

They are primarily urban, although not all those who live in 

the cities are urbanized. Both traditional and modern 

Zimbabwe exist in the cities of Zimbabwe, as is found 

elsewhere in Sub-Saharan Africa. I assume that both also 

exist in the Bulawayo churches, with modern Zimbabwe 

predominating. 

If one considers rural Zimbabwe as an ideal type, 

people in the rural community hold the following 

characteristics. Kinship ties and traditional social 

relationships are strong. The economy revolves around 

subsistence farming and cattle, with the cash economy 

impinging through circulatory migration. People's roles in 

society tend to be ascribed according to family, sex, and 

age. The group of elders makes the important decisions for 

the community, although everyone in the community has the 

opportunity to participate in the process. 
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If one considers urban Zimbabwe as an ideal type, 

people in the city tend to hold kinship ties and obligations 

more lightly. Tribal affiliation takes on an importance 

that had been reserved for the family. Social relationships 

may follow traditional lines, but they may also follow 

social networks found in business interests, political 

parties, voluntary associations, or other ethnic interests. 

The economy revolves around cash, with the rural farm 

impinging through circulatory migration. People's roles in 

society tend to be achieved through success in the 

marketplace, voluntary associations, or politics. The 

community is less tightly integrated, allowing more room for 

personal choice regardless of the wishes of the elders.ll 

The boxes in the diagram indicate the areas of formal 

and informal organization in the church. In the formal 

organization the bishop is the head of the whole church. 

Overseers are in charge of districts and responsible to the 

bishop. Pastors are in charge of congregations responsible 

to their overseer. The general conference consists of the 

congregations and has authority over the bishop, which in 

theory completes a circle of authority and accountability. 

The missionaries set this organization in place in 1921 

(Wittlinger 1978:459) and revised it in the early 1960s in 

preparation for granting autonomy to the church in Africa in 

1964. 12 It was adapted from the organization of the church 

in North America, in which bishops were over districts much 
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like the overseers in zimbabwe. The basic difference lay in 

the addition of the missionary bishop who was over the 

national overseers. 

This difference, however, is crucial. It resulted in 

an organization parallel to traditional Ndebele society. In 

pre-colonial Zimbabwe each Ndebele village had a head. The 

villages were gathered in clans distinguished by totems. 

The clan heads acted as the ruling elite responsible to the 

king in the Ndebele State (Bhebe 1979:5,6; Child 1968:17-

18,26-30; cf Hoernle 1956).13 

These two structures appear much alike. The fact that 

the missionary bishop was accountable to the Mission Board 

rather than the congregations led to the further impression 

that the bishop acts like the king of the nation. The 

people would perceive the formal organization in terms they 

knew from traditional society. 

In the Liberation War the Black leaders called the 

people back to traditional values as part of their 

inspiration for the struggle (cf Ranger 1982; Moyana 1984). 

The emphasis on traditional culture may have influenced 

action and communication in the church to function in 

traditional patterns. 

If these speculations are correct, both the formal and 

informal organization of the church were oriented to 

traditional values before Independence, as was also Ndebele 

society. In other words, one might find that the formal 
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organization of the church was relatively unchallenged by 

subgroups within the church. My research tended to confirm 

this picture of relative congruity between the formal and 

informal organization in the 1970s and early 1980s, although 

the roots of conflict between an urban subgroup and the 

central church leadership appear as far back as the 1960s. 

Since the War many have moved to the cities and the 

ideological appeal to traditional culture has diminished. 

Ndebele society has experienced a significant modernizing 

shift. The informal organization of the church probably has 

also become more modern. The formal organization would 

respond more slowly to social change, which could explain 

some of the problems that the church is experiencing today. 

Collecting the Data 

I collected data in four areas. First, I gathered 

information on the history of the Bulawayo churches. 

Second, I sought to discern the formal organization of the 

churches since their beginning. Third, I tried to discern 

the informal organization of the churches since their 

beginning. Fourth, I intended to investigate the 

traditional and modern organization of Ndebele society. 

Sources of Data 

The data can be divided into primary and secondary 

sources. primary sources come directly from the informants 

without editing. These include interviews with the 

missionaries who worked with the Bulawayo churches, field 
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interviews with the people of the Bulawayo churches, the 

executive board minutes of the Brethren in Christ Church in 

Zimbabwe, and the records of the Bulawayo City Council 

available in the city library and archives. 

Secondary sources are those which have been edited for 

publication. These can be subdivided into interpretive and 

theoretical. The interpretive literature includes the 

official publications of the Brethren in Christ Church in 

Zimbabwe and in North America, the histories of the Brethren 

in Christ Church and Mission, the histories of Zimbabwe, and 

the newspapers that are available in Zimbabwe. The basic 

theoretical literature on rural-urban migration and cultural 

change is reviewed in the next chapter as part of the 

background to the study-

Interpreting the Data 

The first step in interpreting the data is to construct 

a history of the churches in Bulawayo. In the next chapter 

I give this history based on the sources available in North 

America and Zimbabwe, supplemented by the interviews. 

Reference to literature on organizational development 

gives a theoretical base for constructing both formal and 

informal organization. I constructed the formal 

organization from the official church documents and the 

informal organization from interviews with the people in the 

churches. The full set of questions around which the 

interviews were held are given in Appendix A (page 256). 
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The first hypothesis--that the strengths of the church 

are found primarily in the informal structures and the 

problems in the formal structures--requires a reading of the 

history of the churches with the hypothesis in mind. 

In the original research design, I intended to look for 

the observed strengths of the church in such areas as 

numerical growth, spiritual vitality, and indigenous 

structures to see if they appeared in the descriptions of 

the informal organization or of the formal organization. In 

the research itself I found significant strength in both 

areas, but especially at the congregational level or within 

certain subgroups such as the youth. 

Testing the related hypothesis--that the formal 

organization is oriented to traditional culture and the 

informal to modern culture--requires two related steps. The 

first is to look at the leaders in both structures. I have 

identified the formal leaders from the official documents. 

Leaders in the informal structures are harder to identify. 

I looked for the "innovators" who led the way in accepting 

the social changes of urbanization (Rogers 1983:246) and for 

those who actually led the whole group in making the 

changes, the "opinion leaders" (Rogers 1983:27,249). 

In order to test the hypothesis, I observed the 

orientation of these formal and informal leaders based on 

the continuum of rural/traditional to urban/modern. The 



process for discovering the people's orientation is 

described in the following section on methodology. 

In my original plan for the research, I expected to 

find, using these diagnostic questions, that the primary 

actors in the informal organization were oriented toward 

modern Ndebele culture, and that the formal leaders were 

oriented toward traditional Ndebele culture. As the 

interviews quickly showed, all of the older people in the 

church have a traditional orientation in terms of the 

diagnostic questions. These questions unearthed a gap 

between generations rather than between formal leaders and 

informal subgroups. At the same time a clear difference 

between formal and informal leaders became apparent, 

revolving around attitude toward change. 
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The second step requires analysis of the structures 

themselves in terms of Ndebele culture. I looked for 

correspondence between the structural shape of the formal 

organization and the structural shape of traditional Ndebele 

society. I looked also for correspondence between the 

structural shape of the informal organlzation of the 

Bulawayo churches and the structural shape of modern Ndebele 

society. 

Although such analysis proved to be too ambitious for 

this study, I do observe that the Bulawayo churches are 

acting with more congregational autonomy than in the past, 
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which corresponds to the individualizing tendency of modern 

Zimbabwe. 

The analysis required care because of the way that 

one's perspectives affect one's perception of the data 

(Jackson 1987:52-55). A particular danger is what Douglas 

(1985) calls "Black Holes": elements within the study that 

connect with deep emotions in the interviewer. Since Black 

Holes can seriously distort a study, they must be uncovered. 

Self-discovery is a necessary part of the journey. I 

have analyzed not only the material in the interviews, but 

also myself as I respond to the materials. My father and 

uncle both helped to begin the Bulawayo churches. I served 

as pastor of a Bulawayo church. Thus I must take care not 

to impose my meaning on the material as it takes shape. 

Because I am not a member of the Ndebele community, my 

findings require checking by someone from within the 

community. I tested my preliminary responses to the 

interviews with people in Bulawayo who have a grasp of both 

rural and urban Zimbabwe. I have sought to include their 

responses in the dissertation, although the distance between 

North America and Zimbabwe has limited the continued 

interaction that would have been desirable. 

Methodology 

I used semi-structured interviews to collect data from 

people in the Bulawayo churches. The first Brethren 

missionaries were "a small group of separatist Anabaptists" 
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who went to a "highly organized warrior nation" and worked 

within the cultural system provided by the British settlers 

(Heisey 1979:25,26). Penetrating the multiple layers of 

culture to reach genuine understanding requires cultural 

sensitivity and the ability to listen quietly (Goode and 

Hatt 1952:chapter 13). 

I conducted the interviews during field research from 

January to August 1992. I did some preliminary analysis in 

Zimbabwe and completed the analysis and the writing 

following my return to Asbury Theological Seminary. 

The Interview 

I used extended interviews to discover the perceptions 

and explanations of people in the Bulawayo churches. The 

first group of informants included the primary leaders of 

the churches from their beginning to the present. These are 

the pastors and other leaders who acted in the pastoral 

role, as well as those to whom the pastor is responsible, 

such as the overseer and bishop. This group included 25 

individuals who were available within Bulawayo. The second 

group of informants consisted of 37 leading members of these 

churches. I identified this second group by asking the 

leaders to whom else I should talk and by following up leads 

from the interviews. 

As part of the interview I had planned to ask three 

preliminary questions designed to indicate whether the 

informant is oriented primarily toward traditional or modern 
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Zimbabwe. The first question is: "Where do the rest of your 

family live? " A predominance of family members in urban 

areas suggests an urban orientation. A predominance of 

family members in the rural areas suggests a rural 

orientation. The second question is: "Where do you plan to 

retire?" Those who expect to return to the rural areas when 

~ey retire have more of a rural orientation, while those 

who plan to retire in the city have more of an urban 

orientation. The third question concerns economics: "Are 

you supporting other members of your family financially? Do 

you send money or goods to the rural areas on a regular 

basis?" Financial support for the extended family, 

especially in the rural areas is a strong indicator of rural 

orientation. Failure to give such support suggests an urban 

orientation. 

I derived these questions from quantitative studies 

that have been published in Zambezia, the Journal of the 

University of Zimbabwe. Chavanduka (1975-6) indicated "land 

and security at home" as the most important reason that 

migrants in Harare gave for wanting to return to the rural 

areas. Preference for cattle rather than a cash pension at 

retirement was also a significant indicator of a rural 

orientation. The final indicator of a rural orientation was 

the migrant's willingness to help relatives who live in the 

country. 
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Moller (1977) studied migrant labor in Harare. She 

used number of visits to the rural home and remittances sent 

home as important indicators of commitment to the rural area 

(Moller 1977:147). She notes: 

More objective measures of rural-urban orientation 
included the assessment of the number of relatives 
already living in town. It is concluded that the 
number of relatives living in town does not 
constitute a substantial binding to urban 
'presence'. (1977:156) 

Who migrants rely on for help is a more significant 

indicator of an urban orientation than where their kin live 

(Moller 1977:155). 

Bourdillon (1977) examined migrant labor by going to 

the rural area from which one group, the Korekore people, 

came. Elements he used as indicators of orientation include 

goods sent to the rural home, where people preferred to 

spend their money, who they spent their social time with, 

contacts with their rural home, preference for retirement in 

rural or urban areas, and presence of wife with the migrant. 

Bourdillon (1977:26) concluded that migrants with higher pay 

and permanent employment have a stronger commitment to the 

urban area. Beyond that he did not discover significant 

patterns, although he referred to the possibility that those 

with high potential status in a rural area are more likely 

to commit themselves to the rural area. 

Based on these studies, my first question concerning 

family residence gives only an indicator of orientation. If 

the extended family acts in completely traditional patterns, 



we may speak of the ruralization of the cities rather than 

the urbanization of the migrants (Chavanduka 1975-6:78). 
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The further question concerning retirement plans gives more 

indication of orientation. The question is a variant of the 

question concerning whether one prefers cattle or a pension 

at retirement (cf Moller 1977:156; Bourdillon 1977:18). 

Most important is the third question concerning support 

sent home. 14 The studies cited treat support sent home as 

the best indicator of rural orientation. A person who 

declares a desire to retire in the rural areas, but sends no 

money home, has not maintained the necessary kinship ties to 

carry out that desire. If a person supports those in the 

home area, the possibility of retiring there remains open. 

The three questions work synergically, with the last being 

the most important. 

During the actual interviews for the first question I 

asked "Where is your home area?" This question relates to 

the question of where other family members live. All 

respondents assured me that they had relatives in their home 

area, so that trying to ascertain how many of the family 

live in town and how many in the rural area proved 

difficult. 

These questions--residence, home area, retirement 

plans, and economic assistance--all revolve around kinship 

ties. Where kinship ties are stronger, I presume a 

traditional and rural orientation. Where kinship ties have 
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weakened, I presume an urban and modern orientation. A 

fourth category--attitude toward change--proved more helpful 

for discovering orientation, since almost all elders claimed 

strong kinship ties to the rural areas. The generational 

divide, with young people seeing the city as home, also 

became an important component of the study. 

In the interviews I was looking for the story of the 

churches and the informal organization of the churches. I 

used non-directive questions for the basic story, with lead 

questions: "Tell me about the churches. When did you move 

to the city? When did you join the churches?" Further 

questions picked up on the respondent's statements so that 

they could set the basic structure for their story. 

I used a more precise set of questions looking for the 

informal organization. "Who of the lay leaders were most 

important?" "Whose homes did people tend to gather in?" 

"What events in the church do you remember best?" "Was 

there someone that people tended to listen to in making 

decisions?" These questions were designed to uncover the 

informal lines of communication and action operating in the 

churches. Appendix A (page 245) gives a list of these 

questions. I found that in the actual interviews people 

apparently did not remember these kinds of details. The 

task of uncovering the informal patterns may have been too 

ambitious for this study. 
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Pretesting the Interview Protocol 

Survey instruments are used in a variety of settings 

and calibrated to give maximum reliability; the same 

procedure is not possible for an open-ended semi-structured 

interview. Although one can consider the suitability of 

certain questions and describe a general procedure, one 

cannot guarantee full consistency in all interviews. 

To understand this open-endedness better, I interviewed 

a former bishop of the church in Zimbabwe and five former 

missionaries before going to Zimbabwe. These interviews 

gave insight into general procedures and showed which 

questions might be helpful. The procedure also allowed me 

to practice collecting data and writing up interviews. 

Enlisting and Interviewing Subjects 

Since Ndebele culture gives honor to the elder, I 

started by interviewing the bishop, retired bishops, and the 

eldest leaders. If I had by-passed them, I may not have had 

entry to the rest of the group (Paul 1953). 

In the interviews I stated the purpose of the study 

clearly and briefly. I did not conceal what I already knew, 

which the informants assumed in any case given my background 

in Zimbabwe. I stated also that I do not truly know what 

happened, since I come from outside the group. 

I also said that the research will be used for my own 

study at Asbury's School of World Mission, for the records 

of Brethren in Christ World Missions, and for the use of the 
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Brethren in Christ Church in Zimbabwe. Since the study has 

immediate relevance for the church in Zimbabwe, I am making 

it available to the church when completed. 

One copy of the research records has been sent to the 

official Church Archives in Grantham, Pennsylvania. I have 

deposited copies of the finished study with the Archives in 

Grantham and the central office in Bulawayo. 

Ives (1980:51,84) states that he tells his informants 

at the beginning of the first interview what he will do with 

the material and asks if they agree with the procedure. At 

the end of each interview, he asks for a signed release of 

the information in that interview. 

Although I do not know the legalities governing an 

international study, I tried to follow this basic procedure. 

Although the culture and my relationship to the church 

opened doors freely, the goal remained the same: to disclose 

the basic procedure and gain the consent of the informants. 

Jackson (1987:273) notes that the procedure is a variant of 

the golden rule. One can suggest that courtesy, common 

sense, and cultural awareness will give direction for 

seeking the necessary releases (Jackson 1987:271-273). 

I assured the informant of confidentiality. All 

material collected can only be released in ways that accord 

with the informant's wishes. This point relates to securing 

the release noted above. I have listed the names of 

informants at the end of this study and in the notes 
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deposited in the Archives. I have generally not attributed 

quotes to people by name, but rather by role within the 

church. 

I began with the basic questions, while remaining free 

to follow ideas that arose in the interview. Douglas (1985) 

emphasizes the value of open-ended interviewing as a way to 

discover reality from the subject's perspective. Full 

preparation is important, since informants are more likely 

to give good information when the questioner is familiar 

with the subject (lves 1980:45), but the interview remained 

open to the subject's perspective. 

Although a basic part of the interview is open, I gave 

direction by asking questions to add to something already 

said, or by simply keeping quiet (lves 1980:66,67). Silence 

in an interview allows informants to talk about what appears 

truly important to them. One can follow up areas of 

interest with probing questions. This area of keeping quiet 

was one of the more difficult parts of the interviews to 

implement. My notes on the interviews contain the 

occasional injunction to keep quiet during the next 

interview. 

Most important was to remain open to what developed. 

As Jackson (1987:42) says, "even in a well-planned project 

you never know what you'll find until you get out there and 

begin looking." 
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Data Recording 

I used two basic methods of recording the material from 

the interviews. The first was to tape record the 

interviews. The second was to write up the interview 

immediately following the session. Use of a tape recorder 

made the event more formal, which altered the way that 

informants responded (Jackson 1987:88). The machine became 

a participant in the conversation (Ives 1980:49), affecting 

the researcher's questions and the informant's responses. 

Since it allowed the researcher to listen instead of write, 

recording the interview was the best approach for 

understanding the interviews as well as possible. 

writing up the interview took place as soon after the 

interview as possible. I wrote four to six pages longhand 

on average, seeking to indicate the information important to 

this study. I wrote the notes written up as soon as 

possible after the interview so that lapses in memory would 

not devalue them. I also made notes on casual conversations 

and other events that occurred during the research time 

(Bogdan and Biklen 1982:93). I typed up the interview notes 

after returning to North America, and listened again to 

portions of the tape recordings for further notes. 

It was not always possible to record interviews. On 

these occasions I was careful to write the notes immediately 

after the interview or conversation. Especially after the 



first 20 or so interviews this procedure became easier to 

follow. 

These cassette tapes and written notes comprise the 

research material to be deposited in the Archives in 

Grantham. 

Variables Within the Data 
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Informants of different ages gave different kinds of 

answers indicating that the generations in Zimbabwean 

society differ from each other culturally. There was also a 

difference in response to the questions based on the 

position in the church that people held. In a similar way, 

the length of time informants have been part of the church 

affected their perception of how the church members in the 

city relate to society and how they relate to the rural 

church. Also the length of time an informant has lived in 

the city influences perceptions of the church in its rural 

and urban contexts. 

These examples illustrate the point that clear analysis 

of the data collected takes into account variables within 

the data. Although the examples given are all demographic, 

such variables take various forms. 

Reliability of the Results 

Some members of the churches in Bulawayo have formal 

academic training that enables them to respond to the 

researcher's findings. Others in Bulawayo also have keen 



insight into an interpretation of their churches' history 

through their own experience. 
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I used several people from the churches in Bulawayo to 

respond to the preliminary analysis in the study. These 

people provided help in two specific ways: as witnesses to 

the facts of the story, and as respondents to the 

interpretation of the facts. Although the study does not 

include their responses as a separate section, it has been 

written incorporating their insights, which are an important 

factor in assessing the reliability of the study. 

Significance of the Study 

Church histories in Africa most often have been told 

from the perspective of the expatriate missionaries rather 

than of the African Christians (verstraelen-Gilhuis 

1982:15). This study has tried to learn the view point of 

Zimbabweans in the Brethren in Christ Church. Although I 

can never step entirely outside my own missionary 

perspective and inside the churches' self-understanding, the 

effort to seek their perspective is important. 

The church in the West needs to relearn the mission 

histories as the stories of the local churches themselves, 

rather than as the account of what the missionaries did. At 

the simplest level this study seeks to participate in and 

advance that relearning. 

If the central hypothesis is correct, an issue of 

greater significance emerges. The church in Zimbabwe 
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experiences a variety of problems, such as the influence of 

the world of the spirits on people's lives. Some have left 

the churches begun by missionaries searching for healing or 

other help concerning the spirits. One of my informants did 

so, he said, because the church's theology was too Western. 

Another common problem in Zimbabwe involves 

stewardship: the church has trouble paying employees, 

especially the top officers, due to low offerings from the 

church. Both of these problems have roots in the way that 

Ndebele society has changed at different rates for different 

people. Problems like these arise because the church is not 

sufficiently a part of its social context. 

A proper understanding of this failure to deal 

adequately with social change in the life of the church 

gives significant insight into the vital question of 

indigeneity. In fact this study examines indigeneity in one 

slice of the life of the church. As such it gives insight 

into other areas such as ecclesiology, theology, and 

biblical interpretation. For example, many respondents 

raised the issue of the charismatic influence on Brethren in 

Christ youth. This study argues that what the respondents 

perceived as an ecclesiological problem is in fact a symptom 

of the church's failure to deal with the changing social 

standing of the youth in modern Zimbabwe. 

Further probing of many possible questions for 

research--church growth, indigenization/contextualization, 
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urban church planting--requires an understanding of the way 

that the church has responded to social change. Since this 

study examines social change through the formal and informal 

organizations of the church, it opens doors to further 

research as well. 

Since all societies are changing all the time (Woods 

1975:xi), the issues that the Bulawayo churches face give 

insight into the issues that churches in all cultures face. 

The Brethren in Christ Church in North America is also 

trying to deal with the new situations of the 1990s. 15 

Just as this study traces the problems and strengths of 

the churches in Bulawayo to the way that they have adapted 

to cultural change, similar connections exist for the church 

in North America. If the central assumption is correct for 

Zimbabwe, it is also true elsewhere: the church that loses 

contact with its context experiences severe trauma leading 

to great weakness. 

This first chapter has begun with an overview of the 

study. The next chapter gives the background to the study 

by exploring the history of the Brethren in Christ in 

zimbabwe, the movement of people into Zimbabwe's cities, and 

the Liberation War that accelerated migration especially to 

Bulawayo and Harare. 

The third chapter deals directly with the data from the 

interviews and the hypotheses set out in this opening 

chapter. From a consideration of people ' s responses in the 
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interview a new model emerges, which helps us to see how the 

formal structure of the church and the way that people 

actually carry out the life of the church interact. 

The fourth chapter deals with two basic issues that 

arise from this analysis of the data and reconception of the 

problem: the way that the church is responding to change in 

leadership and modern Zimbabwe, and the impact of the 

Pentecostal movement on the church. The final chapter 

offers some suggestions for the church in Zimbabwe as it 

deals with the situations outlined in this study. 
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Notes 

1. Different countries in Africa have chosen different forms 
of socialism: African Socialism in Tanzania; African 
Humanism in Zambia; Scientific Socialism in Zimbabwe. The 
distinguishing mark of Scientific Socialism is an explicit 
commitment to Marxist-Leninist theory. 

2. Barrett (1982:768) says that in 1980 the Shona were 66 
percent of the total population of Zimbabwe, and the Ndebele 
were 16 percent. The computer program, PCGlobe 
(1990:Tucson, AZ), citing United Nations data for 1990, says 
that 71 percent are Shona and 16 percent are Ndebele. The 
variation probably relates to different ways of defining 
"Shona." 

3. Perhaps two-thirds of the Ndebele people today come from 
Shona background (Beach 1980:17). One Ndebele informed me 
that in his family, those with a Shona background are the 
most committed to being Ndebele instead of Shona. 

4. The dates for the Liberation Struggle are not clear. See 
the next chapter for a fuller discussion of the War, whether 
dated from April 1966 or from December 1972. From the 
beginning both ZANU (Zimbabwe African National Union) and 
ZAPU (Zimbabwe African People's Union) were committed to the 
armed struggle. ZANU was primarily Shona; ZAPU was 
primarily Ndebele. 

5. Mwari is the Shona God original to Zimbabwe (Bhebe 
1979:20; Daneel 1970a). Nkulunkulu is the Zulu God whom the 
Ndebele brought with them from the South (Bhebe 1979:13). 
The ancestors, amadlozi, are those from whom the present 
families are descended (Child 1968:85,86; Bozongwana 1983). 
The ancestors continue as part of the community to be held 
in respect and to help their descendants. The High God is 
more distant and is appealed to especially for fertility 
with children and crops. 

6. Ranger (1970) characterizes the Ndebele response as 
working within the new order and the Shona response as 
resisting the new order. The Shona continued to hold 
significant portions of land not controlled directly by the 
Settler government, while the entire Ndebele homeland was 
designated as "European Land" (Palmer 1977a). 

Historical differences between Shona and Ndebele 
combined with the difference in their physical situation led 
to different relationships with the settler government. One 
should not interpret this to mean that the Ndebele accepted 
settler rule willingly. Both Shona and Ndebele opposed 
settler rule; they dealt with the accomplished fact in 
different ways. 
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7. In a lecture I heard him deliver in 1988 at the National 
Museum, Bulawayo, Zimbabwe, Terence Ranger called their 
approach "the gospel of the plow" and referred to their 
ethnocentric view of Agriculture, which saw farming as an 
extension of their home in Kansas. 

8. See Article XVII in the Manual of Doctrine and Government 
(Brethren 1961:18-19), for the Brethren in Christ view of 
"Separation." 

9. A review of The Evangelical Visitor, the Brethren in 
Christ bi-monthly magazine, for 1977 and 1978 did not show 
an official statement that the missionaries were being 
withdrawn. I found inserts at the beginning of each quarter 
(January 10, April 10, July 10, and October 10) giving the 
names of North American personnel in Rhodesia. In 1977 
first quarter, there were 34; second quarter: 29; third 
quarter: 11; fourth quarter: nine. 1978: nine, six, five 
and five. In 1979 there were three. In 1980 there were 
none. In 1978 and 1979 three others are listed as living in 
Bulawayo, but not with the Mission. In 1980 there were two. 

The lack of official announcement combined with the 
figures suggests the need for research to discover what was 
happening in the missionary withdrawal. At least part of 
the explanation lies in the fact that most personnel were 
classed as "Voluntary Service," indicating a movement apart 
from the War to decrease the missionary presence. 

10. A debate current in African countries concerns the need 
to promote cities other than the primate city in the country 
(O'Connor 1983:chapter 8; Hywel 1981). 

11. These characteristics are drawn from Bozongwana (1983), 
Gelfand (1973), Bourdillon (1977), Stopforth (1977), and 
Moller (1977). 

12. Rev. D. Climenhaga gave me this information by telephone 
on October 2, 1991. 

13. An element in the structure that I have not examined is 
the division into class on the basis of origin (Zulu, 
Sotho/Venda/Tswana, and Shona) within Ndebele society (Bhebe 
1979:5-7). It is not clear to me what effect this 
traditional class distinction has had on church structure, 
although it is important. One notes, for example, that two 
of the first overseers, M. Kumalo and N. Dlodlo, as well as 
the first Black bishop, P.M. Kumalo, were abeZansi, members 
of the original Zulu group. 

14. A survey of the families in the rural areas, discovering 
who actually receives money from urban relatives, would be 
even more helpful. 
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15. At the last General Conference of the Brethren in Christ 
Church in North America, the church debated extensively 
structural changes that one could argue have their roots in 
unresolved social change. Wittlinger (1978:475-500) 
describes a similar process in the 1950s. 



CHAPTER 2 

The Church, the City, and the War 

In the first chapter I gave an overview of the study, 

including two hypotheses concerning the church and social 

change. In the next two chapters I will analyze the data 

collected in order to test these hypotheses. This chapter 

gives the background to the study, beginning with a brief 

history of the Brethren in Christ Church in Bulawayo. 
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A study of the church in the city requires attention to 

the social context within the city. People are migrating to 

the cities of Africa in increasing number. The Liberation 

War in Zimbabwe hastened the process of rural to urban 

migration in Zimbabwe in the 1970s and 19805. Urbanization 

creates great social change, bringing change to the church 

as well. 

The church's response to this social change appears in 

two forms in this study. Sociologically the church has 

responded in a clash between people who are oriented to 

traditional culture and people oriented to the new reality. 

These lines of conflict are drawn in different ways: 

according to age, level of education, or attitude toward 

change. 

Theologically the church responds to the social change 

through the search for security and power. The search for 

spiritual power takes shape in charismatic phenomena, 
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meetings of small groups to discover God's strength in times 

of war and death, and mutual support. 

The church in Bulawayo has grown remarkably in the 

1980s. Working from available sources of information, we 

can estimate the growth roughly as follows. In 1960 there 

were probably about 300 people attending the congregations 

present in Bulawayo, in 1970 there may have been 400, and by 

1975 just above 400. At this point there were two organized 

congregations and three preaching points. 

By 1980 a large congregation had begun in the suburb of 

Lobengula, and the total for the city was more than 1,000. 

By 1985 two more large congregations, in the suburbs of 

Phumula and Nkulumane, had started, and the total was 

perhaps 2,500. Today there are about 4,000 attending 

between eight and 10 Brethren in Christ churches in 

Bulawayo.l 

At one level this growth responds to the sociological 

change in the age of Zimbabwe's population. The church has 

become a church for the young people as it never was before. 

At another level this growth results from the theological 

search for security and power in an environment of spiritual 

dangers. The church is grappling with issues of charismatic 

phenomena and of the ancestral spirits as never before. 

The Brethren in Christ in Bulawayo 

The first group of five Brethren in Christ missionaries 

entered Zimbabwe May 2, 1898 (Davidson 1915:26,27,43).2 



They located in the Matopo Hills about 30 miles from 

Bulawayo in the center of the Ndebele area. In the years 

that followed a rural church within a culture of peasant 

subsistence farmers grew up. 
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The city of Bulawayo was already there, but not for the 

Africans. Frances Davidson (1915:49,50), one of the pioneer 

party, describes the town as it then appeared. "Bulawayo is 

a modern wonder, an oasis of civilization in the midst of 

barbarism and heathendom. It has nearly 3,000 inhabitants, 

and has been built since 1894." She continues, "This place 

reminds one of the booming Kansas towns of a few years ago, 

but it is hundreds of miles from any other civilized place, 

and is well built of brick and iron, has good stores of all 

kinds, five churches, public library, electric lights, and 

telephone." 

Since Zimbabwe's cities were created for the growing 

White settler community (O'Connor 1983), they became a place 

where the Black majority could work but not live 

permanently. Although Blacks were needed to work as 

domestics in the Whites' homes and in the fledgling 

industry, their home remained the countryside. 

The Brethren in Christ grew through the years, 

establishing many primary schools, two secondary schools, a 

teacher training college, two hospitals, a thriving book 

store and three mission farms. Throughout this 

institutional expansion, the church remained firmly rural. 



Although church members who had graduated from the schools 

moved to the cities for employment, the church as a whole 

stayed in the country.3 
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Table 1 shows the growth of the church from 1930 to 

1991. Until 1956 this membership was entirely rural. Until 

the late 1970s the rural districts were stronger than the 

urban churches, but today the urban church is stronger than 

any of the rural districts. Although the majority of 

members are still rural, the balance of power has shifted 

decisively since 1956. 

Table 1 

Brethren in Christ Membership and Inquirers, 1920-19914 

1920 1,104 
1930 1,587 
1940 3,334 
1950 3,990 
1955 5,602 
1960 7,993 
1970 5,909 
1980 4,298 
1981 4,656 
1982 5,482 
1983 7,610 
1984 6,380 5 

1985 7,694 
1986 9,255 
1987 10,720 
1988 13,783 
1989 14,755 
1990 15,619 
1991 15,243 
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The first missionary contact with members of the 

Brethren in Christ who had moved to Bulawayo came in 1955. 

Missionary teachers at that time visited the villages around 

the missions for evangelistic outreach during the school 

holidays. Two of these teachers, Dorothy Martin and Mary 

Brechbill, decided to visit former students who had moved to 

Bulawayo. 

From these visits the ladies went to Arthur Climenhaga, 

the Bishop and General Superintendent of the mission. They 

told him what the urban people had told them: that they 

wanted to have their own Brethren in Christ Church in town. 

Although some of them were attending the Church of Christ 

congregation in the Makokoba township, they wanted to begin 

their own church. 

Climenhaga applied to the Director of African 

Administration of the Bulawayo African Townships, Dr. E. H. 

Ashton, for permission to begin a church (Brethren Handbook 

1957:12). Ashton gave permission for the first group to 

meet,6 and the Headmistress of Lobengula School in 

Mzilikazi township, Mrs. Stakesby-Lewis, allowed them to use 

a Lobengula School classroom. They met in the classroom 

where S. Mlotshwa, one of their first members, taught 

(Brethren Handbook 1957:12). Sandi Vundla, an African 

evangelist, and Don Zook, a missionary, were placed in 

charge of the beginning work. 
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Vundla and Zook both took further training at this 

time. Zook did theological studies in South Africa in 1957. 

In 1949 Vundla had finished a two year certificate at the 

Brethren in Christ Wanezi Bible Institute (Brethren Handbook 

1951:19). In 1957 he did further studies at Wanezi 

(Brethren Handbook 1958:72,78), to which he applied credits 

from a school term spent at Union Bible Institute in Natal, 

South Africa. Vundla combined the pursuit of theological 

training with a deep concern for people. 

Doris Dube, who has interviewed several people in the 

church, described Vundla's response when he returned from 

his school term in South Africa in 1954. At that time the 

Settler government had resettled Blacks from prime farmland 

to more marginal land in the Gwayi and Nkayi districts (cf 

Bhebe 1989:55,56). As Vundla saw people he knew moved from 

their homes to new areas, he determined to follow them, even 

at the cost of finishing his studies in South Africa. His 

efforts in the Gwayi led to the beginning of the Gwayi 

church district (cf Brethren Handbook 1955:18,37). 

A similar commitment to people continued in the city. 

One man told me, "When I came to Bulawayo, before the first 

Sunday Vundla was at my door reminding me of my duty [to the 

church]." Rev. S.N. Ndlovu, immediate past bishop of the 

church in Zimbabwe, remembers seeing Vundla visiting 

domestic workers in Bulawayo before any church planting 



began. One can call Vundla the father of the churches in 

the Gwayi and in Bulawayo. 
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Rev. P.M. Kumalo, the overseer of the district in which 

the church came, also helped with the work, as well as 

missionaries Jake Shenk, Dave Brubaker, Earl Musser, Frank 

Kipe, and Velma Brillinger. Kumalo later became the first 

African Bishop of the church in Zimbabwe in 1970. 

The church planting started Sunday Schools at 

Insukamini Government School and at Lobengula School with 

Mrs. Abbie Dube, Mr. Samuel Mlotshwa, and Mrs. Kamanga. 

They developed a pattern of morning Sunday School and 

afternoon worship service. 

Brethren in Christ teachers in the Government Schools 

in Bulawayo helped greatly in the first years, including Mr. 

T.N.B. Ndlovu, Mr. Masala Sibanda, Mr. Nelson Mzizi, and Mr. 

Lazarus Dube (Brethren Handbook 1959:15). In this way the 

city church in its beginning relied on the foundation built 

in the mission schools in the rural areas. 

The church planting faced problems with finances, since 

the mission had no money to build a church building. A 

government Inspector of Schools, Mr. Mather, made a large 

donation,? and the building was able to begin. A Brethren 

in Christ builder, Roy Nkala, was engaged to build the 

church and parsonage. Rev. and Mrs. Sandi Vundla moved into 

the new parsonage just before Christmas 1957 (Brethren 

Handbook 1958:88,89). The first church building was 
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dedicated on August 18, 1957, with Rev. Vundla as the first 

pastor. Attendances of 150 were not uncommon in 1958 

(Brethren Handbook 1959:25), although the total number of 

members for three preaching points was 100. 

During this period the Mission moved Bishop 

Climenhaga's residence from Matopo Mission to one of the 

city's White suburbs in 1956 (Brethren Handbook 1957:11). 

In 1960 the Mission opened a missionary children's hostel in 

the Bishop's residence and built a new house for the Bishop. 

The Mission also had a book store which had started at 

Matopo Mission in 1930 (Brethren Amazwi Amahle, 1977:3). In 

1962 Matopo Book Centre moved to Bulawayo and expanded 

rapidly- This move increased possibilities for employment 

of Brethren in Christ in Bulawayo as well as provided a 

place for evangelistic outreach (Brethren Handbook 1964:58). 

All of this combined activity added to the visibility and 

the missionary awareness of the first Bulawayo churches. 

The late 1950s and early 1960s was a period of high 

political tension. The Congo crisis brought Belgian 

refugees into Zimbabwe, and there were riots in Bulawayo in 

1960 (Brethren Handbook 1961:12). Demonstrations in Mpopoma 

and the Old Location (near Nguboyenja) for the end of White 

minority rule led to the death of 12 people and arrest of 

505 (Bhebe 1989:73-77). Although police action prevented 

further riots, the townships remained tense (Brethren 

Handbook 1962:30). Great Britain's decision to grant 
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independence to Zimbabwe's partners in the Federation of 

Rhodesia and Nyasaland increased the pressure for 

independence in Zimbabwe. The missionaries felt the tension 

enough to mention it in the official reports to the church 

in North America (Brethren Handbook 1965:13). The 

membership figures (page 48) show a decrease in membership 

through the 1960s, reflecting a combination of this 

political tension and revision of the membership roll. 

We can see the involvement of the church and Vundla 

with society in a story that T.N.B. Ndlovu and Vundla both 

tell. During the 1960 riots the two men were together in 

the parsonage when a crowd came by intending to march into 

the city demonstrating against the government. The crowd 

forced Vundla and Ndlovu to join them, but the two gradually 

worked their way to the back and then started home. As they 

walked home they found the security forces throwing onto a 

truck bodies of people killed in the demonstration. Vundla 

and Ndlovu volunteered to walk with the soldiers so that 

they could place the bodies on the trucks with greater 

respect. 

The political trend toward independence led to the 

Settler government's illegal declaration of independence 

from the Unit~d Kingdom on November 11, 1965. In contrast 

to the political movement away from majority rule, the North 

American Mission Board officially transferred full 

responsibility for the leadership of the Brethren in Christ 
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Church in Zambia and Zimbabwe to the national church in May 

1964 (Brethren Handbook 1965:7). The first bishop elected 

by the Ndebele church, Rev. A.J. Book, followed in 1965. 

In 1961 the second Bulawayo church was built in the 

Nguboyenja township (Brethren Handbook 1962:30). Rev. 

Vundla took responsibility for both Mpopoma and Nguboyenja, 

although the headmaster of a local Government School acted 

as Nguboyenja's pastor (Brethren Handbook 1962:56). Aaron 

Bhebhe became Nguboyenja's first resident pastor in 1966 

(Brethren Handbook 1967:17). 

We see in Vundla and Bhebhe the beginnings of a paid 

clergy. Vundla was the first full time pastor. According 

to the budget for 1961, he was paid £200 (about $800) for 

the year (Brethren Executive Board, March 30-31, 1961).8 

He was supported by money from the Mission, from Matopo Book 

Centre, and from the congregation. After his resignation in 

1970 the church attempted to make Bhebhe full time, although 

the effort was never fully successful. 9 

Vundla's reputation today remains high, although he 

resigned in disgrace when he took a second wife (Brethren 

correspondence). Stories of his courage are many. One 

missionary tells how during the 1960 troubles Vundla stood 

in the church yard throwing trash back out on the street 

that demonstrators threw in. lo Muchindu, one of his 

closest coworkers, remembers several men from the adjoining 

beer hall chasing another man in a political argument. The 
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fugitive ran into the church at the close of an afternoon 

service with the men in pursuit. Vundla went to the door 

and barred their entrance, saying, "This man is safe here." 

Bhebhe's reputation is not as high. As long as his 

first wife was alive, he apparently worked well for the 

church. When she died in 1972 he married a divorced woman 

and drifted away from the church. By the time he died he 

had established himself as a traditional diviner. Although 

people in the church reject his choice to be a diviner, it 

is evidence of his sensitivity to the world of the spirits. 

Living in the city presented Black Zimbabweans with new 

situations in life. Bhebhe's choice to be a diviner shows 

that sometimes people reverted to traditional answers. As 

we see below, new situations also meant different choices 

not present in the rural areas. 

The development of Matopo Book Centre responded to the 

effect of urban living on Black Zimbabweans. The book store 

sponsored a reading room into which one worker invited 

people passing by. These people asked questions unique to 

urban Africans, and national counselors tried to help them 

(Brethren Handbook 1967:15). Although the source does not 

list these questions, they would have included such matters 

as how a person should carry out traditional family 

obligations to rural relatives while living as an individual 

in the city. 
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The missionaries were becoming aware of the difference 

between urban and rural church members, as we can see from 

the establishment of a reading room. We see this awareness 

also in an excerpt from a letter that Bishop Arthur 

Climenhaga wrote to the missionaries, July 1, 1958. 11 

Our African Church is moving more and more from a 
rural to an urban setting or sphere of influence. 
For some time I have been aware of the grave 
problems our urban sisters may experience when not 
wearing a wedding ring in the immoral atmosphere 
of our Bulawayo townships. 

As part of their understanding of nonconformity with 

the world, the North American church had long rejected the 

wearing of jewelry (Wittlinger 1978:50). In the context of 

urban Zimbabwe, however, onlookers interpreted this practice 

to mean that couples who did not wear wedding rings were not 

married. 12 In the rural areas the people practiced the 

American version of simplicity, but urban Blacks faced a new 

situation which required a new understanding. Curiously, 

members of the North American church began to wear the 

wedding ring about this same time (Wittlinger 1978:490). 

Thus Lot Senda, later the first Black general conference 

secretary of the zimbabwean church, observed that American 

practice did not match earlier missionary preaching when he 

toured the American churches in the middle 1960s. 

The Brethren in Christ Church tried to intensify its 

urban presence when the Wanezi Bible Institute's facilities 

became inadequate in the mid 1960s. The executive board 

applied for permission to move the school into Bulawayo 



(Brethren Handbook 1967:13). The city granted permission, 

but the Government denied the application because the 

proposed site was designated as European land. l3 
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In spite of the various moves to Bulawayo, the mission 

retained an essentially rural orientation, as reflected in 

the Diary of the Bishop's Secretary for 1967 (Brethren 

Diary). Although the bishop's office was based in Bulawayo, 

only two of the bishop's appointments for the year were in 

the city. The rest were for the rural areas. One is not 

surprised then, that the church decided to move the Bible 

Institute to Mtshabezi Mission, about 70 miles from 

Bulawayo, with little further discussion (Brethren 

correspondence). The school was renamed Ekuphileni Bible 

Institute (EBI). Former Bishop P.M. Kumalo reports that 

several missionaries had argued throughout that the Bible 

Institute should not corne to the city. 

The last statistics for the Bulawayo churches in the 

Mission Handbook occur for 1967, when there were five 

preaching appointments, three missionary staff, five 

national church workers, 156 full members, and 460 attending 

Sunday School (Brethren Handbook 1968:83). There were 

church buildings at Mpopoma and Nguboyenja and preaching 

points in Luveve, Magwegwe, and Tshabalala townships. The 

executive board minutes report that these five congregations 

had a membership of 274 in 1972. By 1975 this number had 
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declined to 197, perhaps reflecting problems surrounding the 

way in which the ministries of Vundla and Bhebhe ended. 

The 1976 Handbook (1976:12) reports that there were 

3,264 full members, 1,633 inquirers, and "countless other 

persons" in the larger family of the Brethren in Christ 

Church in Zimbabwe. In the years following, the Mission 

Board in North America began to look at new fields (Brethren 

Handbook 1977:20-24). In 1977 political events forced most 

of Brethren in Christ missionaries to leave Zimbabwe. l4 

The Zimbabwean Church first elected their own Bishop in 

1964, Rev. Alvin Book, a missionary, who served from 1965 to 

1970. Rev. P.M. Kumalo succeeded Book as the first Black 

Zimbabwean Bishop in 1970. He served through the war years 

until 1980. During that time Lot Senda became the first 

Black general conference secretary (Brethren Handbook 

1976:14). 

In 1978 the War forced the move of Ekuphileni Bible 

Institute (EBI) to Bulawayo that had failed in 1967. 

Mission schools were closed and the Bible Institute carne to 

the facilities at the Mpopoma Church in April 1978 (Brethren 

Executive Board, 21-22 April 1978). 

This move also brought to fruition a Youth Center in 

Bulawayo. The youth led by Mrs. Abbie Dube and Khona Ndlovu 

had been seeking a youth center for more than five years 

without success (cf Brethren Amazwi Amahle, April 

1978:9).15 Now under the pressure of the struggle in the 
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countryside, the church built the youth center to 

accommodate Ekuphileni Bible Institute. The Bulawayo Youth 

Centre was opened on July 2, 1978 (Brethren Amazwi Amahle, 

August 1978:2), with more than 680 people attending the 

dedication. 

Theological Education by Extension (TEE) also operated 

out of the Bible Institute. Martin Senda and Lot Manga kept 

the TEE program going in the Mtshabezi area even after the 

schools closed and the Bible Institute carne to Bulawayo. 

But finally in 1978 the severity of the War forced them also 

into Bulawayo. The TEE program continued in Bulawayo during 

the last year of the War and contributed to the training the 

urban pastors received at that time. Lot Manga reported in 

Amazwi Amahle (Brethren, February 1979:2) that there were 

five centers in town with "at least 15 students" in each 

center. 

It is difficult to overstate the effect of the War on 

the church. Visits from armed soldiers, sometimes from the 

guerrillas and sometimes from the Rhodesian Army, forced the 

mission schools to close. The nationalist armies sought to 

close institutions throughout the rural areas in order to 

bring down the Settler government. The minutes of the 

executive board contain various references to these 

troubles, including the visits of armed men at Mtshabezi 

that convinced the church to close EBI.16 The hospital at 

Mtshabezi was also a target and had to operate more as a 
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clinic than as a hospital. Various informants told me their 

own stories of danger from this time. 17 

Because living in the rural areas became so hazardous, 

many people moved into the urban areas. Bulawayo grew 

rapidly, and the churches grew with it. The expansion of 

the church recorded below has its roots firmly in the 

experience of the Liberation War. 

In 1980 the War came to an end and Independence became 

a reality. Rev. S.N. Ndlovu was elected as the Bishop of 

the church. His predecessor, P.M. Kumalo, took his position 

as principal of the Bible Institute, which moved back to 

Mtshabezi as conditions improved throughout the country. 

The TEE program came to an end at this time, apparently for 

lack of funding. 

During these years three new congregations were 

established: Lobengula in 1978, Phumula in 1981, and 

Nkulumane in 1985. Students from the Bible Institute helped 

in the outreach that preceded the establishment of these 

congregations. Students in the TEE program also helped at 

the preaching points. 

Lobengula consolidated three preaching points: Luveve, 

Maqweqwe, and one in Lobengula that met opposite the site 

where the building was going up. Nkulumane became the 

church facility for the Tshabalala preaching point. The 

Phumula church grew out of Mpopoma as people moved into the 

city during the War. 
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Their pastors served as full time leaders of "organized 

congregations," churches organized with their own 

committees. Rev- A. Ndlovu began at the Luveve preaching 

point and has continued as Lobengula's pastor up to the 

present. One informant said that Robert Mann, one of the 

last missionaries left, took on the church building as a 

special project before he and his family left Zimbabwe. 

They dedicated the building on October 29, 1978, with 

1,300 people attending (Brethren Amazwi Amahle, December 

1978:5). Bishop P.M. Kumalo chaired the service, EBI 

principal Rev. S.N. Ndlovu read the scripture, and senior 

minister in Bulawayo Rev. N.S. Moyo preached the dedication 

sermon. Thus the leadership of the church in Zimbabwe 

launched the first of the organized churches since 

Nguboyenja. 

Maria Tshuma is a remarkable woman who has helped plant 

churches in many areas of Zimbabwe. Various informants 

reported that she visited all the homes in Lobengula, 

Luveve, and Magwegwe, and passed on the results of her 

visits to the pastor. Although older and unmarried herself, 

she is truly the mother of the church. 18 

The preaching point at Phumula began in order to 

accommodate those who could not travel easily to Mpopoma. 

J. Sibanda remembers that one Sunday 23 people from Phumula 

got off the bus to attend church at Mpopoma. They asked 

each other, "Why are we traveling all the way here for 
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church? We are a church ourselves!" Rev. E. Ziduli, the 

Gwayi Assistant Overseer who lived in Phumula during the 

War, helped in the beginning. Soon afterwards Rev. M. Moyo 

became the pastor, where he continues today. 

Fred and Grace Holland, Brethren in Christ church 

growth specialists who worked many years in Zambia and 

Zimbabwe, helped by leading the congregation in visiting 

homes around the Phumula church (cf Brethren Amazwi Amahle, 

October 1981:8; July 1983:7). The Urban District Overseer, 

Rev- R.Q. Moyo also took part. The church building was 

dedicated on June 8, 1983, with the mayor of Bulawayo and 

other dignitaries in the congregation of 1,050 present 

(Brethre"n Amazwi Amahle, July 1983: 7) . Attendance at the 

church grew rapidly from 54 in 1982 to 228 in 1983 and 332 

in 1984. 19 

Rev- C. Ngwenya came to Tshabalala just before the 

church was built at Nkulumane. He led the congregation from 

1984 to 1991, when he was named as the new overseer for the 

Gwayi District. The congregation at Tshabalala had remained 

a strong but small congregation for several years under the 

leadership of Alfred Silonda Dube. Rev- R.Q. Moyo passed on 

the lessons from Lobengula and Phumula to help the church 

soon after Ngwenya came. They visited homes throughout 

Tshabalala and Nkulumane. B. Nyathi, the assistant pastor, 

recalls a visit from the Hollands in which they recommended 

beginning cell groups, one in his home. From the group of 
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100 in 1984 and 200 in 1985 the congregation has grown 

steadily. At the church dedication in May 1985, there were 

1,935 people present. 

These three pastors--Ndlovu, Moyo, and Ngwenya--have 

been the main leaders of the Bulawayo churches in the 1980s. 

Today Rev. Ncube of Mpopoma, Rev. Manzini of Nguboyenja, 

Rev. Sibanda of Entumbane, R. Mabhena of Bulawayo Central, 

and B. Sibanda of Hillside have joined them. The pastors 

and church representatives form the Urban District Committee 

to provide leadership for the Urban District. In 1989 the 

general conference decided to leave the position of overseer 

for the urban district vacant for financial reasons. Since 

then the district committee has cared for the overseer's 

duties, led by Rev. A. Ndlovu as its chairman. 

The remaining congregations in Bulawayo began in the 

1980s. Bulawayo Central began in 1983 with those who lived 

in the low density suburbs. Some notable people from the 

early years in Bulawayo helped begin Central, among them 

Mrs. A. Dube, Mr. I. Mpofu and his wife, and Rev. P.M. 

Kumalo. Since Central does not have its own building, the 

people used the Anglican Cathedral until November 1990 and 

now meet in the Bulawayo Baptist Church. Attendance has run 

steadily between 200 and 300 since the beginning. 

Entumbane began in 1984, meeting in a school. Moffatt 

Khumalo from the Lobengula church was at the center of the 

church's beginning. The church called L. Sibanda, a 
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graduate of EBI, as pastor in 1986. They are still seeking 

to build and now meet in the open air on the land where they 

plan to build their church. Attendance from the start has 

been around 150. 

Sibanda describes the problems of not having a 

building. Several years ago they met for a time in a school 

classroom. One Sunday they welcomed a visitor from North 

America, but when they went together to the school, they 

found that the man with the key had forgotten to unlock for 

them. They had to meet outside with their honored guest. I 

attended Entumbane several times and observed both the good 

spirit of the congregation and the considerable distractions 

of their" surroundings. In August 1992 the congregation 

announced ground breaking for a church building. 

Hillside and Riverside are small groups that meet in 

the low density suburbs, primarily for domestic workers. 

The Hillside church has its roots in a neighborhood church 

that met in the home of Don Smith, the founder of Daystar 

Communications in Nairobi, starting in 1960. They 

affiliated formally with the Brethren in Christ in 1985 in 

order to gain permission to meet in the hall of the Hillside 

Anglican church. B. Sibanda, an employee of the Matopo Book 

Centre, is now the pastor and travels from his home in 

Entumbane for Sunday services. I was not able to learn much 

about the Riverside church. It began in the mid 1980s and 
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has split into two groups who meet in the homes of rival 

leaders. 

Table 2 gives the beginning of the churches along a 

time line, with my estimate of their present size. The time 

line makes immediately clear the extent to which the church 

grew significantly toward the end of the War. 

Table 2 

Beginning of the Bulawayo Churches 

1956 1961 1962 1965 1967 

MPlpoma I I Mlgwegwel 
Nguboyenja Luveve 

I (See Lobengula) 
Tshabalala 

450 200 (see Nkulumane) 

1977 1978 1983 1984 1985 

I I 
Lobengula 

I 
Celtral I Nkulumane 

Entumbane 
Phumula 

1,200 500 300 200 1,000 

One can see that the largest churches were built most 

recently. They are also churches that minister 

significantly to young people. Lobengula and Nkulumane are 

known as young people's churches. Central, Nguboyenja, and 

Mpopoma are known as elders' churches. Phumula and 

Entumbane stand somewhere in between, with Nguboyenja and 

Mpopoma moving somewhat in their direction. 

Tables 3 and 4 give my best estimate of the churches' 

size from the beginning to the present. They show the 

progression from a small group of 100 to 200 in the 1960s to 

3,000 by 1990. Although I was not able to find precise 

statistics for all the churches, the tables illustrate their 

growth. 



1956 
1960 
1964 
1968 
1972 
1975 

Table 3 

The Bulawayo Churches, 1956-197520 

Church Members 
43 

141 
170 
153 
253 
195 

Class Members 
19 
48 
29 
90 
26 
61 

Total 
62 

189 
199 
243 
279 
256 

The figures above are a composite number of the two 
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churches and three preaching points, showing the number of 

church members and class members (those preparing for 

baptism and church membership). They reveal that the church 

did not grow dramatically through its first twenty years in 

Bulawayo. 

Table 4, for the years 1972 to 1992, is more 

impressionistic, relying more on my experience and the 

interviews than on published statistics as does table 3. 

The figures for the 1970s and 1980s show that the church 

grew rapidly, both in the number of new congregations and in 

the number of people attending them. The overlap between 

the figures for 1972 and 1975 suggests that, at least for 

those years, attendance and membership were roughly 

comparable. The three preaching points reflected in table 3 

are not found in table 4, but become part of the 

congregations at Lobengula and Nkulumane. In the years 

since then attendance has outstripped membership. 



Table 4 

The Bulawayo Churches, 1972-199221 

Attendance 
Mpopoma Nquboyenja Lobengula Phumula Central Nkulumane !ntumbane Hillside Total 

1972 128 50 178 
1975 207 50 257 
1979 293 70 200 463 
1982 150 70 400 54 674 
1985 250 100 600 457 200 200 100 50 1957 
1989 400 150 1000 454 250 800 200 50 3304 
1992 450 200 1200 500 250 1000 200 30 3830 

The strength of the churches is evident today in its 

numbers. Average attendance today in nine Bulawayo 

churches, estimated by the author, approaches 4,000 on any 

given Sunday- Lobengula is the largest with an attendance 

of 1,200, and Nkulumane the fastest growing with an 
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attendance of about 1,000. Phumula has 500, and Mpopoma 

about 400. Central averages 300, Entumbane about 150, and 

Nguboyenja 150. Hillside and Riverside each have about 30. 

The churches' involvement in society has also changed 

completely from the earlier missionary stance of 

nonconformity and separation. Amazwi Amahle (Brethren, 

October 1981:8) reported that the first Black mayor of 

Bulawayo, Councilor Naison Ndlovu, was a son of the Brethren 

in Christ church, and Bishop S.N. Ndlovu was the mayor's 

chaplain. Mayor Ndlovu with other civic leaders attended 

the dedication of Phumula church. Many prominent Brethren 

members assumed leadership in independent Zimbabwe. The 

Ndebele church was integrated thoroughly with Zimbabwean 

society, and the Bulawayo churches led the way in that 

involvement. 
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Rural and Urban Migration: the Case of Zimbabwe 

Migration to the cities is a prominent feature of life 

in Africa today. The urban population of Africa grew from 

20 percent in 1960 to 27 percent in 1980. It is expected to 

grow to 37 percent in 2000 and 54 percent by 2020 (Zanotelli 

1988:278). Already Zambia's population is almost half 

urban, with two-thirds of the population in the industrial 

Copperbelt living in the cities (Carwardine 1987:13). This 

rising level of urban dwellers changes the way that the 

church operates, as people experience social change brought 

by their new lives. 

The Settler Government in Zimbabwe held the urban 

population below 20 percent in the 1970s although a 

significantly greater part of the population has been 

influenced by urban ideas (Hywel 1981:73,75). During the 

Liberation War and since Independence the rate of urban 

growth has increased greatly. 

Migration to the cities in Zimbabwe has operated 

through forces pushing people from the rural areas and 

pulling them to the urban areas (Moller 1977). The forces 

work most strongly on men as the wage earners in African 

society, especially on younger men. Lack of economic 

opportunity pushes wage earners from the rural areas (cf 

Hywel 1981:75), while greater economic opportunity in the 

urban areas pulls on them. 



69 

Moller (1977) notes that these forces generally reverse 

as the men grow older. The rural areas offer financial 

security for retirement, while the urban areas push people 

out by offering relatively little security. Government 

policies in the past artificially influenced these forces by 

restricting the flow of migrants to the city at the 

beginning of the cycle and encouraging their return to the 

country at retirement. 

The background to the rural-urban migration in the 

1970s begins with the way that the people of southern Africa 

interacted with the Settlers before Independence. 

The Years Before Independence 

More economic activity took place in pre-colonial 

Zimbabwe than is sometimes assumed. The basis of society 

was agricultural and pastoral, but the economy of the people 

was supplemented by trade in such commodities as iron, salt, 

tobacco, and gold with people throughout the area (Beach 

1977:47-55). 

In the past White Zimbabweans have held that the Black 

societies of Africa were inferior to their own and crumbled 

before the advance of civilization. Even the more liberal 

among them believed that Black cultures were too fragile to 

compete with modernity (Bundy 1979:1). I saw this deep

seated attitude illustrated in 1988 when our family visited 

Great Zimbabwe, a complex of stone walls which housed as 

many as 20,000 Shona before it fell into disuse. A White 



Zimbabwean viewing the walls with us said that such fine 

work could not have been done by Africans. He held a 
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formerly common view that Arab traders were responsible for 

the construction. 

In fact the peoples who first encountered the colonial 

governments responded vigorously. The Settlers needed grain 

to feed the people who worked their mines. The indigenous 

people provided the food and prospered in the process. 

Because the first Settlers were interested primarily in the 

mineral wealth of Zimbabwe, they allowed the Black peasant 

farmers to supply them with agricultural produce (Palmer 

1977b:227). Only after the first 15 years, by about 1908, 

did the Settlers turn to farming rather than mining as the 

future of the country. Then they turned to farming on a 

large scale, but at first the local farmers prospered in 

their contact with the Settler cash economy. 

Colin Bundy (1979:126-133) has described the political 

decisions which led to the creation and destruction of the 

peasantry in Africa. Introducing the study, he (1979:1) 

writes: 

At the core of South Africa's social history lies 
the transition of a majority of her people--the 
rural African population--from their pre-colonial 
existence as pastoralist-cultivators to their 
contemporary status: that of sub-subsistence rural 
dwellers. 

This poverty creates an equivalent pressure for 

urbanization. 
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Bundy (1979:245) concludes, "A striking feature of the 

rise and fall of the South African peasantry is the way in 

which the process was subsequently replicated throughout 

much of Southern and Central Africa." Many studies show 

this process: in the Rhodesian tobacco industry (Kosmin 

1977); in Zambia (Muntemba 1977; Van Horn 1977); in South 

Africa (Bundy 1979; Webster 1986). 

As we saw above, the initial response of Black farmers 

to the influx of Settlers led to peasant prosperity. South 

Africa and Zimbabwe, Zambia and Zaire, all contained a 

growing class of prosperous peasant farmers. This 

prosperity created a problem for the colonial authorities 

because it competed with Settler prosperity. They dealt 

with this problem by passing laws to draw people into the 

formative industrial and agricultural economy. 

The people in Zimbabwe converted to the cash economy 

fairly rapidly (Phimister 1977:257,261), creating a peasant 

class where there had been a purely tribal society (Bundy 

1979:9). Land had been held in common and wealth 

distributed fairly evenly. The creation of a class of 

relatively wealthy peasants in a tribal society set in 

motion forces of change leading to an increasing degree of 

urbanization. 

Often such wealth creation leads to poverty and 

malnutrition for the majority, as Engberg, Sabry and 

Bickerson (1987) show for two villages in Malawi. Although 



Zimbabwe did not experience such poverty at first, the 

combination of economic change and political pressure from 

the Settler government made loss of income inevitable. 
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Heavy political force was used to place strong economic 

pressure on the emerging peasantry. This force has helped 

to shape the form of urbanization that we see today. Zambia 

(Van Horn 1977:151) and Zimbabwe (Beach 1980:42-47) had 

indigenous models on which cities could have developed. 

Lobengula's Bulawayo, a village city of some 5,000 people in 

the 1880s, is one example. 

Instead political action to gain migrant labor for the 

mines created White cities with Black populations. 

Bulawayo, for example, was laid out as a city for the White 

Settlers to live and work in. The Black population lived in 

the rural areas around Bulawayo and came in to work, but 

they could not establish their homes there. At one time the 

city had an ordinance prohibiting Blacks from walking on the 

sidewalks, which were for the Whites to use. The Blacks had 

to walk on the dirt streets (Ranger 1970). 

Townships for the Blacks were established just outside 

the city, but people saw them as temporary residences. One 

informant told me that when he moved to Bulawayo in 1939, 

the only women around were prostitutes, and there were no 

children. 

The colonial governments also used economic pressure to 

protect the Settler farmers, who were not as successful in 



unfamiliar conditions as the peasant farmers (Beach 1977; 

Kosmin 1977). The Black population found itself 

marginalized both in the rural and the urban areas. 

One observes this use of political force repeatedly. 
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In Malawi the railways were built for a variety of reasons, 

none of which benefitted the people of Malawi (Vail 1977). 

In South Africa Lesotho has been reduced to a labor reserve 

for the benefit of the mines in Johannesburg (ILO 1989). In 

Zimbabwe, 

the crippling of Shona agriculture in the early 
twentieth century after a few years of prosperity 
was • • • especially tragic, since it forestalled 
the achievement of the kind of economic and social 
stability in the rural areas sought after in 
developing nations today. (Beach 1977:59) 

The Years Since Independence 

Conversion to a cash economy brings changes whatever 

other forces are at work. In a study from West Africa, 

Jolly (1989:194) describes the activities of sellers in the 

vegetable markets in which the strength of kinship ties 

decreases significantly in "the modernized sector of buyers 

and sellers." 

In an earlier study in Zimbabwe Schwab (1961) makes a 

similar point. He notes that in the town of Gwelo (today, 

Gweru) kinship bonds act as a barrier to industrialization. 

As industrialization increases, these kinship bonds begin to 

function in different ways. They give way in importance to 

the larger ethnic group of which the extended family is a 

part. Social control is exerted by a new set of people. In 



74 

a similar way Gluckman (1961) showed that miners' unions in 

the Copperbelt of Zambia replaced the traditional elders in 

leadership. 

Social processes from the past continue in the present, 

although in altered shapes. In a similar way governments 

follow in the patterns of the past. Herbst (1989) describes 

the way in which the needs of Zimbabwe's economy today are 

subverted by the need to reward heroes of the Liberation 

Struggle. At the same time old patterns of agricultural 

land division are held in place, in spite of the observable 

efficiency of peasant land use (Weiner et al 1985). Herbst 

(1990:32,85) has pointed out that an alternative to 

following past structures is the wholesale collapse of those 

structures, as happened in Mozambique. 

The way colonial governments ignored the needs of the 

people is a pattern that continues today. For example, in 

Malawi the government has neglected small-scale industries, 

although they offer real hope for reducing unemployment 

(Etema 1984). Again, the central government in Zambia 

ignores requests for help from the local committees so that 

the rural areas' needs go unmet (De Jong and van Donge 

1983). 

In a similar way Bulawayo has experienced life on the 

periphery of power. A severe drought has gripped Zimbabwe, 

exacerbating a prolonged period of low rainfall beginning in 

1987. Bulawayo has been close to running out of surface 
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water for much of 1992. The City Council requested the 

necessary foreign exchange to lay pipeline from Bulawayo to 

the Nyamandlovu aquifer, about 25 miles north. Although the 

government has agreed that the crisis is critical, the 

authorities have moved slowly in responding to this and 

other requests for help. 

An area in which the government and city authorities 

have acted positively in Bulawayo is the construction of low 

cost housing for the city's residents. The squatter 

situation is noticeably less severe than in Harare, and much 

less than in other cities such as Lusaka or Nairobi. 

The "Report of the Director of the Housing and 

Community Services Department " to the City Council 

illustrates the way in which Bulawayo has grown over the 

past 15 years. Well established suburbs such as Mpopoma and 

Nguboyenja had identical official residents in 1985 and 

1987. Mpopoma had 27,276, and Nguboyenja 5,810. 

In contrast, for the same years Luveve, which feeds the 

Lobengula congregation, grew from 32,688 to 45,130. Nketa 

and Tshabalala Extension, within the Nkulumane church's 

area, both appeared for the first time in the reports, with 

populations of 14,590 and 2,534 respectively. These figures 

show rapidly expanding suburbs in the official figures. The 

actual population, including unregistered residents, is even 

higher. 



Relevance for the Study 

These various forces operating between the rural and 

urban areas led to Zimbabwe's cities of today- A brief 

summary highlights that relevance. 
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The cities of Africa in general and Zimbabwe in 

particular are growing rapidly. Economic and political 

forces have been prominent in encouraging circulatory 

migration between town and country- When people move from 

town to country, their social systems also begin to change. 

Kinship systems that are primary in the rural areas lose 

some of their importance to social networks in the city. 

The history of political oppression adds an element of 

opposition to the existing society by living in the city-

The church participated in these dynamics as it moved 

into the city- Rural churches related to the leadership of 

the church by accepting the right of the leaders to be in 

charge. Urban churches, however, tended to ask questions 

and begin opposition that had not existed before. The 

Bulawayo churches showed this tendency as early as 1968 

(Matopo District Council: 8-10 March 1968), requesting 

formally the right to become a separate district on their 

own. The request was denied since they were too small a 

group, but the movement persisted. A faction formed around 

Rev. Vundla seeking greater autonomy for the urban churches. 

One factor in the growth of African cities is unique to 

Zimbabwe: the Liberation War. A brief description of the 



War reveals that it accelerated the changes begun by the 

process of urbanization. 

The Liberation War 
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Black desire for self-rule in Zimbabwe goes back to the 

beginning of Settler rule (cf Moyana 1984; Ranger 1970). 

The first two chimurenga (liberation struggles) took place 

in the 1890s, when the Settlers first came to Zimbabwe. The 

result was victory for the Settlers, based primarily on 

their technological military advantage. 22 

The root cause of the Liberation War was the question 

of land (Moyana 1984). In a series of Land Tenure Acts, the 

Settlers appropriated land that the Shona and Ndebele had 

held communally. Cecil John Rhodes took charge of 

distributing land at first through his British South Africa 

Company. The missions also, such as the Brethren in Christ, 

first gained their land in this way (Davidson 1915:39). The 

Land Apportionment Acts of 1930 and 1941 (Moyana 1984:68,74) 

divided the country into European and African areas. These 

acts confirmed a situation in which the majority Black 

population was forced off of their own land, which became 

the property of the White minority. 

This conversion to private ownership of communal land 

was the root grievance of all Black political activity. The 

War in the 1970s was fought for the right of Black 

Zimbabweans to return to their land. This ideological 



appeal to the land represented a distinct move away from 

urbanization. 
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But the War, fiercest from 1973 to 1979, acted against 

its own purposes, driving the people off the land into the 

cities, as the increase in population for Harare and 

Bulawayo shows. There was steady growth before 1974, 

representing a normal growth due to the push-pull pressures 

of industrialization and urbanization. 

From 1974 to 1980, however, the growth rate increased 

due to the pressures of the War, which made the rural areas 

unsafe to live in. From 1980 to the present the rate of 

growth has continued to be high because of the dangers in 

the countryside during the dissident troubles of the 1980s. 

In 1987 the Unity Accord between the Zimbabwe African 

People's Union (ZAPU) and the Zimbabwe African National 

Union (ZANU) was reached (Chiwewe 1989), which has resulted 

in a genuinely improved position throughout the rural areas. 

The rate of growth has continued, however, both because it 

continues under its own momentum and because of external 

factors such as a severe drought from 1986 to the present. 

This whole process is summarized in Table 5, showing 

the growth for Harare and Bulawayo from 1956 to the present. 
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Table 5 

Population Growth of Harare and Bulawayo 

Year Harare Bulawayo 
1956 105,796 94,991 
1960 160,000 
1966 230,000 200,000 
1970 400,000 
1974 545,000 309,000 
1980 800,000 400,000 23 

1982 658,400 24 495,300 
1988 700,000 25 

1992 1,200,000 26 900,000+27 

The first "act of war" carne in 1964, with the first 

killing of a White Rhodesian by "Crocodile Commando" (Banana 

1989:366). Most historians date the beginning of the War on 

April 29, 1966, when seven nationalist guerrillas attacked 

farms and electrical power stations (Parsons 1985:116). 

These early actions occurred at a relatively low level of 

intensity. The War became more intense in 1972 when the 

armed branch of ZANU, known as ZANLA, attacked a White farm 

on December 21 (Parsons 1985:117). The armed branch of 

ZAPU, known as ZIPRA, soon joined the struggle, uniting 

Zimbabwe's nationalist parties in against the government. 

By 1979 the nationalist armies controlled much of 

Zimbabwe's rural areas (cf map in Parsons 1985:110). As 

several competing armies fought for control of the country, 

their leaders negotiated a settlement, the Lancaster House 

Agreement, which they signed on December 21, 1979 (Parsons 

1985:123). The colonial power, Great Britain, supervised 



elections the following February, and formal Independence 

was granted on April 18, 1980. 
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The 1980s saw continued trouble for Bulawayo and the 

Ndebele people (Mnangagwa 1989: Ncube 1989). ZANU, composed 

primarily of the majority Shona people, won the election and 

controlled the government. Although the government 

incorporated Ndebele ZAPU leaders, trouble broke out between 

ZAPU and the government. Government forces discovered 

caches of arms hidden on farms of ZIPRA members. The 

government disciplined senior ZAPU officials and searched 

the whole of Matabeleland for further arms. The resulting 

"dissident troubles" made Bulawayo and the surrounding rural 

areas a continued war zone. 

Following protracted trouble and negotiations, ZANU and 

ZAPU were able to unite as one party on December 22, 1987 

(Chiwewe 1989). Since the unity Accord, Zimbabwe has been 

genuinely at peace, although the memories of the War and 

dissident activity live close to the surface of people's 

consciousness (Werbner 1991:149ff). Few will speak openly 

about the troubled years, but those who do make the 

situation clear. 

During the War and following people moved into Bulawayo 

from the surrounding countryside almost as refugees in their 

own home. The government built several new suburbs, and the 

churches began to meet in places where they had not met 

before. 
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Relevance for the Study 

The War had a powerful twofold effect on the church as 

well as the cities of Zimbabwe, which I discuss in depth in 

chapter four. The first effect was simply to accelerate the 

rate of urbanization. In that respect the War accelerated 

the process of forming a group of people in the church 

clearly differentiated from the rest of the church. 

The second effect was to accelerate the rate of change 

among young people. Because young people prosecuted the 

War, they learned to take initiative in ways that they never 

had before. Ndebele culture has included a strong component 

of respect for age. When the youth began to take 

initiatives normally reserved for elders, the situation 

inside and outside the church changed dramatically. 

The initiative of young people today creates a further 

subgroup within the church. In chapter 1 I observed that 

informal strength in the church implies the existence of 

various subgroups potentially in conflict with the church 

leadership. Urbanization and the War were powerful engines 

in the process of social change creating precisely such 

subgroups within the church. 

The Task of Dealing with Cultural Change 

The cultural change from 1956, when the Bulawayo 

churches began, to the present is considerable. A brief 

review illustrates the situation which the church faces 

today. 
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When the first contacts were made with Brethren in 

Christ in Bulawayo in the 1950s, the Ndebele people were 

strongly rural, both geographically and sociologically- The 

government designed the cities to be places for the White 

population, not as home to the Ndebele people. A number of 

people in the interviews referred to the way that the church 

of the 1950s saw the city, as a place of evil. 

This negative image of the city surfaces in the efforts 

to relocate the Bible Institute in Bulawayo. When the 

government denied permission to build near the present 

Phumula suburb on Cowden's Farm, the church moved quickly to 

relocate at Mtshabezi. Although officially the church 

regretted the lost opportunity, the interviews and 

correspondence of the time suggest relief that the Bible 

Institute had not gone to the city. 

Since the War the situation has changed completely. 

Bulawayo has regained the place at the heart of the Ndebele 

people it had held under Lobengula. As the population 

figures given earlier reveal, an increasing number of people 

live in town. Further, as the next chapter will detail, an 

increasing number call Bulawayo home. 

Several cultural changes attend this demographic shift. 

The pastoral economy of traditional Ndebele society has 

given way to a cash economy, even in the rural areas. The 

level of education has risen dramatically, especially since 

the government has made universal primary education and more 



widely available secondary education a basic goal of 

independent Zimbabwe. 
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Herbst's (1989:70) study gives the dramatic figures for 

Form Four school leavers (high school graduates). By 1990 

312,300 graduates were expected to enter Zimbabwean society 

each year, out of a total population of 10,000,000. The 

same study projects that 10 percent of these school leavers 

will find employment. As a result the cities today are 

filled with well educated young people, many of whom cannot 

find work. In a cash economy they face a radically 

different life than their parents did at the same age. 

The growing percentage of youth in a culture oriented 

to show respect for elders brings the culture under strain. 

The government places emphasis on technical ability (cf 

Herbst 1990:230-231). Even theological training, long a 

haven in Africa for those with a lower level of formal 

training, now requires the equivalent of good grades and a 

high school diploma for entry.28 

The population figures from the 1982 census show the 

number of youth present today: 34.7 percent of the 

population was under 14 years of age and 34.5 percent were 

15 to 30 years old. More than two thirds of the population 

were children or young people, defined by traditional 

culture. In contrast only 8.5 percent of the people were 

over 50 and thus especially able to lead according to 

traditional culture. Shorter (1991:12) states that in a 
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typical city in Africa today 85 percent of its population 

are 30 years or under. If Bulawayo is fairly typical, we 

can see that the already large number of youth in the city 

is increasing faster than the number of elders. Bulawayo is 

a city of young people. 29 

Accompanying these two shifts, to the city and to 

youth, the War promoted an activism on the part of the 

youth. Young people fought the War. Young people broke 

with traditional Shona and Ndebele culture to take the lead 

in the armed struggle against the Settler government. As 

Mothers of the Revolution (Staunton 1990), a collection of 

women's stories from the War, illustrates, the youth 

appealed to traditional culture while defying it. "You are 

our mothers and fathers. You must feed us." So they pulled 

their elders into the conflict, beating and killing those 

who refused. 

In my interviews I heard this experience repeated. One 

older man, who had lived in Bulawayo in the 1950s but 

retired to the country, recalled how he and the other elders 

were forced to feed the young people. with many other 

elders he asserted that the youth today had lost their 

respect for traditional culture. 

Since the War the elders have asserted their 

traditional right to lead, but the youth do not necessarily 

follow. The city relies on achieved status more than on 

ascribed, weakening status accorded on the basis of age. 
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The increasing number of young people in society with an 

increasingly high level of education, also works against the 

traditional respect accorded to age. The War coalesced 

these trends into a movement in which the youth bore the 

work and from which they will not willingly retreat. 

In the face of this cultural shift the church finds 

itself forced to adapt its own ways of working and 

worshipping. Rural churches operate in a strong kinship 

setting. Schwab (1961) and Gluckman (1961) observe that 

kinship is stronger in the rural areas than in the city. 

Shorter (1991) devotes a chapter of The Church in the 

African City to "Urban Church Structures." Urban churches 

build on general and intimate contacts beyond kinship 

structures (Shorter 1991:88). Shane (1989) suggests that 

this change from reliance on kinship to networks is one of 

the distinctive features of urban ministry in Africa. 

Kinship structures are more conservative regarding 

social change. Networks adapt more readily to change. 

Consequently rural churches are usually more traditional, 

and urban churches are more innovative. This attitude 

toward change is a basic ingredient in the present study. 

The effects that urban areas have on the people who 

live in them undergirds this whole discussion. Anthony 

O'Connor (1983) defines urb~nization primarily in 

demographic terms. Kenneth Little (1974) defines 

urbanization primarily as a social process. Following 
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Little, this study sees urbanization in terms of its effect 

on society and the church. 

As Woods (1975) shows, people respond to social change 

at varying rates. Thus some people in the Bulawayo churches 

are more oriented toward their rural traditional roots. 

Others have adapted more thoroughly to the social changes 

brought about by urbanization. 

All of Zimbabwe has been urbanized socially to some 

degree, and Zimbabwe's cities demonstrate rural 

characteristics because of Africa's roots in the country (cf 

Shorter 1991:14-18). As Shorter (1991:19) states, "There is 

a sense in which whole African countries are becoming peri

urbaniz~d." 

The Theological Search for Power 

Sociologically Zimbabwe is engaged in a search for new 

forms to adapt to the cultural change described in the 

preceding section. Theologically this search takes shape as 

the search for security and power. Church growth studies 

have documented the way that religion in general and 

churches in particular grow during times of cultural crisis 

(cf Hunter 1987:80; McGavran 1970:220-227; see also 

Bourdillon 1990:chapter 5 and Lanternari 1963:chapter 1).30 

This growth is the theological expression of society dealing 

with cultural change. 

In the rural setting the Brethren in Christ Church used 

what McGavran (1970:20ff) calls the school approach to 
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church growth. Many people joined the church either as 

students or as teachers in the mission schools. As McGavran 

states, such growth was slow and measured. It also led to a 

thoroughly rural church, since the mission schools were 

rural. 

In the urban setting this school approach has given way 

to voluntary associations. As the numbers above illustrate, 

the city churches grew rapidly from the small numbers of the 

1950s and 1960s to the large churches of the 1980s. As the 

War disrupted traditional society and forced the people into 

the urban areas, churches in the city moved quickly from 

being minority and marginal to becoming majority and 

central. 

All religions may experience growth during crises. In 

Zimbabwe traditional religion and African independent 

churches have also adapted from their traditional rural base 

to take new forms in the city. Two groups in Bulawayo have 

adapted traditional religion to modern Zimbabwe: Guta ra 

Mwari ("City of God") and Zenzelo ("Miracles of City 

Faith"). Numerous independent churches meet around the 

city- I met with one such group for most of 1990. The 

largest such church is the African Apostolic Church of 

Johane Maranke. Barrett (1982:770) gives a figure of 

180,000 to 260,000 for the Apostles in Zimbabwe. 

Two distinguishing features of this types of church 

stand out. One is their use of Pentecostal phenomena such 
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as healing and praying aloud together, often using tongues. 

The people call this latter practice "mass prayer." The 

other is their appeal to the youth. Such churches as 

victory Fellowship, the Family of God (known most often as 

FOG), the Assemblies of God, and the Apostolic Faith Church 

feature manifestations of the Holy Spirit prominently. 

Through interaction between the youth from many 

different denominations the non-Pentecostal churches also 

have come under the influence of these phenomena. One of 

the most notable forums for such interaction was an 

interdenominational youth movement called New Life for All 

(NLFA). The executive board minutes and other church 

sources show considerable movement between the Brethren in 

Christ and NLFA. The Brethren in Christ had a 

representative on NLFA, and one of NLFA's early leaders, 

Nicholas Mnkandla, became the pastor at the Mpopoma church. 

Pentecostal activity often has been a feature of those 

without influence, as suggested by the title of Anderson's 

(1979) study of American Pentecostalism, Vision of the 

Disinherited. Today in America, Pentecostalism, with its 

emphasis on emotions and manifestations of the Holy Spirit, 

appeals to people of higher social standing as well as those 

without power. Even so, it makes its appeal because they 

are in some kind of crisis, personal or social, cultural or 

psychic (Anderson 1979:227f). 
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Hollenweger (1979) has observed the way in which 

Pentecostal phenomena in the Chilean Methodist church led to 

the creation of a Pentecostal Methodist Church. Hollenweger 

suggests that the real issue was not the manifestation of 

the Spirit. Rather the break between the sending Methodist 

church and the Chilean church revolved around the 

determination of the Chileans to order their own affairs. 

In a similar way Pentecostal phenomena in Zimbabwe 

conceal the deeper issues. The youth are culturally 

disenfranchised, seeking a place in a changing society. 

Pentecostal manifestations offer them security and power 

denied them by traditional culture. Although an explanation 

of the moving of the Holy Spirit which deals only in these 

terms is incomplete, ignoring the element of empowerment is 

facile. 

The appeal of the Pentecostals to the youth has its 

parallels in the rest of Zimbabwean society. This study did 

not research the links closely, but one can suggest that 

other religious movements in Zimbabwe perform a similar 

function of empowering their followers. The movements Guta 

ra Hwari and Zenzelo seem to appeal more to older 

Zimbabweans, for whom the church has not dealt adequately 

with the world of the spirits. Independent churches such as 

the amaZioni seem to appeal more to the less educated 

Zimbabweans whom the church has not empowered. 31 
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In each case manifestations of the spirit are common, 

giving people a way to deal with the threats that modern 

influences bring to traditional beliefs. Africa is 

concerned with safety in a perilous world. The presence of 

the Holy Spirit or of the ancestral spirits gives people a 

way to deal with the uncertainty of a failing economy, or of 

an overextended extended family, or of life in an unknown 

culture. 

Summary and Conclusions 

This survey has highlighted political and economic 

pressures that have pushed Zimbabwe in the direction of a 

cash economy and increased specialization. These forces 

culminated dramatically in the Liberation War. As a result 

zimbabwe's cities have grown rapidly over the past 20 years. 

This growth forms the context within which the Bulawayo 

churches took root. 

At their inception the Brethren in Christ churches in 

Zimbabwe were rural, matching the social situation of the 

Ndebele people as well as the political desires of the 

Settler government. As the churches grew, contradictory 

political and economic pressures affected the people. 

Pressure for urbanization included growing 

industrialization, the dangers of living in the rural areas 

during the War and the dissident troubles, and natural 

causes such as the drought during the time of this study. 

Against these pressures government policy promoting a 
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contiriued rural Black population and nationalist appeals to 

traditional African values encouraged the people to think of 

themselves as rural people. Internal contradictions between 

these pressures are increasingly resolved in favor of 

growing urbanism. 

Given the rural history of the Brethren in Christ and 

the expressed intention of the Settler government, the 

church had to overcome considerable inertia in order to move 

into the urban areas. The larger context of the beginning 

of the Bulawayo churches helps to explain the slowness with 

which they began. 

The move to urbanization and industrialization and the 

social change involved created a new situation for the 

church. The church has responded to this new situation with 

patterns that we can describe sociologically and 

theologically-

Sociologically the response to social change takes the 

shape of a youth movement within the church and society 

generally- A further group of people educated according to 

Western standards is also gaining influence. Theologically 

the response takes the shape of manifestations of the Holy 

Spirit in the life of the church. Partly as a consequence 

of this social upheaval, the church has been growing rapidly 

through the past 15 years. Churches and new versions of 

African traditional religion have also gained influence as 
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people search for security, power, and understanding in the 

new context. 
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Notes 

1. The presence of several marginal groups makes it difficult to 
state the number of congregations precisely. Most of the 
Bulawayo churches are known by the name of the suburb where they 
are located. The one exception is Bulawayo Central, so named 
because it meets in the city center. 

2. The following outline is taken primarily from the missionary 
records and records available in Zimbabwe. It draws also on 
interviews conducted in the course of the research for this 
study. The missionary records are the annual mission handbooks 
from 1918 to 1978, the mission quarterly Therefore from 1974 to 
the present, the official church paper The Evangelical Visitor, 
the publication of the Brethren in Christ Historical Society, 
Brethren in Christ History and Life, and a few books concerning 
missions in Africa. Church records in Zimbabwe include the 
minutes of the Executive Board and other church meetings and the 
church publication within Zimbabwe, Arnazwi Arnahle (Good Words). 

3. The 1941 Handbook of Missions (Brethren:49) gives the 
membership for each congregation individually. One sees the 
strongest congregations in Mtshabezi and Wanezi districts, with 
many having a membership of 50 or more. Attendance at such 
churches may have been 100 or more each Sunday . 

4. The relationship of membership to actual church family is a 
basic difficulty in making sense of the statistics for any church 
in Africa. Regular attendance is probably a better gauge than I 
have chosen, but such figures are not often available. I have 
used membership, those who have identified with the church 
formally, plus inquirers, those who want to identify with the 
church, as a compromise measure. These figures come from the 
Handbook of Missions (Brethren, 1921-1966), and the Minutes of 
the General Conference of the Brethren in Christ Church 
(Brethren, 1971-1992). 

5. In this year the church began reporting only membership; the 
decrease reflects the fact that succeeding years do not report 
the number of "inquirers." 

6. F. Sibanda informed me in conversation that the authorities 
did not want to grant land for "migrant labor" whose "homes" were 
in rural areas, but that their respect for Climenhaga enabled him 
to persist and succeed with the request. The Missionary Annual 
for 1957 indicates no difficulty obtaining permission from the 
authorities (Brethren Handbook 1957:12). 

7. I heard figures from £70 to £700 (between $280 and $2,800) 
from different informants for this amount, but could not find any 
official record of the gift. Since the gift was divided between 
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the Mpopoma church building and the new Phumu1a mission hospital 
in the Gwayi District, the larger amount seems more likely. 

8. The Rhodesian pound (£1) was worth about $4. Vund1a's salary 
of about $800 for the year would have compared favorably to other 
employment at that time in Bu1awayo. 

9. The Executive Board Minutes (Brethren, 3 October 1970) record 
Bhebhe's appointment to Mpopoma following Vund1a's dismissal, but 
the records of offerings in the minutes (Brethren Executive 
Board, 12 February 1972) show that Mpopoma and Nguboyenja gave 
only R$45.40 for the year (approximately $60 at the rate of one 
Rhodesian dollar to one and a half united States dollars). 

The minutes (Brethren Executive Board, 21-22 June 1973) 
record the end of Bhebhe's service with Matopo Book Centre, so 
that he had supplemented his income with work at the book store. 
Appendix A of the minutes notes that Mpopoma was not able to meet 
their R$25 (approximately $37) share of Bhebhe's R$50 per month 
salary (approximately $75). Presumably his work at Matopo Book 
Centre helped to cover the difference. 

10. I heard my father, Rev. David C1imenhaga, bishop of the 
church in Zimbabwe at that time, tell this story as part of 
deputation to the North American church in 1965. 

11. This letter is held in the Archives at the Central Office of 
the Brethren in Christ Church in Zimbabwe. 

12. One veteran missionary told me that she and her husband used 
to put on wedding rings when they went to town so that their 
children would not be told they were illegitimate. 

13. The relevant correspondence is contained in a file on the 
proposed site for the Wanezi Bible Institute, located in the 
archives of the Brethren in Christ Church in Bu1awayo. 

14. In a telephone conversation in October 1992, Robert Mann, 
Field Secretary at the time, reminded me that a large group of 
missionaries were due for furlough in 1977, which complicates the 
picture. what looks like a mass withdrawal was also partially 
the normal process of completing service. 

Of the 35 missionary personnel in Zimbabwe in 1975, only 
four were ordained missionaries (Brethren The Evangelical Visitor 
1975). The remaining 31 were voluntary service, which implies 
less of a commitment to remaining for the long term in Zimbabwe. 

15. The Executive Board Minutes (Brethren, 25-26 October 1974) 
record the appointment of a committee to work out proposals for a 
youth center building. The committee consisted of Khona Nd10vu 
and Abbie Dube, who had started the youth work, T.N.B. Nd1ovu, 
Nicholas Mnkand1a (a young pastor known for his interest in youth 



through New Life for All), and Reuben Mabhena (later the first 
Black youth director). 
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16. Some of the minute records referred to are from the Executive 
Board meetings of 9 July 1976, "God is at work in these difficult 
days"; 5 February 1977, decision to have a phased withdrawal of 
missionary personnel because of the deteriorating security 
situation in the rural areas; 17 June and 2 July 1977, decided to 
keep Mtshabezi Teacher Training College open and hold General 
Conference at Mtshabezi in spite of the rising tension in the 
countryside; 29-30 August 1977, decided to postpone General 
Conference indefinitely; 5 October 1977, Mtshabezi Teacher 
Training College closed; 21-22 April 1978, decided to move EBI 
into Bulawayo following visit of armed men to the surrounding 
schools, but Lot Manga and Martin Senda would remain at Mtshabezi 
for the TEE program (Appendixes F, H, and M give further 
information on dealing with the effects of the War); and 18 
January 1979 reported that the "Secondary and Primary Schools 
were forced to close on 16th September 1978." 

Amazwi Amahle (Brethren, July 1978:5) states, "Deacon Elijah 
Bhebhe of Gwabila Church [Wanezi District] died recently of 
unnatural causes." with such mild language the pain of the time 
was expressed. 

17. Mothers of the Revolution (Staunton 1990) is an excellent 
collection of women's stories from the War, documenting the 
extreme difficulty experienced by ordinary people living in the 
rural areas. 

18. The story of Maria Tshuma deserves a full study. When I was 
a pastor in Bulawayo, she had undertaken a mission to the Tonga 
people in Zimbabwe's Zambezi Valley. She persuaded people to buy 
Tonga Bibles for the people there. She has been part of planting 
churches in Bulawayo, Gwanda, Hwange, Kamativi, Harare, and now 
the Zarnbezi Valley. 

19. These figures come from the records kept at the Phumula 
church. 

20. These figures are drawn from reports in the Executive Board 
Minutes (Brethren). 

21. These figures are my best estimates from my contacts with the 
churches. The precise numbers for Mpopoma and Phumula come from 
the attendance books from those churches. 

22. Child (1968:9-10,14-15) describes these events from the 
perspective of the Settlers. His is one of the more objective 
Settler accounts, but clearly sees the Settler government as 
benign. He (1968:15) writes of the end of the 1896 war, "No 
formal document was signed as neither side deemed it necessary 
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and since then the amaNdebele and Europeans in Matabeleland have 
lived in peace and amity." 

23. These figures are drawn from a variety of sources: Little 
1974; Moller 1978; and O'Connor 1983. 

24. As of the 1982 census the figures for Harare are divided 
between Harare (658,400) and Chitungwiza (172,000), formerly 
considered as a suburb of Harare. The figures for 1982 come from 
the national census held that year. Source is the Quarterly 
Digest of Statistics, December 1990, Central Statistical Office, 
Harare. 

25. This figure is the Bulawayo City Council's estimate from its 
1989-1990 reports. 

26. This number is my estimate for Harare. Harare and 
Chitungwiza combined probably approached 1,800,000. 

27. This figure represents the estimate given me in personal 
contacts with the Housing and Community Services Department of 
the Bulawayo City Council. The representative stated that 
Bulawayo's population is between 900,000 and 1,000,000, due to 
the drought. He estimated that 200,000 were in the low density 
suburbs, and the remainder in the high density suburbs. 

28. At the Theological College of zimbabwe, where I taught from 
1988 to 1990, we came under pressure from the Accrediting Council 
of Theological Education in Africa (ACTEA) to match the 
University of Zimbabwe's standards at every level. In 1992 the 
college received a favorable evaluation by the university of its 
academic standard of work. 

29. PCGlobe (1990:Tucson, AZ), citing united Nations data for 
Zimbabwe, states that 33.1 percent of Zimbabwe's population is 
under 10, 25.4 percent are aged 10-19, and 16.2 percent are aged 
20-29. Thus for Zimbabwe as a whole, 74.7 percent--almost three
fourths--are under 30. The country and the cities are growing 
even younger. 

30. The religious response to crisis undergirds Wallace's (1966) 
and Lanternari's (1963) work on millenarian movements. We will 
return to the roots of church growth and pentecostal phenomena in 
cultural crisis in chapter 5. 

31. These judgments are my own. I do not know of research into 
the composition of these groups. An awareness of who is drawn to 
each group would give a clearer understanding of the task before 
the church in Zimbabwe today. 
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CHAPTER 3 

An Elders' Culture and the Challenge of Youth 

This study examines the formal and informal 

organization of the Brethren in Christ Church in Bulawayo. 

My hypothesis is that the strengths of the churches are 

found primarily in their informal organization and the 

problems are found primarily in their formal organization. 

A related hypothesis states that the informal organization 

is oriented more to modern Ndebele society and that the 

formal organization is oriented more to traditional Ndebele 

society. 

In this chapter I test these hypotheses by analyzing 

the data. I then build on the analysis to suggest a 

modification of the original model of the problem. From 

this reconceptualization grows further understanding of the 

life of the Brethren in Christ in Bulawayo. 

Formal Weakness and Informal Strength 

The first hypothesis--that the problems cluster in the 

formal organization and the strengths in the informal 

patterns of communication and action--describes a phenomenon 

common to organizational life. 1 This principle is behind 

such management concepts as "management by walking around," 

(Peters and Waterman 1982:239), in which the foreman of a 

shop discovers the real strengths and problems of a shop by 

walking around the floor talking with the employees and 
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letting them define the issues. 2 As a positive phenomenon, 

this informal organization provides the communication 

culture which the leader can use beneficially (Deal and 

Kennedy 1982:98ff). If the subgroups within the 

organization oppose the formal leadership, the organization 

may experience conflict. By suggesting the presence of 

strong subgroups within the church, then, the hypothesis 

also suggests the possibility of conflict between the formal 

leadership and these subgroups. 

The second hypothesis--that the formal structure of the 

church is traditional in its orientation and the informal 

pattern of communication and action is more modern--is my 

initial guess at what has happened to the churches in 

Bulawayo due to cultural change since they began. Both 

hypotheses describe the present more than the past, since 

the church in the past lived in a more traditionally tribal 

society. The hypotheses also suggest the possibility of 

conflict between competing subgroups with different 

responses in adapting to cultural change. 

In my original proposal I used this hypothesis as a way 

of describing the change from a church in a rural and 

traditional culture to a church in an urban and changing 

culture. In traditional Ndebele culture the roles that 

people lived were ascribed on the basis of age, sex, and 

kinship. In the language of the hypothesis, formal 
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action were close together. 
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For example, if a husband had trouble in his marriage, 

he would seek help through a specified relative. The person 

who fills the role of "marriage counselor" was assigned, not 

chosen by the couple. 3 Rev. S.N. Ndlovu recalled in 

conversation an incident at Matopo Mission when a missionary 

transgressed the cultural patterns of dealing with conflict 

by going directly to the offender to deal with him. Ndlovu 

explained the traditional pattern. If your neighbor's cow 

breaks into your garden and eats your vegetables, you send 

your older brother to talk with his older brother. The 

intermediaries work out the appropriate compensation, which 

comes to you through the same route. In traditional culture 

the roles for interaction were already assigned. Thus the 

hypotheses describe the urban church of today more than the 

rural church of the past. 

In the traditional rural culture, then, the 

organization of the church showed relatively little 

difference between formal and informal. Individuals and 

subgroups within the church were expected to act and 

communicate according to the wishes of the larger group (cf 

Smith 1969). 

As Ndebele culture has changed the distance between the 

official structure and the people has also grown. 

Individuals and subgroups do not necessarily follow the 
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larger group at every point. This chapter tests the 

hypotheses to see if they account accurately for the 

situation in the Bulawayo churches today. This analysis 

will reveal the extent to which the urban church experiences 

conflict due to cultural change. 

Past and Present Organization 

In order to understand the structure of the church and 

to assess the church's response to cultural change, we need 

to know something of the way in which the organization 

reached its present shape. 

In its beginning the formal organization of the mission 

grew up in response to specific situations. Jesse Engle was 

the leader of the first party of four missionaries', 

although Frances Davidson also had significant 

responsibilities from the beginning (Sider 1978:166). 

Davidson's relationship to the mission and the home board 

illustrates conflict between formal and informal leadership. 

As a woman she could not be the head of the mission, yet 

with Adda Engle, Gomo Sibanda, and Ndhlalambi Moyo (Sider 

1978:184) she pressed on across the zambezi to begin the 

Brethren in Christ church in Zambia. 

From the beginning the mission concern for evangelism 

found expression in education and medicine (Wittlinger 

1978:457). Ranger (1989:126) notes the American Methodists' 

imperative to render the Manyika language into writing in 

eastern Zimbabwe. A similar dynamic was at work in 
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southwestern Zimbabwe among the Ndebele. The mission work 

quickly became part of the Settler government's educational 

system, with inspectors from the government assessing the 

schools as early as 1907 (Hostetter 1967:41). The pursuit 

of evangelism alongside and within institutional work led to 

a two-pronged formal organization. 

On the one hand was the church. On the other were the 

schools, farms, and medical work. Jesse Engle was the 

leader of the first party and is reckoned as the first 

bishop of the church in Zimbabwe. The horne missions board 

in North America appointed succeeding bishops, based on a 

poll of the missionaries in Zimbabwe and Zambia--Henry 

Steigerwald in 1902, H.H. Brubaker in 1929, Arthur 

Climenhaga in 1950, and David Climenhaga in 1959 (Hostetter 

1967:44). David Climenhaga served from 1960 to 1965 when 

the first nationally elected bishop took office. s The 

missionary bishop held two positions together--as the head 

of the mission he was the general superintendent, and as the 

head of the church he was the bishop. 

The position of general superintendent owed its 

existence to the institutional work. Mission stations with 

farms, medical work, and schools required local mission 

superintendents, who were responsible to the general 

superintendent. Hostetter (1967:47-50) outlines the growth 

of this structure in the educational arena, with a 
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missionary education board and what he calls "village school 

superintendents." 

The first recognized annual conference in Zimbabwe was 

a meeting of the missionaries in 1907 (Hostetter 1967:43). 

The missionaries used the conferences as a time to deal with 

the administration of the missionary work in Zimbabwe and 

Zambia as a whole. 

In 1913 the missionary conference decided to create an 

annual native conference, which began in 1914 (Hostetter 

1967:44,45). These two conferences were held sequentially. 

During the native conference the missionaries consulted the 

Black members of the church on issues involving the national 

church and informed them of decisions taken at the 

missionary conference. 

The missionary executive board began in 1920 (Hostetter 

1967:46) to give more careful oversight to the mission 

administration. Today this board has become the executive 

board and acts with the authority of the general conference 

between its annual sessions. The meeting of the general 

conference, formerly the missionary conference, is the 

official, final arbiter in the life of the church. In 

practice the executive board is the usual final authority. 

These first administrative boards were composed 

entirely of mission personnel, reflecting the feeling of the 

missionaries that the African church had not reached 
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sufficient maturity to govern its own affairs. This 

situation continued without much change until the mid 1950s. 

In 1955 the mission created the church executive 

committee with 27 Ndebele and three missionaries. Khumalo 

(1978:17) says that this committee was instrumental in 

bringing about the change from a missionary-dominated church 

to a church led by the Ndebele themselves. The district 

overseers (see below) were appointed to the executive board 

in 1960. By 1975 the church executive committee had merged 

with the missionary executive board, creating the present 

body.6 

In this pattern of missionary leadership throughout the 

1930s and 1940s, with the encouragement of national 

leadership in the 1950s, the mission was closely in step 

with the "liberal" movement of contemporary Settler 

politics.' A minority of the White population believed 

that the time had come for the Settler and the indigenous 

population to form a partnership, leading to Black 

participation in the political and social arenas. 

Garfield Todd, Prime Minister of the country from 1953 

to 1958, represented the apex of the movement. He set in 

motion a plan to give 15 of the 6S seats in Parliament to 

the Black voters on a "B" Roll with lower standards of 

eligibility than the "A" roll. His cabinet resigned, and 

the voters turned Todd out in the subsequent election. 

During this same period, the nationalist movement was 
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military participation in the Second World War, a growing 

number of young people were pressing hard for political 

reform. 
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within the mission a new generation of leaders were now 

in control. During the Second World War the older 

generation stayed at their posts, unable to return to North 

America for furlough and unable to receive any replacements 

from North America. A large contingent of new missionaries 

followed just after the War (cf Brethren Handbook 1943:9-

14,16-17; 1944:70-73; 1945:11-14,21; 1946:72-74; 1947:8-

9,23-24). These were the new leaders who responded to the 

needs of the church and mission in a climate of 

experimentation and change. 

A preliminary and important point emerges from the 

formation of the mission organization: the separation 

between church and institutions. The Black church in its 

formative years did not include the institutions in its 

actual structure, although certainly the people assumed that 

the schools and hospital and church were all one organic 

unity. This combination of structure and assumption has 

brought confusion to the present situation. 

The mission stations provided the framework for the 

formal organization. Each mission became the center of a 

district, each with its own churches and schools. In 1921 

three men, Manhlenhle Kumalo, Nyamazana Dube, and Ndabenduku 



Dlodlo, were named as overseers of the districts around 

Matopo, Mtshabezi, and Wanezi (Engle et al 1950:72). In 

1944 these three men became the first ordained Black 

ministers in the Brethren in Christ Church in Zimbabwe 

(Engle et al 1950:184) and were amenable to the mission 

superintendents (Khumalo 1978:16). 

105 

The space of 23 years between naming Kumalo, Dube, and 

Dlodlo as overseers and ordaining them as full ministers is 

significant in its implications about missionary-national 

relationships. A paternalistic relationship between White 

and Black was common to the social setting of colonial 

Zimbabwe. Appointing these men as overseers demonstrates 

the mission's desire to encourage indigenous leadership. 

Waiting a further 23 years to ordain them indicates the 

mission's belief that the Black church had to mature greatly 

before the people could order their own affairs. 

I asked one elder why there were so few Black leaders 

in the church before the 1950s. He told me that the 

greatest single impediment to Black leadership was the 

appointment of the first overseers. Although they were 

capable and respected in the church and community, they 

became a substitute for further meaningful involvement of 

Blacks in leadership. 

This situation changed most dramatically in the 1950s 

when the mission organized the church executive committee 

(primarily Ndebele) to work under the executive board 
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(primarily missionary). The church executive committee 

consisted primarily of Black church leaders and became the 

vehicle for increased Black participation in church 

leadership. It merged with the executive board about 

1974. 8 

The organization of the church and institutional work 

that emerges from this description is seen in figure 2 

below. The diagram describes the situation before the North 

American church granted the national church autonomy in 

1964. I have called it "the missionary church" to 

distinguish it from the national church which followed it. 

Church Executive Committee 

(primarily (primarily missionary) 

Institutional Leaders 

(primarily national) 

I past~rs I 
(missionary and national) 

I 

I Institutional Workers I 

Figure 2 

Organization of the Missionary Church, ca. 1960 
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Clearly church and institutions were structurally 

separate. Other questions are less clear. How did 

institution and church interact? What was the real role of 

the Black leaders? Since the institutional leaders and the 

general superintendent were missionaries, the Black overseer 

stood in subordination to both. Nevertheless there was a 

real partnership between missionary and national (Engle et 

al 1950: chapter XII). Although this study does not examine 

the missionary church further, it does indicate some of the 

difficulties it has led to in the present church structure. 

The church in North America handed over full authority 

for the church and institutions to the Brethren in Christ 

Church in Africa in 1964 (Wittlinger 1978:461).9 The newly 

formed general conference in Africa included both Zimbabwe 

and Zambia until 1972, when they separated into two general 

conferences. The church in Zimbabwe has been responsible 

for the whole of its work since then. The church elected 

Rev. A.J. Book in 1964. 10 Rev- P.M. Kumalo, overseer of 

Matopo District, was the first Black bishop in 1969 (Khumalo 

1978:16). The church elected Rev - S.N. Ndlovu, principal of 

Ekuphileni Bible Institute, to succeed Kumalo in 1979 and 

Rev. M.S. Senda, overseer for the Wanezi District, in 1989. 

The position of general superintendent ended in 1964. 

The bishop with the executive board became the final 

authority over the institutions, and the task of liaising 

between the home board and missionaries was given to a field 
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secretary. The field secretary was a missionary until the 

position was abolished in 1977. 11 A fourth district began 

in the Gwayi around Phumula mission and hospital in 1959. 

The urban churches became the fifth district in 1979, 

creating the administrative structure of the present. 

The church gave up control of most of the schools in 

1971 (Brethren correspondence), leaving the church with 

three primary schools and three secondary schools.12 Over 

the years the church has also developed two hospitals, the 

Matopo Book Centre, and the mission farms. 

the organization as it appears today-

Figure 3 shows 

8ishop (Chairman) ~ 
Aaaistant Chairman 
Secretary 
Treasurer 

Standin, Committees 
General Conference t= rustees 

Nominatinq Committee 

I Constitution Review Committee 

Executive 80ard 

8ishop 

I 
OVerseers 

Administrative Committees 
Church Growth 
Christian Educatio n 
Youth 
Literature 
Home and Family Li fe 
Education Administ rative 
8ookroom Administr ative 

dministrative 
tive 

--- Theoloqical colleqe A 
Medical Administra 
Farm Administrativ e 
Finance 
Ministerial Creden Hals 
Radio 
8uildinq 
Promotional 
Ad Boc Committee 

Matopo District Mtshabezi District Wanezi District Gwayi District 
Diltrict Committee District Com. District Com. District Com. 

Urban Diatrict 
District Com. 

I I I I 
Churches -- Pastors -- Local Church Committee -- Local Church Officials -.--l 

Figure 3 

Organization of the Church Todayu 
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The institutional work of the church is immense--radio 

ministry, literature, schools, medical work. This work 

derives primarily from the impact of Western culture on 

Zimbabwe. Although all the committees answer to the general 

conference, they report to the executive board, which is the 

locus of official power within the church. What appears on 

paper is less important than the actual practice, in which 

the bishop, overseers, secretary, treasurer, and church 

representatives run the life of the church. 

The former bishop, Rev. P.M. Khumalo (1978:43) has 

given a simplified diagram to show the church's structure. 

Book Room 
Administrative 
Committee 

I 

General Conference 
I 

Executive Board 
I 

Education Medical Theological 
Administrative 

Committee 
Administrative Administrative 

Committee Committee 

District Councils 
I 

District Committees 

Figure 4 

A Simplified Church Organization 

Khumalo's version highlights the importance of 

institutions--Matopo Book Centre, Ekuphileni Bible 

Institute, the secondary schools, the hospitals. Based on 



his I offer my own version, which contributes to the 

foundation of the analysis which follows below. 

General Conference 

I 
Executive Board Administrative 

Committees 

Districts (Councils and Committees) 

Figure 5 

A Proposed Simplified Church Organization 

Of these institutions and their relationship to the 

church, Khumalo (1978:18) says: 

The establishment of these institutions served a 
good purpose but at the same time did great damage 
to the cause of Jesus Christ. Today there are 
many problems within the church because of these 
institutions, problems which must be dealt with 
squarely. 

We will return to the situation involving the 

institutions in the next section. 

The Structure of Ndebele Society and the Church 

We now compare the structure of traditional Ndebele 

society to the structure of the church. In traditional 

society each village had a village head. The village heads 

were amenable to a "sub-chief" who had authority over a 

given area. The sub-chiefs in turn answered to the chief. 

In the 19th Century the chiefs were under the king of the 

Ndebele nation. The sub-chief owed his position to the 



colonial structure, as reflected by his name in Ndebele, 

"isabuko" (person of the book).14 

Figure 6 outlines simply this traditional structure. 

Chief 

I 
Council of chiefs 15 

I 
Sub-chiefs 

I 
Kraal heads 

Figure 6 

The Structure of Ndebele Society 

III 

In both church and society position went to elders, so 

that the first overseers held their position like chiefs in 

traditional society. Superimposing figure 5 on figure 6, 

makes apparent the similarity in structure between the 

church and traditional society, as one can see in figure 7. 

The church structure appears in roman letters, and the 

Ndebele structure in italics. 

The only modification I have made is to list the bishop 

alongside the general conference, since he is the moderator 

and head of the conference. This modification rests on 

comments I heard from various people describing most 

churches in Zimbabwe, that the official leader tended to see 

himself as a chief. 
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General Conference: Bishop/Cbief 

I 
Executive Board/Council of cbiefs-------[Administrative 

Committees] 

Districts (Councils and Committees) 
District overseers/Sub-cbiefs 

I 
Pastors/Kraal beads 

Figure 7 

Church Structure and Ndebele Society 

Interpreting the Past and Present 

Two points emerge clearly from the above description. 

First, the "administrative committees" lie outside the 

traditional structure entirely, as their Western origin 

would lead us to expect. Although I argue below that the 

church leaders have used the institutions in ways conforming 

to Ndebele culture, clearly they appear as an anomaly in the 

general argument. This study argues that the formal 

organization of the church is oriented to traditional 

Ndebele culture, yet the institutions have their origins 

completely outside that culture. 

Second, traditional societies in general hold the 

formal and informal together. Informal opinion leaders and 

formal leaders are usually the same people. To the extent 
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that the structure of the church in Zimbabwe matched 

traditional society in past years, we would expect to see a 

similar process at work in the church. 

A summary listing of the strengths and weaknesses (see 

Appendix B, page 258) reflects this unity. The people I 

interviewed characterized the church of the past as one in 

which the members were committed and sincere, the leaders 

were respected in the community, and there was unity between 

elders and leaders. The church had strong discipline, clear 

teaching of church doctrine, and good mutual encouragement 

within church meetings. 

Given this situation in the church and society of the 

past, the first hypothesis applies more to the present than 

to the past. Formal and informal were more unified in the 

past. Although cracks in the community began with the 

coming of the settlers, the essential unity held until the 

social upheaval that accompanied the Liberation War. 

The church in the past had its problems. A rift was 

beginning between urban and rural churches, seen especially 

in a power struggle between the formal leadership (both 

national and missionary) and those gathered around Rev. 

Vundla. People relied too much on missionaries for 

leadership and on institutions to pay for the church's 

budget, leading to financial problems today. At the same 

time the missionaries did not provide sufficient training 

for leaders to take over the institutions, leading to 
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problems with running the institutions today. Some Ndebele 

became members of the church primarily in order to benefit 

from the services provided by the institutions. The 

official Brethren in Christ stance of separating spiritual 

from political concerns contributed to a separation between 

missionaries and national Christians. Further, the church's 

teaching did not deal adequately with daily concerns such as 

polygamy, the world of the spirits, and giving of offerings. 

A pattern that emerges in this list of weaknesses 

relates to the efforts of the missionaries to build a church 

for Africans. 16 until the formation of the church 

executive committee in 1955, the Ndebele were not involved 

in the top level of church leadership. This separation 

between missionary and national paralleled the political 

separation in zimbabwe as a whole. The government at this 

time also began to try to bring the Black population into 

the political process, generally unsuccessfully. Although 

the church was more successful in their effort, the years of 

missionary control of the Black church could not be overcome 

quickly. 

Thus many of the problems noted relate to the failure 

of the official leadership to meet the needs of the people 

in the church. Or, to use the language of the first 

hypothesis, the weakness of the church appeared in the 

formal missionary organization. 
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An exception in the list to this pattern of missionary 

activity concerns the growing split between the urban 

leadership, led by Vundla, and the general church 

leadership. This struggle was not primarily a missionary 

affair and came to its climax after Kumalo, the first Black 

bishop, came into office. 

Nevertheless, this power struggle also fits the first 

hypothesis well. The urban churches were not part of the 

top level of leadership. They sought to break into that 

level when they requested the right to be their own district 

with their own overseer. The actions of Vundla in town, 

appointing pastors for the preaching points and caring for 

them more generally, suggest that he and those with him were 

the real strength in the urban churches. When the church 

executive committee asserted its control over Mpopoma in 

Bulawayo, they confirmed that the strength of that church 

had been outside their control. 

That this conflict was more than a personality clash 

between Vundla and Kumalo is evident. One informant told me 

that Vundla was in close contact with Mkwananzi, an 

Assemblies of God leader from South Africa, and Sengwayo, 

the leader of the Apostolic Faith Church in Bulawayo. with 

their encouragement, the informant said, Vundla seriously 

considered following their example and establishing his own 

church outside mission control. Such an action would have 

followed a pattern typical of independent church formation 



in Africa, which as Daneel (1988) shows, derives from a 

traditional cultural approach to church organization. 
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The nature of the group that supported Vundla most 

strongly demonstrates that his leadership was not simply an 

expression of traditional culture in the urban church. His 

supporters were those most strongly committed to urban life. 

They included the better educated elite, who, while strongly 

traditional at their core, understood well how to live in 

contemporary Zimbabwe. In short, Vundla and his followers 

were the forerunners of those who seek to bring structural 

change to the church today in line with the realities of the 

present. 

In the years that followed Vundla's ouster in 1970, the 

urban churches had to wait until a new group of leaders 

emerged around 1978 before they could regain and surpass the 

strength of Vundla's time. Or, to put it in the language of 

the first hypothesis, the weakness of the urban churches in 

the 1960s was in the failure of the formal organization to 

provide them with strong leadership. I was impressed with 

how few of my informants could tell me accurately who the 

executive board had appointed as Mpopoma's pastors after 

Vundla. 

Conversely, the strength of the urban churches 

throughout that period was in activities generally not 

planned or executed by the formal leaders. For example, the 

church plantings grew as unpaid pastors met with small 



groups in Tshabalala, Luveve, and Magwegwe, and then in 

Phumula and Lobengula. These groups grew into today's 

churches. And again, the youth movement began with the 

concern of Mrs. Abbie Dube and Mr. Khona Ndlovu in 1968. 

They worked with the youth in the 1970s in spite of the 

general church's failure to provide them with adequate 

facilities and resources. 
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When we move to the present, we see a picture clearly 

related to the past, but with one crucial difference. One 

informant told me that the church before 1970 was a church 

for the older people. The church of today is a church for 

the young people. As I continued the interviews, everyone 

agreed that this was so. Some said that this is the 

church's most critical problem today. Others said that this 

change shows the strength of the church today. 

In either case, the change is crucial for understanding 

the church. In a culture built on respect for age, the 

traditional church of the past brought together the formal 

leaders, who were elders, and the informal leaders, who were 

also elders. Today the official leadership are still 

elders, but the informal leadership of the urban churches 

has passed to the young people. 

In a society with as many young people as Zimbabwe has 

(Bulawayo's population has 70 percent under age 30--see 

above, page 83), the change was necessary for the church to 

retain relevance. Abbie Dube and Khona Ndlovu's work laid 
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the foundation for the church of today by bringing the young 

people into a church which until then had no place for them. 

Several changes have come with the youth. They tend to 

have a better formal education, according to the standards 

of contemporary Zimbabwe. An increasing number of young 

people in the church have finished high school and 

university. They tend to be more aggressive than young 

people of the past. Informants spoke to me of the young 

people's willingness to question authority as never before. 

One young man said that 20 years ago parents could tell 

their children, "If you sit on the road, you will get 

boils," or "If you walk backwards, your mother will end up 

in a cooking pot." By stating undesirable results for 

actions they wanted to prevent, the elders were able to 

control children. But today, he told me, children will not 

listen to such things; they want to know the reason for 

everything. 

A couple involved in church leadership noted that the 

youth want to read the Bible for themselves and apply it 

directly to their lives. In the past they would accept the 

preaching and teaching of the elders, but today they insist 

on reading, interpreting, and applying for themselves. This 

readiness to take the initiative constitutes a challenge to 

the authority of the elders not known in the past. 

The Pentecostal influence on the youth is a basic part 

of this change. The practice of praying to cast out 
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ancestral spirits, praying to heal people, and the practice 

of praying aloud all together, often in tongues--such 

influences have been around for many years in Zimbabwe. One 

informant recalled the activities in the early 1970s of the 

Assemblies of God in Africa (AOGA), with the same general 

influence as today. At that time, however, the elders told 

the youth, "These practices are not the way that Brethren in 

Christ act." The youth listened and stopped the Pentecostal 

practices. 

Today the same influences are present--from AOGA, from 

the Assemblies of God (AOG), from the Family of God (FOG), 

from Bulawayo Christian Centre and Victory Fellowship, among 

others. This time, however, when the elders say to leave 

the practices alone, the youth reply that the Bible says to 

do them. Because they have learned to read for themselves 

and apply the insights for themselves, they act on what they 

read. 

One Saturday afternoon I stopped to visit the new 

pastor at Nkulumane Church. He was sitting with one of the 

youth looking through the book of Acts. They pulled me into 

the discussion, searching for evidence in the descent of the 

Holy Spirit at Pentecost to show that Christians today can 

worship God by praying together aloud and in tongues. When 

I met with the assistant pastor, he told me that such 

practices are wrong. But the youth see the verses and want 

to follow them. 
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So in at least three areas the youth have brought a 

great change to the church: 1) in level and type of 

education, 2) in attitude toward the authority of age, and 

3) in forms of worship. These changes are generally seen as 

both a strength and a weakness, depending on with whom one 

talks. The youth (those under 30) see it as a strength. 

The elders (those over 50) often see it as a major problem. 

The group in between is split. 

The argument of this study is that the youth today 

constitute a significant source of strength, but this 

strength is found outside of the official church structures. 

The informal leaders of the past were elders, closely allied 

with the formal leaders. The young people today are 

increasingly acting as their own leaders--informal leaders 

who are not allied with the formal leaders. A simple 

diagram makes the shift clear. 

1960 

II 

for 

informal: 

elders 
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1990 

.tructut~ie=s==============~ 

Figure 8 

informal: 
youth 

Informal Organization, 1960 and 1990 
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One informant told me that young people now speak out 

at general conference--a clear change from the past. I 

observed the willingness of a small minority to speak at the 

1991 Urban District Council. Although most youth sat 

quietly, their very presence signifies the change, and that 

some did speak in the business session emphasizes the 

magnitude of the change. 

A report in Amazwi Amahle (Brethren, December 1992:13-

14) describes the meeting of the general conference held in 

August 1992. 

This year's conference experienced a great youth 
turnout. Surprisingly almost 90% of these young 
people were 'first timers' •••• 

In our second session [Overseer] Rev. K.Q. 
Moyo took over the pulpit on behalf of Bishop 
M.Senda. He attended to the issues of praying and 
speaking in tongues, the laying on of hands and 
mass prayer. 

He provided his presentation on the book of 
Corinthians and said that the Corinthian church 
had a super-spiritual attitude about itself, yet 
it's the very church that had serious problems . . . . 
So the Rev. said that it was this kind of super
spiritual Christian who magnified the gifts of the 
Spirit ego speaking in tongues, etc. • •• And 
likewise he said the people in the Pentecostal 
churches who claim to be filled with the Holy 
Spirit sooner or later backslide and 
resort to traditional and idol worship. The Rev. 
gave examples of his own experiences while he was 
in one of the Apostolic churches •••• 

At this point one of the young people intervened 
and [objected]. The Rev. said that tongues and 
prophesying have stopped and he quoted 1 
Corinthians 13:8 •••• 



There was yet another interjection from the youths 
as they were not satisfied by what was being said 
and questioned the truth in what was being 
discussed. 

On the issue of laying on of hands, the Rev. 
criticised those that practice it. [He linked it 
with traditional religious healing.] 

There was yet another interjection from the young 
people who said they were really not concerned 
about what other people or churches said about us 
as a church but as young people we wanted to know 
the truth of the Word and to do everything 
according to it. 

In this case the Rev. replied that it was quite 
relevant and necessary to talk about these 
churches since they too went about spreading the 
notion that the BIC church 'libandla elingelaMoya' 
["this church does not have the Spirit"]. 

Of course there was a lot of discontentment among 
the youth. • • • 

N.B. It must be noted that even among the youths 
themselves there is division. There are those 
that think tongues, prophesy, laying on of hands, 
etc. are not scriptural. 

This extended quote is interesting primarily for the 

fact that the youth challenge an elder, an unheard of 

occurrence in traditional culture. At the Urban District 
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Council they remained quiet, but in their own meetings they 

no longer listen quietly or obediently to the elders and 

leaders. Rather they take the initiative to seek new 

understanding of the subject under discussion. 

Figure 8 above represents this change. In the past the 

youth were not part of the action of the church, either in 

the official leadership or among the informal groups who 

worked behind the scenes. Today they are. In the past the 
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informal leaders and official leaders were all elders. 

Today the informal leaders are the youth, and they are not 

part of the official structures of the church. 

Is this change in the activity and status of the youth 

a strength or a weakness in the city churches? The first 

hypothesis suggests that it is a strength. The youth 

represent a significant source of energy for the church, and 

the formal organization is missing the benefit of this 

energy. 

Many elders in the church would argue that the rise of 

the youth is in fact a weakness. The youth introduce 

Pentecostal practices that are contrary to Brethren in 

Christ identity. They have changed Ndebele culture by 

losing respect for the elders. In short, they are 

subverting both church and society. 

The elders have a point. In a culture built on respect 

for the elders, the youth subvert culture and religion if 

they ignore the elders. Several informants told me that the 

youth want the elders to give them direction. They do not 

listen because the elders do not appear to understand them, 

not because they want to ignore them. These people said 

that the elders need to take the lead in helping the youth 

to understand contemporary Zimbabwe. 

Everyone agrees that Zimbabwe has changed since the 

Brethren in Christ came to Bulawayo. Society itself has 

changed from a culture based on ascribed status related 
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primarily to age and sex to a culture increasingly based on 

achieved status. The youth are a basic part of this 

societal change. The elders who reject the youth place 

themselves outside of contemporary society. 

"The subversion of society" is an emotionally loaded 

way of saying "social change." The church and society in 

Zimbabwe need to analyze and direct the changes they are 

experiencing; they cannot simply reject change. Therefore 

the youth, an integral part of that change, are potentially 

a source of great strength. 

When I suggested the above analysis to one couple, they 

replied that I had "hit the nail on the head." They agreed 

emphatically that the youth in the present have replaced the 

elders of the past as leaders of the informal patterns of 

action and communication in the church. Then they suggested 

an important modification to the statement. 

There is, the wife said, a third group between the 

elders who have been forced out of influence and the youth 

who are gaining influence. They are the urban leaders in 

their 30s and 40s, men such as Albert Ndlovu, the pastor of 

Lobengula. These men see the rise of the youth favorably 

and encourage them to participate actively. This mediating 

group are the ones who can help the church to negotiate the 

situation that has arisen from the vast changes Zimbabwe has 

experienced. 
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Several of these leaders are in positions of official 

leadership. Albert Ndlovu, for example, is the chairman of 

the Urban District and a member of the executive board. 

They are not, however, the ones with real power (i.e. formal 

authority) in the official structures: the overseers and 

bishop, with their supporters. These men tend to resist or 

reject the changes in society because they support more 

traditional patterns. 

Figure 9 represents the modification presented by my 

analysis of the situation, showing three groups of informal 

leaders--elders who adhere strictly to tradition, youth who 

are outsiders, and mediating elders between the two. 

1960 formal structures 1990 

elders 

informal 
leaders 

Figure 9 
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Informal Organization, Youth and Elders 

Missionary-National Relationships 

One piece of the puzzle still remains in attempting to 

describe the distance today between the formal leadership 

and the informal patterns of communication and action. -
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Until 1955 the leadership of the church rested 

essentially in missionary hands. There were unordained 

pastors around the country.17 There were three men 

appointed as overseers in 1921, but not ordained until 1944. 

The essential leadership was missionary, not Ndebele. As 

one informant told me, a group of young intellectuals tried 

to challenge missionary leadership in the 1940s, but their 

challenge failed. 

The formation of the church executive committee in 1955 

began a process of increasing Black participation in church 

leadership. By 1977, when most of the missionaries returned 

to North America, the process was largely complete. 

Unfortunately during these years of transition, the 

missionaries and the people grew further apart under the 

political pressures accompanying the Liberation War. 

Since I was part of the missionary family from 1972 to 

1974, in the heart of this period, this separation is 

difficult for me to come to terms with. I know missionaries 

who identified with the people in ways that invalidate the 

above statement. 

Such people are those who stayed longest in Zimbabwe. 

Robert and Carolyn Mann identified closely with the 

formation of the church at Lobengula. Dorothy Martin and 

Nancy Kreider, perhaps more than any other of the 

missionaries, identified with the struggles of their 



students as they moved from Mtshabezi Teacher Training 

College to the United College of Education in Bulawayo. 
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Shadrack Maloka (1990:68) describes this good side of 

missionary identification. Maloka is an Evangelical 

Brethren pastor from South Africa who has ministered among 

the Brethren in Christ from time to time. He writes, 

I learned much from the Brethren in Christ in 
these and other experiences. What they were doing 
inspired me. I observed how they conducted their 
conferences and the fellowship they had among 
themselves. Being from South Africa, what 
especially impressed me was how the missionaries 
and Africans mixed and associated with each other. 
Everybody, including the white missionaries, had 
to stand in line like everybody else. All were as 
one as they shared in the services and communion, 
including in their feet washing when blacks and 
whites in brotherly love washed each others' feet. 

When I asked people who has shown special spiritual 

power, they gave such names as Roy Mann, H.H. Brubaker, Luke 

Keefer, Arthur and David Climenhaga, Jake Shenk. The 

appreciation voiced so often indicates a deep bond between 

missionaries and people. A.V. Masiye captures the 

relationship well in speaking of H.H. Brubaker. He 

remembered that Brubaker denied him the chance to attend 

Goromonzi Secondary School in the 1940s, an unfair and 

belittling action. Yet he spoke with appreciation of 

Brubaker as a leader and man of God. Both sides of the 

contradiction existed in the relationship between the 

missionaries and the people. 

My own "black hole" (see above, page 27) 

notwithstanding, enough people told me of problems with the 



missionaries to show that it was indeed a significant 

weakness in the mission. A full examination of the 

relationships involved are the subject of another study. 

128 

Here I discuss the gap briefly in terms of missionary 

attitudes especially to politics. One church leader said to 

me: 

The church tried to be so apolitical in its stance 
against these events that it impressed us as 
actually collaborating with the enemy . . • • 
People tended to feel they have to live two lives: 
they have to live out their true beliefs when they 
are away from the eyes of the leadership, and then 
to live those lives according to the views that 
the leaders had concerning a born-again Christian 
• • • • Unfortunately it looks like this left a 
legacy of double-facedness in the people, even 
when it carne time for them to take over the 
leadership. You could never really know what a 
leader believes except by watching his actions 
very carefully. 

Other people told me, "It looked to us as though the 

missionaries were actually on the side of [Prime Minister 

Ian] Smith." As a respected elder said, people felt that 

missionary silence hid a real acquiescence to the Smith 

government. While other churches were speaking out, 

Brethren in Christ silence hurt the church. 

The horne missions board was evidently aware of the 

problem. At one point the executive director, J. Earl 

Musser, wrote to the field secretary, I.M. Stern, in a 

letter dated September 15, 1970, expressing concern about 

some missionaries who were speaking in support of the Smith 

government's illegal declaration of independence while on 

deputation. 
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The importance of this separation becomes clear in the 

remarks from the leader quoted at length above. He observed 

that the people felt they could not trust the missionaries 

politically, although they did trust them spiritually. In 

other words, a real sense of community existed: missionaries 

and nationals felt themselves part of one spiritual family, 

children of God. But this understanding of community did 

not bridge the political situation adequately. 

Significantly, this informant points to the effects of 

this separation in the present. 50 in the past: "People 

tended to feel they have to live two lives: they have to 

live out their true beliefs when they are away from the eyes 

of the leadership, and then to live those lives according to 

the views that the leaders had concerning a born-again 

Christian." And now in the present: "Unfortunately it looks 

like this left a legacy of double-facedness in the people, 

even when it came time for them to take over the 

leadership." 

On the one hand, the people in the church do not show 

their true beliefs to the leaders, and on the other the 

leaders similarly conceal themselves from the people. He 

went on to suggest that this weakness is a key reason for 

the fact that the general church is operating at a 

considerable deficit~ As one of the overseers told me: the 

deficit is not itself the problem, but is the symptom of 

other deeper problems. Based on the evidence of the 
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interviews, I believe that he has correctly identified the 

deficit as a symptom. The deeper problem is the distance 

between leaders and people. 

This separation lays the basis for the situation 

described above in which a group of strongly traditional 

elders control the formal organization, another group of 

elders seek to mediate between the youth and the leadership, 

and the youth stand outside the official structures while 

working actively at the congregational level. The 

separation between missionaries and nationals in the past 

has translated into separation between church leaders and 

people today. 

Conclusion to the First Hypothesis 

Appendix B (page 258) lists the answers informants gave 

to the question, "What are the strengths and weaknesses of 

the church?" We could have surveyed these answers more 

extensively, but the discussion above is central to the 

hypothesis and gives us a sufficient basis to test it. 

The hypothesis states that the strength of the church 

is found primarily in informal patterns of communication and 

action and the weakness is found primarily in the formal 

organization of the church. We note that this statement 

applies more to the present than to the past, since in the 

past role and status in society were ascribed primarily on 

the basis of the formal organization. We note also that, in 

the past, the missionaries put in place an extensive 
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institutional work that did not derive from traditional 

society. This study has not investigated the extent to 

which this work was a strength or weakness in the past, but 

does observe that it is the source of many problems today. 

In the present, in contrast to traditional culture, the 

roles people hold and the status they are accorded have 

become separate. Although roles may still be ascribed 

according to age, sex and kinship, status is increasingly 

achieved rather than ascribed. The youth are at the center 

of this social change. Since they are also active in the 

church, they represent a significant source of strength 

outside the official channels. 

A mediating group of urban leaders, whom we might call 

the progressive element, welcomes the strength and activity 

of the youth while seeking to help advise and direct them. 

They are closer to the centers of power in the church than 

are the youth, but not identified directly with the official 

leadership. 

Separation between leaders and people, with its roots 

in the relationship between missionaries and the national 

church, has contributed to the power of potential conflict 

between these three groups. with lack of appropriate 

communication between the elders and youth, the distance 

between them is growing. 

This picture tends to support the hypothesis, 

suggesting that the formal organization is having trouble 
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coping with the social change Zimbabwe has experienced and 

that those who are dealing better with that change are the 

youth and the progressive group of urban leaders. This note 

of adaptation to social change introduces the second 

hypothesis and an evaluation of these groups in terms of 

their cultural orientation. 

Organization and Cultural Orientation 

To see how the present distance has arisen between 

youth and elders, with the mediating group of urban leaders, 

we return to a consideration of the development of the 

organization of the Brethren in Christ Church. 

As we saw above, the institutions appear at first to be 

somewhat of an anomaly in terms of the hypotheses. The 

hypotheses speak of rural and urban Zimbabwe as being 

oriented toward traditional and modern culture respectively. 

The church organization, the hypothesis states, fits better 

with rural traditional Zimbabwe than with the modern urban 

setting. 

Yet the institutions are clearly western in their 

formation. That is why I bracket them to one side in my 

simplified organization in figures 5 and 7 (pages 110,112) 

above. The first step in presenting the hypothesis 

concerning cultural orientation requires that we deal 

directly with the situation posed by the institutions before 

we go any further. 
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As noted earlier, former Bishop Kumalo has called the 

institutions a source of trouble for the church. Many 

informants echoed this statement. Some said that the farms 

are a problem because they lose money regularly. Others 

said that Matopo Book Centre is a problem because so many 

people depend on it to finance the church's operation 

instead of giving tithes and offerings. Some said that the 

hospitals are good, but inefficiently run. Others said that 

the schools are respected by the public, but that they lose 

too much money. 

I stated earlier that I believe the Ndebele church has 

treated these institutions according to patterns from 

traditional culture. A minute note from the executive board 

(Brethren, February 6-8, 1957) gives a hint of what was 

happening. The meeting dealt with the question: now that 

the bishop and general superintendent's office has been 

moved into Bulawayo, what shall we do with the general 

superintendent's cattle? 

Now the cattle did not belong to the general 

superintendent. They belonged to the mission, and the 

general superintendent simply looked after them. But the 

wording, referring to the "general superintendent's herd," 

raises a further question. Who did the people of the church 

think owned those cattle? 

Those Black members of the church who understood the 

form of Western institutions represented by the mission 
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farms understood also that the cattle belonged to the 

mission. Most people, however, took a different view. I 

asked one man, "Did the people think that the general 

superintendent owned the cattle?" He replied quickly, "Oh 

yes, inkomo zumfundusi (the minister's cows)." The people 

definitely felt that the cattle were the superintendent's. 

I experienced the same general understanding many times 

in my time in Zimbabwe. Even relatively sophisticated 

members of the church were surprised to learn that the car I 

was driving did not belong to me, but to the mission. 

Although the missionaries worked hard to be clear in 

financial matters, it is likely that many people in the 

church thought that the institutions in general really 

belonged to the missionary leaders. 

This attitude toward material possessions fits well 

with traditional culture. The Ndebele have been a pastoral 

people, relying on cattle and crops as the basis of 

traditional economy. They have described cattle as "the 

black man's bank". A common practice was for someone who 

owned many cattle to spread his herd out among relatives and 

dependents (cf Werbner 1991), with everyone knowing well to 

whom each animal belonged. Both owner and herder profited 

from the arrangement. With this background people naturally 

assumed that someone within the mission structure owned the 

material possessions so visible among the missionaries, 



whether the general superintendent or other second level 

leaders. 
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The institutions were all started as part of the 

missionary desire to preach the gospel of Jesus Christ. 

Schools began so that people could read the Bible. 

Hospitals began so that the church could care for physical 

needs alongside the spiritual, a goal especially important 

in a culture that does not place physical and spiritual 

realities in clearly separate categories. The book store 

was started to provide for the schools and to help with 

urban evangelism. The farms were started to provide the 

schools with food. 

Although no missionary owned anything in the 

institutions, the belief that they did would have created 

problems in the handover of the total work to the national 

church. When the church assumed that the leaders owned the 

material of the church, then the leadership was more open to 

abuse of the institutions. 

I heard a variety of complaints consistent with this 

possibility. Some felt that leaders too often appointed 

their relatives to important positions. Others said that 

heads of the various institutions would use vehicles 

belonging to the institution for their own use without 

paying. One of the most serious conflicts at a general 

conference session came when one church leader accused 

another of misusing funds from Matopo Book Centre. 
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I suspect that many of these problems arise because the 

institutions are Western in form, but the leadership uses 

them according to traditional patterns. In traditional 

culture the leaders do have special privileges over the land 

and the material goods of a particular place. In a society 

dominated by the extended family and kinship, they naturally 

turn to other family members to help with their work. 

One informant observed that the missionaries did not 

train people sufficiently to take over the institutional 

work. He laid the blame for present difficulties on the 

missionaries' hesitancy to hand over authority to the 

national church. His observation carries force. One notes 

that the last mission personnel to leave the country in 1979 

included the manager of the book store, reflecting mission 

hesitancy to hand over full control to the church. 

Although there were good reasons for any given mission 

choice, the total pattern left the church relatively 

unprepared to take over the institutions. When it took over 

the total institutional work, then, the people naturally 

treated the institutions according to traditional rather 

than Western patterns. Therefore, although the institutions 

are Western in form, they have functioned as part of the 

traditional structure so far as the church is concerned. 

The Progressive Elders 

One group of elders has advocated a different way of 

working with the institutions and with the church structure 



137 

as a whole. This group I have called "the progressive 

elders," indicating their grounding in traditional culture 

and their desire to adapt existing practices to the 

contemporary situation the church faces in Zimbabwe. 

"Elders" here refers as much to status than to age. 

The educational change in Ndebele society is basic to 

this situation. Among the people I interviewed were several 

people who were at the forefront of the changing educational 

patterns. L.S. Senda, now an advocate lawyer and member of 

Parliament, recalled his progress through secondary school 

as one of the first to study in South Africa at Tiger Kloof. 

Later, as the first Black principal of a government school 

in Harare, he received a Commonwealth Fellowship to study 

education in Australia. In 1964 the Ministry of Education 

seconded Senda to the embassy of the Rhodesian government in 

Washington, D.C. 

When the Smith government declared independence 

illegally in November 1965, Senda resigned from the civil 

service. He pursued a law degree at Grey's Inn in London. 

In 1976 he returned to Bulawayo and set up his law practice 

as an advocate. The following year the executive board 

(Brethren, 5 March 1977) named Senda as the first Black 

general conference secretary. 

The importance of formal education for status within 

the church is illustrated by the study of Brethren in Christ 

Church written by the bishop at that time. He lists 



(Khumalo 1978:16) "Present National Leadership" as 

reproduced below. 

1. First national bishop 
Bishop Philemon M. Khumalo - chosen bishop when 

Bishop A. J. Book's term of service expired ••• 
2. Other BIC leaders in Rhodesia today 
Rev. Nicholas Mnkandla - B.A., M.A. 
Rev- Stephen N.Ndlovu - principal of Ekuphileni 

Bible Institute, B.A. 
Advocate Lot Sitshebo Senda - B.A.; UED; BL; 

Advocate of the High Court of Rhodesia, General 
Conference Secretary of the BIC Church in Rhodesia 
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Mr. Mordecai Mahlangu - BL, LLB (Bachelor of Laws) 
Mr. Jack D, Ndlovu - B.A., M.A., Gr.C.E. 
Mr. Timothy N. B. Ndlovu - B.A., Gr.C.E. 
Mr. Iddo M. Khumalo - B.A., Gr.C.E. 
Mr. Leslie M. Khumalo - B.A., B.Ed., U.E.D. 
Mr. Peter C. Khumalo - B.A. 
Mr. Isaac N. Mpofu - B.A., Gr.C.E. 
Mr. Caleb G. Khumalo - B.A., Gr.C.E. 
Mr. Fuduka T. S. Moyo - B.A., Gr.C.E. 
Mr. Leslie N. Dlodlo - B. Ed. 
Mr. Mtshena L. Sidile - B.A., M.A. 
Mr. Christopher T. MOYo - BSC 
Mrs. Musa Moyo - B. Econ. 

We can compare this list from Khumalo with the 

membership of the executive board as given in the minutes 

from 1979: Bishop Kumalo; the overseers Rev- J.N. Ncube, 

Rev. J.N. Dlodlo, Rev- P.M. Mlotshwa, Rev- E. McMoyo, Rev-

E. Ziduli; the principal of the Bible institute, Rev- S.N. 

Ndlovu, and representatives from the districts Mr. I.M. 

Kumalo, Mr. J.D. Moyo, Mr. J. Ncube, and Mr. F.T.S. Moyo. 

A comparison of these lists is instructive. It is not 

so surprising that Khumalo includes some who are not on the 

roll of the executive board. Not all church leaders are on 

the board. It is surprising that he does not mention any of 

the overseers. Further, Khumalo notes carefully the 
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academic attainment of each person he mentions. It almost 

seems that his primary qualification for leadership is that 

one be well trained in formal education. 

In the terms of the hypothesis, Khumalo's list refers 

to informal leaders. He names them as the people he 

believes are most influential in the church. Although 

several of those he named held no position in the church, he 

listed them as leaders, which suggests that they were 

opinion leaders within the informal patterns of 

communication and action. The roll of the executive board 

gives a list of people placed in the formal organization as 

the official leaders. 

Several informants said that the church today tends to 

accept too many leaders who are not well trained. They 

stated their own desire that church leaders be not only well 

qualified spiritually, but well trained. Too many of the 

formal leadership are good men spiritually, but not 

otherwise qualified for the work they do. 

This change from 1978 to 1992 is curious. A report 

(Brethren Amazwi Amahle, February 1978:3) on the meeting of 

the general conference held at Mpopoma, December 16 to 18, 

1977 adds to the picture. Bishop Kumalo proposed a new 

structure for the general conference as follows--1) Bishop; 

2) Secretary; Chief pastors ("like overseers but over 5-8 

Churches") and other pastors; 4) Local church. One notes 
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two surprises here: one, that the institutions are missing, 

and two, that the overseers are removed. 

This picture reflects what several informants told me 

of the time around 1978. One elder noted that I.N. Mpofu 

acted as bishop while Kumalo was studying at Fuller School 

of World Mission, with L. Senda as secretary. Under their 

leadership the executive board decided to remove the 

overseers as voting members of the board. The reason for 

this move was that the board made financial decisions 

concerning the actions of the bishop and overseers. They 

felt that the functions leadership provided by the overseers 

and the process of financial decision making needed to be 

separated. Within a year the overseers mobilized pressure 

from conservative elements within the church and were 

reinstated as voting members of the board. 

We can see in this process a struggle between a group 

of progressives, symbolized by the respect given to formal 

education in Kumalo's list of informal leaders, and a group 

of conservatives, symbolized by the executive board. The 

progressive element wanted to change the procedures 

especially for dealing with financial matters, making it 

possible to hold church leaders to a higher standard of 

accountability with respect to the financial work of the 

church. Such accountability would affect the institutional 

work directly. 
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Since 1978 most of those I have identified as the 

progressive group have moved away from the centers of 

influence. As one man, who was a central proponent of these 

changes, told me, "Now I just go to church, and I try to 

help make the worship service as good for the people in my 

church as I can." He stated explicitly that he no longer 

seeks to make the changes that he used to, although he still 

sees those changes as desirable. 

In 1992 a new group has taken over the mantle of the 

progressives in financial matters. The finance committee 

presented a possible new structure to the executive board 

for consideration. The most notable factor in the proposed 

structure is the fact that it removes the central financial 

decisions from the executive board, seeking in effect to 

institute the changes that had been tried in 1978. 

The executive board responded negatively to the 

proposals, and the meeting of the general conference in 

August 1992 rejected them. Nevertheless, the proposals mark 

the emergence of a new challenge to the traditional formal 

organization, a challenge that seeks to modernize the formal 

structures in ways that fit better with contemporary society 

in Zimbabwe. 

The Youth and the Progressives 

I do not need to say much about the youth and the 

Pentecostal influence at this point, but will say more in 

the next chapter. We saw above that this influence is 
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strong among the youth and that it has led to a significant 

separation between the formal leadership and the youth. 

The activity of the youth in this area is an expression 

of the change in Zimbabwe just as are the movements of the 

progressives concerning the financial structures of the 

church. In fact, earlier I called those who support the 

youth "progressives," a mediating group between the youth 

and the elders who seek to utilize the strength of both. 

Are these two groups of progressives the same? Do they 

have the same concerns? Do they represent something of the 

same dynamic within the life of the church? How do they 

relate to the hypotheses within which this study is 

constructed? 

For the first question, these groups are not identical 

with each other. One man closely associated with the effort 

to restructure the financial and institutional program told 

me, "I could not deal with the youth at Lobengula. They are 

too charismatic." A young man who is on the financial 

committee, very much at the center of the present effort to 

restructure, expressed similar reservations about the 

charismatic influence. He raised the possibility that what 

are called manifestations of the Holy Spirit may actually be 

the activities of the ancestral spirits. 

Some people are in both progressive groups. Others 

welcome the changes that the youth bring in worship, but 

reject any effort to change the church structure. Yet 



others welcome the training the youth bring, but reject 

their pushiness and their predisposition to Pentecostal 

practices. 
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For the second and third questions, both groups 

represent something of the same dynamic: to make the church 

relevant for today. Those who welcome the youth recognize 

that old worship patterns do not meet the people's needs in 

the present. As some informants put it, youth leave the 

Brethren in Christ to worship with Pentecostal churches; 

elders leave the Brethren in Christ to worship with revivals 

of traditional religion such as the churches called Zenzelo 

and Guta ra Mwari .18 

Luzbetak (1988:373) points out that syncretistic 

combinations of traditional religions and Christianity are a 

clear sign of what is missing from Christian theology. The 

same is true of departures from traditional church 

practices. In this case, the missing element is a positive 

Christian response to the fear that is part of daily life in 

African culture. People feel helpless in the face of 

economic uncertainty, family illness, and so on. The church 

has not expressed a strong theology of the Holy Spirit to 

empower people to deal with these dangers, so the young 

people seek power in the Pentecostal movement and the elders 

seek power in the revival of traditional worship. 

Those who welcome the youth influence in worship, then, 

accept the need for changes in a Brethren in Christ 



understanding of the Christian faith. They see past 

understanding as having been good, but also as inadequate 

for the present. 

A similar concern undergirds the financial movement. 
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The formal structures of the past were sufficient for their 

time, but today Zimbabwe faces a new situation. This group 

seeks to restructure the church more in accord with present 

realities. 

Both groups of progressives, then, have a similar 

concern: to make the life of the general church more 

relevant to the present situation in Zimbabwe. The one 

deals with the theological quest for power, the other with 

the sociological quest for appropriate structures. 

How then do these two groups relate to the hypotheses? 

The first hypothesis suggests strength in the informal 

organization and problems in the formal. The activities of 

the progressives suggests that there is a struggle going on 

between the formal and informal leaders. That there are at 

least two groups of informal leaders is not surprising. 

There are actually many more. The analysis above suggests 

that these two groups may have a natural link with each 

other in terms of their concern for a relevant church. 

The second hypothesis suggests that the formal 

organization is oriented more toward traditional culture and 

the informal leaders are oriented more toward modern 

Zimbabwe. The title of "progressive" that I have given to 
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these two groups indicates my judgment that they are 

oriented toward modern Zimbabwe. The fact that both groups 

seek to change the traditional patterns to meet the present 

situation substantiates this judgment. The traditional 

orientation of the formal organization is evident in the 

executive board's resistance to change. 

Conclusion to the Second Hypothesis 

We are now in a position to assess the second 

hypothesis. Two considerations come together in the 

analysis. First, the presence of informal groups seeking to 

change the traditional way of doing things is evidence that 

the informal organization is oriented toward modern 

Zimbabwe, and the resistance of the formal leaders to these 

changes is evidence of the traditional orientation of the 

formal organization. 

Second, the institutions have been a significant focus 

for those seeking change. Although the institutions are 

Western in their origin, the people and leaders of the 

church have incorporated them into a traditional approach to 

Ndebele culture. This traditional orientation results from 

missionary failure to train leaders for the institutions 

adequately and from the people's failure to understand the 

forms they took over when the church received autonomy. 

It would seem, then, that I have sustained the second 

hypothesis. But there is a problem. An essential part of 

the interviews were the diagnostic questions such as, "Where 
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will you retire?" and "Are you supporting family members in 

the rural areas?" These questions were to reveal whether 

people were oriented culturally to the rural and more 

traditional areas or to the urban and more modern areas. 

I discovered quite quickly that almost everyone has a 

traditional orientation in these terms. Many people in town 

say they want to retire to the rural areas. Most of them 

are supporting relatives in one way or another. I found 

very few who would say, "My home is in the city." Most 

informants agreed that their generation was of the country 

and that their children would be of the city. 

This suggests that the youth group is oriented toward 

modern Zimbabwe and the rest of the church is oriented 

toward traditional culture. Certainly I discovered that the 

elders and youth alike feel that the youth have changed 

greatly. One of the people's greatest concerns is that the 

youth will lose their identity as Ndebele. 

So the second hypothesis cannot stand simply as it is 

presented. The progressive group is oriented toward 

traditional culture at its core, so that my initial guess at 

the orientations of the formal and informal organization is 

too simplistic. Figure 9 (from page 125 above) presented an 

alternative suggestion from two informants, which moves us 

to a refinement of the hypothesis. 
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Here all of the elders are oriented toward traditional 

culture, including many who act as informal opinion leaders 

in the church. The youth are oriented toward modern 

Zimbabwe. This situation requires modification of my 

original hypothesis. 

The progressive group's desire for change sets them off 

from the traditional elders, yet they remain traditional at 

the core. It is this attitude toward change that provides 

US with the refinement necessary to state the situation more 

accurately. 

A positive attitude toward change is not a part of 

traditional Ndebele culture. One man said to me, "We always 

say, 'Sizabona' [We will see], but by the time we see the 

change has overtaken us." Various informants spoke of the 

difference between Shona and Ndebele in this regard. The 

Ndebele are conservative and reject change until they are 

ready to move all together. The Shona are more willing to 
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change for any situation, but they retain their basic Shona 

identity at home. 

The group that I have identified as progressive has a 

different attitude toward change. As one man told me, 

"Change is inevitable. It is neither good nor bad. It just 

depends what you do with it." This attitude is a decidedly 

modern one, although in other ways this informant was 

clearly traditional. 

Attitude toward change, then, gives us the key to 

understand the actions of the groups in figure 9. The 

youth, who are oriented toward urban modern Zimbabwe, see 

change positively. Thus the youth introduce practices that 

Brethren in Christ used to reject. For example, at general 

conference in August 1989 a large group of young people 

responded to the invitation at the end of an evening 

evangelistic service. When they came to the front of the 

congregation, they began praying together loudly and 

emotionally, a practice borrowed from Pentecostal churches. 

In past years such an event would not have been tolerated. 

The progressive group is generally oriented toward 

traditional culture, but sees change as potentially 

positive. It does not accept change uncritically, as the 

youth are inclined to do, but it recognizes that change is 

inevitable and seeks to direct the shape that the changes 

take. This group has recommended various changes in the 

church structure, usually connected with making church 



149 

leaders accountable to the people in financial matters more 

than in the past. 

The formal leadership, who are oriented toward rural 

traditional Zimbabwe, see change negatively. The leaders, 

and those who hold their orientation toward change, respond 

to the youth with the statement, "Brethren in Christ do not 

do these things," and to the progressive group by asserting 

the traditional rights of the bishop, overseers, and 

executive board. 

With this refinement, then, the second hypothesis 

stands. The formal organization of the church, both in its 

basic outline and in its daily working, is oriented toward 

traditional culture. The informal patterns of communication 

and action, especially within the urban churches, are 

increasingly oriented toward modern Zimbabwe. This 

orientation does not reject traditional culture, but seeks 

to adapt Ndebele society and the Ndebele church to meet the 

demands of the new Zimbabwe. 19 

Summary and Evaluation: Where to From Here? 

The conclusions given above answer the questions with 

which this study began. I have concluded that both 

hypotheses stand with the modification that a third group 

stands between my hypothetical formal/traditional and 

informal/modern leadership. This group consists of elders 

who can mediate between the formal leaders and the youthful 

outsiders. They are characterized by a strong commitment to 



150 

traditional culture and a willingness to adapt traditional 

culture for the modern situation. 

This conclusion raises two issues that I did not 

envisage at the beginning of the study. Such unexpectedness 

was built into the methodology. As I observed in chapter 1, 

I could not know what I would find until conducting the 

interviews. The choice of semi-structured open-ended 

interviews not only allows, but seeks for insights beyond 

the questions that the proposal could state. 

The first of these issues is the theological task of 

dealing with the issue of insecurity and power. The 

necessity of this task is visible in the youth's attraction 

to Pentecostal phenomena. The periodic defection of older 

members to independent movements reflects the same dynamic. 

People feel insecure in Zimbabwe for a variety of reasons. 

The church has not always provided power and safety for 

people. Hence the theological task that faces the church. 

The second issue is the sociological task of adapting 

church structures to new educational methods and standards. 

Several informants referred to the problem of having members 

with a higher level of education than the leaders. One of 

the first members of the Bulawayo churches recalled the 

pattern of mission education in his youth. Even the best 

students had to pass Bible before they were able to proceed 

to the next grade. Today, in contrast, those students who 

cannot pass other subjects take the Bible courses. 
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Pastors in the rural churches are generally peasant 

farmers or migrant laborers like their neighbors, or women. 

The Bulawayo pastors have a better standard of formal 

education than their rural counterparts, although most have 

not finished the Ordinary Level ("0" levels) Cambridge exams 

that serve as the entry level qualification to post

secondary education. The educational level of the members 

of the executive board is similar. One of the Black 

overseers has finished his "0" levels. The other two have 

Bible School training beyond primary school. The bishop's 

formal training is similar to the overseers. 

This situation contrasts markedly with Khumalo's 1978 

list of church leaders in 1978 given above (page 138), when 

each one that he mentioned had a university education. It 

seems that the progressive group, marked by a higher level 

of formal education, has temporarily retreated. This raises 

the question as to how the formal leadership will deal with 

the rising standard of education among the membership. 

Several informants gave this question as critical for the 

future of the church. 

In the next chapter we turn to these two questions, the 

sociological task of addressing the changing standards of 

education and the theological task of addressing the 

Pentecostal influence. Along with this chapter reporting on 

the hypotheses, these tasks represent the heart of the life 

of the Brethren in Christ in Bulawayo. 



152 

Notes 

1. In his class on "Leadership," taught at Asbury Theological 
Seminary's E. Stanley Jones School of World Mission and 
Evangelism, January 1987, George Hunter stated, "Informal 
organization generally varies greatly from the formal, and is 
often more important. This is true of governments and churches 
alike." 

2. Peters and Waterman (1982) devote chapter eight to 
"Productivity Through People" making this basic point at length, 
with numerous illustrations. 

3. This fact presents difficulties in pastoral counselling 
courses taught in theological colleges in Africa, which tend to 
use Western models not appropriate to the extended family 
organization. 

4. Five Brethren in Christ left North America in 1898 -- Rev. and 
Mrs. Jesse Engle, Frances Davidson, Alice Heise, and Barbara 
Hershey- Four of these entered Zimbabwe, as Hershey went to 
Johannesburg instead (Davidson 1915:40). 

5. The appointee generally assumed office some months after the 
appointment was made. 

6. I have this information orally. The last Minute record of the 
Church Executive Committee in the central office of the church in 
Zimbabwe is dated 8 August 1974. I assume that the merger 
between the Church Executive Committee and the Executive Board 
occurred soon after. 

7. See Paver (1958) for a presentation from the period of this 
liberal position. 

8. Although I could not find definitive evidence of the date when 
the Church Executive Committee was merged into the Executive 
Board, the last Church Executive Committee minutes in the 
Bulawayo Archives appear in 1974, and the list of pastoral 
appointments previously in the Church Executive Committee minutes 
begin appearing in the Executive Board minutes in 1975. 

9. For the text of the presentation from the American missions 
board and the response of the church in Zimbabwe, see Khumalo 
(1978:39-40) • 

10. The mission divided the church into regional conferences, for 
Southern Rhodesia (Zimbabwe) and Northern Rhodesia (Zambia), each 
with its own bishop, in 1962. J. Earl Musser was the first 
bishop of the church in zambia, while David Climenhaga continued 
as the bishop in zimbabwe. Climenhaga remained the general 
superintendent of the entire mission in Zimbabwe and Zambia. 
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11. The position of field secretary became a source of tension in 
mission-church relationships. The then bishop, P.M. Kumalo, told 
me that it seemed as if the missionaries wanted to keep their own 
bishop, although he understood the administrative reasons for the 
position. 

12. The government required all schools to come under the control 
of a local board, both administratively and financially. In 
practice this meant that the ministry of education assumed more 
control than before. 

13. This diagram is based on the standing and special committees 
reported in the 1991 "Minutes and Reports of the Seventeenth 
Annual General Conference." 

14. Child (1968:27) states, "Kraalheads or amaSabuko come next in 
the chain of responsibility, and are the government 
agents through whom taxes are paid." lowe the verbal link 
between "isabuko" and "book" to I.N. Mpofu, who pointed it out in 
conversation with me. 

I am calling "sub-chief" the person Child calls "kraalhead." 
Child (1968:27,28) notes that the village head can also be called 
umnikazi webuku or umpati webuku, "the holder of the communal tax 
receipt for the tax paying males of the village." Again the 
verbal link to "person/leader of the book" is clear. 

According to Child in the colonial administrative structure 
the district commissioner replaced the traditional chief as the 
highest authority. 

15. Umphakathi in Ndebele: an "'inner council' which consisted of 
a permanent body of leading chiefs without whose approval 
national matters were not settled" (Child 1968:18). 

16. A.M. Climenhaga wrote at this time of the need to forge an 
indigenous church (Brethren Handbook 1956:74,75; 1957:11), 
illustrating the missionaries' awareness that they had not 
succeeded in doing so. 

17. These pastors, deacons, and evangelists in the rural areas 
may well represent the real strength of the church before 1950. 
A separate study could seek profitably to uncover the history of 
the church outside of mission activity. 

18. To call these groups revitalization movements (cf Wallace 
1966:30ff) implies a judgment on them as Christian churches. I 
make this judgment based on the attitudes of those Christians in 
Zimbabwe with whom I spoke, who all condemned them as non
Christian. The key point in the reports is that both groups no 
longer see Jesus Christ as the mediator between God and 
humankind, but replace him with the ancestors. My own guess is 
that Zenzelo does so less than Guta ra Mwari. 
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This judgment does not imply that the church should reject 
these movements. In fact they are among the best teachers the 
church can have. See Martin (1971) for a description of Guta ra 
Mwari in its earlier days as the "Mai Chaza Church." 

19. I interviewed an expatriate who trains officials of non
governmental organizations (NGOs) and asked him about the leaders 
he has worked with and observed. His description of leadership 
in the NGOs he knows sounds remarkably like leadership in the 
church. There are similar dynamics of leaders holding onto power 
and trying to prevent change, along with younger members 
profiting from a higher level of education and therefore seeking 
change. The way that the leaders handle the NGO's finances is 
the most critical question most NGOs face. 
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Chap~er 4 

Leaders and People: Bridging ~he Gap 

A gap between leaders and people is evident in the 

Bulawayo churches today. At the Urban District council in 

April 1992, the people spent much of the meeting questioning 

the bishop and executive board members about a cattle 

project that many in the urban churches opposed. One man 

told me that he thought the whole issue could lead to the 

church rejecting the bishop. 

Later I heard the bishop contrast the attitude of the 

urban people unfavorably with the members of the rural 

churches. People at the Matopo District council the 

previous week had a good spirit, he said. They did not 

attack their leaders, but worked with them. In his sermon 

to the Urban District on the Sunday following the 

contentious meeting, the bishop reinforced his desire to 

have the people of the church respond more respectfully to 

the church leaders instead of attacking them. 

Depending on with whom one talks, the leaders are 

failing the people, or the people are failing the leaders. 

This chapter explores the changing role of leadership in the 

church today. We begin with the missionary example, then 

consider the leaders and education, and finally the role of 

the leader in Zimbabwe today-
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The Pentecostal movement in Zimbabwe also poses a 

challenge to church leadership, since the youth especially 

embrace it and the elders reject it. In the second part of 

the chapter I argue that the movement represents a 

theological formulation of issues similar to those found in 

the sociological response, although the groups' self

perception is that they are quite different. 

The Changing Face of Leadership 

The roots of the present leadership situation are found 

in the beginning of the mission church. The way that 

missionaries interacted with their Black brothers and 

sisters presents one strand in the way that leaders and 

laity interact with each other today. When we combine the 

missionary past, the social changes of the past 35 years 

described above, and changes in the way that people 

understand leadership, we can understand the present better. 

The Missionary Example 

In the first years of the mission a particular kind of 

person volunteered to sail across the ocean to a continent 

of which they knew practically nothing, to establish a 

church among people of whom they had no report. Such a 

person demonstrated commitment to Jesus Christ and the 

church and a deep love for people in other places. 

These good qualities are not the whole picture, 

however. Nancy Heisey (1988a,b) documents the struggle in 

the missionaries' minds as they met new cultures strange to 
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American eyes. The ethnocentrism that all people live with 

blinded them to what was good in African culture. A member 

of the first missionary party, Frances Davidson (1915:59), 

demonstrates this ambiguity when she remarks that the 

African does not realize that "his laziness and 

shiftlessness have much to do with his destitution. In 

fact, that thought generally does not occur to the 

missionary when he goes among the heathen for the first 

time, unless he is with someone who understands the 

situation." 

In this quote one can see both Davidson's sympathy for 

the people in that she did not "see" them as lazy and 

shiftless at first, and the influence that missionary 

culture had on her, in that she quickly learned to see. 

Later in the 1920s she shows how closely she identified with 

an African co-worker, by referring to Ndhlalambi Moyo as 

"brother" in her written reports for the annual Handbook of 

Missions. This usage contrasts sharply with the entry 

concerning Moyo in the years after Davidson left. Moyo's 

new missionary supervisor states that he had been "a good 

boy," which was language more in keeping with the times. 1 

I did not find any other example of missionaries referring 

to African co-workers as "brother" or "sister" in the first 

years of the mission. 

In the missionary relationship to Ndebele there was 

both an ethnocentric rejection of African culture and a deep 
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love for the people with whom the missionaries had come to 

work. This love for the people led to individual acts that 

break the pattern of rejection. For example, one informant 

referred approvingly to Arthur Climenhaga's practice as 

bishop in the 1950s. He used to go to where the men were 

eating and sit and talk with them about the affairs of the 

church, just as if he were one of them. 

Nevertheless the overall picture is one of ambiguity. 

The first Black bishop (Khumalo 1978:33) reports one veteran 

missionary as saying that all African Christians revert to 

traditional practices under stress, so that they are not 

true Christians. He writes, "I was very much appalled by 

such a remark. I believe if missionaries really understood 

us they would not make such statements." 

Earlier in the same paper (Khumalo 1978:17) the bishop 

states, "Missionaries found fulfillment by ministering to 

the material and spiritual needs of the people they 

encountered in the institutions." These comments were 

written immediately before Independence, at the height of 

African reaction against the Western church (cf Lan 1985; 

Ranger 1985), yet Khumalo speaks both positively and 

negatively of the missionaries. Evidently the people felt a 

similar ambiguity toward the missionaries as the 

missionaries themselves felt toward the Ndebele. 

The previous chapter has already observed the 

separation between the people and missionaries in the area 
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of politics. As one informant said, "We trusted them 

spiritually, but not politically." The ambiguity of the 

relationship found focus in the politically charged issues 

surrounding the Liberation War. 

In the years since the missionaries withdrew during the 

War, new patterns of relationship have developed. As the 

above informant suggested, it appears that the people have 

transferred their distrust of the missionaries onto the 

present leaders. This continuation of patterns from the 

missionary period to the present gives us a building block 

in understanding the present shape of leadership in 

Zimbabwe. 

In chapter 3 we saw that the institutions have tended 

to reinforce this pattern of misunderstanding and distrust 

between leaders and people. We do not need to develop it 

further here. 

The Leaders and Education 

One of the most serious areas in which the gap has 

grown between leaders and people is in the area of formal 

education. Educational procedures are changing in Zimbabwe. 

In the interviews several informants who had lived in 

Bulawayo for many years said that they used to send their 

children horne to the rural areas to spend time with the 

grandparents~ 

This pattern of non-formal education through the elders 

derives from traditional culture. As people approach the 
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important times of life such as marriage, older people 

instruct them about what to expect and what their 

responsibilities are. Living in the rural areas is itself a 

basic part of this education. 

The present bishop, Rev. M.S. Senda tells how he began 

his life herding cattle for his uncle, Rev. N.S. Moyo. His 

formal education was carved out from the pressures of 

traditional life. Much of what he has learned he has gained 

in personal study through correspondence school. This 

pattern of non-formal education in the rural areas combined 

with some formal education is common among the church 

leaders. The educational system in place when they were 

young allowed only an elite few to move on to higher 

education. Overseer K.Q. Moyo illustrates the process: he 

passed his Cambridge "0" levels through personal study 

rather than a secondary school. 

When I was a teacher at Matopo Secondary School in the 

early 1970s, roughly one of eight children finishing Grade 

Seven found a place in secondary school. Of the students 

finishing Form Four (secondary school), roughly one of 12 

went on to post-secondary education. Thus approximately one 

student of a hundred from primary school had the opportunity 

to take post-secondary education. 

Since 1980, the present government of Zimbabwe has 

placed great emphasis on education. The government 

introduced free primary school education on September 1, 
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1980 (Randolph 1985:53). Education has expanded 

dramatically from a school population of 830,000 in January 

1980 to more than 2,000,000 in January 1982. Government 

spending on education was 14.4 per cent of the budget, the 

largest single expenditure (Randolph 1985:106). 

As a result the situation has changed dramatically for 

young people today from that which obtained for their 

parents. Whereas older people had few opportunities to 

pursue a formal Western-style education, contemporary youth 

have many more such opportunities. I met several young 

people who had attained their degree at the University of 

Zimbabwe. Because so many now have such education, even 

university graduates are not necessarily able to find 

employment. 

One urban pastor, after ten years of study in the 

united States and a Master of Arts degree, saw the change in 

Bulawayo. When he was young, he said, university graduates 

were rare and highly respected. Today they are more common; 

you can find them on any street corner. Thus also people 

are not as impressed by their achievement as before. 

There is also a change today in the non-formal 

education. One older man told me with regret that urban 

families no longer send their children home to the 

grandparents to learn the important things. Families used 

to send children to the rural areas to learn what they 
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really needed to know from the old people. Today the young 

people stay in town. 

So there has been a gain in formal education, but also 

a loss in traditional education. Important information is 

no longer communicated from one generation to the next. One 

elder captured the problem well when he said, "You cannot 

advise someone on something you have not experienced." He 

applied this to say that youth should not lead the church, 

but the problem goes in both directions. 

The Picture of Leadership Today 

These two basic strands corne together in the present 

leadership situation. On the one hand the people were 

predisposed to feel that the leaders did not truly 

understand them, given their previous experience with the 

missionaries. On the other hand, the young people and the 

elders from whom the leaders are drawn are moving apart in 

the educational arena. 

Based on this situation and my own experience, I asked 

a question of several people toward the end of the research 

period. "What are the duties of the church leaders-

pastors, overseers, and the bishop?" The responses to this 

question, collated in Appendix D (page 279), were 

interesting. People answered most clearly concerning the 

duties of the pastor and less clearly concerning the 

overseers. Especially where the urban district was 

concerned, many people seemed to think that the overseer and 
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Job descriptions exist on paper for the work of the 

overseers and the bishop. The clearest description of the 

task of an overseer carne from the missionary overseer, 

reflecting the existence of this job description. The 

bishop also stated clearly the relationship between himself, 

the overseers, and the pastors. The pastors seemed the 

least certain. One young man said simply, "I do not know 

what they [the overseers] do." Yet the job description is 

comprehensive (see Appendix D, page 279), with a long list 

of duties for the overseers to carry out. 

This confusion about the duties of church leaders 

reflects the situation described above. Leadership in 

traditional Ndebele society depended on ascribed roles. 

One's status as a leader derived from roles based on age, 

sex, and kinship. Everyone knew who and what a leader was 

and did. 

Since that time the missionary example of church 

leadership has provided an alternative model, with some 

distance between leaders and people due to the clash between 

cultures. Zimbabwean society has also changed. A rising 

standard of formal education has changed the basis on which 

leaders are chosen. People increasingly assume roles and 

gain status on the basis of what they can do, not simply 

according to age, sex, and kinship. 
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We can expect these two currents to muddy the waters in 

which the leaders swim today. Their task and status is no 

longer obvious. Even well trained elders find it difficult 

to cope with the changing youth. A non-Brethren in Christ 

pastor told me how his superior, one of the best trained and 

most able church leaders in the country, deals with the 

youth. "He starts lecturing 25 year old men as if they were 

children"--a treatment to which they do not respond well. 

I interviewed a man who works with non-governmental 

organizations (NGOs) in Zimbabwe, training leaders to run 

co-operatives. He observed that the founding leaders of co

operatives tend to be charismatic figures who draw the group 

with them by the force of their personality . He called them 

"fire signs," from the signs of the Zodiac. Today, however, 

12 years after Independence when many of these groups began, 

a new generation of leaders is trying to displace these 

founding leaders. The new generation tend to be better 

educated, more managerial, and less charismatic or "fire 

signs." 

The setting this man describes is quite different from 

the Bulawayo churches, set in rural areas working with small 

groups of people forming their own businesses. Yet similar 

dynamics seem to be at work. More modern younger leaders 

are beginning to replace more traditional figures as the 

group leaders. 
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A similar dynamic is at work at the national level. 

Herbst (1990:233ff) describes the importance of the 

technocrats in the present government. Ideological 

commitments are combined with practical ability to provide a 

government that can deal with the realities of contemporary 

Zimbabwe. Also at the national level, one forty year old 

teacher told me that he knew he could have no career in the 

Ministry of Education. The Ministry, he said, is looking 

for the best educated people under 30. 

Whether he is objectively correct about the Ministry of 

Education, this man describes a basic dynamic in society. 

The fact that he feels as he does is evidence of changing 

attitudes toward age and education. In the past people 

understood that age brings wisdom. Elders were respected 

for their wisdom. Today the legacy of respect for age 

remains, but now it is in competition with formal education, 

in which people assume a degree is supposed to confer 

wisdom. Since many of the people with degrees are young 

people, education and respect for age come into conflict. 

The last chapter noted the efforts of some in the 

church to find new structures for the church. These efforts 

have revolved around the twin issues of financial 

accountability and operating the institutions. This chapter 

suggests that a third concern should be part of any 

restructuring: the way that leaders carry out their task. 
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The change from an emphasis on ascribed status to 

demonstrated achievement and the confusion over the precise 

tasks of church leadership mask a deeper question. The real 

question is not the leader's task, as in a job description, 

but rather the leader's approach to the assigned tasks. 

Ken Harder (1985) has studied perceptions of 

appropriate leadership in the Africa Inland Church in Kenya. 

He lists five basic approaches to leadership (Harder 

1985:159-163). In the first style the leader "tells or 

commands." The second leader "explains or sells his 

decision." In the third style the leader "seeks advice 

before making his decision." The fourth leader "calls a 

decision-making body together to make the decision." 

Finally, there is the leader "who does nothing, but waits 

for nature to take its course (Harder 1985: 159-163). We 

can place these styles on a continuum, ranging from 

authority residing in the leader to authority residing in 

the group (figure 10). 

LEADER AUTHORITY 
123 

GROUP AUTHORITY 
4 

Figure 10 

Leadership Styles 



167 

Harder's findings (1985:129) were that most people in 

the Africa Inland Church preferred group-centered 

leadership. Traditionally such leadership also fits best 

with traditional culture in Kenya (cf Harder 1985:143). 

In 1988 I replicated this study in a rough manner with 

a class on church leadership at the Theological College of 

Central Africa in Ndola, Zambia. The students took Harder's 

questions to their churches, ranging from the Reformed 

Church in Zambia to the Pilgrim Wesleyan Church. 

The results were close to Harder's, with a change in 

the way "group" is defined. In Harder's study "group" 

refers to the ruling elders, typical of African society. 

Under the influence of some Baptist students the class added 

a leadership style that took the group as the whole 

congregation, not just as the elders. 

In 1989 I repeated the survey again at the Theological 

College of Zimbabwe in Bulawayo, Zimbabwe. Again the 

results reflected Harder's findings. The students in the 

course, "Church Administration," surveyed people from their 

churches, including Baptist, Anglican, and Methodist. They 

discovered that most people prefer pastoral leadership that 

emphasizes the authority of the group. 

During my research in 1992, I spent part of a weekend 

seminar with the bishop, three overseers, and the urban 

district chairman. In one session I presented Harder's 



168 

styles of leadership and asked them which styles were most 

appropriate for seven situations that I described. 

As part of the exercise we gave Ndebele names for the 

styles. The two most important names were "Teller," which 

became "Intando kayepikiswa"--"One whose will cannot be 

questioned"; and "Group-centered," which became "Umlomo 

wabantu"--"The mouth of the people." Based on previous 

experience and on my reading of African culture in general, 

I expected the leaders to state that "mouth of the people" 

is the ideal style for church leadership. 

Instead they chose "one whose will cannot be 

questioned" for most of the seven situations I described-

such situations as misuse of church funds, and deciding 

whether a women's group could begin, and heresy in the youth 

group. To test what I was hearing I asked them what was 

traditional in Ndebele culture. They replied without 

hesitation, "Intando kayepikiswa"--one whose will cannot be 

questioned. 

In the weeks following this session with the church 

leaders, I asked several other people in the church what 

kind of leadership is traditional for Ndebele culture. The 

response of a group of three elders was striking. When I 

said that some church leaders said that "Intando 

kayepikiswa II is traditional, they replied emphatically, "Nol 

No! Nol" They agreed that "Umlomo wabantu" is traditional 

and that even the king could not exercise authority without 
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the counsellors. One of them added, "These young people do 

not know their own culture." One notes that the church 

leaders are generally younger, most of them in their 40s. 

As we discussed the question further, one man said, "I 

know who was 'intando kayepikiswa,' the District 

Commissioner." This statement suggests a further 

possibility. The model of political leadership in colonial 

Zimbabwe, especially from the perspective of the Africans 

ruled by the system, was one in which the leaders gave 

orders which could not be questioned under any 

circumstances. It is possible that the content of this 

model has usurped the original content of "chief" in some 

people's minds and so is seen as traditional. 

This preliminary suggestion has support in the research 

of Ranger (1985) and Lan (1985), who observe that the 

settler government increased the power of the chiefs in 

order to combat the influence of the nationalist armies 

during the War. This area of leadership styles is one that 

requires further research and on which I will comment 

further in the final chapter. 

Conclusions for Leadership 

The arena of leadership and church structure provides 

one of the church's greatest challenges. Traditional 

leadership roles in which leaders received respect almost 

automatically has given way to a situation in which many 

different groups challenge the leaders. Leaders need to 
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train in different ways for contemporary Zimbabwe and be 

able to provide leadership for people with a different kind 

of education than in the past. 

The way that the church structure operates has become 

problematic. Institutions and finances come under control 

of those who benefit financially from the decisions made in 

the official structures, leading to a conflict of interest 

in financial affairs. Several different groups of people 

are working to bring about new structures. Others have 

withdrawn from involvement in the total church body because 

the struggle to reorganize has been too bruising. 

Leaders face new tasks. They are evaluated by a new 

set of criteria. They meet new challenges that threaten to 

pull the church apart. In addition to all of this, the 

amount of cultural change within Zimbabwe over the past 35 

years has created a situation in which people are not even 

sure what a leader is. 

The result of all of this is a situation in which 

people's expectations of the leaders and the leaders' own 

self-understanding are vague and contradictory. Young 

people sometimes act as though they are not interested in 

the leaders at all. Some of the better educated people who 

are involved in the business world want to see the church 

become more businesslike and centralized. The leaders 

themselves are holding on to power, apparently afraid that 

it will be taken from them. 
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In the final chapter I will give tentative suggestions 

for the church and leaders as they cope with this situation. 

Here it is enough to remind us to evaluate the leaders 

charitably. They are seeking to cope with a task of 

enormous complexity. 

The Role of the Liberation War 

The changes described above did not happen by chance. 

They were driven by powerful forces in Zimbabwean society 

which require some explanation. The greatest of these 

forces is the Liberation War. Since the War also provides a 

primary cause in the rise of Pentecostalism, we consider it 

briefly before turning to a theological evaluation of the 

Pentecostal influence. 

When I asked people why the young people are now so 

ready to challenge authority, they referred to the changes 

in education as noted above. But informants spoke of the 

War as even more basic to this change. 

The change from traditional culture to contemporary 

Zimbabwe was underway long before the War. 

Industrialization brings pervasive changes throughout the 

country so that one can speak of the urbanization of the 

whole country (see above, chapter 2). Inasmuch as 

urbanization is more of a social phenomenon than a matter of 

where people live, life in zimbabwe has been changing ever 

since the settlers first came north from South Africa. 
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Nevertheless, the War accelerated the changes almost 

more than one can understand. The War affected every area 

of life, both outside and within the church. The change in 

youth's willingness to question authority, for example, 

received great strength from the role of the youth in the 

War. 

In chapter 2 I gave a brief description of the War, 

including a reference to Mothers of the Revolution (Staunton 

1990). One of the oldest people I interviewed had been a 

teacher in Bulawayo when the Brethren in Christ first came 

to town. By the time of the Liberation War he was living 

again in the rural areas some 60 miles from Bulawayo. He 

told a story similar to the ones found in Mothers of the 

Revolution of the guerrilla soldiers coming to his village. 

These young men would request food and other help, stating, 

"You are our mothers and fathers. We are your children. It 

is your responsibility to feed us." 

Frederikse (1982) tells the story of the nationalist 

struggle to reclaim control of Zimbabwe through the words of 

the participants in None But Ourselves. She documents the 

way that young people pursued the War, not only the men and 

women who actually fought, but also the network of children 

who gathered information for the guerrilla soldiers (cf 

Frederikse 1982:69ff). 

The young people did not originate the War. They did 

not decide how it should be fought. The real leaders--men 
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such as Robert Mugabe, Josiah Tongogara, Joshua Nkomo, 

Dumiso Dabenqwa--directed the War from their home bases. A 

basic element in the training these youth received was a 

process of politicization: education to help them see the 

situation as the leaders explained it. As Frederikse 

(1982), Lan (1985), Ranger (1985) and Werbner (1991) 

observe, the guerrillas were never sent to their own home 

areas lest they confuse retaliation against personal enemies 

with the liberation struggle. 

But the young people did prosecute the War. If there 

were older people leading and supporting them behind the 

scenes, still the youth, men and women, took the initiative 

in the field. One can hardly expect them to sit back 

quietly after the War and relinquish the right to exercise 

such initiative. 

Another example of the way in which the War accelerated 

social changes lies in the role of women in society. This 

example reinforces the strength of the changes brought by 

the War. Traditionally women had clear tasks, associated 

with the village, farming, and children. During the War 

women fought alongside men as equals. Seidman (1984) and 

Nhonga (1983) both comment on the failure of independent 

Zimbabwe to live up to the revolutionary examples. This 

failure derives from the depth of change that the envisaged 

roles bring. 
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The role of women would have changed in any case over 

time as a peasant farming economy interacted with an 

industrial economy more and more. The War accelerated the 

pace of the change so much that the country has not been 

able to absorb it. Today, although the church has not felt 

the full impact of this change as it has the change in the 

youth, a new generation of women are coming of age. This 

generation has a high standard of formal education and many 

women have found employment in town. 

One of the first Brethren in Christ to come to Bulawayo 

told me that when he came, the only women in Bulawayo were 

prostitutes. Today whole families are there, and the women 

are working in factories, schools and businesses. The 

process was under way before the War, but the "revolutionary 

commitment' to equality between men and women is creating a 

situation that the church will find difficult to handle. 

The War also increased the distance between 

missionaries and the national church. Brethren in Christ 

missionaries remained in the rural areas until 1977, when 

the War was striking deep into the countryside. The fact 

that no missionaries were killed testifies that the people 

were not fighting against them. A common theme in writings 

about the War is how quickly the guerrillas would take 

action against people in a community who they felt really 

supported the Smith government. 
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There were, however, several incidents endangering the 

missionaries. One missionary family had their home shot up 

while they hid under a bed. By 1977 the missionary teachers 

at Matopo stayed at the mission during the week and in 

Bulawayo during the weekend. One Monday when they arrived 

for school, they were told that the guerrillas were coming. 

They got into their car and drove on immediately to 

Mtshabezi, 25 miles down the road. Although the warning 

proved to be a false alarm, it increased their sense of 

insecurity living at Matopo. The last missionary family and 

two single ladies left Zimbabwe in 1978 when they received 

threats claiming to come from the ZIPRA guerrilla army. 

All of these incidents could not help but increase the 

sense of separation between missionaries and nationals. The 

people in the church supported the Liberation War. They 

felt deeply that they had been robbed of their land, and 

they wanted it back. The missionaries in general did not 

address the issues of the War. 

This separation does not imply that the missionaries 

did not love the people. Many missionaries gave themselves 

to the work and the people in Zimbabwe. But conditions as 

severe as the War years placed an unbearable strain on their 

relationship to the people. In the years since the War 

there has been healing and reconciliation and many have 

visited the people with whom they worked, but at the height 

of the War, these visits were still only a future hope. 
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Since I have argued above that the relationship between 

missionaries and the church has had an effect on the 

relationship between leaders and people in the church today, 

the relevance of the above discussion becomes clear. The 

people in the church learned to distrust their leaders, 

especially in the political arena. When the church's 

leaders assumed full control of the church's affairs, this 

legacy of distrust lingered. 

One can discern the legacy of distrust in the rumors 

that different people alluded to concerning the political 

struggles between different church leaders. Sometimes 

people in the church even went so far as to claim that 

certain apparently democratic church decisions had in fact 

been rigged unfairly by particular leaders in the church. 

In one enigmatic passage from Arnazwi Arnahle (Brethren, 

September 1982:6) the paper's editor wrote, 

What has happened should be regarded as an eye 
opener. The results of the election at the 
General Conference should not be interfered with 
because God is not a fool. If something fishy has 
been involved God will reveal that unforeseen 
obstacle sooner or later. Our God is a God of 
supreme records. As such he cannot and could not 
allow inaccurate records in his church. 

We cannot trace such practices directly to missionary 

influence: in these matters the missionaries retained the 

people's trust. It is more likely that one can trace the 

roots of such "political" activities in the church to 

cultural patterns of interaction between extended families 

and networks rather than to the missionaries. At the same 
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time the legacy of distrust left by the missionaries helped 

to give the rumors strength. 

This discussion of the effects of the War brings us 

finally to the activity of the spirits. Lan (1985, chapters 

1 and 8) shows how the guerrillas obtained legitimacy in the 

minds of the people by working through the spirit mediums of 

traditional religion. He states that young men who had not 

believed in the efficacy of the ancestral spirits came to do 

so during the War. 

The War increased spiritual activity in response to the 

sense of danger and insecurity with which everyone lived. 

This response of spiritual activity in response to danger 

brings us to the final section of this chapter, the 

Pentecostal influence. 

The Holy Spirit and Power 

When the guerrillas first began operations in north

eastern Zimbabwe in 1972, they established contact with 

spirit mediums in the Dande area (Lan 1985). They derived 

some of their legitimacy with the people from the mediums' 

endorsement and from the belief that the guerrillas were in 

close communion with the ancestral spirits. An underlying 

dynamic in Lan's account is that spiritual phenomena gain in 

importance during times of crisis. Werbner (1991:187ff) 

describes the revival of a Sangoma cult in Matabeleland 

during the crises following the War. This revival 
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reinforces the importance of spiritual phenomena in times of 

crisis. 

As the previous chapters have shown, and as the 

previous discussion of the War reminds us, people in 

Bulawayo have experienced a series of serious crises--the 

War years themselves, the dissident activity following the 

War in which the Ndebele people suffered the most, economic 

uncertainty with a flood of well educated unemployed young 

people. 

During the research period a severe drought affected 

southern Africa as a whole. When we left the city in August 

1992, the city engineer reported that Bulawayo had enough 

water in its reservoirs to last until December at best. 2 

Workers were being laid off as factories were closed by the 

shortage of water. Just before the 1992-1993 rainy season 

an interchurch prayer meeting was held in the Anglican 

Cathedral to pray for rain. The government banned a planned 

march following the service, fearing that it would erupt 

into protests against its inaction during the crisis. 3 

Society tends to respond to crises of this magnitude by 

turning to religion. A consideration of such responses 

helps us understand the way that the young people are 

turning to Pentecostal phenomena in Bulawayo today. 

Revitalization Movements and the Zimbabwean Context 

In 1960 vittorio Lanternari (ET 1963) published a 

"study of modern messianic cults." Such messianic cults 
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flourished in Zimbabwe, Zambia, and Malawi (the countries 

brought together for 10 years in a political Federation) 

during the colonial period. He refers to the Watchtower 

Movement from Malawi (1963:28,44), the Mwana Lesa movement 

which brought the Watchtower to Zambia (1963:28-30). A 

similar movement in Zimbabwe was the Apostles of Johane 

Masowe4 (Dillon-Malone:1978). 

The title of Lanternari's book, The Religions of the 

Oppressed, indicates the conditions under which such 

movements arise. Lanternari (1963:57) describes the forces 

which bring disintegration to traditional cultures and 

suggests that the cults provide hope that the oppressed 

people will experience "political, social, and cultural 

autonomy and progress" in their situation of oppression. 

Wallace (1956) did the seminal work in the area of 

"revitalization movements." He (1966:30ff) states that the 

revitalization process occurs when a society has become 

disorganized and is threatened with disintegration. In this 

situation a prophet reorganizes reality through some 

supernatural revelation. Wallace (1966:158-163) outlines 

five stages in the revitalization process--steady state, 

period of increased individual stress, period of cultural 

distortion, period of revitalization (in which a new 

cultural code replaces the old), and the new steady state. 

Wallace (1966:30) summarizes the whole process as a 
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construct a more satisfying culture." 
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For example, the prophet Masowe was able to construct a 

new social reality for his followers as they gathered in 

community based on his revelations, first in Zimbabwe, then 

in South Africa, and finally in Zambia. s 

Zimbabwe over the past 30 years is an obvious candidate 

for revitalization and messianic movements. The Black 

people under the settler government were clearly the 

oppressed of Lanternari's title. The extent to which the 

people have experienced social change makes life seem 

chaotic. The continuing lack of political power among the 

Ndebele living in Matabeleland6 reinforces the situation 

for people in the Brethren in Christ Church. The severity 

of the drought and continuing economic uncertainty combine 

to add to the general fear of disintegration. 

One must place all of this in the context of a bitter 

Liberation War. I was interested in the extent to which 

people do not talk about the War in ordinary conversation. 

Zimbabwe today seems to have set the War behind, at least on 

the surface. But enough references came through in the 

interviews and in conversations to make it clear that 

memories are very much alive. 

As the pastor I introduced Shona choruses to the 

Bulawayo Central church. An elder later told me a long 

story about a relative who had been tortured by Brigade 
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Five, a special army unit detailed to eradicate dissident 

activity in Matabeleland. His relative escaped and made his 

way on foot a hundred miles to Bulawayo, where he lived in 

hiding. The elder concluded by saying, "Now you know why we 

do not like to sing Shona choruses." 

Just beneath the surface of the conversation with White 

Zimbabweans many memories of the War years live on (cf 

Moore-King 1988). Frederikse (1982:252) gives an example of 

White thinking toward the end of the War. White Zimbabweans 

had been so conditioned to believe that all of the guerrilla 

soldiers were evil that, when the government tried to make 

the smallest step toward accommodation the Whites could not 

accept it. Since those who could not adapt left the 

country, the situation has changed in the 12 years since 

Independence, nevertheless the memories are there, along 

with the pain of that time. 

Such pain is more deeply ingrained in rural Blacks (cf 

Werbner 1991:164), who experienced the War and faced the 

activity of Brigade Five most directly. Urban Blacks also 

experienced the troubles following Independence. In 

Bulawayo itself fighting erupted in the suburb called 

Entumbane (Werbner 1991:177).' A White teacher described 

to me the experience of trying to get through an army 

roadblock into town when the soldier at the roadblock would 

not let her pass. She thought he might have been on drugs 
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at the time. Only the arrival of a police car enabled her 

to get through to town. 

Taken together the suffering and the economy have led 

some people to say, "It was better when Smith was in 

charge." I heard this statement from a variety of people, 

usually among the lower economic classes. Werbner 

(1991:185) describes his own reaction when people said this. 

"I had heard this refrain, ISmith was better', all too 

often. At first I simply listened to it in horrified 

silence, for it ran sharply against my own convictions and 

yet I was dismayed by the unmistakably bitter 

disillusionment it expressed." 

This is the context in which the present Pentecostal 

phenomena have made such an impact. 

Pentecostalism as Revitalization 

Anderson (1979) describes American Pentecostalism in 

similar terms to those used above. He writes (1979:226), 

"Pentecostals were most often found among those who 

suffered, both materially and spiritually, from the effects 

of modernity. They faced all these social and psychological 

problems in either breaking into modern urban culture or in 

its breaking in upon them in rural environments." 

Anderson's title, The Vision of the Disinherited, like 

Lanternari's reference to "the religions of the oppressed," 

emphasizes the social stress Pentecostals experienced as a 

basic component to the form their religion took. 
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Lopes (1989) proposed the thesis that charismatic 

renewal in the Brazilian Methodist Sixth Conference has 

acted as a revitalization movement in that church's social 

and religious context. His argument is persuasive and 

parallels the situation in Zimbabwe and South Africa. 

People whose religious system does not satisfy adequately 

the needs imposed by their context search for religious 

alternatives to meet their needs and reintegrate their 

belief system. 

A similar process appears to have been at work in 

southern Africa. Sundkler (1976) has indicated the links 

between American Pentecostalism and the Zionist churches in 

South Africa. 8 Hollenweger (1972:chapters 9-12) also 

explores links, especially through the influence of Dowie 

and his Zion City in Illinois on the Zionist churches 

(Hollenweger 1972:150). 

Hollenweger (1972:120) connects the practice of healing 

in independent churches to the influence of Dowie and Zion 

City in Illinois. The emphasis on healing, however, should 

rather be traced to the strong understanding in traditional 

culture that illness comes from a variety of spirits and 

healing through the ancestral spirits (cf Daneel 1970b:22). 

The preexisting cultural imperative in African cultures may 

have opened people's hearts to Dowie's teaching, but the 

real connection is in shared social dynamics rather than in 

a common history. 
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Pentecostal churches do not see themselves as similar 

to the Zionist or independent churches. I attended services 

in several Pentecostal congregations. They seem to attract 

the younger people with some education. The ones I attended 

seemed to have a good income, with modern sound systems and 

bands with various instruments (especially a keyboard) to 

accompany the singing. In contrast, a Zionist church I 

attended' was composed of domestic workers with little 

formal education. They emphasized Ndebele, unlike the 

Pentecostals who use primarily English. They also used no 

instruments and focussed more clearly on dancing and singing 

as part of a ministry of healing and exorcisms. 

At the same time historical connections are present, 

from Dowie to Legkanye to the Zionist church I attended. 

Today some churches, such as the Family of God, are 

difficult to categorize as "independent" or "Pentecostal," 

demonstrating similarities to both. The difference perhaps 

is more in the population to whom these churches appeal-

Pentecostal to younger more contemporary people, and Zionist 

to older more traditional people. But in both cases they 

are dealing with similar concerns, the place of the spirit 

world in the life of the Christian. 

The people in the Bulawayo churches share these social 

dynamics also. It is within this description of social 

stress and the human urge to organize spiritual reality so 

as to make sense of the social reality that we locate the 



influence of the Pentecostal movement on the Brethren in 

Christ in Bulawayo. 

Pentecostalism and the Bulawayo Churches 
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All of my remarks about Pentecostalism are somewhat 

impressionistic. At the beginning of the study I set out to 

observe the churches' response to cultural change in terms 

of its organization and leadership. I did not investigate 

Pentecostalism in any depth and here report only what 

emerged as a tangent to the original study, but also as of 

basic importance to the life of the church today. 

Pentecostalism is a relatively recent influence in 

Zimbabwe. When Barrett (1982:769) surveyed church life in 

Zimbabwe, he stated that newer forms of American 

Pentecostalism have not been able to establish themselves as 

fast-growing churches. Kailing (1993) has observed the 

recent rise of what he calls "Pentecostal Evangelicalism" in 

Nigeria, including a strong influence through media such as 

cassettes and books from Kenneth Hagin, the American 

Pentecostal leader. A similar phenomenon may be present in 

zimbabwe, although I cannot say with any certainty. 

Barrett (1982:770) does observe the influence of the 

Pentecostals through the Assemblies of God in Africa, led in 

South Africa by Nicholas Bhengu. This influence has 

similarities to the Pentecostal influence noted above on the 

Zionist churches. 
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I encountered several primary forms of Pentecostal 

influence in Bulawayo. One was the practice often called 

"mass praying," in which the congregation prays together all 

at the same time, usually quite loudly- At the meeting of 

the general conference held at Mtshabezi Mission, August 

1989, the young people engaged in this kind of prayer in 

response to the invitation to come for prayer at the end of 

an evangelistic service. 

I heard a group of youth who met each week in a 

classroom at the Theological College of Zimbabwe praying 

together in this manner during one of their meetings. At 

the beginning of a service at the Nkulumane Brethren in 

Christ church, a man later identified to me as emotionally 

disturbed, disrupted the worship time. A group of leaders 

and youth gathered around him, praying all together to expel 

any evil spirit that might be present. They removed him 

forcibly from the service still praying. 

Our family went one Sunday to worship at Victory 

Fellowship. We experienced "mass prayer" accompanied by 

speaking in tongues, :chanting and singing. Many people told 

me that victory Fellowship is a primary influence on the 

Brethren in Christ for these practices. That Sunday I met a 

young woman who had attended Bulawayo Central when I was the 

pastor; now she is part of Victory Fellowship. 

Other influences that go along with the practice of 

praying aloud together include speaking in tongues, praying 
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either for healing or for spirits to be cast out, and a 

worship style based on the use of choruses and dance. 

Central to the whole movement is a strong emphasis on the 

Holy Spirit. In chapter 3 the report from Arnazwi Arnahle 

(Brethren, December 1992:13) refers to the practice of the 

gifts of the Spirit, specifically praying and speaking in 

tongues, laying on of hands for healing, and mass prayer. 

The report traces these practices directly to the 

Pentecostal influence. 

An assistant pastor from Victory Fellowship, Shadreck 

Ndlovu, told me that many of the churches in Zimbabwe suffer 

from a failure to deal with the spirit world. victory 

Fellowship, along with other Pentecostal (and independent) 

churches, deals with the spirits quite openly, based on a 

strong theology of the Holy Spirit. This contrasts with the 

situation in the Brethren in Christ, where, one woman told 

me, we never talk about the Holy Spirit or the gifts of the 

Spirit. 

She was exaggerating. I heard quite a bit of talk 

within the church about the work of the Holy Spirit. Others 

described to me the ministry of such men in the past as 

Overseer Rev. Mangisi Sibanda and missionaries Rev- Luke 

Keefer and Rev- Harvey Frey, in which they emphasized the 

nature and work of the Holy Spirit. But compared to the 

Pentecostal churches, we do not deal with these matters very 

clearly. 



188 

I asked Shadreck Ndlovu what was the benefit of "mass 

prayer" and speaking in tongues. He replied, "The greatest 

benefit of mass prayer is that it helps everyone to 

participate. Not everyone can witness or plant the church, 

but all can join in prayer." He added that those who refuse 

to participate often are possessed of idlozi (an ancestral 

spirit). "If the person who is possessed wants help, we can 

help him. But if they like the spirit [idlozi], they just 

sit quietly or leave the church." 

In Ndlovu's commentary we see a dual emphasis, one on 

the work of the Holy Spirit and the other on the value of 

participation in community. The emphasis on the Holy Spirit 

takes on different forms in other groups--for example, in 

independent churches an emphasis on the Spirit serves to 

integrate reality in a new way. Among the Apostles of 

Johane Maranke, for example, prophets tell the people what 

is going on in their lives. They function much as diviners 

do in traditional society, explaining both evil and the 

defense against evil through the presence of the Holy 

Spirit. Daneel (1988) has explored the way that people in 

independent churches understand the work of the Holy Spirit. 

A word or vision from the Spirit validates the actions that 

a leader takes (cf Daneel 1988:186).10 

As well as the practice of praying together aloud in 

worship, the Pentecostal influence includes the practices of 

speaking in tongues (often during the mass prayer), praying 
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for healing, the use of choruses (often in English) with a 

band giving a lively accompaniment, a pattern of call and 

response between the speaker and audience--usually 

"Hallelujah" (said with an upward inflection) and the 

response "Amenl" Most informants referred to the practice 

of praying aloud together as the basic Pentecostal influence 

on the Brethren in Christ. 

The fear within the Brethren in Christ church is 

twofold. Many people, especially the elders, told me, "It 

is not according to our doctrine." The fact that Brethren 

in Christ people have not worshipped in Pentecostal styles 

was a basic argument against such worship. As the former 

pastor of Nkulumane, Rev. C. Nqwenya, said, "The old ones 

say so because they want the old way. They want the leader 

to say, 'Sizavula ngo number 11' (we will open with [hymn] 

number 11) politelyl Without anybody clapping hands." 

The second fear is probably more basic, although not 

many people actually said it aloud. I asked one younger 

man, "Do the ancestral spirits show themselves sometimes 

when people do these practices?" He replied, "That is what 

we are afraid of. The Holy Spirit comes gently, not shaking 

people about like this." 

Overseer Rev. Moyo (Brethren Amazwi Amahle, December 

1992:14) makes this fear a central point in his argument 

against the Pentecostal churches--that those who practice 

these gifts of the Spirit "sooner or later backslide and 
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some resort to traditional or idol worship." The point of 

the argument is that Pentecostal practices and traditional 

worship are too much alike; one can lead to the other. 

Although missionaries in their teaching were aware of 

the power of the spirit world (cf Khumalo 1978), they did 

not succeed in making clear the relevance of the Holy Spirit 

for the church in Zimbabwe. Although one missionary told me 

that he sees traditional spirit possession as a valuable 

model for the people to understand the infilling power of 

the Holy Spirit, that message has not penetrated to the 

people's thinking. A task of immediate importance is for 

the church to make the connections between the nature of the 

Holy Spirit and the world of the spirits in general. 

This combined fear of change and of a return to the 

ancestral spirits is what people told me aloud. But another 

element may be involved in their rejection of Pentecostal 

phenomena. I have argued above that Pentecostalism 

functions in a similar way to revitalization movements. 

People who are marginalized in society or otherwise facing 

extreme social change respond by reordering reality through 

recourse to spiritual phenomena. The youth especially stand 

on the margins both of society and of the church. 

The point of connection with the first half of this 

chapter occurs at this point: implicit in both 

revitalization movements and Pentecostalism is a rejection 

of traditional culture. Although independent churches are 
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thoroughly traditional in some ways, Daneel has shown in 

various of his writings (for example, 1970a:38ff) that 

independent churches are less willing to compromise with 

traditional worship of the ancestors than are the mission 

churches. Il They have constructed a new more comprehensive 

understanding of the world, replacing the old with a new 

synthesis based on the Bible. 

This rejection of the traditional by reordering reality 

challenges the power structures of traditional society. If 

the argument in chapter 3 is correct, that the formal 

organization of the Brethren in Christ church is oriented 

toward traditional Ndebele culture, then the Pentecostal 

phenomena will function also as a threat and challenge 

specifically to the formal leaders. Since the elders in 

society also lose prestige as a part of this reordering, we 

can expect that they will react against the Pentecostal 

challenge. 

Conclusions on the Pentecostal Influence 

This chapter has surveyed what appeared initially to be 

two diverse phenomena. On one hand there is evidence of a 

gap between the leaders and the people in the church. Lack 

of communication, due to changing standards of education and 

to confusion concerning the role of leaders, has widened the 

gap, exacerbating a problem inherited from the missionary 

period. 
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The Liberation War has accelerated the social forces at 

work, increasing the gap already present. Changing 

education and changing leadership patterns would have been 

present without the War, but the severity of the conflict 

and the way that it catapulted young people into the process 

of making decisions brought social change to a greater 

extent than would otherwise have been the case. 

The War also increased the people'S openness to 

spiritual phenomena. As we noted in chapter 2, times of 

great crisis frequently are times when both the Christian 

church and religions in general flourish. One way to 

describe this increased spiritual phenomena is in terms of 

revitalization movements, discussed above (page 179). The 

rise in Pentecostal practices in many churches fits this 

description also. 12 

In both revitalization movements and Pentecostalism, a 

leader of special spiritual power gives direction to people 

in a situation of social disintegration to reorder reality. 

This process of reordering is inherently anti-traditional, 

which is one reason that it appeals more to the youth and is 

seen as a dangerous threat by the older people. 

The Pentecostal movement and the changing shape of 

church leadership share a common thread in that they both 

seek to reorganize reality. The sociological effort seeks 

to reorganize reality on the basis of contemporary social 

structures. Western education and Western models playa 
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large part in this effort. The theological effort seeks to 

reorganize reality on the basis of spiritual power. The 

activity of the Holy Spirit functions to empower people who 

are left out of the centers of power in society or in the 

church. l3 

In the last chapter I will seek to bring these two 

competing efforts to order a new reality together in a 

discussion of possible ways for the church in Bulawayo to 

move forward. 
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Notes 

1. The relevant entries make interesting reading and would 
be worth a further comparative study. Davidson (Brethren 
Handbook 1918:17) writes, "Since Brother Steckley has been 
on furlough, Brother David [i.e., Ndhlalambi Moyo] had his 
hands very full." Moyo took the name David, perhaps in 
Davidson's honor (Sider 1978:189). In her last year in 
Zambia Davidson (Brethren Handbook 1923:11) wrote, "The 
industrial work was carried on as usual, that of the boys 
being in charge of Bro. David Moyo, who ably and faithfully 
performed his task." The contrast between the reference to 
"Bro. David Moyo" and "the boys" in his charge, who were 
probably adults themselves, reflects the normal practice of 
the time, in which White people called the Blacks "boys and 
girls." 

J. Lester Myers and his wife replaced Frances Davidson 
at Macha in 1922. Myers (Brethren Handbook 1925:24) writes, 
"David Moyo, who has been with the Mission since its 
foundation is still with us and is doing good work in the 
school and building. May God keep him ever humble and in 
his will." The following year (Brethren Handbook 1926: 23) 
he writes, "David Moyo has been here throughout the year, 
and has been an obedient helper. Some of you will remember 
that he is the boy who came up with Sr. Davidson and Sr. 
Taylor, when the mission was opened and has been connected 
with the mission ever since." 

In his third year at Macha Myers (Brethren Handbook 
1927:27) writes, "The school has been doing well under the 
care of Sr. Musser and the native teachers David, Kalaluka, 
and Mzinga. David has been here at Macha for many years 
having come North with Srs. Davidson and Taylor, he has been 
a good boy and stands by the work." 

Given that Moyo was clearly Myers' senior in the work 
at Macha, these excerpts seem almost ironic. One can 
perceive a mixture of admiration for Moyo's service and 
concern that Moyo may have risen above his station in Myers' 
notes. The whole series of remarks illustrates both 
closeness of partnership in the missionary endeavor and 
separation due to an ethnocentric conviction of White 
superiority. 

2. Good rains in October through December 1992 have restored 
the supply somewhat, but the situation remains serious. 

3. Friends in Bulawayo confirmed this information by 
telephone after I heard it reported on the World Service of 
the British Broadcasting Corporation. 

4. This group came to be known as the "Korsten Basket 
Makers," from the trade they pursued in the Korsten area of 
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Zimbabwe. 
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5. The community was in the process of moving to Kenya when 
Masowe died, as part of a pilgrimage to Jerusalem as the 
Black Israel. 

6. One is tempted to put this lack of power in terms of 
ethnic identity- Such an identification, however, is too 
simple. The reality relates more to discussions of the 
center of power and the periphery. A similar example is 
found in Kentucky, where I am writing this study. Eastern 
Kentucky is known as being relatively impoverished. The 
capital is in Central Kentucky- The people in Eastern 
Kentucky are convinced that no one in Frankfort, the 
capital, really cares about their economic troubles. 

A similar example occurred in Zimbabwe's past. The 
people of Bulawayo today want to see a pipeline constructed 
from the city to the Zambezi river, some 300 miles north. 
Newspaper reports while I was doing the research noted that 
Bulawayo had made the same request of the settler government 
in the 1940s. The settler government of that time refused 
the request, saying it would be too expensive. In that case 
ethnic considerations played no part. Rather it was the 
relationship between the center and the periphery. 

7. I am working on a history of the Bulawayo churches which 
includes the experience of the founder of the Entumbane 
church during the shooting. 

8. In a different context Kailing (1993) has demonstrated 
the links between contemporary Pentecostalism in Nigeria and 
American Pentecostalism. I do not know if similar 
connections exist in zimbabwe, but it is quite possible. 
The only hint that I gathered of such was a statement from 
one elder that "these Americans [pentecostals] are ruining 
our children." 

9. During 1990 I attended a Zionist congregation in Bulawayo 
ten times on the average of once a month. One of the elders 
traced for me the groups who formed that church back to 
South Africa. 

10. In the Zionist church with whom I worshipped, I was told 
that one leader discouraged a practice common among 
Zionists. The people used to prod one who was possessed by 
a spirit with a sharp stick as part of driving the spirit 
out. The leader told them that the Holy Spirit had shown 
him that they should stop doing this, and they stopped. 

Similarly, when I asked the significance of the 
uniforms that they wore, different ones told me that they 



had seen their uniform in a dream, and so they made the 
uniform that the Spirit had given them in a dream. 
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11. Until the Sunday morning at Nkulurnane referred to above, 
I had not seen evidence of spirit possession in the Brethren 
in Christ Church. I had in the Zionist Church I attended, 
however, and the Zionists were more matter of fact and less 
embarrassed about needing to expel the spirit. 

12. INTERACT Research Centre (formerly Centre for New 
Religious Movements) Selly Oak Colleges (Birmingham B29 6LQ, 
United Kingdom), is the foremost place coordinating research 
and information on independent and Pentecostal movements in 
Africa and around the world. Dr. Harold W. Turner, who 
began his contacts with independent churches in West Africa, 
founded the center, which today also has the most complete 
set of resources on such movements in the world. 

13. One can see this pattern in the report of a Methodist 
minister in Bulawayo. He told me that in his youth group 
young people from upper class families are less interested 
in Pentecostal practices than young people from lower class 
families. 
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CHAPTER 5 

The Church in the Future: Dealing with Cultural Change 

At the start of this study I observed that the Brethren 

in Christ Church in Bulawayo shows great vitality. Visitors 

to the churches see good things happening. But those who 

live longer with the church become aware of problems. The 

people themselves are ambivalent about the church. Pride in 

what they have accomplished lives alongside widespread 

concerns with such things as the growing church deficit, an 

awareness of the gap between the leadership and the people, 

and the increasing influence of the Pentecostals. 

I spent a session with the bishop and overseers 

describing my preliminary findings after several months of 

research. Bishop Senda asked me, "How should we restructure 

the church?" I gave a general answer with two parts. To 

begin with, any restructuring needs to come from within the 

church. As an outsider I do not have the right to tell them 

what to do. When he pressed for more of an answer, I said 

that the church needs a simpler structure that can more 

easily adapt to changing conditions. 

In this chapter I try to answer Bishop Senda's question 

more fully. The caution still stands. Although I 

understand the church better now than I did before, I do not 

see the situation with the same eyes as the Ndebele. At the 

same time the people gave me much of their time and 
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what I think. 
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In return it is only fair that I say openly 

The way that I have selected from the 

material available to me suggests certain judgments on my 

part. l In this final chapter I spell out some of these 

judgments, suggesting a course of action for the future of 

the Bulawayo churches and the Brethren in Christ Church in 

Zimbabwe. I write with a deep awareness of my shortcomings, 

but to those who were so open with me I owe a reciprocal 

openness. 

Review of the Study 

To prepare the stage for my own viewpoint I will 

summarize the argument of chapters 3 and 4. In chapter 3 I 

reviewed the data gathered from the interviews in order to 

test the two hypotheses with which this study began. I 

believe that I have supported both hypotheses with some 

refinement in the way that they are formulated. 

Chapter 3 stated (1) that the strength of the church is 

primarily in the informal patterns of communication and 

action and in subgroups apart from the church leadership, 

and that the problems appear primarily in the formal 

organization as it relates to these subgroups, and (2) that 

the formal organization of the church has operated more on 

the basis of traditional Ndebele culture and that the 

informal subgroups tend to follow more the modernizing trend 

of contemporary Zimbabwean society with their communication 

and action. 
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The interviews supported the hypotheses but required 

some refinements in the way they are stated. People 

described a situation in which there is a significant gap 

between the leadership and the people of the church. They 

described also strength in congregational growth and the 

activity of the young people in evangelism, defining more 

precisely the primary informal groups within the church as 

noted below. 

Since the strength seems to be more at the 

congregational level, and since the congregations are urban, 

naturally they are more oriented toward modern Zimbabwean 

society. That is, they reflect and move toward the values 

of contemporary Zimbabwe, in which training, educational 

credentials, and achievement are held in equal esteem with 

age. The formal organization acts more conservatively, 

which is consistent with an orientation toward traditional 

culture. 

I have suggested two refinements on these basic 

hypotheses. The first is that there are multiple groups of 

informal leaders. A conservative group of elders identifies 

with the church leadership, a more progressive group of 

elders seeks to bring changes to the structures of the 

church, and the youth form a radical group seeking change in 

structures and worship. The second group of elders stands 

as a potentially mediating group between the conservatives 

and the youth. There may be many other subgroups within the 
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church. I suggest, however, that these three are among the 

most significant in the church since my informants mentioned 

them most frequently. This situation fits within the 

situation that the hypotheses predicted, based on the social 

change the church has experienced. 

The second refinement observes that both groups of 

elders are "oriented to traditional Ndebele culture," in the 

words of the hypothesis. It is inaccurate to say that those 

who want to change the structure to fit with contemporary 

Zimbabwe are not oriented to traditional Ndebele culture. 

"Oriented to" indicates both the roots people have and the 

direction in which they are going. All of the older 

generation are traditional in the terms with which this 

study began: they have their roots in the rural areas, and 

they value highly kinship ties. 

Some elders, however, possess a different attitude 

toward change that sets them apart from others. Through 

training and experience they have learned to operate in 

contemporary society. They understand the realities of the 

present. Remaining strongly committed to their identity as 

Ndebele people, they nevertheless draw on all the currents 

of contemporary Zimbabwe in order to formulate a new social 

identity, both for their people and for the church. 

Chapter 4 built on the analysis of the data to suggest 

two areas in which the gap between the formal leadership and 



the people is growing: in the field of education, and in 

area of the Pentecostal influence on the youth. 
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The discussion of these two areas is necessarily less 

rigorous than chapter 3. Although I am clear that the gap 

between leaders and people is growing in these areas, I did 

not structure the study to investigate them thoroughly. 

Many questions remain. Is the call for more training a 

modern or traditional response to the present? Why is the 

Pentecostal movement attractive to the youth? Does this 

represent a conservative or a trans formative cultural 

movement? 

This summary leads us to a further consideration of the 

leadership of the church. 

The Leadership Situation 

Since the nature of this study focuses on the 

leadership of the church, it is not surprising that 

informants spoke about dissatisfaction with the leadership. 

I have dealt at some length with the gap between leaders and 

people in earlier chapters. Now I consider steps the church 

can take to deal with this situation. 

I suggest two basic steps for the leadership to take: 

encourage participation in leadership, and simplify the 

structures. 

Encourage Participation 

In chapter 4 I observed some confusion on the role of 

leaders, with the people in the church wanting leaders who 
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encourage participation while the leaders themselves are 

moving toward a position exercising more power. I believe 

that in this case the people's intuition for a leadership 

that encourages participation is sound and should be 

followed. 

Culturally, the leader who acts as a representative of 

the people draws on good Ndebele models. One elder gave me 

two examples. If an issue that affects the whole family .is 

to be debated at a certain time, the husband and wife will 

talk about it until the time of the indaba (discussion). 

When the family ask her what she thinks, she will say to her 

husband, "I am just a child. You speak." The husband says, 

"This is what we should do." To the observer it appears 

that he has decided alone, but in fact he is articulating 

the consensus of the family after a considerable period of 

discussion in private. 

Or again, the wife sees that the family needs meat, so 

she says privately to her husband, "Sicela nyama (We are 

asking for meat)." Her husband does not reply. The next 

day she asks again, with no reply. On the third day the 

husband announces publicly, "Ngizabulala imbuzi (I will kill 

a goat)." To the observer it appears that he is deciding 

unilaterally, but in fact he is responding to the expressed 

need of the family. 

Another elder, the son of a chief, told me that the 

chief would always consult with his advisors before deciding 
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anything of importance. Several people added that the chief 

would seek advisors who disagreed with him. One told of a 

scene from when he was a boy. The chief had decreed an 

embarrassing punishment for a woman. An old man walked up 

to the chief and reprimanded him in front of the village, 

hitting him with his stick to emphasize his point. The 

chief accepted the rebuke and rescinded the punishment. 

The chief's son quoted above added that a critical 

weakness in African leadership today is the difficulty of 

finding good advice. For example, he added, Kenneth Kaunda 

was the only one who was surprised when he lost the election 

for president of Zambia in 1990. His advisors had failed to 

fulfill the traditional role of keeping their leader in 

touch with the people. 

Such difficulty is common to institutions in general 

and governments in particular. Garfield Todd, Prime 

Minister of the country in the 1950s, observed it in his 

government (Frederikse 1982:324). No one wanted 

responsibility for telling the leaders anything unpleasant: 

consequently, the leaders were insulated from the views of 

the people. 

We saw in chapter 4 that Kenneth Harder (1985) has 

worked with this aspect of leadership in the church in 

Kenya. He builds on the work of Hofstede (1980), who has 

studied the way that leadership functions across cultural 

boundaries. Hofstede examines four aspects of management in 
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organizations: the degree of power that leaders exert, the 

degree of uncertainty that employees are willing to accept, 

the extent to which the work culture centers on the 

individual or the collective, and the extent to which the 

work culture is oriented to the masculine. 

Hofstede (1980:44,62) gathered data from Zambia and 

South Africa among other countries. That data (Hofstede 

1980:104,165,222,279) suggests that South Africa is similar 

to the United States and Great Britain, which probably 

reflects the influence of the West in South Africa. It also 

suggests that African culture, while sharply different from 

Western culture, can incorporate Western influence in its 

own way. 

Harder (1985) develops a key concept from Hofstede's 

work, the degree of power that leaders are expected to use 

(1985:31), and concludes that leadership in Kenya tends to 

emphasize the group rather than the leader's power 

(1985:133). His work clearly suggests that a participative 

style of leadership has good cultural roots in Africa. 

Anthropological literature supports the culture's 

insight for increased participation by the followers in 

decision making. Van willigen (1986:59) writes that "action 

anthropology" (anthropology as it is applied to community 

projects) has "two key base values"--"community self

determination and scientific truth." Describing a 



particular project in Peru he writes (1986:86) that the 

first goal of the project was "devolution of power." 
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Basic to the above is applied anthropology's 

understanding that change in culture occurs most helpfully 

when people participate in choosing the change. Imposed 

change tends not to work. In truth, all real cultural 

change takes place as the result of choices by people within 

the culture (cf Rogers 1983: Whiteman 1983, 1984b). 

So leadership that encourages participation is good 

both in terms of Ndebele cultural understanding and of the 

study of cultures in general. It also fits well with 

generally accepted principles of good management. Although 

this literature is directed to organizations in Western 

societies, I give it here for its congruence with the 

foregoing. 

Hersey and Blanchard (1982:chapter 7) describe a model 

of leadership that encourages worker participation. The 

leader begins by giving instructions and telling the worker 

what to do. As the worker gains experience and confidence, 

the leader gives reasons for the decisions and asks the 

worker for some input. At the third level of worker 

confidence, the leader asks for considerable input from the 

worker before deciding on the right course of action. When 

the worker has reached full confidence in his or her ability 

to do the work, the leader simply delegates a task and 
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allows the worker freedom to set the appropriate goals and 

strategies to complete the task. 

Hersey and Blanchard find that good management in North 

America leads workers at one stage beyond the level of 

maturity they have attained. Such leadership helps the 

workers to grow in their ability to do the work themselves. 

Although it is not clear that this strategy works in Africa 

(cf Hersey and Blanchard 1982:168), it does suggest ways 

forward that the church in Zimbabwe can appropriate. 

At one point I asked a group of three elders how 

political and business leaders handle leadership. They all 

agreed that the political leaders tend to be autocratic and 

to get what they can for themselves,2 but the one elder 

made an interesting observation. He himself owns and 

manages his own business and is in close contact with the 

business world of Zimbabwe. He stated that the more 

progressive companies like Bata Shoe Corporation are 

starting to encourage participation in decision making. 

Although I did not pursue this angle in the research, it 

offers an intriguing area for further research. 

Not all businesses in Zimbabwe encourage worker 

participation, as an employee of Dunlop Tyre Company told 

me. During the drought of 1992, the purchasing manager 

purchased a large amount of tires from outside the country. 

He anticipated having to close operations in Bulawayo due to 

water restrictions. When the company was able to keep 
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operating, it had to dispose of many of the tires at a loss. 

My informant observed that the problem could have been 

avoided through consultation with the sales staff, who know 

the demand best and predicted the loss as soon as they heard 

of the purchase. 

Sometimes in business circles participation in 

management may break down along racial lines, which was part 

of the situation in the incident described. The country's 

past continues inevitably in the present. Creating trust in 

this environment is a primary challenge for business. 

Davidow and Malone (1992) highlight the creation of trust 

through integrity as an essential building block for what 

they call "the virtual corporation" in North America. 

Labor and Management have worked adversarially in the 

past. If they are to survive, they must learn to work 

together in the future, sharing information and power in an 

a~osphere of trust. The "virtual corporation" of the 

future will be characterized by trust, flexibility, and 

empowerment. As Davidow and Malone (1992:128ff) observe, 

the virtual corporation is built best in "small, incremental 

steps"--what the Japanese call kaizen. Similarly in 

Zimbabwe: the changes suggested here require an orientation 

toward the long term, moving consistently with small steps 

always on to the goal of the church. 

The move toward trust goes alongside a move toward a 

stronger service orientation. Albrecht (1988:70ff) observes 
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that middle management often blocks innovations that come 

from the top leadership. The middle levels of organization 

try to preserve their privileges, which normally means 

opposition to change. The movement to greater participation 

acts to undercut middle managers by giving them more 

responsibility or by giving the people on the workshop floor 

more responsibility. In either case the organizational 

structure is simplified to reduce the layers of management 

(cf also Davidow and Malone 1992). 

The literature given in chapter 1 (Deal and Kennedy 

1982; Denison 1990; Schein 1992) emphasized that shared core 

values are essential to effectiveness in the life of the 

organization. The present study has confirmed their 

insights that lack of shared values leads to conflict and 

weakens the effectiveness of the organization. These 

writers observe that the initiative for creating a new core 

culture rests with the leadership of the organization. such 

culture creation requires a high degree of involvement 

between leadership and employees--what the present study 

refers to as participation. 

Leadership that renounces the use of power and 

encourages full participation stands on solid biblical 

ground as well. The teaching of Jesus and the example of 

the first Christian church undergird the insights of the 

study of culture and organizations. 



says: 

In Mark 10:42-45 (New International Version) Jesus 

You know that those who are regarded as rulers of 
the Gentiles lord it over them. Not so with you. 
Instead, whoever wants to become great among you 
must be your servant, and whoever wants to be 
first must be slave of all. For even the Son of 
Man did not come to be served, but to serve, and 
to give his life a ransom for many. 
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Several passages from the letters of the New Testament 

reinforce the model of Christian as servant (for example, 

Philippians 2:1-11; Ephesians 5:21-33). Most dramatically, 

Jesus Christ lived the model of a servant in his 

incarnation. In the passage quoted above and in his life, 

Jesus made clear that Christian leadership serves from below 

rather than dictates from above. The act of washing his 

disciples feet (John 13), with his words, "the servant 

[disciple1 is not above his master [Jesus]," give added 

strength to the model of servant. 

The church has often failed to take seriously the idea 

of leadership through weakness and identification with the 

powerless, but the model of Jesus' own life remains. In 

spite of church history with its record of hierarchies 

gathering power to themselves, the biblical model is that of 

incarnation and suffering. 3 

Acts 6:1-6 demonstrates the way that the first 

Christian church acted on the example and teaching of Jesus. 

When the leaders discovered two subgroups in conflict over 

the available resources, they turned specifically to the 



disenfranchised group to provide leadership for the 

situation. 
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The church distributed aid regularly to widows in the 

church. One group consisted of people whose first language 

was Aramaic. They benefitted more from the distributions. 

The other group consisted of people who spoke Greek. These 

people had less influence and were overlooked in the 

distribution. They did the only thing they could--they 

complained. Such action is typical of a subgroup that does 

not have formal power within the system. If it has power, 

it takes action; if it does not, its members complain. 

The apostles responded precisely in the terms this 

study recommends. Rather than dictating any settlement, 

even a just one, they chose seven men whose names reveal 

that they belonged to the disenfranchised group. By 

empowering the subgroup on the margin, the apostles 

transformed the situation. By choosing men "full of the 

Spirit and wisdom," they ensured that the transformation 

would be in line with the desire and action of God. 

One person told me of a proverb in Ndebele, "Induna 

yinduna ngabantu, "--a leader is a leader only in the 

community of people. Without the people, there is no 

leader. Earlier I reported that the leadership style 

encouraging group participation could be called the leader 

as "the mouth of the people." The foregoing paragraphs 

suggest that the leader's counsellors need to be "the ears 
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of the leader." Without full communication between leaders 

and people, the church will drift into authoritarian models 

that emphasize power at the expense of participation. 

Partners in Participation 

This study began with the scene at the 1992 meeting of 

the Urban District Council, at which the leaders seemed 

unaware of the youth's silent presence sitting in the 

congregation. Since the youth are a significant group 

within the church, they should be part of the process of 

participation. As noted in chapter 1 (page 14), good 

leadership makes use of informal groups in the organization, 

with their communication systems. 

The present tendency of the church leaders is to 

encourage the conservative elders, to avoid the progressive 

elders, and to ignore the youth. I am suggesting the full 

participation of all three groups. Given their diverse 

natures, such a path will be difficult, but the alternative 

is a possible split in the church between the districts 

along the lines of these three groups. 

How one brings these groups together is not fully clear 

to me. The initiative needs to come from the elders and the 

current leadership. If those who are outside the formal 

structure initiate the changes, they will be perceived as 

challenging the leaders for control of the church. At the 

1992 Urban District Council, several youth were quite vocal. 

The leadership essentially ignored them, feeling that they 
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were making trouble. The only way forward is for the 

leaders themselves to renounce absolute authority and bring 

the others into the process. 

Ramseyer (1986) observes that an incarnational model of 

church organization will involve the people at the local 

level as much as possible. Combined with such management 

principles as "management by walking around," the 

incarnational principle gives us a possible route forward in 

a new model for leadership. 

A basic difficulty for the church in this situation is 

the cultural trait of suspicion that several people 

described to me. One man gave me an important piece of 

information in a personal conversation. When I suggested 

taking up the subject in a larger group, he said, "If you 

call together two or three people, I will talk. If you 

bring together a larger group, I will agree with what the 

others say and not repeat what I have said here." 

The former bishop, Rev. S.N. Ndlovu, told me that when 

the missionaries decided to give the people authority to 

elect the bishop for the first time in 1964, the people 

responded by saying, "There must be some reason for this. 

There must be a problem that they are not telling us about." 

And they elected a missionary as bishop so as to foil the 

missionaries' attempt to trap them! This hermeneutic of 

suspicion that operates in Ndebele conversations could 
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cooperation and participation. 
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Therefore a basic task for the leadership is to create 

an atmosphere of trust within which participation can grow. 

As seen in the lessons from the business world discussed 

above, groups cannot create new organizational structures 

for new situations without trust and integrity. The 

leadership will need to model both and to empower the people 

as a whole to act honestly and trustingly . 

This process will need to be oral. Traditionally 

decisions are arrived at through consensus in Ndebele 

society. Donald Smith (1992) gives two examples of oral 

communication among the Ndebele. He describes (1992:242) 

the surprise of some Africans at a White man's use of books 

to farm. "It was not a question of ability, or even of 

being part of the contemporary world. . •. It was a 

question of cultural patterns. Important information was 

shared orally in their society." 

Smith (1992:246) notes further that the Ndebele do not 

communicate important information directly, but through 

mediators. "Telling a message directly, even an important 

message, invites incomprehension." Although this 

communication trait is changing in the present, Smith's 

reminder serves as a corrective to my call to participation. 

Full participation in the church does not overturn 

established patterns of hierarchy and communication. 
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How to Do It 

To illustrate the call for full participation, I offer 

a sample of strategies that the church could seek to 

implement. These do not exhaust the possibilities, nor are 

they necessarily the right illustrations, but they help make 

visible the kind of action I am advocating. 

My experience asking questions and listening 

demonstrates that people in the church are willing to ta~k. 

They need the appropriate opportunities. This study has 

examined change from the past to the present, and the 

examination leads in turn to a consideration of the church's 

theology in light of the people's needs. Full participation 

begins with examining further these areas. 

This task is approached best within the congregation. 

A study of change, for example, requires knowledge of the 

past as well as the present. The young people know Bulawayo 

today, but they do not know their parents' rural homes and 

backgrounds nearly as well. A congregation can promote 

events that bring the past into the present. Story-telling 

sessions give the elders their chance to speak and remember 

their youth. Telling their stories gives the youth a 

framework for understanding the present. When I asked for 

the history of the Bulawayo churches, many people were ready 

to talk. Such oral historians can ply their trade in the 

youth meetings on Saturday afternoons and at regular Youth 

Retreats. 
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Storytelling would in fact begin at a popular level the 

sociological task of analyzing past and present culture. 

The pastor can ask some elders questions like, "What was the 

preaching point at Luveve like when you first went there?" 

"How was it different for you growing up at Gwabila than for 

your children living in Tshabalala?" Youth leaders can 

invite elders to their meetings to answer similar questions. 

Since the youth enjoy drama and music and often perform in 

the services, they can use themes of the past as material 

for such events, utilizing the knowledge of their elders as 

their basic resource. 

These kinds of activities on the part of the youth 

reinforce the respect that young people still claim to hold 

for elders. Since older people believe that the youth have 

lost respect, as evidenced by their increased tendency to 

challenge the elders, the youth need to reemphasize their 

respect with concrete actions. The act of challenging the 

elders communicates disrespect, thus the youth should 

demonstrate their real respect by seeking their elders' 

knowledge of traditional culture. 

The elders, for their part, can respond by inviting 

younger people to address them also. A meeting of the Men's 

Fellowship, for example, can invite some high school 

students to describe the challenges that face young people 

today. The very act of inviting the young people to speak 

challenges deeply held cultural beliefs. On one occasion 
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some youth wanted to pray for an elder who was sick. He 

rejected their prayers on the grounds that they were too 

young to pray for him. Elders do not ask young people for 

advice on how to meet a situation. A forum in which older 

men ask young people what challenges they face can be a 

stepping stone to fundamental cultural change, which in turn 

can help to bring the generations back together. 

The theological task goes alongside the sociological 

task of remembering and discovery. Settings for beginning 

the theological task already exist. Lobengula church, for 

example, spent a Sunday evening during the research period 

debating whether or not women in the church should continue 

to wear the head covering (as specified in 1 Corinthians 

11). The congregations could call such special sessions to 

debate the issues surrounding Pentecostalism and the spirit 

world, as well as other important issues in the church. 

The pattern for group decisions in traditional culture 

is the indaba--a time of debate in which everyone, from 

young to old, has the opportunity to speak before the 

leadership announces a decision. Congregational meetings 

can build on the cultural pattern of such preliminary 

discussion, with the modification of giving greater voice to 

women and young people than was done traditionally. 

Leadership for these initiatives needs to come from the 

elders and congregational leaders, promoting such discussion 

times in the local churches. The overseers can do the same 



at the district level. The leaders already do this, as 

illustrated by an urban district seminar on healing, held 

during the research period. The leaders should, however, 

promote such events as central to the church's future, 

rather than as occasional entertainment for the church. 
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For example, the urban district could plan a series of 

Saturday seminars on the role of the Holy Spirit, the 

Pentecostal influence, and the world of the ancestral 

spirits. Such times presently tend to revolve around 

lectures, which do not engage people's hearts in the same 

way as a true indaba. Thus, instead of lining up speakers 

to define the issues, the leaders could encourage debate on 

a series of questions such as: (1) Are memorial services 

held a year after someone has died acceptable for 

Christians? (2) Does the Holy Spirit still speak today? 

(3) What does the Bible say about the gifts of the Spirit? 

(4) Why do people return to the traditional diviners when 

they are ill? (5) What can the church offer that would meet 

the people's needs in times of illness or possession? One 

can generate an even greater list of questions, but these 

suffice to show the general direction. 

A New Direction for Church Structure 

Much energy in the church is expended on restructuring 

the church. People are well aware that the present 

structure derives from the missionary era. General 

conference has had an ad hoc committee on restructuring for 
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several years now, but there is no real progress. In 1989 

the committee brought a proposal to the general conference, 

which rejected the proposed structure soundly on the grounds 

that it would cost too much and would make too many chiefs. 

Simplicity 

I want to lift up one facet of church structure: 

simplicity. Organizational simplicity lends itself to 

increased participation and the kind of incarnational 

leadership (Ramseyer 1986) described above. Further, 

complexity tends to be too rigid to meet new situations. 

Thus if the organizational structure seeks to meet each 

need of the present situation, it becomes increasingly 

complex as the situation becomes more complex. Complex 

formal structures lend themselves to authoritarian 

leadership styles. They fit one basic context and grow in 

response to one specific historical situation. Any change 

in the situation leaves the structure out of synchronization 

with its context. Ordinary members are forced to rely on 

the leaders with little understanding of what is going on. 

Often those in charge of the different departments are able 

to pursue their own ends in a cloud of confusion. 

The general conference of the Brethren in Christ has a 

very complex structure indeed. The range of institutions 

requires a system of administrative committees to run them. 

For the past several years the reports from these 

administrative committees have not been discussed at the 
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annual meeting of the general conference. Several 

informants spoke about this failure as a significant 

weakness in the life of the church. One man observed that 

the church has not really dealt with these issues at the 

general conference meeting since about 1985. 

Such a situation leads to autocracy. The leaders of 

the institutions can act with relatively little check from 

the larger church, strengthening the whole picture of 

authoritarian leadership. I recommend a drastic remedy: 

separate the institutions from the church as much as 

possible, and move as much authority to the local level as 

possible. 

For example, Matopo Book Centre could be operated by a 

Board of Trustees that would report to the general 

conference, but would stand in a covenant relationship with 

the church rather than an administrative one. Farms could 

be sold or leased to surrounding peasant farmers. Schools 

could be operated by governing boards which, as with Matopo 

Book Centre, would stand in a covenantal rather than 

administrative relationship to the church. 

At the present time the bishop and overseers are in the 

unenviable position of having to act as businessmen, 

farmers, and hospital managers, all of which leaves them 

with little time, energy, or vision to lead the church. 

Such decentralization of authority to boards equipped to run 

each institution would set the church leaders free to lead 
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the church. As McGavran argues (1970:20-24,141), the church 

in this situation dies a slow death. 

Where needs can be met at the local level, the central 

church office can consistently refer people to the local 

congregation. Such a movement is already under way- People 

often corne to the bishop for weddings and funerals. He 

refers them to their local pastor or overseer, since the 

task of caring pastorally for the whole general conference 

is too great for a central leader. 

This process can take place in many different areas. 

At the 1992 Urban District Council the Phumula congregation 

brought a recommendation that the general church begin a 

garage to service church and mission vehicles. Their 

rationale was to help unemployed young people in the church. 

The reason was good, but such help comes better from the 

local level than from the center. 

The center can help to coordinate resources, but the 

local congregation knows the people who need help. The 

local leaders know which applicants actually belong to the 

church and which ones have some prospect of succeeding in a 

cooperative venture of some kind. 

Cooperatives are a form of small-scale business 

ventures that the Zimbabwean government supports for the 

development of the country. Someone has suggested forming a 

cooperative to cut down dying gum trees at Mtshabezi Mission 

for firewood. People all around Mtshabezi and down to the 
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town of Gwanda need firewood, and deforestation is a 

significant problem in Zimbabwe. By providing a good supply 

of firewood, the cooperative could employ people and protect 

the environment. 

If the initiative for such a venture comes from the 

center, problems are inevitable. People at Mtshabezi may 

feel that those in the cooperative got there through 

favoritism. The project will be seen to benefit the center, 

not the people at Mtshabezi. It will therefore lead to more 

dissatisfaction rather than to an improvement of people's 

lives. 

Such a venture initiated at the local level has 

important advantages. The local leaders know who should 

benefit, so they can act more fairly. The local leaders can 

integrate such a social program into the life of the church. 

If the Christian life genuinely involves all of life, then 

it includes people's needs, such as for employment. If the 

project is run from the central office, however, people will 

see no connection with being Christian, only with being at 

the center.' 

Accountability 

Organizational simplicity will work best if the 

leadership comes to terms with contemporary Zimbabwe. One 

of the major shifts in popular expectations noted in this 

study is the change from ascribed leadership to achieved 

status among the leaders. It is no longer enough to say, "I 
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am the leader;" the people want to know that their leaders 

are working well. 

Many of the comments concerning the institutions relate 

to this desire for greater accountability. Whatever the 

church decides to do with the institutions--whether to keep 

them directly under the church structure, or to place them 

in a covenantal relationship under the leadership of their 

own boards of governors--it must also put in place clear 

mechanisms to hold the leaders accountable to the people. 

The leaders need to accommodate to the role of leaders 

in an industrialized and urbanized context. People ask 

questions where they used to just listen. They demand to 

see results where they used to assume that the leaders knew 

what they were doing. 

The mechanisms already exist for such accountability, 

but they are primarily "paper mechanisms." The overseers 

are supposed to file monthly reports to the bishop, which 

should ensure that they are doing their work. But in an 

oral culture written reports do not carry the most important 

information, so that requiring written reports communicates 

the subconscious message that these tasks are not as 

important as the things the bishop and overseers actually 

talk about with each other. 

Rev. Sandi Vundla, the founding pastor of the Bulawayo 

churches, was known especially in his earlier years as "a 

man of the people." Many informants told me how he rode his 
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bicycle allover Bulawayo talking with people and listening 

to their problems. Although he later had his own problems, 

his example can serve the church today. If the pastors of 

the congregations spend time visiting their people, they 

will know what the people think and want and need. If the 

overseers spend time visiting the congregations, they will 

know what the people think and want and need. If the bishop 

spends time visiting the districts, he will know what people 

think and want and need. 

In short, the leaders can continue to make written 

reports, but to emphasize the importance of their work, they 

should also make oral reports to the people on a regular 

basis. Thus the bishop can visit each district once a month 

to report on what he is doing and to learn what the people 

in that district want. The overseer can visit each church 

in his district regularly (the present job description 

suggests twice a year). The pastors can visit their people 

individually and in groups. 

This procedure brings us back to the problem that the 

original hypotheses suggested (page ll)--the presence of 

significant subgroups in the church in conflict with the 

formal leadership. In chapter 1 I quoted Deal and Kennedy 

(1982:85-98), noting that the presence of the informal 

organization is not necessarily a problem; it is in any case 

inevitable. The key element is whether the subgroups in the 

organization work with or against the formal leadership. 
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The suggestions above for more participation, 

organizational simplicity, and increased accountability all 

revolve around the effort to bring the informal organization 

into a synergistic relationship with the formal 

organization. Cultural change has provided the context in 

which gaps and conflict have grown. Cultural and 

theological analysis are two areas in which the church needs 

to bridge the gap. Speaking and listening are the primary 

tools. I make one final suggestion for the formal 

leadership in this task. 

In chapter 4 (pages 168,169) we saw that umlomo 

wabantu--the mouth of the people--is the traditional style 

of leadership. In chapter 3 (page 153, footnote 15) we saw 

that the leader had an "inner council" (umpakathi), who 

advised him before he made any decision. The leader was 

"the mouth of the people" because his council were "the ears 

of the leader." It is this listening function that has been 

lost in contemporary zimbabwe. 

Listening is difficult, hindered both by our natural 

desire not to hear bad news and by others' desire not to 

offend us. As noted above (page 203), President Kaunda of 

Zambia was the only one who was surprised when he lost the 

general election of 1992. The basic problem is the loss of 

communication between the leader of the government and the 

people in the country. A similar phenomenon is occurring in 
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the church, but it is easier for the church to reverse the 

trend and for leaders and people to listen to each other. 

The bishop can recapture some of this traditional 

strength in leadership by forming his own inner council, 

composed of some elders and some youth, some who agree with 

him and some who do not. These people would have the task 

of listening carefully to the people so that the bishop 

could know what the church is really saying. Similarly the 

overseers can also have their own advisors. 

In neither case should the advisors act as spies. Such 

a council without the trust of the people will create 

further division. Nor should they have official decision

making power. Final authority must rest with the people 

gathered together in the general conference. Nor yet should 

they be people who will agree too readily with the leaders. 

Honesty and clear speaking create the necessary 

understanding for further decisions in the church. Rather 

than any of these negative functions, their task should be 

to bring as much clarity as possible to the formal 

leadership. They seek to bridge the gap between the 

official leaders and the various subgroups within the 

church. 

Leadership and the Subgroups 

These recommendations have the essential goal of 

bringing together groups of people who are becoming separate 

in the church today. Participation in church leadership for 
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people at all levels of church life; a simplified general 

church structure, with more authority and activity given to 

the local level; and greater accountability of the leaders 

to the people--these recommendations build on the hypotheses 

in order to bring unity and strength to the church. 

The Youth Movement 

These recommendations envision a more positive attitude 

to the young people: the youth are absolutely necessary ~o 

the future of the church in Zimbabwe. without the youth the 

church will become increasingly irrelevant and eventually 

disappear. 

Such openness implies greater sensitivity to and 

acceptance of the Pentecostal influence on the youth. The 

attraction that the youth feel for these practices is 

sufficient evidence that traditional patterns are not 

meeting their needs. Although the youth have lost many 

practices that were traditional to Ndebele culture, they 

still feel keenly the underlying spiritual realities of 

their world. 

I spoke with an elder who has joined a church which 

seeks to combine traditional religion and Christianity. He 

stated that Brethren in Christ theology is essentially 

Western and does not deal satisfactorily with the realities 

of the spiritual world in Africa. The Pentecostal movement 

represents an attempt to take this world seriously and thus 

deserves respectful attention from other churches. One need 



not agree with the Pentecostal churches to learn greatly 

from them. 

The Progressives 
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These suggestions also envision a desire to involve the 

group of elders that I have called "progressives." Those 

elders who view change positively and understand how 

contemporary Zimbabwean society works are integral to any 

positive changes the church may make. The deficit, for 

example, is a chronic problem. The larger church has many 

people, strongly committed to Christ and to the church, who 

understand how large financial organizations work. The 

leadership needs to bring them into the process rather than 

seeing them as enemies to be locked out. 

Many of these people have the business and educational 

training to implement the decentralization I suggested 

earlier. There are qualified people available who could 

serve on boards of governors to operate the institutions. 

They could help to set the church leadership free by sharing 

their expertise. 

The present leaders have a good reputation in the 

church as men of power in whom God's spirit is present. 

When I suggest that they involve better trained people to 

help them, I do not want them to abandon church leadership, 

but I want to empower them to lead the church. At this 

time, I believe, they are distracted by many concerns that 

are peripheral to the life of the church. The suggestion 
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above would allow them to take part in the continued growth 

and life of the church, rather than spending their time and 

energy defending an institutional empire in trouble. 

The Traditional Elders 

This whole discussion presupposes that the traditional 

elders and formal leaders are already closest to the centers 

of power in the church. They need to remain fully involved 

in the process. They are the ones who can work with the 

progressive elders and who can invite the emerging youth to 

take part in the task that faces the church. In no way do 

the ideas in this study suggest that the traditional elders 

should abdicate authority; rather the idea of participation 

calls them to share authority and power, neither dictating 

nor fleeing in the process. 

Objections 

I think of two objections to such a divestment of 

power: one, the missionaries did not do it, so how can a son 

of the missionaries suggest it; and two, if life is a 

complete whole and the physical is not separated from the 

spiritual, how can we separate the institutions from the 

church? Are they not all "church"? 

For the second question, the institutions represent a 

Western intrusion into the life of the church. I do not 

want to see them unrelated to the church, but I do want them 

to stop dominating the life of the church. For the first 

objection, I accept the rebuke. The missionaries tended to 
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build empires that laid the foundation for the present 

situation. But historical precedent does not excuse present 

action. Missionary failure requires humility in my 

critique, but does not remove the critique. 

This humility forces me to repeat something that I 

stated earlier. None of these suggestions for the future 

can be taken to speak against the present leaders. They 

have done their best in the most difficult of circumstances. 

The degree to which the world has changed taxes the efforts 

of us all. In the same way we cannot say that the 

missionaries were simply imperialistic. They also were 

children of their time and followed God as faithfully as 

they knew how. Enough testimonials to the goodness of the 

missionaries and of the leaders from then until now exist to 

emphasize the respect they deserve. 

Qualifications for Church Leadership 

Given the foregoing suggestions, what are the 

qualifications for church leadership? I have suggested that. 

the chief in traditional culture is one source of a model 

for the church today. That analysis gives us insight into 

the present situation, especially considering the movement 

within colonial Zimbabwe to make the chiefs more 

authoritarian than in traditional zimbabwe, a fact observed 

by Lan (1985) and Ranger (1985). 

But "chief" is not the only model for church 

leadership. "Nyanga" is in many ways a better traditional 
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model. Lagerwerf (1987:5ff) among others has observed the 

natural way in which nyanga, or traditional diviner, acts as 

a model for pastoral leadership. Ma Mpolo (1985:92ff;124ff) 

and Milingo (1984) give examples in their own ministry of 

bringing traditional spiritual understanding into the 

pastoral role. 

If one emphasizes the aspect of formal education too 

much, this role of spirituality will be lost. As the 

foregoing discussion has made clear, education and 

industrialization is only part of the change in Ndebele 

culture this century. Prominent also is the rise of the 

Pentecostal influence among the churches. I believe that 

this influence is a counterpart to the spiritual influence 

that independent churches have had throughout Africa 

generally. Sundkler (1976) and Daneel (1970b) have observed 

the importance of the Holy Spirit and of dreams in 

validating the authority of Zionist leaders. 

Shadrack Maloka (1990) is an Evangelical Brethren 

leader from South Africa who has often preached among the 

Brethren in Christ in Zimbabwe. I heard him bring the 

evangelistic messages at the 1990 meeting of the general 

conference. Clearly he is a man of great spiritual power 

and influence, although he is relatively uneducated. 

Maloka (1990:63) is an example of a man of power who 

empowers managerial leaders. He was president of the 

Evangelical Brethren until 1988. As he writes, U[I 



resigned] partly because I thought that the Evangelical 

Brethren now have more men who are capable of carrying on 

the administrative work that I have been doing." 
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The church needs leaders who can work with the social 

realities of contemporary Zimbabwe. One Bulawayo church 

pastor told me that he is studying to take his Cambridge '0' 

level examinations, which will match the academic 

qualifications of many young people in his church. I also 

encourage other leaders to take courage and pursue their 

training further. 

But spiritual realities are as much part of 

contemporary Zimbabwe as social realities. Indeed we can 

separate them only by an effort of analysis; in life they go 

together. Thus this same pastor must be a man of spiritual 

power as well as academic attainment. Perhaps a leadership 

team offers good possibilities, with leaders who have the 

formal training and leaders who show the power of the Holy 

Spirit agreeing to trust and help each other for the good of 

the church. 

Shaping the Future out of the Past 

I do not state dogmatically the shape my 

recommendations should take. The seemingly radical 

suggestion of cutting loose the institutions, for example, 

may be wrong. Schein (1992:201f) observes the way in which 

even the best researched and neutral report of someone from 
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forces and create new problems. 
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The Zimbabwean church must act on the basis of what is 

right in Zimbabwe. I have tried to reflect what people have 

told me; the church in Zimbabwe must carry the conversation 

forward. Two tasks that the church must undertake in 

shaping the future are defining Ndebele culture and learning 

from the Pentecostal movement. 

Core Culture and Cultural Compulsives 

An essential element of the way in which the church 

carries on this conversation is the question, "What does it 

mean to be Ndebele?" I asked various people this question. 

Often they answered in terms of particular practices, so 

that I could not tell what they were saying more generally. 

Often they answered in terms of holding on to the Ndebele 

language. The language that the young people speak is 

changing under the impact of Shona, English, and other 

languages current in Zimbabwe. 

The concepts of "core culture" (Whiteman 1984a:15) and 

"cultural compulsives" (Calverton 1931:27) help us here. 

Whiteman observes that a culture consists of the core 

culture, cultural elements that everyone or almost everyone 

shares, and the fluid zone in which people exercise a great 

deal more choice. He (1984a:16) writes, "The core culture 

is the most resistant to change, the fluid zone more open. 
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Moreover, changes in the fluid zone do not necessarily mean 

there will be changes in the core culture." 

Cultural compulsives are elements of a culture or 

subculture that represent the deepest interests and identity 

of the group in question. For example, the stress on 

individualism is an American cultural compulsive. 5 

Calv.erton (1931) observes the way in which class interests 

served as cultural compulsives to obscure the debate over 

evolutionary theory in the Nineteenth Century. People 

accepted dogma as true because it represented their 

interests best. He (1931:30) notes, "the awareness of the 

compulsive nature of social thought should make it possible 

for the development of a little more flexibility and a 

little more criticism within the radius of the cultural 

compulsive itself." 

These two concepts are part of the concept of 

"worldview," the way in which people see their world. 

Certain elements basic to the culture will find expression 

in the changes that are made, whether we see them or not. 

Therefore the church needs to be aware of what those core 

elements are so as to meet the needs that they express. 

Failure to be so aware may derail any effort to adapt to the 

changes in society. 

In response to my questions, people found it hard to 

articulate what is really most important about being 

Ndebele. Such difficulty is cornmon to most people. 
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Americans tend not to be able to see the ways in which they 

act most American. I identify the core culture or cultural 

compulsives for the Ndebele with the greatest hesitation and 

as an effort to begin a process of reflection within the 

church. 

An Ndebele teacher who had spent 10 years studying in 

the united States told me that three elements stand at the 

center of Ndebele culture: a sense of community, a sense of 

being religious, and the relationship between men and women. 

From other people's responses to the same question, I would 

add: respect for elders. 

My own summary of the responses places at the center of 

Ndebele identity at least these two components: community 

through hierarchy6 and a holistic view of life integrated 

through the practice of religion. Cultural compulsives are 

of vital importance. They persist even when the outward 

forms in society change drastically. 

Religion is important to the Ndebele because it 

provides security in a community of the living and connects 

them to those who lived in the past. Community is important 

because it provides an environment in which everyone has a 

place. Hierarchy is important because it holds community 

together. Traditionally hierarchy almost defined both 

religion and community, as one's status increased throughout 

life and even more after death. 
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Any restructuring of the church or reformulation of 

leadership roles must take these factors into account. As 

an American I am attracted to forms that look "democratic." 

One reason that I like the vitality of the youth movement is 

that it reflects an assertiveness based on individual 

achievement and worth rather than on ascribed roles. 

The future of the church in Zimbabwe requires a social 

and psychological fit with Ndebele culture. That is one 

important reason I recommend that the leaders take the 

initiative in giving up power rather than suggesting that 

the youth should take power. Both recommendations are 

revolutionary, but a voluntary revolution with which 

everyone agrees has the better chance of succeeding. 

Many people told me that the youth still want to listen 

to the elders: that cultural compulsive remains intact. 

Because they feel that the elders are unaware of their 

experience as young people, the youth rebel. Consequently 

they are experiencing psychic stress as their context and 

their culture forge a new reality within. I want to see 

everyone participate in the struggle between culture and 

context, because ultimately culture and context become the 

same. Those who hold on to past culture in the present 

context, instead of seeking to transform past culture in the 

present, will find themselves deprived of their way of 

living. 
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So in order to discover its future, the church needs to 

develop a clearer understanding of its cultural past. The 

people need to understand who they are within Zimbabwean 

society. Such understanding requires analysis of 

contemporary culture and society with the help of those who 

have demonstrated the keenest insight into these matters. 

The task of the leaders is even more important than 

finding new structures and managing the church organization. 

The leaders must show the way for church and society to 

discover their core cultural values and the appropriate ways 

to express those values in contemporary Zimbabwe. 

Appropriating Pentecostalism 

In a similar way, the church needs to analyze 

Pentecostalism. Most people in the church respond somewhat 

uncritically to the influence of Pentecostalism, either 

embracing worship practices enthusiastically or rejecting 

them strongly. At this point I am not aware of sustained 

and open discussion of the merits and drawbacks of such 

practices as speaking in tongues, praying for healing, 

praying aloud together in congregational worship, and 

dancing while singing choruses. 

An exception to the general silence came one weekend in 

Bulawayo when the Urban District held a Saturday seminar on 

such practices as isikhumbuzo (memorial) and healing. 

Isikhumbuzo is a memorial service that is starting to 

replace the umbuyiso (return) traditional service. In 



umbuyiso the family gathers about a year after a family 

member dies to welcome his/her spirit back into the home. 
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In isikhumbuzo the family gathers to remember and praise the 

one who died in what clearly serves as a functional 

substitute for the traditional service. 

Prayers for healing have not been common among the 

Brethren in Christ, but increasingly pastors and others are 

starting to use such prayers. At the Saturday seminar, a 

rural pastor who has an active healing ministry described 

his ministry for the urban churches. These discussions are 

notable evidence that the church is discussing the changes 

that are coming. Such discussion needs to increase and take 

in the whole church. 

An aspect of the influences of such spiritual matters 

on the church is the diversity of people within the church. 

Lobengula and Nkulumane are known as churches that practice 

Pentecostal-type activities quite freely among the youth. 

Bulawayo Central, Nguboyenja, and Mpopoma are known as 

churches that control the youth along more traditional 

lines. Phumula and Entumbane stand somewhere in between. 

This diversity can benefit the churches if the whole 

church accepts diversity as an asset within the larger body 

of Christ. Memorial services are more important to the 

older people because they are closer to the end of their 

lives. Praying together aloud in worship and dancing while 

singing choruses are important to the younger people because 
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they enjoy the enthusiasm of such worship. If the church 

accepts only what suits one group, the other groups are left 

out of the life of the church. 

A church-wide discussion of these practices (as 

described above, page 217) can help to establish boundaries 

on behavior and belief without prescribing exactly what each 

congregation should do. For example, many people are afraid 

that memorial services act as a bridge to allow family 

members to welcome the spirit of the dead one back into the 

home. Other people are afraid that the practice of praying 

aloud in worship encourages young people to manifest 

possession by ancestral spirits under the guise of praying 

to God. 

In either case the underlying issue is the way that the 

church and the people understand the world of the ancestors. 

The people will need to work out what they believe and how 

their beliefs affect what they do. 

One creative way in which this may already be happening 

is the practice of holding imithandazo (prayers). When 

someone dies, the family holds prayer meetings from 6 to 

6:30 p.m. each evening until the funeral. Family and 

friends gather around, eat together, talk together, spend 

the night together. I suspect that these prayers are a 

primary socializing force in Ndebele cultural self

understanding. They may well provide the place where the 
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people's understanding about the ancestors can be worked out 

most clearly. 

The importance of the spiritual world in the life of 

the church should be self-evident. I emphasize it here to 

remind myself that the future is not simply a matter of 

organizational structure. Hastings (1979) divides his 

history of the church in Africa (1950-1975) into sections on 

the Roman Catholic, Protestant, and Independent churches. 

His discussion of independency raises these same issues of 

spiritual life. Sundkler's (1976) study of Zionism lifts up 

the spiritual world. Joel Kailing (1993) has studied 

Pentecostalism in Nigeria, confirming the importance of the 

spiritual there. Although I do not know of a similar study 

of Pentecostalism in Zimbabwe, I would expect it to reveal a 

similar emphasis on spirituality. 

African Independent Churches and Pentecostalism 

represent two widely divergent responses to the shape of the 

church in Africa, but they have a basic point in common: 

they accept that the world of the spirit determines the rest 

of life. This view of life works well in Africa. This 

understanding requires that the Brethren in Christ in 

Zimbabwe learn what they can from both influences and 

appropriate such learning carefully. 

Accommodating Ethnic Diversity 

An element this study unearthed but did not delve into 

deeply is the ethnic diversity within which the church 
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lives. The changes observed among the youth relate to this 

interaction between Ndebele, Shona, White, Asian, and 

Colored young people. Yet the Brethren in Christ Church 

remains firmly Ndebele. 

As the church takes on the theological analysis of 

Pentecostalism and the world of the spirits, and as the 

church works through the sociological analysis of Ndebele 

culture in contemporary Zimbabwean society, a consideration 

of ethnicity must be at the center of the analyses. 

The church has helped to strengthen Ndebele identity 

until now--so my informants told me. How can the church 

build on this acknowledged good while including others with 

different ethnic heritages? This task of analysis and 

action may prove to be even more difficult than the 

sociological and theological tasks already mentioned. The 

question in the end revolves around the Brethren in Christ 

understanding of their own identity. How does the church 

bring together ethnic identity and the kingdom of God? All 

that is clear at this point is that both must be included. 

A Brief Missiological Application 

All churches in the midst of cultural change face 

structural irrelevancy. Twice in the past 40 years the 

Brethren in Christ in North America have made great internal 

changes to deal with their external context. In the 1950s a 

small group of younger leaders saw the threat of 



irrelevancy, worked out a vision of the future with each 

other, and were able to carry the church with them. 
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A reading of wittlinger's (1978:479-492) account of the 

process by which these changes came is instructive. The 

general conference of the Brethren in Christ in North 

America was relatively small at the time, composed of some 

5,000 members. The proposed changes were debated strongly 

and deeply in annual conferences and in the congregations 

for up to 10 years. Although not everyone in the church 

agreed with the decisions, they made the changes together. 

Since 1988 the general conference has been involved in 

a series of efforts to restructure the church appropriately 

for the present time. With a membership of over 20,000 

today, and with biennial meetings of the general conference, 

the proposals have been debated less thoroughly than were 

those of the 1950s. In spite of strenuous efforts by the 

general church leaders, people in the congregations seem 

mostly antipathetic or simply apathetic about the proposals. 

As one leader said to me, "They want to pay the least to the 

central budget, and get the most for their dollar." 

I believe that what we face in North America is quite 

similar to the situation in Zimbabwe--a rapidly changing 

context in society. The church we have known, with strong 

ties to the center through what we have called "the 

brotherhood model," is becoming increasingly irrelevant. 

Having doubled twice since the 1950s, we are not held 
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together by a common history as in the past. Most members 

feel more loyalty to the congregation than to the whole, 

which is represented by the center. Such individualizing of 

the congregation is common to North American institutional 

life in general (cf Barna 1990: chapter 10). 

I do not know what changes we should make in our 

structure. I would like to see a similar process as I have 

recommended for the church in Zimbabwe--one in which the 

conversation increasingly takes place at the local level 

rather than within isolated groups, either groups within the 

formal organization or groups of informal leaders rebelling 

against the formal organization. 

Such a process of conversation is difficult. Many 

people in the local congregations do not see the need for 

it. Some leaders feel threatened by initiating a process in 

which they have little control over the outcome. Those who 

see the problems clearly find it hard to wait for the myriad 

local conversations to take place when the problems are so 

evidently there in front of them. 

My basic recommendations to the church in Zimbabwe 

apply here also. In any restructuring, simplify as much as 

possible, move as much authority to the local congregations 

as possible, and seek the understanding and desire of the 

people throughout the church on which to build the future. 

The situations facing the Brethren in Christ in 

Zimbabwe and in North America are not unusual. Although 
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they are conditioned by particular historical and cultural 

contexts, they share a basic characteristic with most 

churches around the world. 

Almost every society at this point in history faces 

rapid and bewildering cultural change. The forces driving 

the changes differ from country to country; the fact of 

change is the point of contact between them. A survey of 

world news from the mass media provides illustrations. The 

church in the united Kingdom is adapting to a secular 

society packed with a vast array of cultures--from West 

Indian to Indian--derived from the former British Empire. 

The shape that the church takes in that setting depends 

largely on how well it adapts to change. 

Colombia is wrestling with situations that derive from 

the interaction between deep poverty in the countryside and 

great profits available from the trade in cocaine. In order 

to mean anything significant in Colombia, the church must 

deal with the cultural changes this situation creates. 

Hong Kong waits with anxiety and uncertainty for 1997, 

the year that China assumes control of the colony. The 

people face financial, political, and cultural changes that 

compel the church to respond. These three examples picture 

the end of a colonial empire, the struggle between a 

political and judicial system and the drug dealers, and 

political changes. Each acts as a powerful engine leading 

to cultural changes that one can hardly foresee. To the 
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extent that the church participates in and seeks to direct 

the changes, the kingdom of God becomes incarnate in our 

world. 

The two situations that the Brethren in Christ face--in 

Zimbabwe and in North America--emphasize the necessity of 

cultural and historical analysis. Both churches face 

structural reorganization and changing leadership needs, but 

their situations are sharply different. North America has 

an aging population, as the "baby boom" generation moves 

toward retirement age. In contrast Zimbabwe's population is 

growing younger. 

Given that Zimbabwe's church structure was transplanted 

from North America, its orientation to traditional culture 

comes as a surprise. Reorganization can build on that 

unexpected strength rather than dismissing the present 

structure automatically. For the North American church, a 

careful historical and cultural analysis of the present 

structure may also reveal surprises. Terence Ranger (1985) 

has argued that one cannot analyze the situation in Zimbabwe 

as if it simply replays the action of Mozambique or Kenya. 

One must take its historical specificity carefully into 

account. The same is true of the church in Zimbabwe, or 

North America, or anywhere else. Failure to observe the 

historical and cultural context of the church leads to 

inadequate and bankrupt analysis. 
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Recommendations for the Future 

This final step of applying the principles of 

participation and simplicity to the Brethren in Christ in 

North America, then, emphasizes both the uniqueness and the 

universality of this study. 

Summary of the Study 

For the future of the church I have recommended three 

basic steps: full participation of all the people, 

organizational simplicity, and clear leadership 

accountability. If the informal subgroups are where the 

best things happen in the church, the leadership needs to 

get in touch with the informal leaders. Since the informal 

leaders tend to remain more closely in touch with changes in 

society, bringing them into the counsel of the formal 

leaders helps the formal organization to stay in touch with 

present social realities. 

Simplicity of structure does not necessarily eliminate 

autocracy. A leader committed to power can use a simple 

structure as well as a complex one to wield authority at the 

expense of the people. The very adaptability of simplicity 

may permit the use of authoritarian power. Thus the 

leaders' prior commitment to accountability and the full 

participation of all people in the church is absolutely 

necessary. Simplicity of structure then functions to bring 

enhanced participation and help the church adapt to changing 

conditions. 
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When the leaders try to exert control over the details 

of management, they become managers instead of leaders (Deal 

and Kennedy 1982:41ff). The church needs a new definition 

of core values and assumptions more than it needs managers 

who control the details. The church needs visionary leaders 

more than micro-managers, truth seekers more than 

institutional caretakers. Their task is to provide this 

definition through a process of discussion and discovery 

with the whole church as to who the Brethren in Christ wish 

to be in contemporary Zimbabwe. Participation of all the 

groups in the church and simplicity of the church's 

structure are tools to help them in this central task. 

An ad hoc committee exists to consider a new church 

structure. I would like to see its conversation go on in 

the local church. Informal groups are debating the 

doctrinal shifts in the church--for example, in our attitude 

to Pentecostalism. I would like to see those conversations 

brought out into the open in the local church. There is now 

a movement within the church to redefine the way that church 

leaders operate. I would like to see that conversation take 

place in the local church, openly and clearly. 

"Openly and clearly" may mean something different in 

Zimbabwe than it does in North America. As we saw above 

(page 212) a characteristic of listening in Ndebele culture 

is suspicion. Consequently, the discussion will take 



patience and time to allow people to trust what is being 

said and done. 
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I expect certain themes to emerge in an ongoing 

discussion, as they did in the interviews I conducted. 

People will talk about the need for accountability between 

leaders and people. In a society increasingly influenced by 

industrialization, achievement is replacing ascribed roles 

as the basis for leadership, and people ask for a greater 

degree of performance and accountability from their leaders 

than in the past. 

People will talk about the need to remain Brethren in 

Christ in doctrine. The Pentecostal and youth movements 

have brought great change to the practice of the church, 

which needs to be evaluated in the light of who the Brethren 

in Christ want to be. People will talk about the need to 

change and involve the youth more deeply in the church. The 

youth are largely excluded from meaningful participation in 

the formal structures of the church. Since anyone under 30 

is traditionally "youth," a large body of qualified married 

responsible church members are thus excluded. 

I do not know what such discussions would lead to. 

That is for the church to discover. It seems likely, 

however, that a church-wide discussion of this nature would 

threaten the present leadership. They would see correctly 

that proposed changes would diminish their ability to 
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exercise power unilaterally. To remain open and vulnerable 

requires great strength of character. 

The person who leads the church in this discussion must 

be someone of remarkable strength and vision and charisma. 

This leader must have the vision to set out on a journey 

with the church toward an unseeable end, the strength of 

will and charisma to bring people on board in the journey, 

and the strength of character to allow the people to remake 

and work out the agenda of the journey. The leader must 

accept that God's Spirit and the community of faith, not the 

leader, have the authority to reach the end of the journey. 

Recommendations for Research 

What is written briefly and confidently overlooks the 

tentative nature of a beginning study. Further research can 

give more strength to the above conclusions, refine them 

certainly, and perhaps change them substantially. The first 

piece of further research that this study points to is 

precisely a deeper analysis of Ndebele culture. 

Ethnographic literature on the Ndebele is rare, 

represented in this study by Bozongwana (1983), Child 

(1968), Smith (1969) and Werbner (1991). The last of these 

is clearly the best; it is also the only one that observes 

the recent effect of city life on the Ndebele people. T.O. 

Ranger, in a lecture in Bulawayo in 1988, observed that most 

historians on the Zimbabwean scene work in the rest of 

Zimbabwe and pay little attention to Matabeleland. 
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Likewise, most studies of culture in Zimbabwe have focussed 

more on the rest of the country and not on the Ndebele 

people. 

Further research can also elucidate the nature of 

ethnic diversity and intermingling in the cities of 

Zimbabwe. The youth have a culture which is a mixture of 

Ndebele, 5hona, English and Colored. The young people still 

retain their Ndebele identity, but the mixing of cultural 

influences makes that identity difficult to grasp. A study 

of the youth culture would help us understand what is 

happening with the youth in the church. 

An offshoot of ethnic intermingling is the question of 

the role that ethnicity plays in Zimbabwe and in the church. 

Cohen (1974) observes that ethnicity is largely a function 

of politics. How does the church deal with ethnicity in 

light of the gospel of the kingdom of God? This study has 

not pursued the relationship of the Ndebele to other ethnic 

groups in Zimbabwe, but the question is one of the most 

urgent that the church has to tackle. 

The Brethren in Christ are almost exclusively Ndebele. 

The 5hona people are a significant part of life in Bulawayo, 

and the Brethren in Christ have planted churches in other 

areas too. 50 far only Nkulumane and Bulawayo Central have 

wrestled with the question of how to include non-Ndebele 

people in the church. The question will not go away. 



Further research can contribute to the response that the 

church must make even before the research begins. 
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Further research can also illuminate the way that 

organizations in general function when the social context 

shifts sharply from the country to the city. The present 

study has applied organizational literature from the West to 

the church in Zimbabwe. Parallel studies in Zimbabwe would 

significantly strengthen or modify this reliance on 

organizational literature. 

The Apostolic Vision 

These recommendations for research complement the 

specific suggestions to the church in Zimbabwe interwoven 

through the preceding sections. The whole study has dealt 

with the interaction of church and culture, seeking to 

understand the way the Brethren in Christ have adapted to a 

cultural revolution. This revolution has brought Zimbabwe 

to a special "missionary moment. "7 

Hunter (1983; 1987, chapter 1) reminds us of the 

apostolic vision of the church--another way of speaking of 

the "missionary moment." Although I did not structure the 

study to examine the growth of the church as it proclaims 

the gospel of the kingdom (Matthew 24:14), it is this 

apostolic task that gives urgency to the task of cultural 

adaptation. 

Presently the youth of the Bulawayo churches, more than 

anyone else, are engaged in evangelism. They meet under 
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street lights during the week for street services near 

Phumula church, then invite the gathered crowd to join them 

on Sunday. Youth teams go out from Lobengula to preach in 

the rural areas. Nkulumane has its own preaching points, 

which may in time become new congregations. The youth form 

choirs which attract other youth to join them and hear the 

gospel. They meet together across racial and cultural 

boundaries, talking with each other about their faith. 

Abbie Dube, a mother in the church who has carried 

concern for the youth across many years, is a well respected 

voice on the Zimbabwe Broadcasting Corporation, the 

country's radio. She observed that twelve years ago, just 

after independence, the youth were scornful of the gospel, 

holding that the Christian faith was foreign and outdated. 

Today, in contrast, they come to her and say, "Mrs. Dube, 

tell us more about Christianity." 

A basic reason that the elders and youth need to come 

together is precisely this sense of spiritual urgency among 

the youth. This urgency leads them to try many different 

phenomena, hence their attraction to Pentecostalism. This 

same urgency can also revitalize the church, reminding its 

members that they are not simply an ethnic or social group 

trying to deal with change. They are in fact the only 

visible form of God's rule that people in Zimbabwe can see. 

Without a deep urgency to proclaim Christ and his rule to 

Zimbabwe, the church has no reason to adapt to the present. 
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Epilogue 

This study has suggested that participative leadership 

is culturally, organizationally, and biblically best for 

Zimbabwe. We began the study at an urban district council 

with the youth sitting silently in the meeting, almost 

invisible to the elders and leaders. What could the leaders 

have done, in the light of the conclusions of this study? 

The leaders simply did not see the youth. And when 

they do see the young people, they lecture them and do not 

listen to them. This response has deep roots in Ndebele 

culture, but societal changes compel changes among the 

elders as well. 

The elders should not and do not need to hand over the 

running of the church to the youth. The first step is more 

basic. First they must see them, literally and 

figuratively. They can see the youth as real partners who 

have a real contribution in the debate at the council. They 

can invite the youth to participate in the discussion and 

take their contributions seriously. 

I do not know precisely what the leaders should have 

done that April day--such as ask for a representative of the 

youth to speak more to the executive board, or some other 

action. The call of this study is at a deeper, an even more 

difficult level than the specific suggestions I have made. 

Listen to the youth. Take them seriously. Recognize that 

they may be right sometimes. 
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To take this step requires a basic cultural change, 

since Ndebele culture has always accorded such listening to 

elders rather than to the youth. But the forces driving 

cultural change in Zimbabwean society are too strong for the 

past to continue unchanged. Although the leaders and elders 

remain in charge, they must now seek actively to include the 

youth. Inclusion begins with seeing and listening. 

I feel a personal empathy with the elders. They have 

weathered many difficult experiences and years. Many of 

them were in the forefront of the struggle for political 

change. Yet the reward of their labors is the compulsion to 

change. Instead of the rest that should come to them in 

their latter years, the changes they have helped to forge 

now bring them more change and more work. 

One elder for whom I have the deepest respect said to 

me, "1 can work with the youth at Central--they are more 

respectful. But I could not work with the youth at 

Lobengula. They are too radical!" Although he is himself a 

man of broad education and experience, he finds himself 

overwhelmed with the changes. 

Cultural change can and often does tear a society 

apart. Youth and elders, traditionalists and progressives, 

men and women, all need each other to find their way into 

the future. God holds the future, present, and past in his 

hands. God gives the Holy Spirit to the whole church--old 

men and women with their dreams, young men and women with 
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their visions--to move from the past through the present 

into the future of God's rule. God's rule has already begun 

in the church everywhere, and in an urban district meeting 

in Bulawayo. 
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Notes 

1. The way that assumptions work in historical reporting is 
illustrated in the teaching of history in Zimbabwe's schools. 
When I was growing up in Rhodesia, the historians recorded 
Zimbabwe's past as if the Black races could not have done 
anything worthwhile and the White settlers brought all that was 
good to Zimbabwe. 

The present historians write more objectively, rectifying 
the sins of past omission. After some time, however, one becomes 
aware of an equivalent bias in the present--the assumption that 
nothing good that can have come from the White settlers. 

2. Concerns with corruption in government have been strong in 
zimbabwe during the past several years. What the more impartial 
judgment of history will be on this period is not yet clear. 

3. The concept of leadership as servanthood deserves examination 
in much greater detail. My own understanding has been formed in 
the Anabaptist tradition, influenced, for example, by John Howard 
Yoder, The Politics of Jesus (1972:115-134). 

4. This discussion relies on the literature of applied 
anthropology such as van Willigen (1986). 

5. Darrell Whiteman, in whose class on Cultural Anthropology I 
first met this concept, relates describing this cultural 
compulsive to a class of American undergraduate students. One of 
them strongly protested that perhaps others were influenced by 
culture, but he wasn't. He "did his own thing, went his own way, 
thought his own thoughts" and so on, thereby neatly illustrating 
the American insistence on individuality! 

6. A theme that runs through Gelfand's (1973) work on Shona 
culture is the importance of community through hierarchy. I 
believe that the same is true for Ndebele culture. 

7. Father Vincent Donovan gave a series of lectures at Asbury 
Theological Seminary in May 1993, as this study reached its final 
stage. He spoke of "missionary moments" crucial to the future of 
the church--special times when the culture and people are 
unusually open to God's Spirit at work. 
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APPENDIX A: Interview Questions 

The following questions were used in preliminary 

interviews with people in the United States who have worked 

with the city churches. They reflected an earlier stage of 

the proposal and gave insight into questions to be asked in 

Zimbabwe. The questions began with the personal and move to 

the more general, somewhat in the shape of a pyramid. 

Question 1: 

What was your involvement in the Bulawayo churches? 

When did you move to Bulawayo? When did you start 

attending a Brethren in Christ church in Bulawayo? Which 

one did you go to? 

Question 2: 

Who did you work with in the church? Who was important 

to you? 

Question 3: 

What has happened in the church since you came? Do you 

know the history before you came? What is it? 

Question 4: 

What churches are in Bulawayo now? What can you tell 

me about them? How would you describe each congregation? 

Question 5: 

What are the most important features of the Bulawayo 

churches? Who are the most important people in the 

churches? What are the underlying dynamics of the history 

of the churches in Bulawayo? 
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In the process of refining the focus of the study, the 

following questions are suggested for use in Zimbabwe. Note 

that these questions do not include those diagnostic of 

traditional-modern orientation. 

Questions: 

What was your involvement in the Bulawayo churches? 

When did you move to Bulawayo? 

When did you start attending a Brethren in Christ 

church in Bulawayo? 

Which one did you go to? 

Who did you work with in the church? 

Who was important to you? 

Who of the lay leaders were most important? 

Whose homes did people tend to gather in? 

What events in the church's life do you remember best? 

Was there someone that people tended to listen to even 

when that person was not one of the official leaders? 

How did the churches interact with the political events 

of the time? 

What churches are in Bulawayo now? 

How would you describe each congregation? 

What strengths do you see in the churches? 

What problems do you see in the churches? 

Who are the people most important to the life of the 

churches? Who would you turn to for help beyond your 

immediate family? 



258 

APPENDIX B: Strength and Weakness 

The following is a collation of answers to the general 
question: "What are the strengths/weaknesses of the Brethren 
in Christ churches in Bulawayo?" The names of the 
respondents are omitted to preserve confidentiality. I have 
designated the respondents as "elder," "pastor," "leader" 
(bishop, executive committee, or overseer), or "youth." 

STRENGTHS 
Urban leadership. 
Urban prosperity. 
Urban integration with the 
community. 
Level of education. 

WEAKNESS 
Change in level of education. 
Keeping up with change. 

(Pastor) 

Strong church. Tithing and giving. 
Strict discipline. 
Concentrated numbers. 
Concentrated among Ndebele. 
Strong administrative structure. 
Less nominalism today. 

In respecting and accepting 
people. 

More spiritual life today . 

Church appeals to youth. 

Prayer. 
Emphasis on the Holy Spirit. 
The youth's maturity. 
Dedicated full time pastors. 

Team spirit (past). 
Strong and confidential 
discipline (past). 

(Elder) 

Giving. 
Administrative accountability. 
Personal evangelism. 
Division between rural and 
urban churches. 

(Pastor) 

Youth forget their elders' 
wisdom. 

(Elder) 

Leaders try to please people 
more than God. 
Lack of communication between 
leaders and people. 

(Former Leader) 

Tithing. 
Failure to support leaders. 

Division (present). 
Offerings (present). 
Administrative failure 

(present) • 

(Pastor) 
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Implementing decisions in The farms (present). 
the past. 
Local congregations today. Lack of communication and 
Urban willingness to pay and control (present). 
for its own things (present). 

Good urban attendance. 
Financial strength in the 
congregations 

Full time urban pastors. 
Financial accountability 
and care for facilities at 
the local level. 
Active youth. 

Great growth. 
Youth active in TEEN 
missions. 
Follow up in the local 
congregation. 

The deficit. 
Low level of leadership 
training. 

(Elder) 

(Pastor) 

Division between Executive 
Board and congregations. 

(Elder) 

Clash between youth and elders. 
Discouragement among elders. 
The desire for position. 
Poor offerings. 

(Elder) 

Stuck to doctrine (past). Worship introduced by youth. 
Strong teaching and nurture 
(past) • 
Took baptism and revivals 
seriously (past). 

"Apparent democracy." 
Freedom to question 
leaders' decisions. 
The power to vote people 
out. 

Growth in numbers. 
Financial commitment of a 
few in the church. 

(Elder) 

"Double-facedness" between 
church and politics. 
Reliance on fund-raising 
projects rather than on 
offerings. 
Education gap between pastors 
and well-educated members. 
Leaders' failure to implement 
committees' decisions. 
Appearance of missionary 
selfishness. 
Division between rural and 
urban districts. 

(Leader) 

Leaders of quality and vision. 
Alienation of people from each 
other. 
Leadership out of touch with 



Ndebele solidarity. 
Use of healing prayers. 
Youth evangelism. 
Conflict between youth and 
elders. 

Evangelism. 
Outreach. 
Preaching. 
Strength in the local 
congregations. 

Youth groups. 
Younger leaders willing to 
change and adapt to the 
present. 
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the people. 
Dependency on overseas money. 

(Elder) 

Insularity against Shona. 
Lack of teaching ministry to 
confirm people in their faith. 

(Leader) 

Raising money for church 
buildings. 
Pentecostal influence on the 
youth. 
Coordinating the congregations. 

(Leader) 

Finances. 
Insufficiently trained leaders. 
Evangelism and nurture. 
Lack of teaching about the H.S. 
withdrawal by the elders. 

(Two Elders) 

Sincerity and commitment Lack of commitment (present). 
(past). . Teaching on polygamy (past). 
Level of education (present). Giving (past). 
Identification between the Loss of people to Zenzele and 
church and schools (past). other churches like it 
(present). 
Christians were respected 
(past). 
Church is more popular among 
youth (present). 

The Pentecostal influence on 
the youth (present). 

(Elder) 

Lack of commitment. 
Lack of concern for others in 
the church. 
Returning to traditional 
practices. 

(Former Pastor) 

Youth taking over from the 
elders as leaders of the 
church. 

(Two Elders) 

Conflict between youth and 
elders in which neither 
understands the other. 
Difference in level of 



Strong pastoral leadership 
(past). 
Growing church with many 
youth (present). 
Good offerings at the 
local level. 
Urban District Committee. 

Gave people spiritual, 
mental, and emotional 
strength (past). 
Planning and organization 
in urban churches (present). 
High urban attendance. 
A "healthy generation gap." 

Close fellowship between 
urban and rural churches 
(past). 
Urban adaptation (present). 
Loyalty (past). 
Responsibility (present). 

Great growth, especially 
among the youth. 
Strong teaching ministry. 

Congregations deal better 
with diversity and higher 
level of education than the 
center does. 

Congregations are quite 
independent. 

education between youth and 
elders. 
Youth losing their culture 
(seen, for example, in 
laziness). 
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(Two Elders) 

Problems between congregation 
and executive board (past). 
Mass prayers among youth 
(present) • 
Deficit. 
Liberal attitude; loss of 
discipline. 

(Former Leader) 

Poor giving. 
Pretending for the 
missionaries (past). 
Nominalism. 
Conflict between youth and 
elders. 

(Elder) 

Leadership needs to lead with 
vision. 
Failure of the center to hold 
the parts of the church 
together. 

(Elder) 

Weak central administration. 
Inability of central office to 
keep up with diversity and 
level of education in 
congregations. 
The bishop (first SNN, then MS) 
needs to be strong against 
those who challenge the 
leaders. 
Youth no longer listen to the 
elders. 
The urban district is trying to 
rule the church. 

(Former Leader) 

Good singing (past). Loss of purity of life 
(present). 

Strong network support (past). 
Good giving (present). 
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Urban support for rural churches. 
(Elder) 

People's ability to challenge Passive reliance on the 
the leaders (present). missionaries (past). 
Good worship services and Giving; need for more teaching 
congregational activities and guidance about giving 
(present). (present). 
Freedom for the youth (present). 
Mutual encouragement in Leaders were voiceless in hard 
hard times (past). times (past). 

Spiritual strength. 
Youth are active in 
evangelism and praying 
for people. 

(Leader) 

Lack of church building. 
Elders are not sure about 
the youth. 

(Pastor) 

Schools prepared most Church did not attract youth 
successful people (past). (past). 
Christianity preserves culture 
(respect for age). 

(Elder) 

Lobengula's pastor is open Youth need teaching on our 
and free. history and doctrine. 
Lobengula is aware of needy Too much influence on the youth 
people and tries to help them. from outside. 
Good tithing among youth. Old people go to syncretistic 

churches; youth go to 
charismatics. 

(Elder) 

Church less exposed to Separation between missionaries 
outside influence (past). and people (past). 
People were loyal and devoted Missionaries did not involve 
to worship (past). nationals at all levels of 
People listened to leaders leadership (past). 
(past). Doctrine also missionary rather 
Growth in responsibility than national (present). 
and level of education in Brain drain from rural to 
urban churches (present). urban (present). 

Financial viability and 
wilingness to support pastors 
(past). 
Ability to support themselves 

Church is not involved with 
preserving culture and Ndebele 
identity (present). 

(Former Elder/Leader) 
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and help rural areas (present). 
(Elder) 

Strong youth group (present).Distrust between people coming 
Social solidarity (past). from the War (present). 

Good spirit of unity in the 
church; unity between 
mission and national 
leaders (past). 

Commitment and loyalty 
among older members (past). 
willingness to give, when 
the people are motivated 
(present) • 

Giving to the local 
congregation. 

Desire and activity "to win 
some souls." 

Pastor was strong, visiting 
and leading the church 
(past). 
There is money in the church 
to do what we need to 
(present) • 

Great growth and full 
churches. 
There are some, such as 

(Former Pastor) 

Attitude of super-spirituality 
among youth from Pentecostal
type churches. 
Failure of central leadership 
to adapt to modern Zimbabwe. 
Difficulty with the 
institutional work passed on 
from the missionaries. 

(Two Elders) 

Growing congregationalism and 
failure of leadership 
(present) . 
Strong linkage between church 
and institutions (past). 

Weak nurture (past). 
untrained leadership, too 
willing to sit in office. 
This weakness 
starts right at the top 
(present). 

(Leader) 

Teaching youth church doctrine. 
Communication between leaders 
and people. 
The overdraft. 
The church relies on women, but 
we need men. 

(Pastor) 

Pastors do not "have the same 
zeal as the old one had" 
(present) • 

The leader and the people are 
not together (present). 
Youth go for excitement instead 
of church practices (present). 

(Elder) 

Churches and leaders have 
become satisfied and lazy. 
Failure to provide for own 



Bornman Khumalo, A. Ndlovu 
and myself, who have 
healed and cast out 
demons. 

Good teaching, emphasizes 
salvation by grace. 
Lobengula does do visiting. 
Strong in church planting. 

The church is quite young 
and willing to change. 

The church is growing 
through visiting and 
hard work. 
It is also paying its own 
pastor (Phumula) (present). 
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needs, such as building. 
Failure to reach men, because 
the missionaries said that 
Ndebele culture was "devilish." 

(Leader) 

Not enough Bible study. 
Too little evangelism and 
revival. 

(Elder) 

ToO many pastors and leaders 
worship the ancestral spirits. 

(Elder) 

Adults are afraid of change. 
We need to talk more with each 
other. 

(Youth) 

The church claims power like 
the charismatics, but has it 
not. 

(Two Elders) 

The mission did not give good 
instruction to the people who 
assumed positions (past). 

The Pentecostal influence among 
the youth (present). 
Cultural change among the youth 
(present). 

(Elder) 

The urban church works on a 
decentralized congregational 
basis. 
Thus there is separation and 
lack of support between the 
churches. 
Lack of strong leadership at 
the center. 
The youth are weak on doctrine, 
especially about speaking in 
tongues. 

(Youth) 

Present leaders too much 
concerned with material gain. 

(Elder) 



Strong youth activity
Pentecostal influence on 
the youth -- leads to 
evangelism and preaching 
missions/enthusiasm. 

Each congregation works 
well within itself. 
The youth work with more 
strength and enthusiasm than 
the older people can. 
Good growth in numbers. 
Good small cell groups at 
Nkulumane. 

The youth are strong, 
they express it the wrong. 
way. 
Some have demons cast out. 

The energy and education of 
the youth 

The organization of the 
church. 
The institutions. ~The 
whole organization provides 
a complete way of life for 
people.~ 

Vundla worked very well in 
the early days (past). 
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Problem with lack of funds to 
pay pastors (past). 
Confusion between roles of 
finances and decision makers 
(present). 
Overdraft and putting up church 
buildings (present). 

(Elder) 

Offerings are weak. 
The congregations do not work 
well with each other. 
Mass prayers, and conflict with 
the elders. 

(Elder) 

Pentecostal influence on youth. 
Refusal to listen to leaders. 
Weakness in giving. 
Weak Christian faith [vis a 
vis traditional practices], 
especially among elders. 

(Elder) 

Youth pentecostalism, and 
elders going to traditional 
practices. 

(Leader) 

(Elder) 

The mission school are not as 
good as they used to be. 
Speaking in tongues among the 
youth. 
Growing education gap between 
elders and youth. Thus youth 
do not listen to elders. 

(Elder) 

The practicality and power Not as strong in discipling. 
of the charismatic movement. 
Strong preaching of salvation. (Youth) 



Good numbers, and 
financial strength. 

Leadership is young enough 
to be progressive and 
adapt to modern Zimbabwe. 
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Pentecostal influence on youth. 
Changing traditional BiC 
doctrines. 
Youth not willing to listen to 
elders. 

Leadership not as well 
educated. 

(Elder) 

Leaders think that they have 
more authority than they do. 

(Elder) 

Failure to teach BiC doctrine. 
Young people do not take 
membership seriously now. 

(Two Elders) 

Non-involvement of the youth 
[at Byo Central]. 
Failure of the men to lead. 
Lack of dedication among the 
leaders. 

(Youth) 

Leaders are those who were not 
able to pursue secular 
training. 

(Former Leader) 
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APPENDIX C: Social Change/Rural-Urban Difference 

Replies are recorded anonymously. Statements given in 
[] indicate my interpretation of the informant's statement. 

Rural and urban people understand administration 
differently-

Their consciousness of time is different. 
Rural people rely more on kin; urban people rely more 

on networks. 
(Pastor) 

More spiritual life. 
Youth forget the wisdom of the elders. 
Families are breaking down now. Elders keep quiet 

because the youth ignore them. 
(Elder) 

The level of education has changed. 
The political situation has changed. People now have 

trained in other places such as Russia. 
Western influence has grown. 
Urban people carry more influence. Rural people feel 

left out of the church's affairs. 
(Former Leader) 

Mpopoma church was dull and cold; now it has become 
alive, a good witness to non-Christians. 

City people think differently than rural people. They 
are attracted to more entertainments. 

Youth are growing spiritually. They listen to the 
elders, but are confused by the times. 

(Pastor) 

In the past General Conference used to get through its 
business. Since Bishop Ndlovu's second term it has failed 
to do so. The leadership used to be stronger. 

The church has become decentralized, with a weakening 
of the center. 

Urban people plan and budget and live by the clock. 
They have more competing interests. 

Rural people look at the sun, not at the watch. 
The urban churches have become "organized churches." 

(Elder) 

Bulawayo has grown physically. 
Educational standards have risen, and therefore 

educated people are not respected so much more than others 
as they were. 

There is a growing tendency towards individualism in 
the city-

The church today is the place where people express 
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their dissatisfaction with society. Racial issues have 
become less important, and tribal issues more important. 

(Pastor) 

City people become more cosmopolitan, acquainted with 
other cultures. 

They change economically. They become used to better 
food, more entertainments, and things like going on picnics. 

Urban people are more free to express their views. 
(Elder) 

The people used to not like living in urban areas. 
Bulawayo was big before, but now it is much bigger. 
People in town go to beer gardens and football instead 

of to church. Town people are different inside. 
The Brethren in Christ Church used to keep separate 

from other churches. Now they mix together, especially 
among the young people. 

Now we clap hands and use guitars, and we have left the 
headcovering. 

(Elder) 

Bulawayo grew greatly during the War. After the War 
many people returned to the rural areas. 

The church used to stick to its doctrines, but today is 
less certain. People learned the teaching of the church in 
many settings, but today people are more spread out and find 
it harder to meet. 

The way that the church worships has changed, 
influenced by youth from NLFA to sing choruses and pray all 
together. 

People change when they come to town. They try to buy 
a big plot and become small business farmers. 

(Elder) 

People used to live by an alien European culture. 
Today they balance their own culture against a blend of 
Scientific Socialism, Capitalism, and African Socialism. 

People now have the power to vote their leaders out. 
(Elder) 

In the past the church was centralized (Mpopoma), but 
now it is not (many churches). 

(Elder) 

During the War young people fought the War and 
mobilized the elders. Now they want to continue to lead. 
Respect for age has lessened. 

Economically even the rural areas have become part of 
the cash economy. People's roots are ~t~ll in the coun~ry, 
but the ties have been weakened by pol~t~cal and econom~c 
changes. 
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There is a gap growing between church leaders who make 
decisions by modern and by traditional standards. 

(Leader) 

Bulawayo has grown. Today there are more buildings and 
people. 

Worship services have been influenced by the 
Pentecostals. 

Pastors and teachers used to walk and bicycle to see 
people. Today people only want to use cars. 

Since the War, people oppose war. Today the young 
people do not want to listen to their elders. 

(Leader) 

The elders used to be the informal leaders. Today the 
youth are the informal leaders (in response to my 
suggestion). 

The elders and leaders used to be in charge together, 
leading to more respect for both. Today the youth speak 
out, and the elders remain silent at General Conference and 
district councils. 

The elders are concentrating on their own personal walk 
with the Lord instead of trying to run the church [i.e., a 
significant shift to a private faith). 

A gap is growing between youth and elders. The youth 
now want to read and interpret and act out the Bible. 

(Two Elders) 

At Independence the young people were against 
Christianity, and now they are very interested in becoming 
Christian. 

The biggest change is that people now think of making 
Bulawayo their permanent home, retiring and even being 
buried there. 

The youth are changing their culture, but they still 
see themselves as very different from the Shona. 

(Elder) 

Bulawayo was a small town, like a big village. Today 
the low density suburbs have some areas like Richmond where 
one can recreate a kind of village life. 

In the 70s youth were traditional, obedient to elders. 
Most were educated only to Grade Seven. Today they have 
gone through Form Four or Six. You cannot talk to them. 

In the past youth who grew up in town were better than 
rural youth who came to town. 

Today's youth do not know the traditional practices to 
appease the spirits, but some would like to know. 

The biggest difference between rural and urban is 
economic. The drought hits the rural areas first. Doctors 
and teachers want to go to the city, not to the rural areas. 

(Former Pastor) 
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Young people are influenced by the West and are losing 
their culture. For example, the women have stopped wearing 
the head covering. There is an increasing problem of 
laziness and dishonesty, which leads to hatred in the 
community. 

The old people used to agree with each other, so they 
could lead the youth. Today they disagree, so they have 
abandoned leadership to the youth. 

(Two Elders) 

The young people have brought changes such as mass 
prayer. These may be good for the youth, but not for the 
elders. 

The War taught these children to leave Christianity 
when they were in the bush. 

The church today is becoming liberal on such things as 
dancing, playing the guitar, and so on. 

(Former Leader) 

Planning and organization have improved over the way 
they were in the past, especially in the urban areas. 

The urban churches have grown dramatically due to 
influx of population into Bulawayo. 

People change with the level of education they get. 
Rural people all greet each other. In the city you are 

on your own, more independent and not caring about other 
people. 

The elite class tends to see people as ones who serve 
them. 

There is a growing generation gap. 
Older people are left out of the church today, partly 

because of the changes and partly for physical reasons. 
(Elder) 

Bulawayo in 1962 was more restricted, ending at 
Pelendaba. We had several small church plantings, perhaps 
300 people altogether. Now there are more than 4,000. 

In the past the youth did not have their own separate 
meetings. From a small beginning in the 1970s under Abbie 
Dube and Daniel Njinji Moyo they have grown greatly. Today 
they are more independent and more interconnected with other 
churches. 

The church and society have given in to the youth. 
Urban life changes people economically and 

educationally. 
The extended family is breaking down in favor of the 

nuclear family. 
The young people are changing their general way of 

looking at life. 
In the 1960s urban and rural churches were almost the 

same. Today they are very different. 
are more on their own today. 

The urban churches 
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Change is neither good nor bad in itself. It is bad if 
it divides people. It is good if the leaders can direct and 
help to choose it. In either case change is inevitable. 

(Elder) 

[Reliance on networks rather than on kinship.] 
In the 1950s and 1960s the church was a church of old 

people. [Today it is a church of young people.] 
Rural church people hold to traditional Brethren in 

Christ doctrines, while urban church people are influenced 
by the Pentecostals. The urban youth are trying to carry 
the Pentecostal influence to the rural youth. 

(Elder) 

Gwatemba used to be strong church with many people 
until the government forcibly removed people to Tsholotsho 
in 1951. Since then it has become quite weak. 

Some people who do not like the church in the country 
become Christians when they move to town. They are 
attracted by crusades and special services. 

In the 1950s the city was seen as a bad place. "It was 
really surprising when people learned that the bishop will 
live in town." Today the city is changing people for the 
better. 

Their environment is changing young people. They learn 
to smoke and drink from their friends. They listen to their 
friends instead of to their parents. There is less of that 
in the country. 

The difference between town and country is not so great 
because many people move back and forth. 

Urban churches prepare their services; rural churches 
will ask a visitor to preach. 

Pressure on the extended family comes from the 
government through the majority age bill and the tax system, 
which is based on Western style families and penalizes those 
who care for their brothers' children. 

(Elder) 

Christophilios Dube's funeral illustrated the mix of 
modern and traditional ideas in Ndebele society today. For 
example, some people, mostly rural, removed their shoes when 
near the grave so as not to carry death back to their homes 
on their shoes. Others kept their shoes on. 

One could observe the traditional basis of many Ndebele 
practices, not observed closely by the youth but still 
having their own attraction in the lives of the youth. 

(Personal Observations) 

In Bulawayo of the 1950s there were scotch carts a~d 
mules for people to pick up garbage. There was no runn~ng 
water. People got water at a central point. Bulawayo was 
more like the rural areas. 



The wives stayed in the rural areas and the men in 
town. 
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The youth have always enjoyed something different from 
the elders. In the past they would just follow the elders, 
but today they are free to do what they want. The leaders 
make things more flexible. Some of the youth are even 
dancing. 

Urban people live with more crime. 
Rural people eat what they grow, but urban people are 

more in the cash economy. Therefore also offerings are 
given differently in the town and in the country. 

(Leader) 

In the 1960s Bulawayo was better economically because 
factories supported housing. 

In the past people were less interested in town. There 
was less accommodation in town. 

(Pastor) 

Bulawayo was much smaller in 1962. Parents at that 
time were unhappy when their children went to town for 
employment because the youth were often swept off their feet 
by bad entertainments. 

The church belonged to the old people in the 1960s. 
Today it belongs to the young people. 

Rural people are kinder than urban people. They 
welcome strangers more readily. We see this in greetings, 
for example. 

The rural church used to be strong, but today those 
people are in town and the urban churches are strong. 

(Elder) 

In the past the elders could control the youth, but 
today they cannot. This is corne from the influence of 
groups like AOGA, AOG, and Bulawayo Christian Centre. 

In 1971 urban and rural youth were more different than 
today. The urban people had more knowledge and wanted to 
discuss things. Today there is so much going back and forth 
that they are not much different. 

Bulawayo used to be surrounded by fields which people 
could farm. [Now it has been built up with houses.] 

(Elder) 

In 1944 Bulawayo was known as a wonderful place where 
there were many cars, many people and Europeans, even 
European children! A place where people would drink tea 
every morning. [This description shows Bulawayo as a 
"white" city.] 

Church people of the 1950s and 1960s were less exposed 
to outside influence. They were more loyal to the church. 
Everyone would abide by the word of the leader instead of 
searching the Bible for themselves. 
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Those who went to school in 
questions about the missionaries 

Bulawayo has changed from a 
migrants to horne for the people. 

the past started asking 
and the church. 
White city were Blacks are 

The elders like to live in the 
think that the country is backward. 
town. 

country, but the youth 
They want to live in 

(Former Elder) 

In 1968 Bulawayo was quiet. The elders did not like 
young men to go to Bulawayo to work. They preferred them to 
stay at the missions. 

Youth were attracted to Bulawayo by jobs and the money 
to buy a radio. Urban people dress smart, look smart, and 
collect a few possessions, creating a gap with rural people. 

Bulawayo has grown, put up new buildings and started 
new townships, because of the influx due to the War. At the 
end of the War many people chose to stay in town rather than 
return to the country. 

The church grew at the end of the War. 
Rural people are becoming like urban people through 

growth points and because the country is too poor to support 
them. 

The 
Ndebele. 

young people are losing their ability to speak 
They are forgetting the proverbs and the country. 

(Elder) 

Rural and urban youth are a lot alike because they go 
back and forth so much. Even the Kezi rural area is "more 
of a city practicing place." 

The difference usually occurs along generational lines. 
Older people want to stay in the country. Young people want 
to visit the town. 

In the 1960s children of 10 or 12 were 
today. They just listened to their elders. 
to know the reason why. The same change is 
youth. 

not as clever as 
Today they want 

true of the 

(Two Youth) 

An example of the economic change in town. People used 
to ride the bus from Tshabala to Mpopoma for 6d (5c). 
Tshabalala had few people, but today it is crowded. Bus 
fare is probably about 80c. 

Worship services have changed through influence from 
other churches that takes us "out of our constitution." 

Distrust has grown between people as a result of the 
War. 

The urban areas have a high crime rate, [while the 
country is quiet.] 

In the country people will not tell you what they are 
thinking because they are afraid of jealousy, [while urban 
people are more direct in their speech.] 
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In the past urban and rural youth would mix freely with 
each other. Today they do not want to mix. 

(Former Pastor) 

In town everyone is busy. "They concentrate on what 
they do." In the country people take more time to visit and 
talk. 

Rural people often know each other better than people 
in the city do. 

Rural churches have a slow measured service. The 
people sing more at length and take more time for Bible 
study. Urban churches hurry more and understand the Bible 
more quickly. 

Rural people interpret the Bible more literally, and 
urban people seek the meaning of the whole passage. urban 
churches also question more. 

Rural churches take services such as communion or a 
funeral more seriously than urban churches do. 

Growth points bring the problems of urban areas without 
the advantages of an established urban social order. 

Mission schools of the past had control over a large 
part of people's lives, more so than today. 

People even thought that the cattle belonged to the 
mission superintendent, [creating problems for perception of 
leadership today.] 

(Two Elders) 

There is no real difference between rural and urban 
people. The biggest thing is the Pentecostal influence on 
the youth, which is present in the country as well as in the 
city. 

(Leader) 

Rural people will never contradict their leader, while 
urban people can do anything they want. 

(Pastor) 

Urban people are more free. They take the initiative 
to see development take place. Rural people are more 
dependent on the missionary for development. Urban people 
are more responsible for themselves. 

The youth have changed, taking so much from other 
groups that it is hard to tell if they are Brethren in 
Christ. 

(Elder) 

City people are busy with their own things. It is hard 
to organize with them. Rural people are easier to work 
with. They are more available, and "you can understand each 
other." 

Rural people have been growing in self-reliance more 
than city people. 
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City people change. The youth are getting a 
culture. They do not like some of the old rules, 
wearing the head covering or not wearing jewelry. 
languages and tribal backgrounds. 

new urban 
like 

They mix 

(Leader) 

Bulawayo has changed some. People in the past had a 
greater commitment to the church. Harare is more 
materialistic and status-oriented and more cosmopolitan. 

Bu1awayo and Gwatemba [town and country] are 
essentially alike in the way that people act, based on 
Ndebe1e respect for other people. 

Youth today are more active with other groups. We can 
learn from them. 

The church is more willing to preach the gospel today 
than in the past. The prevalence of dying causes people to 
be open to the gospel. 

(Elder) 

Harare has changed only cosmetically since the 1970s. 
It is more of a White city than Bu1awayo. 

Rural people like the country, but urban people find it 
boring and do not want to stay there. There is no real 
difference between the people because everyone has their 
roots in the rural areas anyway. 

There is a difference growing along generational lines. 
This includes for some a weakening of extended family ties. 

(Elder) 

The older people are afraid to change. They want youth 
in the 1990s to worship the same way that they did. They 
should not be so afraid of change. As I said to an elder, 
let's discuss it together [and understand each other]. 

The youth are losing a distinctive African culture and 
coming to a mixture of Whites, Blacks, and Coloreds. 

(Youth) 

The youth are growing today, but they need teaching. 
They need time to mature and change. 

The youth are more influenced by their peers today. 
The War changed traditional patterns. Today they talk about 
freedom, which leads to problems. 

Youth of the past were easier to guide. Today they 
want to prophesy by the Holy Spirit. 

The spirit of business and the majority age act are two 
key changes today. 

Rural people want things to be the way they were 
before; urban people have learned more about the modern 
world and how it works. 

(Elder) 
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In the past the urban churches wanted to do things 
their way, but the rural churches had the power to control 
the conference. Today, due to migration from the War, the 
urban churches have the power to do what they have wanted to 
do. 

Rural and urban people differ as to how they see time, 
and as to who has the power to act. 

(Elder) 

One can see quite clearly that youth mix more readily 
between Shona and Ndebele than older people do. The elders 
also tend to treat the youth as children, even when the 
youth want to participate meaningfully. 

(Methodist Pastor) 

In the 19705 youth were highly political and involved 
in the War. In the 1980s they were still political, but the 
War was receding in its effects. Today the youth remain 
politically active, but they are worried about their 
economic future. 

(Youth from Victory Fellowship) 

Social change is greatest in the city. The cash 
economy has completely replaced the pastoral economy. Most 
people _till have their roots in the rural areas, but as 
time goes on a group of completely urban people is growing 
up. 

The extended family continues, but it is under strain. 
Urban people are more independent. 

The church has decentralized. The movement of power to 
the congregations has become an independence movement that 
harms the church because people do not care for each other's 
problems, such as erecting new church buildings. 

The source of this independence movement is not in 
social change, but in the problems of the past [that the 
congregations had with the central leadership]. 

The youth and even the pastors are not taught properly 
the doctrines of the church as they were in the past. The 
independence movement and the youth movement actually work 
together. 

Government policy may have affected these changes 
somewhat. The War is less important. The real problem is 
the personnel problems of the past. 

There used be some difference between 
towns, and rural areas, but today there is 
because people go back and forth so much. 
home, you will think I am someone from the 
you get me here, I am from this area." 

We used to think that everyone in town 
They weren't, but we thought they were. 

(Youth) 

cities, small 
little difference 
"If you get me 
rural areas. If 

was a criminal. 
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The biggest change in Bulawayo today is the way that I 
see it now I am a Christian. I don't go to the places where 
I used to go. 

The churches have grown in number because so many 
people have moved into town during and after the War. 

(Elder) 

The rural areas are poverty stricken today. Now the 
government is introducing a policy that urban house owners 
may not own land in the rural areas and vice versa. 

Rural people are only concerned about food for the day, 
caring for the cattle today. They focus on the present. In 
town there is a lot of competition, keeping up with other 
people. Urban people focus on the future. 

Town is simpler: you just work and go home. In the 
rural areas you work all the time. 

There is an increase today in premarital pregnancies 
where the mother is left alone. 

(Elder) 

clergy are strongly traditional in ecclesiastical 
They appeal to Canon against change, a man 

before the present changes in celebrating the mass 
in place. 

The 
matters. 
who died 
were put 

(Anglican Dean) 

Bulawayo has changed. People are [politically] free 
now to say whatever they want to. The church has also 
grown. 

Urban churches help each other more than rural churches 
do. 

(Leader) 

Urban people are more aware of time and money than 
rural people because they work at regular jobs and have more 
education. 

The country is becoming more urbanized because so many 
people go back to the country. The city is also becoming 
more like the rural areas. For example people like to 
slaughter goats along Khami Road rather than going to the 
butcher. 

Urban churches are younger than rural churches. They 
are more educated and liberal. They tend to question 
decisions more. They also give more generously. 

The youth do not know many of the old practices, and 
they speak a different Ndebele than we used to. Many of 
them know only the city and find the rural areas hard to 
accept. 

(Former Leader) 

People in town get their living from working for other 
people. People in the country look after their own cattle, 
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goats, fields, and children. People in town have to plan to 
meet the same concerns. 

People in town are [often] unemployed. People in the 
country are self-employed. 

Even the country has changed. If the old people could 
return, they would not recognize it. 

A bad change in the church is that you used to have to 
pass Bible to finish school. Now only the failures take 
Bible. 

The youth's culture is changing. They do not like to 
listen to elders, because they think we do not understand. 
This comes from politics and the War. 

(Elder) 

[Our response to social change should be to reassert 
traditional norms.] 

We must also accept qualified youth as part of the 
leadership. 

(Elder) 

It used to be that the elders led the youth group. 
Then the youth asked to lead their own group with the help 
of an advisor. Now they want to lead themselves without an 
advisor. They will come to the pastor when they have a 
difficult problem. 

(Methodist Minister) 

When the mission handed over the church to the 
nationals, the Ndebele chose a missionary bishop, because 
they distrusted the missionaries for forcing this change 
upon them. 

(Former Leader) 

The relationship of the institutions to the church has 
changed. They used to be well integrated with each other, 
but today they are more separate. 

(Former Leader) 
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APPENDIX D: Job Perceptions and Descriptions 

I. The following notes describe the perceptions of 
responsibilities for church leaders according to some of my 
informants. The bold letters give the position of the 
informant. 

Overseer 
The overseer's duties are to make monthly reports to 

the Executive Board, meet regularly with the district 
committees, and send minutes of these meetings to the 
Executive Board. 

Overseers should visit each of their churches twice a 
year--there are about 50 churches in a district. 

Pastor 
The pastor's duties are to preach and teach in the main 

service, to visit--especially for special needs, to counsel
-usually by directing people to the right ones in the 
extended family, and to join committee meetings when there 
is trouble. The pastor meets regularly with the central 
Church committee. 

The overseers coordinate work in the district. They 
chair district council meetings, care for baptismal and 
communion services, hold seminars for the pastors, care for 
weddings and funerals, and visit the congregations at least 
once a year. 

The bishop chairs the General Conference and Executive 
Board. He administers the institutional work of the church 
and serves as a liaison with other agencies, both church and 
secular. He may also visit the overseers occasionally and 
lead and encourage them. 

Evangelists preach most days of the year. They are 
overworked and underpaid. 

Pastor 
The pastor cares for services, usually also preaching. 

He visits the sick and comforts and counsels those in sorrow 
and does some home visiting. 

I am not very clear what the overseers should do. 
The bishop administers the church as a whole. 

Theological Educator 
The pastor preaches and cares for the service, visits 

members of the congregation encouraging and discipling, 
teaches the Inquirers' Class, and visits new members and 
visitors. He lives a life of influence in the neighborhood. 
He administers the church programs--telephoning, answering 
letters, keeping records. He is "the eye of the church" to 
dream, have a vision, and set goals. 

The overseer gives direction to the pastors as a 
pastor-trainer. His prime duty is to help the pastors 
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function better, whether or not he visits all the churches. 
He coordinates district activities and administers the 
district--budgeting, representing the district to the 
General Conference and Executive Board. He is "the eye of 
the district," with a vision to set goals for the district. 

The bishop oversees the overseers and communicates with 
other agencies such as Brethren in Christ World Missions. 
He gives leadership on denominational issues. He should 
visit every church at least once in his term of office. 

Pastor 
The pastor is a shepherd in charge of the congregation, 

who leads by example. He leads services and preaches, so 
Sunday is his busiest day. He visits members at home, the 
sick in the hospitals, and other crisis visits as needed. 
He attends prayers and funerals almost daily. He is ex 
officio on all church committees. 

The overseer is in charge of the churches in the 
district. He guides and leads the churches and holds 
seminars for them. He cares for baptism and communion 
services and performs marriages and funerals in the 
district. He organizes the District Council and the 
district for General Conference. 

The bishop is ex officio on all committees, available 
to help with the churches' problems. He is in charge of the 
General 'Conference and Executive Board. He is the spiritual 
father of the whole church. with the Executive Board he 
staffs the committees and positions in the church. 

Two Young Leaders 
A: The pastor visits members and prospects. He 

shepherds the congregation by caring for problems, feeds 
them with the Word, plans for growth of the church through 
evangelism, and equips the church. 

B: The pastor also enhances healing processes in the 
church. He has a vision to communicate to the church 
committee, teaching and preaching, and delegating work as 
needed. 

A: The overseer coordinates the churches in the 
district, plans and works with pastors, cares for staffing 
the churches and equipping the pastors. 

B: The overseer brings unity within the district on 
district issues. He gives a vision for the district and 
coordinates the pastors' visions. 

B: The bishop is a pastor to the overseers. He gives 
vision for the whole church and coordinates the visions of 
the overseers. He acts as the church's representative to 
other churches and the rest of the world. 

A: The bishop acts as the chief executive officer, 
making and implementing decisions and working with all the 
churches' committees, especially the Executive Board. 



II. The following is the official "Overseer's Job 
Description," held in the bishop's office. 

Overseers 
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District overseers are chosen at General Conference so 
that they work under the district for 5 years. They are 
supposed to see the spiritual well being of their district 
being directed by the Bishop. They should also see the 
progress of the work in their district. 
JOB DESCRIPTION: 
1. They should compile and send reports to the Bishop 
monthly. 
2. Visit churches in their district once or twice or as 
many times in a year. 
3. Should supervise pastors in his district. 
4. Receives reports about work for his pastors. 
5. Receives reports and recommendations from deacons. 
6. Plans goals for his district. 
7. Supervises evangelistic work in his district. 
8. Is a member of the District Youth Committee. 
9. Is chairman of district council. 
10. Plans district council proceedings. 
11. Makes sure the council's resolutions are followed. 
12. Explains church doctrine. 
13. Attends Executive Board meetings. 
14. Holds meetings with pastors. . 
15. Compiles and submits statistical reports for his 
district. 
16. Receives and sends to CWF monies for his churches. 
17. Keeps at bank, with district treasurer, monies for the 
district. 
18. Should observe and call district meetings. 
19. Oversee the growth of the church in the district. 
20. Receives and submits names for General Conference 
delegates for the church. 
21. Receives the punishments or alleges of church or class 
members from Pastors and also accepts the church's 
forgiveness to them. 
22. He is responsible for baptismal and communion services. 
23. Responsible for counselling marriages in his district. 
24. Responsible for funeral services. 
25. Responsible for deacon elections. 
26. Responsible for child dedication services. 
27. Oversees and helps in the growth of the church. 
28. Receives and guides people's discussions in connection 
with election of pastor. 
29. Should work with Sunday School Teachers. 
30. Should be responsible for church councils in places of 
good fellowship in the church. 
31. Sends announcement to churches. 
32. Explains to pastors on implementation of these 
announcements. 
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33. Keeps record of mileage used for his work. 
34. Keeps record of visited places. 
35. Keeps record of monthly and yearly reports. 
36. Represents his district at BICC inter-functions. 
37. Should observe what happens at Sunday School, Home and 
Family, Youth, Women and Men's Fellowship, when 
fellowshipping together. 
38. Should improve his education so as to sharpen his 
understanding. 
39. Should be a spiritual counsellor/father in the 
spiritual life of the mission. 
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APPENDIX E: Bulawayo Churches and Pastors, 1956-1987 

~ Nrr'bol::enja Tshabal al a Ka!ll!!e!ll!!e Luveve 
Year bequn 9 6 961 1962 1965 ~ 
(!'irat mention of church or preachinq point) 
1957 S. Vundla 
1966 S. Vundla A. Bhebhe 
1967 E. Kuchindu J. Ncube S. Dlodlo T. Nyathi R. Nyathi 
1968 S. Vundla A. Bhebhe S. Dlodlo T. Nyathi R. Nyathi 
1970 S. Vundla A. Bhebhe S. Dlodlo E. Kuchindu R. Nyathi 
1971 To be aupplied N. Klotshwa S. Dlodlo E. Kuchindu J. Koyo 
1972 A. Bhebhe N. Klotshwa S. Dlodlo E. Kuchindu J. Koyo 
1973 A. Bhebhe N. Klotshwa A. Dube E. Kuchindu J. Koyo 
1974 To be lIupplied N. Klotshwa A. Dube E. Kuchindu N.S. Koyo 
1975 N. Knkandla N. Klotshwa A. Dube E. Kuchindu N.S. Koyo 
1976 N.S. Koyo N. Klotahwa A. Dube E. Kuchindu A. Ndlovu 
1977 N.S. Koyo N. Klotllhwa A. Dube E. Kuchindu A. Ndlovu 
Hiatus in the records, 1978 to 19811 appointments inferred from interviewa 

Loben~Ula (includes Luvsve and Kaqwsqwe) 
1978 S.N. Ndlovu N. Klotllhwa? A. Dube A. Nd ovu 

Phumula 
1979 S.N. Ndlovu N. Klotllhwa? A. Dube T."Z!Ouli A. Ndlovu 
1980 J.D. Koyo E. Kuchindu? A. Dube E. Ziduli A. Ndlovu 
1981 N.S. Koyo E. Kuchindu? A. Dube W. Ndlovu A. Ndlovu 

Hillside 
1982 N.S. MOYo E. Kuchindu A. Dube M. Koyo A. Ndl ovu To be supplied 

Entumbane 
1983 No records available 
1984 J.R . Shenk E. Muchindu C. Nqwenya M. MOYo A. Ndlovu M. Khumalo 

Central 
1985 J.R. Shenk E. Muchindu C. Nqwenya M. Moyo A. Ndlovu M. Khumalo D. V .trcrrOVii 

Nkulumane* (replaces Tshabal ala) 
1986 J.R. Shenk E. Kuchindu C. Nqwenya M. Moyo A. Ndlovu Mhl anqa L. Sibanda P. M. Kumalo 
1987 J.R. Shenk E. Muchindu A. Ndlovu M. Koyo C. Nqwenya* Ncube L. Sibanda P . M. Kumalo 

(*Nkulumane included a preachinq point at Ranqemore) 
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APPENDIX F: Interview Informants 

The following list records the names and dates of people 
interviewed for the study, with a brief description of each 
informant. 

In North America 

Climenhaga, Arthur M. July 1991 
Rev. A. M. Climenhaga was 
Superintendent of the Brethren 
Zimbabwe from 1950 to 1960. 

Climenhaga, David E. August 1991 

bishop and General 
in Christ Church in 

Rev. D. E. Climenhaga was bishop and General 
Superintendent of the Brethren in Christ Church in 
Zimbabwe from 1960 to 1965. 

Kreider, Nancy July 1991 
Miss Kreider taught with Miss Martin in Bulawayo during 
the last years of the Liberation Struggle. 

Martin, Dorothy July 1991 
Miss Martin and her colleague 
first missionaries to advocate 
in Bulawayo. 

Ndlovu, Steven N. May 1991 

Mary Brechbill were the 
the starting of churches 

Rev. Ndlovu was Bishop of the Brethren in Christ Church 
in Zimbabwe from 1980 to 1990. 

Zook, Donald R. July 1991 
Rev. Zook was the first missionary assigned to help with 
beginning the Bulawayo churches. 

In Zimbabwe 

Chidziva, E. February 9 and April 7, 1992 
Rev. Chidziva was the pastor of the Glen Norah Church in 
Harare. In 1992 he took up duties in Bulawayo as the 
General Conference treasurer. He is a member of Bulawayo 
Central Church. 

Dlodlo, M.E. February 6, 1992 
Dlodlo was the General Conference Secretary. He teaches 
at Bulawayo polytechnic and is a member at Bulawayo 
Central Church. 

Dlodlo, Simon March 29, 1992 
Dlodlo was the first pastor of the Tshabalala Church. He 
left the Brethren in Christ in the 1970s and now is with 
the Seventh Day Adventists. 



285 

Dube, Abbie February 12, 1992 
Mrs. Dube was a founding member of Mpopoma Church and the 
one behind the beginning of Bulawayo Central Church. She 
is a well known voice in Zimbabwe, hosting a program on 
ZBC's (Zimbabwe Broadcasting Corporation) Radio Two. 

Dube, Alfred Silonda April 8, 1992 
Dube was pastor of the Tshabalala Church from 1973 to 
1984. Today he is a member of Nkulumane Church. He was 
a member of Zimbabwe Trade Unions as president of the 
National Clothing Union. 

Dube, Jethro and Doris February 11, 1992 
Mr. Dube is the Education Secretary for the Brethren in 
Christ Church and the head of the Zimbabwe office of 
Mennonite Central Committee. Mrs. Dube is the editor of 
Amazwi Amahle, the official church publication. They are 
members of Bulawayo Central Church. 

Dube, Pennath May 28, 1992 
Dube is the deacon of the Nkulumane Church. 

Khumalo, Ayanda May 26, 1992 
Khumalo was a member of Lobengula Church and now attends 
Bulawayo Central Church. He is an accountant for 
Chitrins Company in Bulawayo and a member of the General 
Conference Finance Committee. 

Khumalo, Bruce February 23 and July 25, 1992 
Rev- Khumalo is the principal of Ekuphileni Bible 
Institute, a member of the Executive Board, and a member 
of Lobengula Church. 

Khumalo, Leslie June 16, 1992 
Khumalo was the General Conference secretary in the 
1980s. He is now manager of Matopo Book Centre following 
his retirement from a career with the Ministry of 
Education. He is a member of Lobengula Church. 

Khumalo, Moffatt March 6, 1992 
Khumalo was the founding pastor and first deacon of 
Entumbane Church. He has been employed at United Forging 
and Spring Company since 1965. 

Kumalo, P.M. January 22 and April 1, 1992 
Rev. Kumalo was the first Black bishop of the Brethren in 
Christ in Zimbabwe. From his position as bishop he 
became the principal of Ekuphileni Bible Institute. Now 
retired he is a member of Bulawayo Central Church. 
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Mabhena, Reuben January 29, 1992 
Mabhena is a lecturer at the Theological College of 
Zimbabwe and the pastor of Bulawayo Central Church. 

Mahlangu, M.P. April 27, 1992 
Mahlangu was the chairman for Bulawayo Central in the 
late 1980s. He has now moved to Harare where he is a 
lawyer with a firm there. 

Makalima, Wilson March 21, 1992 
Makalima was one of the leaders in the church since the 
1950s and a member of Bulawayo Central Church when I was 
pastor. He now attends Zenzelo, "Miracles of City 
Faith." 

Manga, Lot March 23, 1992 
Manga is a member of Mpopoma Church, where he has also 
been acting pastor. In the 1970s he worked with 
Theological Education by Extension. 

Manzini, Oscar April 22 and July 25, 1992 
Rev- Manzini is the pastor of the Nguboyenja Church. 

Masiye, A.V. February 6 and July 11, 1992 
Masiye is a member of Mpopoma Church. A former manager 
of Matopo Book Centre, he now owns and manages his book 
store and is the president of the Booksellers' 
Association of Zimbabwe. 

Mhlanga, Lamech February 10, 1992 
Mhlanga and James Maphosa February 14, 1992 

Mhlanga and Maphosa are domestic workers in the southern 
suburbs. Maphosa was one of the founding members of the 
Hillside Church. Mhlanga was pastor for a period in the 
1980s. 

Mlotshwa, N. January 21, 1992 
Nr. and Mrs. N. Mlotshwa February 17, 1992 

The Mlotshwas are members of Nguboyenj a Church. Mr. 
Mlotshwa is one of the first Brethren in Christ in 
Bulawayo, having lived there since 1939. 

Mlotshwa, Samuel June 18, 1992 
Mlotshwa has some claim to be called the founder of the 
Bulawayo churches. The first group met in his classroom 
at the Lobengula Primary School, Mzilikazi township. He 
has retired to his home at Mayezana in the Mtshabezi 
District. 
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Moyo, C.T. January 30, 1992 
Moyo was 
Bulawayo 
Hillside 

the first chairman of Lobengula Church and of 
Central Church. He is a lecturer at the 

Teachers' College. 

Moyo, K.Q. 
Rev. K.Q. Moyo was 
1980 to 1989. He 
District. He has 
Harare. 

April 27, 1992 
overseer for the Urban District from 
is now the overseer for the Matopo 
also been a pastor in Gwanda and 

Moyo, M. May 23, 1992 
Rev. M. Moyo is the pastor of Nkulumane Church starting 
in 1992. 

Moyo, M.M. January 20 and July 27, 1992 
Rev. Moyo is the pastor of the Phumula Church. 

Moyo, N.S. February 18, 1992 
In retirement Rev. Moyo is a member of Lobengula Church. 
He was Lobengula's first deacon after being pastor for 
the Luveve Church and minister-at-large for the Bulawayo 
churches. Before moving to Bulawayo Moyo was overseer 
for the Mtshabezi District. 

Mpofu, I.N. January 18, 1992 
Mr. and Mrs. I.N. Mpofu April 9, 1992 

Mr. Mpofu is a member of Bulawayo Central. He was a 
highly placed member of the Ministry of Education until 
his retirement in 1992. His wife is also a member of 
Bulawayo Central and an employee of the Ministry of 
Education, Matabeleland. 

Msipha, Foster June 22, 1992 
Msipha is one of the youth leaders at Nkulumane Church. 

Mtombeni, R. March 4, 1992 
Rev. Mtobeni resigned as overseer of the Gwayi District 
at the end of 1991. He is now a member of Phumula 
Church. 

Muchindu, Elijah November 1990 
Informal interview in which Muchindu gave me permission 
to photocopy his personal records of the attendance for 
the first years of the Maqweqwe Church. 

February 2 and March 11, 1992 
Muchindu has been pastor of the Maqweqwe Church and 
Nguboyenja Church. He was the first deacon of the 
Bulawayo churches, in which position he continues for 
Nguboyenja. He is employed at Matopo Book Centre. 
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Ncube, C. January 23, 1992 
Rev. Ncube is the pastor of the Mpopoma Church. 

Ncube, Mrs. Zama February 3, 1992 
Mrs. Ncube (Ma Kumalo) is a long time member of Mpopoma 
Church. She teaches at Ndaba Primary School. 

Ndimande, S. June 23, 1992 
Ndimande is one of the elders who attends at the 
Lobengula Church. 

Ndlovu, Albert 
1992 

January 17, February 25 and July 23, 

Rev. Ndlovu is the pastor of the Lobengula Church and 
chairman of the Urban District Committee. 

Ndlovu, D.V. February 13, 1992 
Rev. D. V. Ndlovu was the first pastor of Bulawayo Central 
Church, where he still attends. 

Ndlovu, Danisa 
Ndlovu, Joel July 31, 1992 

Danisa and Joel Ndlovu both returned from study outside 
of Zimbabwe near the end of my research in August 1992. 
They are teaching at Ekuphileni Bible Institute and 
attending Lobengula Church. 

Ndlovu, Edgar January 28, 1992 
Ndlovu operates the radio ministry, Amagugu Evangeli. He 
is also the chairman of the Mpopoma Church and treasurer 
for the Urban District. 

Ndlovu, J.D. May 20 and May 27, 1992 
Ndlovu is retired from the Ministry of Education. During 
the 1970s he was my principal at Matopo Secondary School. 
he is a member of Bulawayo Central Church. 

Ndlovu, J.T. March 5, 1992 
Ndlovu is the deacon of Bulawayo Central Church. 

Ndlovu, S.N. April 3, 1992 
Rev. Ndlovu was bishop of the General Conference from 
1980 to 1990. Before that time he was an overseer and 
the principal of Ekuphileni Bible Institute. When the 
bible school was in Bulawayo he also acted as the pastor 
of the Mpopoma Church. Today he is a member of Bulawayo 
Central Church and a lecturer at the Theological College 
of Zimbabwe. 
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Ndlovu, wilbert March 15, 1992 
Ndlovu is a long time resident of Bulawayo and a founding 
member of the Phumula Church. 

Ngwabi, Dominic April 2, 1992 
Ngwabi is an employee of Matopo Book Centre and a youth 
leader at the Mpopoma Church. 

Ngwabi, Knight May 27, 1992 
Ngwabi is the chairman of Nkulumane Church. He is a long 
time resident of Bulawayo and a prominent builder whose 
company built the Lobengula, Phumula and Nkulumane church 
buildings. 

Ngwenya, Cornelius March 12, 1992 
Rev. Ngwenya was the first pastor of Nkulumane Church. 
He is now the overseer of the Gwayi District. 

Nkala, Edmund February 26, 1992 
Nkala is a member of the Lobengula Church. He heads the 
Child Evangelism Fellowship in Zimbabwe. 

Nkomo, Edward and Molina July 25, 1992 
Mr. and Mrs. Nkomo were founding members of Bulawayo 
Central Church and in the leadrship of the Lobengula 
Church before that. 

Nkomo, Njabulo July 28, 1992 
Nkomo is an employee of Dunlop Tyres and a member of 
Bulawayo Central Church. 

Nyathi, Benson May 31, 1992 
Nyathi is the assistant pastor of the Nkulumane Church. 

Senda, Lot S. August 4, 1992 
Senda was the first Black General Conference Secretary of 
the Brethren in Christ Church. He is a Member of 
Parliament and a leading member of the government of 
Zimbabwe. He is a member of the Bulawayo Central Church. 

Senda, Martin S. February 11, 1992 
Rev. Senda is the bishop of the General Conference of the 
Brethren in Christ Church in Zimbabwe. I met with him 
weekly on Thursday mornings for prayer as well as other 
unrecorded conversations in his office. 

Senda, Matani August 5, 1992 
Mrs. Senda is Lot Senda's wife. She has been an active 
member of the Bulawayo Central Church. 
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Shenk, J.R. April 11 and July 20, 1992 
Rev. Shenk is the longest serving Brethren in Christ 
missionary in Zimbabwe. He is presently overseer of the 
Mtshabezi District and assistant to the bishop. From 
1983 to 1992 he was the treasurer of the General 
Conference. From 1983 to 1990 he was also pastor of the 
Mpopoma Church. 

Sibanda, Albert March 15, 1992 
Sibanda was the assistant pastor at Lobengula Church 
until 1992. He continues there as a member. 

Sibanda, B. January 24, 1992 
Sibanda is the pastor of the Hillside Church and employed 
at Matopo Book Centre. 

Sibanda, Ethel April 24, 1992 
Mrs. Sibanda is a member of Bulawayo Central Church. She 
is in charge of the Evangelism Explosion program in 
Bulawayo. 

Sibanda, John May 7, 1992 
Sibanda was one of the founding members of the Phumula 
Church. 

Sibanda, Luke March 13, 1992 
Rev. Sibanda is the pastor of the Entumbane Church. 

Sibanda, Simon April 27, 1992 
Sibanda is one of the youth leaders at Lobengula Church. 

Sigola, Mabel July 27, 1992 
Conversation with Mrs. Sigola, A.V. Masiye, and I.N. Mpofu. 

Mrs. Sigola is a long time resident of Bulawayo and 
matron of the Bulawayo Municipal Hospitals. She is a 
member of Bulawayo Central Church. 

Tshuma, Vita April 22, 1992 
Tshuma is a long time member of the Mpopoma Church where 
he also carried pastoral responsibilities during the 
1970s. 

Vundla, Sandi February 8, 1992 
Rev. Vundla was the first pastor of 
churches, until 1970. Today he lives 
suburb, but is not actively involved with 

the Bulawayo 
in Mzilikazi 
the church. 

ziduli, E. June 11, 1992 
Rev. ziduli is the overseer of the Wanezi District. He 
was the founding pastor of the Phumula Church. 



With non-Brethren in Christ in Zimbabwe 

Berry, Ken June 4, 1992 
Father Berry is the Dean of the Anglican 

Ewbank, Mark July 8, 1992 
Father Ewbank is rector of the Phumula 
Anglican Church. 

Ewbank, Robin 
Father Ewbank is 

Cathedral. 

July 2, 1992 
the former Dean of 

Jones, Barney July 10, 1992 
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Cathedral. 

Parish in the 

the Anglican 

Mr. Jones is an expatriate who gives training for the 
operation of non-governmental organizations (NGOs). He 
is based in Harare, but makes frequent trips to Bulawayo. 

July 3, 1992 Manyoba, Charles 
Rev. Manyoba 
Matabeleland. 

is the head of the Methodist Church in 

Ndlovu, Shadreck July 13, 1992 
Ndlovu is a pastor on staff with victory Fellowship. 

Ngwenya, Dumisani May 23, 1992 
Ngwenya is a student at the Theological College of 
zimbabwe and a member of Victory Fellowship. 

Spence, Ian July 17, 1992 
Rev. Spence is the pastor of the Bulawayo Presbyterian 
Church. 

Todlwana, Henry July 23, 1992 
Todlwana is employed in the Division of Culture of the 
Ministry of Education, Matabeleland South. 

wilde, Richard 
Rev. Wilde is 
Bulawayo. 

May 21, 1992 
an expatriate Methodist minister in 
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