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Abstract
This study in Contextual Missiology has been motivated by seeming inadequacies and hazy
pictures of the training of lay people for evangelization in Zimbabwe. It therefore seeks to
identify ways in which Pastoral Training Centres can train lay leaders to animate local
communities, take up lay ministries satisfactorily and move the agenda of the local Church
forward.

Ways were sought through engaging in a critical hermeneutical method of understanding and
interpreting praxis, so that the meeting of praxis with faith leads to new practice in an on-going
hermeneutical spiral. The task involved is to listen to those who evangelise and those
evangelised to get a deeper understanding of the mission of the Church. This is a method
employed by S Bate and F. J. Verstraelen. The research findings were that Pastoral Training
Centres were established and started training laypeople over thirty years ago and yet the training
seems inadequate and unsatisfactory. People from an African background in Zimbabwe have
been converted to Christianity over a century ago and yet they seem to adhere to their traditional
religious rituals along side the Christian belief. The Catholic Church in Zimbabwe has accepted
small Christian communities as the locus of evangelization and yet on the ground what are
operational are prayer groups. Lay leaders have taken up and exercise lay ministries and yet
some communities seem not satisfied with the quality of services rendered by some of them.
There is collaboration in the parishes between parish priests and laypeople especially in the work
done by parish councils and lay associations and yet there seems to be some reluctance in giving
laypeople key-decision making posts in the Church. The findings revealed a gap between the
lived experiences of people and the critical reflections on those experiences. Narrative Theology
was adopted to try to bridge the gap. It was within Narrative Theology that a theological model
of training laypeople was developed. It is a proposal to start all pastoral situations, which
include, lay leader training courses, seminars, discussions, homilies, catechetical instructions and

Bible sharing, from either events experienced, proverbs, sayings or stories.
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ukuthi thina abeZimbabwe singapha impendulo ethini, ngoba singeke saluthulisela umkhokheli
weBandla lethu ethe wabuza umbuzo oqakathekileyo kangaka.

Ukuchwayisisa izingwalo kanye lemibhalo

UMIlobi wasungula ngokudinga imibhalo ephathelane lokufundiswa kwamalunga lawo afundisa
ngokholo njalo ekhokhela amabandla awo. Lesisabayisahluko sesibili esasihlose ukuchwayisisa
imibhalo ehlukeneyo. Kunengi okwalotshwayo mayelana lendlela okungafundiswa ngayo
amalunga; ikakhulu ukuthi bafundiswa njani, bafundiswa ngubani njalo bafundiselwa ngaphi.
Imibhalo-le yapha impendulo kweminye imibuzo eyahlelwa nguMlobi, kodwa akwenelisanga
ukupha umfanekiso osobala ngokuma kwezinto eZimbabwe. Kwakusweleka ukuba uMlobi
aphume ayezibonela njalo azizwele yedwa, ebantwini bezifundabhishopi ezehlukeneyo
kweleZimbabwe ukuthi izinto ziyisimo bani.

Uhlelo lokucubungula okwenzakala ezigabeni

Isahluko sesithathu sabangesokuyabutha ubufakazi bokwenzakala kuma Training Centre. Indicia
eyayingcono yaba ngeyo kuthi uMlobi ngokwakhe ahambele izifundabhishopi ebuza abantu
munye ngamunye, batsho lokho abakwaziyo. Izifundabhishopi ezavakatshelwayo
ngezilandelayo; iBulawayo, iChinhoyi, iHwange le Masvingo. Amabhishopi eziginti lezi acelwa
ukuba aphe uMlobi imvumo yokubuza amakholwa ngempilo yebandla ezigabeni zawo.
Kuyathokozisa ukuthi bonke bavuma besithi kwakuluhlelo olwalugakathekile sibili.

UMIlobi waya kuzifundabhishopi eziqanjiweyo ukuyachwayisisa, kuyindlela yokuba impumela
yakhona imele izifundabhishopi zelizwe lonke jikelele. Kwakulemibuzo engamatshumi amabili
lanhlanu eyayibuzwa abantu abangamatshumi amabili kusigaba sinye ngasinye. Abantu
ababuzwayo babehlanganisela abakhokheli bamaTraining Centre, aba Pristi, amakhathekisti
afundela umsebenzi wawo ngokuphezulu lamakhathekisti okuzinikela kanye lamalunga
amabandla atshiyeneyo. Impumela yahlaziywa, yethulwa kuzahluko ezilandelayo; esesine,
esesthlanu lesesithupha. Isahluko sesikhombisa sacubungula njalo sacwayisisa ukuba impumela
le etholakeleyo nga iyahambelana kumbe hatshi lemfundiso yeBandla lamaKhatolika. Isahluko

sokucina, esesitshiya galombili, sethula indlela engenziwa kuma Training Centre, ukuze



amalunga afundiswe ngendiela elobubelo ezabenza baphile impilo elobuqotho lobuKristu

obugcweleyo.

Impumela yezifundabhishopi ngamifitshane

Ngemva kokuvalwa kwesikolo esikhulu esasifundisa amakhathekisti elizwe lonke le Zimbabwe,
eHwange ngo 1974, izifundabhishopi ezehlukeneyo zaqala ukwakha izikolo zokufundisa
amakhathekisti kanye labakhokheli bamabandla. Kwabonakala ukuthi eHwange kwakukhatshana
lezifundabhishopi ezinengi, njalo ulimi olukhulunywa kuleyo ndawo lwaluthwalisa nzima
abavela kwezinye izigaba. Kwabonakala njalo ukuthi ama Training Centre atshiyeneyo
ayezakuba seduzane labantu; okutsho ukuthi abanengi babezathola ukufunda kulezozikolo
ezigabeni zabo. Ngeyinye indlela ukuvalwa kwesikolo seHwange kwaba yikuphela kwemfundo
yaphezulu. Ngakho bonke abafunda ezigabeni ezehlukeneyo kabasathiwanga ngamakhatekisti,
kodwa babizwa ngokuthi ngabaKhokheli. Kwabalula ngoba ama Training Centre ayesezigabeni
ezehlukeneyo. Yikho kawacinanga ngokufundisa abaKhokheli kuphela, kodwa abalomsebenzi
omkhulu njalo owokuthuthukisa inhlelo zokughutshwa kweVangeli kuzifundabhishopi
ezehlukeneyo. Kwaba lemibhalo eyathunyelwa emabandleni atshiyeneyo, ephathelane
lemfundiso yebandla le Khatolika, ethulwe ngendimi ezikhulunywa kulezozigaba ezehlukeneyo.

Okunye okwananzelelwayo yikuba ama Training Centre ayefanele ukuhlolisisa ukuba amalunga
ami ngaphi ngokwamukela imikhuba lamasiko esintu kusukela endulo. Ama Training Centre
kusamele ananzelele ukuba kulemikhuba lamasiko asagakathekiswa ngamalunga amabandla.
Lapha ngikhuluma ngemikhuba egogela ukuzalwa komntwana, ukuthathana lokulobola
esiNtwini, ukugcina abagulayo, ukufa lokungcwatshwa kuze kuyefika isikhathi sombuyiso.
Kusamele kukhangelisiswe indaba eziphathelane lemikhuba kanye lamasiko ngoba zigakathekile
empilweni yamalunga eBandla, Kwatholakala njalo ukuba amalunga kawafundiswa okwaneleyo
ngomkhuhlane wengculaza (AIDS) ophatha kubi abawugulayo kanye labagulelwayo.
Umkhuhlane lo usuphambanise abazalwane amakhanda, imuli kanye labomakhelwane.
Amakholwa lawo aselemibuzo engelampendulo, mayelana lesandla sikaNkulunkulu
emkhuhlaneni lo.



Olunye udaba lwaba ngolokuthi amaBhishopi ase Afrika avumelana ukuthi bafisa ukubumba
iBandla le Afrika befanekisa lemuli yesintu. Ngodaba lolu uMlobi wananzelela ukuba kanengi-
nengi amalunga amabandla kawaphiwa ithuba lomlandu wokukhokhela kanye lokuhlela inhlelo
zokughutshwa kweBandla, njengalokho okutholakala emulini. Okukhona yikuthi balandela
inhlelo lemibono yomfundisi wesigaba. Amagembu amancane amakholwa akhuthazwa
ngamaBhishopi ukuba alomlandu wokughutshwa kwevangeli, kunjalo ke lamalunga eBandia

kumele aphiwe amandla.

Impumela yalo umsebenzi

Kwatholakala ukubana abantu abemukela ukholo lwesiKristu eZimbabwe kuminyaka elikhulu
edluleyo ngabantu ababevele belemikhuba lamasiko kanye lenkolo yabo ngaphambilini.
Imikhuba lamasiko la asala eyingxenye yabo loba nje babesebethe baphenduka bangena
isiKristu. Inkuthazo yamabhishopi yayi ngeyokuthi kubunjwe amagembu amancinyane
amakholwa. Okwakhathesi akukaphutshi kahle lokhu. Okubonakalayo yimithandazo
kumagenjana la. Amalunga e¢Bandla kwathiwa aphathe imisebenzi efana lokungcwatshwa
kwabafileyo, ukwethekelela abagulayo, ukuphathela abagulayo isidlo seNkosi (isithebe),
ukughuba inkonzo lokwamukelisa amakholwa ngelanga langesonto uma umfundisi engekho.
Konke lokhu kuyenziwa, kodwa kakukafiki esigabeni esisuthisayo. AbaKhokheli bamaPharishi
bayaghuba, yebo, kodwa kusamele bathole imvumo evela kuMfundisi (UmPristi); okukhombisa

ukuba amalunga eBandla kawalamandla ngokughuba umsebenzi weBandla.

Sokubonakele lokhu, uMlobi wapha umbono wokuba imfundiso kanye lentshumayelo
zamalunga kazisungulwe kulokho abakwaziyo; kugalwe ngesaga kumbe amazwi ahlakaniphileyo
ukuze okufundiswayo kube kuphathelane lempilo zabantu zansuku zonke. UMlobi wakubona
kufanele ukuba amalunga la abeyingxenye yengxoxo ephathelane lamasiko esintu kanye
lesiKristu, hatshi ukuthi abafundisi babe yibo kuphela abapha imfundiso ngezokuthathana,
ezokulotsholwa, kanye lezombuyiso. Kugakathekile ukuba baphathisane lalabo abayibona
abaghuba isintu sakhona, kulezonkulumo. Amagembu amancinyane kumele abunjwe
okuhambelana lemikhuba lamasiko abantu beZimbabwe, hatshi ukulandela okwenzakala
kwamanye amazwe, ngoba imikhuba, amasiko lempilo zabantu kwehlukene. Okunye

okuhluphayo ngumkhuhlane wengculaza (AIDS) eZimbabwe. Abafundisi abasenelisi
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ukwethekelela lokupha uMgcobo wabagulane kulabo abawuswelayo ngemxa yobunengi babo.
Yikho kuyasweleka kube lohlelo lwamalunga ¢Bandla angahamba escthekelela njalo ethandazela
abagulayo.

Ubukhokheli babomama kanye lomsembenzi wabo kusamele kuqiniswe ngoba yibo abamise
njalo besckela iBandla kabanzi kweleZimbabwe. Amalunga eBandia kawabonakale ukuba
ngabantu abalohlonzi lobubelo kwezokholo, abangaghubela phambili umsebenzi weVangeli.
Njalo kuyaswelakala baphiwe ithuba lamandla okwenza lokhu. Amalunga eBandla kumele
aphiwe imfundiso emayelana lokholobendawonye labafundisi bakusasa (Seminarians) ukuze -
bajayele ukusebenza ndawonye kwelizayo. Abafundela ubufundisi kukhangelelwe ukuba bathole
izifundo ezingabaphathisa ukuba benelise ukusebenza ndawonye lamalunga amabandla kungela

bumina.
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SECTION 1: INTRODUCING THE PROBLEM

Chapter 1

| Background to the problem

1.1 Participation and formation of laypeople

The aim of this chapter is to introduce the research problem and give detailed background
information on the participation and formation of laypeople for the mission of the Church.
The mission of the Church to evangelise is based on Jesus’ command, “Go, therefore, and
make disciples of all nations, baptising them in the name of the Father, and of the Son, and of
the Holy Spirit, teaching them to observe all that I have commanded you. And behold, I am
with you always, until the end of the age” (Mt 28:19-20).!

This is the great mandate that Jesus Christ left to the Church. The fundamental mission of the
Church is to reveal Jesus Christ and bring the gospel to the ends of the world. Carrying out of
this task has ied the Church through many evolutions (paradigm changes) in search of how
best to spread the good news to all people (Bosch 1992:1811¥).2

The Church in the apostolic age had to carry out this mission in the context of three cultures.
It had to insert itself into the Jewish world with its unbelief, the Graeco-Roman world with its
philosophical thinking and the world beyond the borders of the Roman Empire, which was
pagan and barbaric. During the Middle Ages (600-1500) the ways of spreading the gospel
became slow because of the fall of the Roman Empire and also curbed by the Islamic
invasions (Buono 2000:128-139).° However, with the advent of Monasticism a new
enthusiasm to spread the faith grew. In the period between 1500-1800 the missionary activity
became extensive in its geographical out-reach. It was in this period that the Russian
Orthodox spread eastwards to Alaska while Spain and Portugal shared the missionary work in
the newly discovered distant lands of Asia, Africa and America (Saldanha 1988:53-74).
Before the Second Vatican Council the missionary period stretches from 1800-1962 and is
characterized by the Protestant and Roman Catholic missions. This study is situated in the

period from 1962 to the present date. This period marks a new era in the pastoral mission of









citizens of society. Therefore, their formation should be situated within this unity of life. The
training proposed by the Second Vatican Council is a comprehensive one that takes into
account the spiritual, doctrinal and the variety of circumstances that laypeople find
themselves in (AA 28). The Second Vatican Council proposes that the training could be
provided through congresses, recollections, retreats, frequent meetings, conferences, books
and periodicals (AA 32). Thorough training makes laity become conscious of their
responsibility (AG 21). Still, thirty years after the Second Vatican Council, the Special Synod
for Africa called for a thorough formation of the lay faithful, a formation that would help
them to lead a fully integrated Christian life (EA 54).

An active participation of laypeople in the apostolate of the Church is an expression of a true
mature Christian community. The formation of laypeople takes on a special character, from
the secularity proper to their lay state. They have their own particular spirituality therefore
they need proper institutes for their training, which are different from the formation centres
for the clergy or religious (AA 29). Dioceses of the Roman Catholic Church in Zimbabwe
have built places called Pastoral Training Centres for the purposes of giving formal training
to lay pastoral workers and especially lay leaders.

1.1.3 History of training laypeople in Zimbabwe

The history of the training of laypeople and [ay leaders in Zimbabwe dates back to the
establishment of the Catholic Church in Zimbabwe, Before they could train anyone to lead
others the missionaries themselves were the teachers and leaders of the newly converted
people. One of the first forms of evangelization used by the missionaries in Zimbabwe was to
found a mission station from which they would go out to open outstations. The mission
stations besides being centres of faith they were centres of Western civilization for Africans
living around (Dachs and Rea 1979:44).® Those converted to Christianity received
instructions at mission stations. The catechumens were taught for three years by priests
or/and brothers, after which they could be baptized. Baptism was on condition that the
converts left their villages and settled at the mission stations (Zvobgo 1996:13).” In the
established Christian villages the newly baptized continued with formation in the form of
practices such as fasting, almsgiving and charity. The whole village had set times for prayer

at particular times of the day (Loubiere 1904:369).'°



1.1.3.1 Christian Villages

In a paper presented at a conference in Bulawayo on the forming Christian villages, Loubiere
(1904) pointed cut that the method of separating Christians from their pagan environment
originated from the method that God had used in forming the people of Isracl. He said,
Abraham was ordered to separate himself from his relatives (Gen 12:1fY). Later on when the
Hebrews settled in Egypt, God again withdrew them to keep them pure in order to worship
him (Ex 4:22, 23; 8:20). The early Christians left their homes to join the Christian
communities (Acts 4:32-37), they were thus set apart. Loubiere went on to say that the
Jesuits, who were the advocates of this method, claimed that it had worked with fellow Jesuit
missionaries in the East Indies, Japan and South America (Loubiere 1904:369).

This method of separating newly converted Christians seemed to work at the beginning
because it formed solid Christians. To date, remnants of early Christian villages are found at
some mission stations such as Chishawasha, Kutama, Driefontein, Gokomere, Hama and
Triashill (Zvobgo 1996:14). The method ceased gradually. As Missionaries established new
mission stations it was no longer the practice to separate converts from pagans. The
separation was regarded as artificial and unnatural. It was perceived as uprooting the
Christians from their native soil and planting them into foreign sumroundings. Empandeni
mission was given as an example of where there was no Christian village and yet those who
had become Christians seemed to be good and solid believers (Dachs and Rea 1979:80-82).
Another added disadvantage was friction in the newly established Christian villages. Several
factors contributed to this friction such as little time given for people to get to know each
other before being somehow forced to live together. They remained strangers and felt so
(Loubiere 1904:273).

When Christians were no longer required to leave their homes, new ways of leading and
forming them had to be found. Priests found that it was necessary to have helpers from
among the local people. They recruited and groomed men to be catechists. This incorporation
of local people for evangelization was adopted from other denominations that were already
using the method. The Wesleyans, American Methodists and others had used the method
successfully because they believed that the quickest and most effective way to win Africa for
Christ was through the trained native (Zvobge 1996:130). The missionaries were aware that
on their own they would only succeed in giving a superficial conviction and acceptance of
Christianity to the newly baptized. Van der Merwe (1953:5)'! pointed out that lack of
education and thorough Christian instruction prevented Christianity from having strong roots,



however noble and self-sacrificing the efforts of some of the earlier missionaries may have
been. Missionaries realized that the Africans took Christianity just as they took civilization;
both were taken as things that one could cast off anytime, but they clung to civilization more
than to Christianity (Callan 1927b:189).'> Missionaries saw that trained Africans would teach
their own people in such a way that they would understand that Christianity was a way of life
and not clothes that one could take on and off (Dachs and Rea 1979: 101).

1.1.3.2 Mission groomed catechists

Initially, every mission station recruited and groomed its own catechists. There were many
outstanding catechists locally trained and sent to open out-centres. Umjemhlope a converted
n'anga, was one outstanding catechist, who was baptized in 1900 by Fr Hartmann. He went
to school to leamn to read and write then started a school at Embakwe (O’Neil 1902:380)."*
Umjemhlope was a dedicated catechist who gave instructions to women and children, visited
nearby villages on Sundays and preached to people in their homes. There was in the same
area, a Mosotho, called Joseph who was trained at Empandeni and was sent to St Patrick’s
Makokoba. By 1907 Fr Diehler had trained four catechists at Empandeni mission (Dachs and
Rea 1979:102). In Mashonaland, catechist Cassiano Ushewokunze was trained at
Chishawasha and was sent to Kutama (Zvobgo 1996:130). The priests usually trained their
own catechists and moved with them to the outstations. If a priest was tasked to found a new
mission station he would take his catechist with him. In 1906 Fr Schmitz moved from
Chishawasha to open Driefontein mission. He was accompanied by his catechist/teacher,
Regis Chigwedere. Chigwedere became the first teacher of Driefontein School. Chigwedere
married and his son cailed after him, Regis became a priest (Dachs and Rea 1979: 86). One of
the first places to have a catechist/teacher was Murombedzi outstation of Kutama mission,
where Patrick Chinamatsa was stationed in 1927 (Callan 1927b:191).

Literature that included a catechism, a prayer book and a reader in Shona was produced by Fr
Moreau to be used by the African catechists groomed at the mission stations (Dachs and Rea
1979:101). It became necessary for the catechists to be literate. The catechist/teacher was the
sole person to teach in schools both religion and other secular subjects (Dachs and Rea
1979:103). The missionaries had by 1923 opened many missions and outstations. Their main
problem was that mission-groomed catechists were not adequately trained to be left in-charge
of imparting all the doctrine needed by the converts at the outstations. For a catechumen to be
admitted into the Church a minimum knowledge of Christian doctrine was required.
Catechumens had to be taught the sign of the cross, the Lord’s Prayer, the Hail Mary,



Apostles’ Creed, Acts of Faith, Hope Charity and Contrition, the Angelus, the prayers before
and after meals, the ten commandments, the sacraments and to understand the meaning of
baptism and its obligations. Young people were to be taught marriage laws of the Church and

the concept of Christian matrimony and family life (Apel 1921:382)."

The mission-groomed catechist could not teach all this knowledge on his own. According to
one missionary, to place a native catechist some hundred miles at an outstation alone was
expecting too much from Providence (Callan 1927b:191). Missionaries judged from their
experiences that it was too early to leave mission trained catechists alone at far away
outstations for long periods. In the early days most of the outstations were unreachable from
December to April due to the heavy rains and bad roads (Calian 1927b:190). They believed
that the unchristian environment was too harsh for catechists as they would be tempted to fall
back to their traditional practices. It is reported in the Zambesi Mission Records that a
catechist, Patrick Chinamatsa was sent to be in charge of Murombedzi, an outstation of
Kutama mission. When the priest in charge made a surprise visit he found that Chinamatsa
had turned a classroom into a beer hall, he himself was drunk and engaged in village politics.
The story however, ends on a happy note that Chinamatsa repented and started to live an
exemplary Christian life for the Murombedzi villagers who became welcoming to
missionaries and generously supported their priests (Callan 1927b:192-193).

1.1.3.3 Training schools for catechists

In view of the need for adequately trained catechist/teachers for outstations, missionaries
agreed to set up a training school. In a paper he presented at a conference held in Bulawayo,
Withnell proposed that they set up a training school for catechists. The twenty-three
missionaries present at that conference unanimously agreed upon the proposal (Withnell
1920:340-343)."* The missionaries agreed that without a school, their methods of training
would continue to be haphazard (Withnell 1920:340). The issue of setting up a training
school was treated as an urgent matter, as such, on 7 March 1921; a waining school for
catechists/teachers was opened at Driefontein mission (Dachs and Rea 1979:103).

Many factors militated against the success of this school. The whole undertaking was not
well planned, there were no qualified teaching personnel, there were few students, the
standard was low, there were some trainees whose motives were not to be catechists but to
get a secular career, and above all, there were no funds organized for running the school. The
training school was closed in 1923 (Dachs and Rea 1979:104),



Two years after the closure of the Driefontein training school, another one was set up at
Kutama in January 1926. To ensure success for this school, Fr Bodkin the then Jesuit
superior, recommended that no catechist be allowed to teach unless he was trained at Kutama.
He reinforced this ruling referring to the encyclical letter Rerum Ecclesiae (Pius XI| 1926:65-
66). In the encyclical, the pope exhorted the missionaries to educate catechists with all
solicitude, in order that they may learn well the Christian doctrine and teach it. Fr Bodkin
then called all the houses in the Zambezi mission to support the training school (Dachs and
Rea 1979:104),

Before opening the Kutama training school, a lot of research and planning was carried out to
ensure its success. A comprehensive plan was made stipulating methods of recruiting
students. The plan also included the syllabus, training costs, deployment and the
remuneration of the catechists/teachers. Withnell reported that, prospective candidates were
from school age young and mature men who expressed the wish to become teachers. They
would have their poll tax paid, provided with clothes and a prayer book. To be accepted for
training the applicant had to come with a letter of recommendation from the missionary in
charge of his current school (Dachs and Rea 1979:104-105). The applicant would be
interviewed closely to establish his suitability, dispositions, his talents and motives. Beer-
drinkers were not recruited (Withnell 1920:342).

The curriculum of the training school included moring catechetical instructions, reading,
English, simple arithmetic, writing, Bible, History, Geography, hygiene and singing. Practical
skills such as agriculture, carpentry, basket making, boot making and sewing were given to
the trainees (Zvobgo 1996: 233). Besides these it was very important to inculcate into the
teachers the habits of obedience, constancy and hard work. The missions that sent their men
for training met the running costs of the school. Empandeni paid twelve pounds for their two
boys and Driefontein sent cattle for their four boys (Callan 1927a:135)."® The rest of the food
required was grown locally. Prospective catechumens provided labour on the farm because
those in training did not have time since their day was busy with schoolwork but they would
go for general work everyday. They also kept livestock on the farm to provide them with
milk and beef (Callan 1927a:139).

At the end of the training, graduates got a certificate of good conduct and efficiency, which
was countersigned by the Superior of the mission. The catechist/teacher would be ready for
deployment to any missions (Dachs and Rea 1979:105). Refresher courses were offered



annually in order to maintain contact with graduates from the school (Withnell 1920:342). No
one could become a permanent teacher until he was married. The teacher had to have his wife
at his school. She had a role to play among the women who would look up to her as an
example of a good Christian wife. Her support to the teacher was needed for the success of
the school. The teachers were usually posted to their own home areas (Withnell 1920:342).

Callan explained that the catechist/teacher earned one pound per month and yet as they were
qualified teachers if they moved to the towns they would eam up to seven pounds. The
catechistteacher was content with this because his work was an apostolic one. He

supplemented his earnings from his own crops and cattle (Callan 1927a:135).

The first eighteen graduates from the training school included one from Gwelo, two from
Empandeni, four from Driefontein, four from Gokomere and seven from Kutama. The ages of
the trainees ranged between fourteen and forty years (Callan 1927a:135). The training school
had succeeded in its endeavours to train catechists for the missions. However, the success

was short lived.

1.1.3.4 Training teachers for schools

The catechist/teacher training course at Kutama did not last long for by 1931 it was mainly
training teachers for the schools, not anymore catechist/teachers. In the Zambesi Mission the
catechist was also a teacher. Establishing a training school for catechists was the same as
training teachers for the schools. The catechist/teacher would accompany the adults during
their long catechumenate period as their catechist, and in the school besides teaching reading
and writing he would accompany the young in their faith education, The school programmes
became so designed that the schooling years became the catechumenate period for the school
children. By the time the pupils went through the primary schooling they would have

received baptism and confirmation.

At every mission and main outstations the missionaries opened schools. The main objective
of missionary education was to teach religion. The Superintendent of the Umtali District of
the American Methodist Episcopal Church, Rev. J. Gates wrote in 1921 that the supreme
objective of mission schools was “Christianising those we teach™ (Zvobgo 1996:149). This
was shown by the syllabi for the schools. The syllabus at Empandeni consisted of catechism,
church music, reading, and dictation from the Ndebele catechism, Bible, addition,

subtraction, multiplication and a few geographical facts. For industrial work the older girls
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were taught cooking, baking, washing and ironing clothes, dairy work and gardening,
weaving, mat-making and sewing. The boys were taught carpentry, tin-smithing,
blacksmithing, building and cobbling (Zvobgo 1996:149-153). Another reason for opening
mission schools was to train local people so that they could help in teaching the faith to their
fellow African people. For this reason they established training schools.

On the other hand after the Mashona and Mandebele uprisings of 1896, the Rhodesian
government began to support African education out of fear. The uprisings were an eye opener
to what Africans could do. Settlers then ensured that African education received careful
scrutiny. In 1899 the government made a ruling that grants be made available for African
pupils but on certain conditions. The grants were to be given to all schools on condition that
the school had an enrolment of at least fifty pupils, attending for four hours a day for two
hundred days a year. The four hours would be divided into two hours in class and two hours
of industrial training (Dachs and Rea 1979:96). The missionaries needed funds for running
the schools and so they had to adhere to the conditions, which gradually became

unfavourable to their primary objectives.

In 1927 two government ordinances on Native education threatened the Kutama training
school. The first was to eliminate untrained teachers. This meant that the many mission out
schools would have no teachers. This ordinance was not favourable to the Kutama
catechist/teacher training school, which had just been established the year before and had
successfully trained eighteen catechist/teachers. It affected the 1928 Kutama catechist/teacher
training school intake. Those who had been recruited from the missions according to the
requirements laid down, were only thirty-four. The required number needed for the college to
get a government grant was fifty (Dachs and Rea 1979:105). This meant enrolling even those
who had no intentions of teaching catechism, in order to get the needed numbers for a grant.

The second ordinance was even more paralysing. The grant would be paid on the basis of
scholastic attainment and qualifications of the African teacher. The programme had to change
to be in line with government requirements. Qualified staff for the training school had to be
sought. Bishop A. Chichester had to ask for the Marist Brothers to come and teach at Kutama
to meet the high educational standards then needed by the govemment (Zvobgo 1996: 233).
The attention of the Church schools then tumed to producing good results in order to grow

and get grants because schools meant converts and so they could not ignore the government’s
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conditions. The catechist/teacher strategy had to change and stress was on teachers for the
schools (Dachs and Rea 1979:107).

By 1931 the Church changed its strategy of evangelization from Christian villages to the
teaching apostolate. But then to keep the schools and to expand to remote areas the schools
had to meet the academic achievements expected by the govermnment. The catechising
dimension of the schools became minimal with the passage of time. The Education policy in
Rhodesia kept changing so that by 1966 all new schools in the so called African areas were to
be established by local authorities, this meant that the Churches could no longer open up any
new schools. In 1969 the government cut by 5% payment of salaries of teachers at mission
schools. That 5% had to be supplemented by the Church or the parents. The Catholic Church
declared itself unable to accept the financial burden. In 1971 the Catholic Church gave up
nearly all its out schools to local authorities (Dachs and Rea 1979:196-197).

Realizing the trend of events, from 1960 the Catholic Church in then Rhodesia assumed a
new range of pastoral activities. The priests who had been managers of schools, farms and
hospitals with pain gave up their positions to local laypeople. Some priests especially from
the diocese of Gweru were proud to be replaced by local people because they said that was

proof that their teaching apostolate was a success (Dachs and Rea 1979:189).

With the primary schools having become council schools, the schoolteachers had no
obligation to give religious instructions. The government however, gave provision for all
religious denominations to go into schools and teach religion to their adherents in a
programme called “Right of Entry” (Dachs and Rea 1979:196). This meant every week there
was a day when on the school time table there would be an hour given to Churches to gather
all the pupils of their denominations and organise instructions. To cater for this new
programme the Catholic Church utilized its catechists. Once again like in 1920 a national
catechetical training school was seen as a means to provide schools, parishes and
communities with trained lay leaders. It was at this time that the Church in Zimbabwe felt the
need to train laypeople to take an active part in evangelising that the Second Vatican Council
was calling the whole Church to involve laypeople in mission. The search and efforts to give
a thorough formation and a serious place of action to the laypeople became the programme of

every local Catholic Church.
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independent Zimbabwe. The communal farmers collectively made a great leap into the cash
economy and they grow the bulk of the country’s maize. The food shortages currently faced
by Zimbabwe are from both the haphazard land reform programme and a long running

drought.

In the mid 1980s the World Health Organization judged Zimbabwe as having one of the
healthiest unborn populations in the world (Whyte 1990: 194).3° From the inception of the
free health system the govermnment took the payment of running costs of mission hospitals
including salaries, drugs and maintenance. (Randolph 1985: 54) Since the 1990s the health
delivery systems deteriorated and today Zimbabwe has one of the world’s highest rates of
HIV/AIDS infection (BBC News 2003 8 Dec).

In the first decade of independence forty per cent of the population comprised of children and
women in the age group between fifteen and forty-five. This put family planning and child
spacing high of the health ministry’s agenda. The Legal Age of Majority Act that became a
law in 1982, affirmed full participation of women, conferring majority status on black
Zimbabwean women, and lowering the age of majority from twenty-one to eighteen. This
contradicted certain customary laws and outraged traditionally minded Zimbabwean males,
but won universal acclaim as a beacon lit on the African continent for women’s rights (Whyte
1990: 202).

Zimbabwe, the former Rhodesia has experienced much conflict. First it was the white settler
who forcibly dispossessed the indigenous resident population. Then the freedom fighters
forced the white government to submit to majority rule. The post independence leadership
started well but then came comruption leading to economic crisis and there are a lot of
challenges facing the country (BBC News 2003 8 Dec).

1.1.4.3 Zimbabwe’s Religious Context

In Zimbabwe there is freedom of worship. Therefore, every one belongs to whichever
Christian denomination or Religion they choose. Among the Christians are; Roman
Catholics, Anglicans, Salvation Army, United Methodists, Methodist (UK), African
Reformed, Dutch Reformed, Presbyterian. There are smaller denominations and sects as well
(Randolph 1985:121).
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1.1.4.3.1 The Roman Catholic Church

There is a lot of literature on the Catholic Church in Zimbabwe. This research does not intend
to repeat what was extensively studied already. The intention is to give a brief background to
the development of lay ministries and establishment of small Christian communities as these

issues influence the programmes of Pastoral Training Centres.

Small Christian Communities are a rapidly growing phenomenon in the young churches. In
Zimbabwe their roots are in the war of liberation from colonial rule (1961-1976). With the
coming of independence in Zimbabwe there was great fear of scientific-Marxist-Leninist kind
of socialism proposed then by the Zimbabwe African National Union (ZANU). The Church
felt that there was an urgent need to find a model of the Church that would meet the present
political difficulties that the Church would face. The model was building small, vital, self
reliant Christian communities (Maveneka 1977:9).%! These Christian communities would
with their authentic lives of Christian witness and service, be the leaven of the wider
community of the nation. In these communities the laypeople would be trained to take up
ministries such as leading Sunday services in the absence of a priest, teaching catechism,

giving Christian burials to the dead and any other services needed in communities.

The challenge of independence in Zimbabwe forced the Catholic Church to review its role in
the political community as given in the teaching of the Second Vatican Council. The Council
says, “There can be no peace on earth unless personal welfare is safeguarded and men
spontaneously and confidently exchange the riches of their minds and genius. The
construction of peace absolutely demands a firm resolve to respect other men and peoples,
and the practical determination to be brothers” (GS 78). To maintain peace the Council calls
for vigilance of lawful authority. To be vigilant the ZCBC revised the constitutions of its

Commission for Justice and Peace.

1.1.4.3.2 African Independent Churches
Besides main line Christian churches, there are African Independent Churches. Indigenous

Christian groups are generally referred to as African Independent Churches. Such churches
have a mixture of Christian and traditional beliefs. The Apostolic Church and the Zionists
appeal to a large number of people because of their prophecy, healing and allowing

polygamy.
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The commissions of the Zimbabwe Catholic Bishops’ Conference (ZCBC) in 1991 were
tasked to organise discussions in preparing for the Special Synod for Africa. Since its
inception in 1969, the ZCBC has been setting up national commissions to handle the day to
day work in chief areas of concem such as justice and peace, Christian formation and
worship, education, social communications, marriage and family, youth, laity, seminary,
theology and canon law and ecumenical issues, The Commission for Christian Formation and
Worship, which is concerned about the formation programmes for laypeople (ZCBC
2002:10-15), prepared questions to be discussed by laypeople at parish level. One of the
questions sought to find out whether the training of lay leaders and catechists was a real
priority in their diocese. Laypeople were asked if there was any training available to help
them to integrate their faith and work. Another question for discussion sought to find out
whether the laypeople were involved and understood the efforts being made to inculturate
most of the Christian ceremonies. One other area to be discussed had to do with the rise of
evangelical churches who were targeting Catholics for converts. Some questions were posed
to find out if laypeople could speak out on issues of social justice and human rights (ZCBC
1991b:12, 16, 21, 25, 29). The results of these discussions showed that the laypeople were not
very informed about issues that concem them. It was a clear indication that there was no
proper formation for laypeople. This motivated the researcher to want to find ways of

resolving the situation.

In 1993 the ZCBC Commission for Christian Formation and Worship held its first National
Catechetical Conference in Zimbabwe to which directors of Pastoral Training Centres and
their training teams, selected full-time lay leaders, and some members of the ZCBC
Theological Commission were invited to attend. The theme of the conference was “Sharing
on evangelization in Zimbabwe”. At the end of the conference recommendations were made
which included that, a) there be at national level a catechetical syllabus and appropriate
teaching materials, guidelines and visual aids, b) catechetical and pastoral programmes be
developed from the practical life and experiences of the people, ¢) the Commission for
Christian Formation and Worship works towards a common method, ritual and catechesis
which will support a culturally appropriate and meaningful ministry to the sick, d) the ZCBC
create appropriate national pastoral structures that coordinate and animate interaction and
exchange between the dioceses for the promotion of pastoral programmes, catechesis and
inculturation (ZCBC 1993 34).** Most of the recommendations indicated similar concems

as those that were registered in the preparations for the Special Synod for Africa namely, that
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there was need for a thorough training of lay leaders and formation of laypeople. The
researcher who was then director of one of the Pastoral Training Centres was highly
challenged and felt the need of carrying out a study to improve the training programmes in

line with the recommendations.

In 1994 at the Special Synod for Africa a question was posed to the whole Roman Catholic
Church in Africa, “Has the Church in Africa sufficiently formed the lay faithful, enabling
them to assume competently their civic responsibilities and to consider social-political
problems in the light of the Gospel and of faith in God?” (EA 54). It was difficult to answer
that question off hand. The researcher felt the question merited a full investigation into the

whole area of lay formation.

The seeming inadequacies and hazy pictures of the training of laypeople for evangelization in
Zimbabwe strongly motivated the researcher to camy out this study.

To facilitate the investigation of the main research question of this study, it was necessary to
divide it up and formulate sub-questions.

1.2.2 Research sub-questions
From the main research question, five sub-questions were formulated to guide the study.
These research sub-questions were formulated based on assumptions that the researcher had

made. Each research sub-question and reasons for asking the question are given below.

The first question was, “What factors necessitated the establishment of Pastoral Training
Centres?” This question was asked to set the historical background of the establishment of
Pastoral Training Centres. It sought to find out when they were set up, why they are located

where they are, and their mission, aims and purposes.

The second question was, “Are Pastoral Training Centres taking cognisance of the context of
the local church in Zimbabwe?” This question was posed to find out the context in which
Pastoral Training Centres camy out their task. The context was seen as very crucial for the

success or failure of the training given.

The third question was, “What ministries respond to the present context of the Church in
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bring the good news to all people. The situation of any people to be evangelised will
determine the way the Church reaches out to them. The methods of Pastoral Training Centres

as agents of evangelization should continually change to suit the context.

The third assumption was, “Small Christian communities are giving new dimensions, new
insights and new programmes to Zimbabwean Pastoral Training Centres.” The adoption of
small Christian communities as the locus of the Church in Zimbabwe is already a new

dimension, which needs a change in approach by Pastoral Training Centres.

The fourth assumption was, “The training of persons with appropriate gifts by competent
personnel leads both individuals and Christian communities to a better understanding of the
Christian teaching.” I assumed that in the past the criteria used to choose the community
leaders tended to be based on the piety of the persons. The assumption is that if the
educational level of those to be trained would be raised then the quality of services to

communities will be satisfactory.

The fifth assumption was, “Training helps laypeople to see the need to take up ministries
within their communities.” Taking up lay ministries is not attractive to many members of the
Christian communities because those serving seem incompetent. If there was adequate
training, then the services would be satisfactory and other gifted members of the communities

would also come forward.

The sixth assumption was, “I made an assumption that some common training programmes
for priests, religious and lay leaders could foster a collaborative ministry,” The assumption
came from the observation that people, who go to the same colleges even if it were for
different courses, often respect each other’s qualifications. If priests and lay leaders got some
complete courses together at the same institutes, later in the parishes no one would feel

superior to the other but they would regard each other as co-workers,

The seventh assumption was, “Another assumption was that the people and documents with
relevant information are easily accessible”. The assumption was that all those approached for
interviews or documents would be forthcoming and willing to assist. This was judged to be
an important area of the mission of the Church hence the assumption that all stakeholders

would be interested to give relevant information.
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The eighth assumption was, “The research would benefit the Church in general and
Zimbabwe in particular.” Training of laypeople has been a preoccupation of the Church in
Zimbabwe since its inception. Therefore, the contribution of this study would help to improve
the ways used to give on-going formation to laypeople in general and to train lay leaders in

particular.

1.2.4 Significance of the study

The research will clarify the mission, goals, objectives and achievements of the Pastoral
Training Centres in Zimbabwe. The findings will help the dioceses with facts on how and
where to set up Pastoral Training Centres. It is hoped that the Pasioral Training Centres will
be helped to realize the need for wider syllabi relevant to the life-style, social-cultural,
. religious, economic and political demands of the Christian communities. Hopefully the
findings will help Pastoral Training Centres on how to equip small Christian community
leaders with relevant skills for ministries. The study will help Christians to accept the benefits
of appreciating both Christianity and their traditional customs and how to continue the
dialogue between the two. The study is hoped to help Pastoral Training Centres to be
convinced of the need to raise the basic educational level of those who go to train as lay
leaders. The study will help the bishops in making appointments of directors, trainers and
other personnel to be in charge of planning, training and managing Pastoral Training Centres.
The findings will help the bishops in reinforcing structures that allow laypeople to be
involved in decision-making on matters that concern them. It is hoped that the Pastoral
Training Centres will realize that besides imparting spiritual values they should also impart
business skills to encourage an overall national development and build self-reliant
communities. As one who previously trained lay leaders and seminarians, through the
research, one hopes to formulate a strategy that will enable lay leaders and priests to share
even more deeply the same purpose and vision in evangelization. The study will add
information and new dimensions on how to prepare laypeople for involvement in

evangelization.

1.2.5 Delimitations and limitations of the study

The study was delimited to Catholic Pastoral Training Centres in Zimbabwe. Out of the eight
dioceses of Zimbabwe four were purposely selected for study (infra 3). The research did not
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consider Catholic Teachers’ Training Colleges, Catholic schools, Minor and Major
Seminaries, Civic and Skills training centres. The study assesses the work of Pastoral
Training Centres from 1972 (the first diocesan Pastoral Training Centre was set up in then
Gweru diocese) to 2001, After 2001 there have been dramatic social- economic- political
changes in the Zimbabwe context which would almost merit a new research altogether.
Pastoral Training Centres have been affected by the economic situation like all other
institutions in Zimbabwe so much so that they have to adjust their programmes. _

Texts used for theological judgement are delimited to the documents of the Catholic Church.
Selected African authors have been dialogued with in a quest for developing an African

theology of lay formation.

One of the limitations is that this is an inquiry based on what is taking place in the context,
therefore there are bound to be changes that occur even in the course of the research, some
findings can be overtaken by events. Another limitation is the exclusion of what other
Churches are doing in the training of lay evangelizers, which if included would benefit the
study since the context is common for all. There are financial and time constraints that limit

this research,

1.3 Operational definitions of terms

As part of the background to the problem it is important to clarify some of the terms that are
used in this study. A common understanding of the terms prevents ambiguities. Below are
working definitions of some of the terms that are often used in the document. The terms are

given in alphabetical order.

Catechesis: It is an education in the faith of children, young people and adults. It is the
teaching of the Christian doctrine in an organic and systematic way, with a
view to initiating the hearers into the fullness of Christ (CT 18; CCC 5). The
specific aim of catechesis is the growth and maturation of faith, making one
fully human until one becomes perfect in the fullness of Christ (LG 7; GE 2).

Catechist:  The catechist is a layperson especially appointed by the Church, in accordance
with local needs, to teach and to make Christ known, loved and followed by
those who do not yet know him and by the faithful themselves (Guide for
Catechists 3).






Laity:

Lay leader:

Leadership:

Liturgy:

Ministries:
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The term is here understood to mean all the faithful except the clergy and
religious men and women. The faithful are by baptism incorporated into Christ
and integrated into the People of God, are made sharers in their particular way
in the priestly, prophetic and kingly office of Christ. They have their own part
to play in the mission of the whole Christian people in the Church and in the
world (CCC 897).

The same person normally called catechist in other texts and contexts is the
one called a lay leader today in the Zimbabwe local Church. The Directory for
Catechesis indicates that every local Church, by analysing her own cultural
and religious situation, will discover her own needs and will realistically foster
those kinds of catechists which she needs (GDC 232) (infra 1.4.3).

Refers to services that are taken up in the communities, at parishes and at
diocesan level by laypeople. In communities the services include, conducting
funeral services, teaching catechism and visiting the sick. At parishes the
leaders take up services such as leading Sunday services in the absence of a
priest, organizing all the activities at the parish, and being advisors for the
youth and young couples. At diocesan level it means being in the Diocesan
Pastoral Councils, leading commissions and lay association at diocesan level

and representing dioceses at national level (ZCBC 1998b).

Refers to the celebration of divine worship, to the proclamation of the Gospel
in the assembly. It is the public worship, which is performed by the members
of the Church (CCC 1035-1209).

Are services by the Church for the Church. Both the ordained and non-
ordained ministries are services raised up by the divine calling from among the
congregation (AG 15). Some of the lay ministries are, leading Sunday service
in the absence of a priest, ministering to the sick, conducting funerals,

teaching catechism and leading in social services.

Mission station: From the beginning of the evangelization enterprise in Africa, the place

where the priest or priests resided was called mission or mission station or

mission post. One of the first forms of evangelization used by the missionary
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Qutstations:
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institutes in Zimbabwe was that of founding mission stations. They would
establish a big mission station and from it go out to open many out stations
(Dachs and Rea 1079:69). The mission stations were like service stations for

material and spiritual needs.

Is carrying out the mandate that Christ gave to the Apostles, “Go, therefore,
and make disciples of all nations, baptising them in the name of the Father,
and of the Son, and of the holy Spirit, teaching them to observe all that 1 have
commanded you” (Mt 28:19-20). The carrying out of the mandate takes many
forms. In some Catholic circles, mission is also understood as evangelization
(EN 17). The term mission refers both to Jesus and the Church (Buono
2000:60). Mission is expressed as the church’s essential function, as an

expression of its missionary nature (EN 6, 14, 75).
African traditional healer and diviner.

These are sub-divisions of the outstations. They are small centres where the
resident lay leaders give regular instructions. At these out-centres there are
often Sunday services without a priest. It is such out-centres that are

considered in most dioceses to be small Christian communities.

These are the subdivisions of the mission stations. The mission station
continues to be considered one parish with those sub-divisions. The
outstations are not entities but only divisions of the mission station to facilitate
the work of the priest or priests of the mission. In a mission there are usually
main outstations where the priest goes more often to celebrate Mass, hear

confessions and visit the people (Callan 1927:191).

Pastoral Training Centres: These are places that have been built up by dioceses for the

purposes of training lay pastoral workers. The main structures at the Pastoral
Training Centres are, sleeping rooms for men and women, a kitchen, a

classroom, a hall and some offices.

Post Conciliar: Is the period in the Roman Catholic Church afier the Second Vatican

Council, which was held from 1962 to 1965.






32

YVadzimu/amadlozi the ancestors: The spirits of the recent dead known to the living and those
known by the dead grand parents are called vadzimu/amadlozi. The Shona and
Ndebele view the family as a unit of the living and the dead. The
vadzimw/amadiozi is believed to protect, give health, wealth and long life to
the living members (Gelfand 1973:114-115).%

1.4 Organization of the study

The thesis is made up of three sections. Section one is mainly to introduce the research
problem and is made up of three chapters. Chapter 1 introduces the problem to be
investigated. It provides relevant background information. Chapter 2 consists of the review of
related literature whose purposes are to avoid duplication of work done before by other
authorities and to learn how others have carried out similar studies, Chapter 3 presents the

research methodology.

The second section is the presenmtation of field research findings, analysis, synthesis,
implications and conclusions. The section is made of three chapters 4, 5 and 6, which are
discussions of the findings. Chapter 4 explains the reasons for  setting up of Pastoral
Training Centres. Chapter 5 deals with the traditional religious context and lay ministries in
Zimbabwe. Finally, chapter 6 presents lay leadership training at Pastoral Training Centres

and collaboration in ministries at parishes.

The whole study is directed towards the last section, which is the theological judgement,
research conclusions, and recommendations. The section also gives suggested areas for
further research. It is made up of chapters 7, which gives the theological reflections and

chapter 8, which presents the theology of training centres.

1.5 Conclusion

The Pastoral Training Centres were established in response to the Second Vatican Council’s
(AG 15) recommendation to prepare every member of the Church for the work of
evangelization. The question asked at the Special Synod for Africa, “Has the Church in
Africa sufficiently formed the lay faithful, enabling them to assume competently their civic
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responsibilities and to consider social-political problems in the light of the Gospel and of
faith in God?” (EA 54), is to be answered by the Pastoral Training Centres.

The Wankie National Catechetical Training Centre gave a two-year residential course. With
that kind of high training only a small number could receive the formation it gave. Diocesan
training centres were set up to afford the formation of more laypeople. The diocesan training
centres could not produce highly qualified catechists. Those trained at the diocesan training
centres came to be known as lay leaders. Some of the lay leaders are employed on full-time

basis and are paid. The majority are part-time and voluntary workers.

After setting out the background to the research problem the next chapter tumns to the
reviewing of related literature. The purpose of consulting studies carried out before is to add

to an understanding of the Pastoral Training Centres and to avoid duplication of studies.
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very valuable as it enabled the trained catechist or lay leader to preside over Sunday services
in the absence of a priest making it both attractive and satisfying for the Christian
community. Trained catechists administered the sacrament of baptism in a dignified and
proper manner, accompanied the gravely sick and dying and conducted funeral services. They

taught the Christian message by the proper use of scripture, liturgy, doctrine and tradition.

Besides the specialized training it was felt that laypeople, religious brothers and sisters should
be involved in pastoral activities of the Church like in preparing people to receive the
sacraments of baptism, marriage and Eucharist, holding Sunday services without a priest and
administering Holy Communion. The involvement of the untrained laypeople would mean

giving them shorter courses relevant to the ministries they would take up.

The findings were a good indication of the necessity of establishing diocesan Pastoral
Training Centres. The diocesan Pastoral Training Centres would not necessarily give full
two-year training but the shorter and relevant courses to community leaders. The research is
very enlightening to the present study in answering the first research sub- question, which

asks for factors that necessitated the establishment of Pastoral Training Centres.

Achinike (1988) conducted a study on the “The New Code, A challenge to the Apostolate of
the Laity”. The research was under Canonical studies and examined the response of the
Nigerian Church to the code of Canon Law which requires the Church to give an adequate
formation to the laity for their apostolate to be effective. The findings were that the apostolic
formation of the laity in Nigeria had been sporadic and that there was a great and urgent need
for the training and adequate formation of the Nigerian Catholic laity. The research
recommended the building of Pastoral Centres, Retreat or Religious Centres in every Diocese
for the human formation of the laity in doctrine, in the social teachings of the Church and in
lay spirituality. The research emphasised specialized formation of the laypeople. The present
study stresses that besides specialized studies for lay leaders there is need for an ongoing
formation for all laypeople. All the dioceses in Zimbabwe have built diocesan Pastoral
Training Centres to give further formation to laypeople. The study by Achinike also confirms

the necessity of building Pastoral Training Centres.
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2.2 The African traditional religious background

Most of the Zimbabweans are either Shona or Ndebele speaking. There are smaller ethinic
groups especially towards the borders of Zimbabwe such as the Tonga, Nambya, Nyanja,
Kalanga, Sena, Hlengwe, Yenda and Sotho (Randolph 1985:116). About ninety six percent of
the people in Zimbabwe are of African origins. The other four percent are races that include
the British, Dutch and Asians and coloureds. The official language is English while Shona
and Ndebele are national languages (Whyte 1990:5).

It has been established that most of the African people who have been converted to
Christianity, come from the African Traditional religious background. Mbiti (1975)* carried
out a study to give some answers on what African religion was. The findings were that
African Religion affected the Africans in their way of life regardless of whether they were
Christians or not. Mbiti further gave components of the African religion as beliefs, practices,
objects and places, values and officials (Mbiti 1975:10).

According to Mbiti, Africans believed in God, spirits, human life, magic and life after death.
The religious system of the Bantu peoples is generally the same. The great God is so great
that an individual cannot approach him. Among African traditional practices are ceremonies
and festivals include praying, making sacrifices and offerings, performing ceremonies and
rituals, and observing various customs. Everyday events are done religiously. Every occasion
is celebrated. Celebrations can be at family level if the occasions affect only family members
like the birth of a child and giving names. Most celebrations are done at community level like
initiation ceremonies, marriage and harvest feasts and different petitions such as asking for
rain, requests for relief from plagues and sicknesses. Funerals are a community undertaking.
Festivals are normally joyful occasions such as to mark harvest time, the start of the rainy

season, the birth of child or victory over enemies.

Africans believe in religious objects and places and these include shrines, groves, sacred hills
and mountains and objects like amuiets, charms and masks. Veneration begins from the
family level. There are family religious objects like the sitting stool that belongs to the father
of the family is to be respected, hunting implements such as clubs, spears bows and arrows.
The family sacred places would be the family graveyard, cattle kraal and fields. There are
community sacred places and shrines, for example there would be a special tree in the village

where they meet for rituals. There are known mountains and forests that are sacred and



people are known to have disappeared or got lost if they said wrong things while in those
places. There are mountains, which reveal the weather of the day especially in the rainy
season. There are national shrines in Zimbabwe, for example, Mabweadziva in Shona and
Emathonjeni in Ndebele, situated at Matopo hills near Bulawayo. In his study of the Mwari
cult, Daneel wrote, “it is at Martonjeni, at Mabweadziva [the rocks of pool] that the voice of
Mwari, speaking to His people, can still be heard” (Daneel 1970a:19).°

There are many African values and morals covering topics such as truth, justice, love, right
and wrong, good and evil, beauty, decency, respect for people and property. The truth is very
much valued. Children are punished for teiling lies. If there are truths that shouid not be
disclosed in public one should just say, “I do not know”, Many especially in the greeting.
routines practise humility. People are not allowed to boast of their achievements, which make
it difficult for many to accept compliments. Using offensive words in talking is a sign of poor
upbringing. Love is shown more by deeds than by words, The father’s love for his wife and
children is seen in the way he fends for his family. Respect is shown among children who call
each other brother or sister or my young little one. The sick are given special care. When
someone dies all come to sympathise by being present at the funeral. There are still many

traditional virtues, which are also Christian virtues that are practised.

Religious officials are leaders who conduct religious matters such as ceremonies, sacrifices,
formal prayers and divinations. There is hierarchical power structure, the older the person the
greater the power. The religious officer in the family is the father or the eldest person in the
family unit. At community level the officers are those in authority. There are however, some
officials be it at family or community level that are chosen by the ancestors to be mediums,
these have the right to officiate in the presence of those who might normally be above them

in power.

These religious elements are part and parcel of the daily lives of the African people, making
it impossible for them to leave them behind when they become Christians, Mbiti focused his
study of the African religions on the whole of Africa.

Bhebe (1979)° carried out a study and concentrated on the African religious systems in
Western Zimbabwe, which he saw as living, developing and growing even after the
introduction of Christianity. The Shona, he claimed, possessed a fairly developed cult centred
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on their high God Mvaf;i, while the other groups had their systems of worship revolving
around the ancestor spirits. The fusion took place when the systems were brought together in
the early nineteenth century. The Nguni tribes then adopted the Shona beliefs, practices and
rituals associated with Mwari. The Ndebele leaders however, continued to worship their own
ancestor spirits as much as they worshipped the Shona God. Those people who embraced
Christianity and went to the so-called Christian Villages were considered outcasts in their

own society.

However with the fall of the Ndebele kingdom the situation changed in that those who turned
to mission stations were considered civilized. Many families started to send their children to
the schools where they became Christians. Although converted, they still carried their old
beliefs to the new faith. The old continued with their religious system but at the same time
borrowed ideas from Christianity. According to Bhebe, the persistence of African beliefs and
customs gave birth to a type of African Christians who adhered to both the traditional beliefs
and Christianity. The similar combinations of Christianity and Traditional Religion gave rise

to independent Churches.

The above researches help the Pastoral Training Centres to take into account the traditional
beliefs of the people they serve when setting up their syllabi and programmes. The Shona and
Ndebele are said to concentrate more on the ancestral spirits of their clans than on God the
Great Spirit Mwari/Umlimu who is unapproachable and the creator of all clans (Van de
Merwe 1957: 5-8).

A study carried out by Cox (1995)%, “Ancestors, the Sacred and God: Reflections on the
Meaning of the Sacred in Zimbabwean Death Rituals”, presented three contemporary field
descriptions of traditional death rituals in Zimbabwe. The examination of the three cases
showed the following widely held beliefs on the hereafter among the Shona and Ndebele
speaking people of Zimbabwe (Cox 1995: 347).

Death threatens the normal structure of existence by unleashing unknown and potentially
destructive forces into the family system; this is why it is not taken as a natura! ending of this
earthly life. An explanation for the cause of death provides an essential part of the overall
understanding of the relationship between the living and the spirit world. The forces that

cause death in a family come from a number of sources, including the possibility of an
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angered ancestor withdrawing his protective care. Consultations should be made to find out
which ancestor was angered and how to placate it. Appropriate measures must be taken to
reinstate the protective function of the ancestors the loss of which, even though not directly

responsible for the death, provides the ultimate explanation for its occurrence.

Every family therefore pays special attention to avoid offending the recently deceased,
through carefully constructed burial practices anticipating his return to the homestead as an
ancestor. Many families still believe that the deceased person will not be settled until he/she
is brought home to join the other family ancestral spirits, through the kurova guva/umbuyise
ceremony, It is widely held among the Shona and Ndebele that the ritual of bringing the
ancestor home defines the final and most important stage in the death rituals since this
enables the normal structure of existence to be re-established warding off further threats to
the well-being of the family. The ancestors are acknowledged as having special powers
extending beyond what they possessed while alive, powers, which ward off evil and ensure
prosperity and health. These commonly held beliefs have a lot of influence on the lives of the
Christians today in Zimbabwe and cannot be ignored by the Pastoral Training Centres in their

training programmes.

The ancestral spirits are central to Shona and Ndebele beliefs. Bozongwana (1983) carried
out a study on the traditional Ndebele Religion and Customs. He stated that there was a
difference between wuMlimu or uNkulunkulu (the great God) and idlozi (the ancestor).
Unkulunkulu (the great one) was the first and the creator of Umhlanga (the father of the tribe
or nation), A tribe was the offspring of one man and related tribes acknowledge one God. All
those who shared the same ancestor had a common totem’ like the Shoko, Nyathi, and Moyo.
Amadlozi were the spirits of the dead parents that mediated for the living. Another name for
the amadlozi he said was izinyoka (snakes) and these spiritual snakes were said to procure
blessings on the living. They protected, gave health, wealth and long life to the family. The
Ndebele believed in the survival of people beyond death and the spirits of the departed
communicated with the living and thus every activity was religious like going to the field, a
wedding, cattle, a new baby, illness, happiness, death and drought.

Gelfand carried out many studies, and some of his findings were that, the father and mother
of a family had six ancestors each (grandfather and grandmother on the father’s side and
grandfather and grandmother on the mother’s side, then father and mother) (Gelfand 1977:
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180)."° Anyone of these six had influence on the grandchildren. The vadzimu/amadlozi were
said to protect, give health, wealth and long life. In sickness or death of a member of the
family, consultation had to be made to see which one of the ancestors had allowed evil to
enter the home (Gelfand 1977:26). The general way to find out which ancestor was offended,
what had offended it and how to placate it, was to consult a n’anga’’. If there were any
doubts a second »'anga would be consulted preferably one from another district (Mugwagwa
2001:1)."* Death was not taken as natural, even that of a very old person. Death, Gelfand
reported, could only occur when allowed by the vadzinmu/amadiozi. It was expected that just
as in real life a father would not take action against his son, unless he was offended, so the
ancestor spirit, would be similarly reluctant to be angry except under what was considered as
provocation (Gelfand: 180-182). Some of the provocations were; if a man married a close
relative and did not pay some fine to cut the kinship, if a son-in-law did not give a special
beast as part of the roora‘amalobolo’ for the mother in law, when a member of the family
died and she/he was not accorded a proper burial, or when a family man died and the kurova
guva‘umbuyiso ceremony was not done (Gelfand 1977: 182). There are many offences, and it
becomes very difficult for any of the members of the family not to break any. Before
discussing important traditional issues surrounding death and burial there should be a brief

presentation of the n'anga and healing.

2.2.1 The n’anga and healing

The Shona and Ndebele are still very much influenced by their beliefs in the »'anga. When
faced by sickness and death most of them will in one way or the other revert to traditional
practices. Chavunduka (1977)" carried out a research on Traditional Medicine and Christian
Beliefs. In the study he established how traditional thinking and understanding of events
often survived even after conversion to new systems of belief. The missionaries attempted for
many years to discourage the use of traditional medicine but the two systems of medicine

have continued to operate even among strong Christians.

Chavunduka further found out that many people took some of their illnesses to scientific
medical practitioners and others to traditional healers, diviners and herbalists. The choice of
where to go was often governed by the situation in which people found themselves. There

were many examples that his research cited of Christians who consulted traditional healers
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need to be addressed if Christ is to be accepted as the only liberator and protector. Because of
the fears family will try not to offend their ancestors whom they believe are there to protect
them.

2,2.2 Traditional ways of burying the dead

The offences surrounding death and burials are considered to be very provocative to the
ancestors, hence the elaborate death and burials rituals. To avoid offending the vadzimu the
dead are generally buried in the following ways. A suitable place is chosen by members of
the family for the grave to be dug. Traditionally men dug the graves, but now in some
villages, women have to help digging due to the AIDS pandemic. An ox or cow is identified
and killed then given to those related in marriage either men or women to cook. The
deceased, if it is an adult has to pass a night in the home, The dead are buried either early
morning or late afternoon and not at midday. The underlying belief is that a child is never
bom at midday; therefore, no one should be buried at midday. The body is taken to the grave
in procession accompanied by singing. At the graveside the eldest family member addresses
the ancestors in words such as “This is the home we have prepared for your child and you the
one who has died rest here, this is the house we have built for you”. A man related in
marriage enters the grave and is helped by other men to lay the body in the grave (Gelfand
1977:93). Flat stones or wood is used to cover the body. Men followed by women will throw
handfuls of dust while chanting a song. The men then finally cover the grave with earth. The
area close to the grave is cleared and swept by the women folk related through marriage. The
people then retum to the homestead from the graveyard. They are given water with herbs to
wash their hands (Gelfand 1977:94). They are also given food before retuming to their
homes. Early the following morning after the burial, the family goes to the grave to check if
there are any footprints. If there is anything unusual, then a n’'anga will be called, as it is
thought that the witches may have tempered with the grave. Generally this is how burial is
conducted, traditionally, with some minor differences from place to place. The Catholic
burial ritual has taken the above-described traditional ways and performs them from a
Christian standpoint (infra 5.2.3)
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2.2.3 The Shona/Ndebele ways of kurova guva/umbuyiso

According to Kumbirai (1977)'? in a research paper, “Kurova guva and Christianity,” the
Shona traditionally performed a second funeral rite a year or more after burial. The ceremony
was performed to enable the spirit of the dead person now mudzimu to rise from the grave
and return peacefully to protect its living descendents. The ceremony also enabled the spirit
of the dead person to join its ancestors. The Shona belief was that when a person died there
was a temporary cut off from both the living and the ancestral spirits and therefore wandered
in the forest, The living members of the family were the only people who, by performing the
kurova guva ceremony, were able to reunite the spirit to both the living and the ancestors. If
the living family neglected to integrate the spirit, it could inflict harm on the descendents
especially through serious illness. Few families even Christian families dared to ignore the
wishes of the unsettled spirit. The early missionaries taught that to take part in the ceremony
was a sin against faith. The Shona Christians found this teaching hard to accept therefore

went on performing the ceremonies clandestinely.

Traditionally a n'anga is consulted right at the beginning of the preparations for the ritual
{(Mugwagwa 2001:2). The n’anga will, through spirit possession, tefl the family that
everything is in order they could go ahead and prepare for the ceremony or to wait until this
or that reparation has been made. At every stage of the preparations the eldest member of the
family will be talking to the spirit of the person to be brought back. Some of the words that
are used are, “You so and so this is your beer, or your beast or this is the bull we will give to
your soul to rest in, we are bringing you back home so that you can look after your children.”
(Bozongwana 1983:29-30).

The actual ritual differs from area to area and from family to family. What is common is that
there is beer and meat. At sunset or at dawn a goat is killed. Some meat of that goat is roasted
and eaten without salt by members of the immediate family. Usually at dawn one calabash of
beer is taken along in procession to the graveside. The eldest in the family taps or beats the
grave with a special switch, then sips beer from the calabash and pours some on the grave and
makes a petition. Members of the immediate family then come one by one to sip from the
calabash and say who they are and put their petition (Zvarevashe 1970a:44). The rest of the
beer from the calabash is poured over the grave and the singing procession brings the spirit of
the dead back to the home. The songs sung are, mudzimu dzoka’/ woza ekhaya, which literally
means come back home (Bozongwana 1983:30). They walk back to the kitchen where the
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singing goes on till moming. Among the Ndebele when they come back home they pull out
grass from the hut that belonged to the dead person. During that day people go on eating meat
and drinking beer. After lunch they can go back to their homes but the feast goes on until
they finish the beer and the meat (Bozongwana 1983:30),

After the kurova guva/umbuyiso ceremony, the ancestor is believed to be near the family. The
family can talk to their ancestor whenever there is need. They inform the ancestor when a
member is going on a long joumney, or a girl leaves the home to be married. They thank the
ancestor when there is success such as a promotion at the work place, or one buys a car, or
graduates (Gelfand 1977:32). There are good things on the kurova guva/umbuyiso like, the
families are brought together, and those who have wronged one another have a chance to
reconcile before the ceremony is performed. Only those members who lived good lives on
earth are accorded this rite. When all these things are reflected upon by the lay faithful and

their clergy a complete theology of the kurova guva/umbuyiso ceremony will emerge.

In the African context the family is a unit of the living, the living dead and the yet to be bom
(Magesa 1998).°According to the Shona and Ndebele the offspring of one man and those of
his brothers are brothers and sisters and not cousins. All the children bomn to the sisters
besides belonging to their fathers’ clan, they also belong to their mothers’ family where they
are given preferential treatment and have a lot of say when their mothers’ relatives die. They
are not considered as extended relatives since they have their mothers’ blood they belong to
the family. The kurova guva/umbuyiso ceremony is regarded special in that it is considered to
be a venerable and sacred tradition handed over by generations of ancestors (Kalilombe
1999:119).

2.2.4 Kurova guva/umbuyiso in the Catholic Church in Zimbabwe

A lot has been written on the kurova guva/umbuyiso (Zvarevashe 1970, Kumbirai 1977,
Gundani 1994, Chirikadzi 1997, Mashonganyika 1997, Chiromba 1999, Neiderberger 1999,
Elsener 1999, Mavudzi 2000, Chidavaenzi 2001, Mugwagwa 2001).” There are two major
differences in views. One camp of thought says that the kurova guva/umbuyiso ceremony
contains sacrificial elements, which make it basically incompatible with the Christian faith.
Some of the characteristics of sacrifice are, the feeding of the spirits, through offering them

beer, the offering of gifts in cultic set-up, the sacral communion/ritual meal and the
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atonement (Chidavaenzi 2000:2), Another camp says the sacrifices in kurova guva/umbuyiso
are douleia that is they are marks of honour, respect or reverence, which is like the Christian
veneration of saints (Kumbirai 1977:124-126). In spite of some differences there seems to be
a consensus on the following: that the ritual is very important for the Shona and Ndebele in
relationship to their vadzimuw/amadlozi. It seems all views agree that the practice differs from
place to place even from family to family. All voices stress the indispensability of a
continuous catechesis on the ritual. Therefore, whatever is agreed upon should be structured

in such a way that there is room for the differences.

The acceptable aspects are as laid down in the “Shona Ritual of Kuchenura Munhu". The
ceremony is held a year or so after the death of the person. The elders of the family hold a
meeting to start the preparations. The soaking of the corn for brewing the beer is the first
ritual. The paternal aunt takes the com and offers it to the vadzinu and says “This is the com
for the feast day of your child so and so” when she has said that she sprinkles holy water on
the corn then it is soaked (ZCBC 1982:14).

The second step is when the beer is ready, again the aunt or the eldest in the family who has
been asked to lead the proceedings addresses the person to be brought back in these words,
“You so and so this is the beer to make you come home to look after your family. We your
family are here to ask God to receive you into his kingdom where you will be with Christ and

all our ancestors including those we have not known that you now know” (ZCBC 1982: 17).

The third step is offering the beast. Again the leader says “You so and so tell the other
vadzimu in their order going up to God that this is the beast we are going to feast on as we
accompany you to the other ancestors.” The beast is then sprinkled with holy water before
being slaughtered (ZCBC 1982:21).

The fourth step is to take a calabash of beer or a pot of blood to the graveside. At the grave as
he pours the beer or blood on the grave the leader says “You so and so we pour this
beer/blood on your grave as a sign of how Christ redeemed you by shedding his blood, let it
unite us as a family in the name of the Father and of the Son and of the Holy Spirit.” (ZCBC
1982:23).
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The last step is when they return home with the mudzimu. The leader says, “See you so and
50 we are now taking you home to look after your family. Keep interceding for your family,
your friends and community here on earth. We pray that Christ cleanses you in the name of
the Father and of the Son and of the Holy Spirit.” (ZCBC 1982:23).

The history of the church has taught us that traditional practices cannot go away by just
ignoring or banning them like the Chinese Rites of veneration of ancestors.”> The Shona and
Ndebele culture of bringing the ancestor back home, kurova guva/umbuyiso has to be faced
and a Christian answer reached. There are two contradictory views on the issue; one is that
the ceremony is a sacrifice to the ancestors, which makes it incompatible with Christianity.
The second view is that the ceremony is a reverence of the ancestors like the Christian
veneration of saints. Instead of expending energy on those issues that will never be resolved,
that is arguments on whether it is Latreia or douleia, a way forward could be built on those
points with a widespread consensus. Three points of consensus from both camps are that the
relationship between the living and the dead among the Shona/Ndebele is undying and cannot
be ignored. The practices relating to the dead vary, they differ from place to place even from
family to family, and therefore not one Christianised rite will satisfy everyone in the country.
All agree that a continued catechesis is needed so that the Christian faith and trust in God
imbues the whole person and expels fears regarding the dead. The end result would be

Christians who see their dead in the light of Christ’s death and resurrection.

Ela (1989) carried out a study, which focused on how to find suitable symbols, gestures,
attitudes and forms to express faith so that the gospel becomes the leaven, which leads to a
new meaning in life. Ela said that everything had to correspond with the centre of peoples’
lives, taking into account the peoples’ tradition and history if they were to celebrate their
experience of faith. There were several vital questions that Ela’s study examined such as;
how could the Africans live their faith so that it will not marginalize or discredit their
ancestors? Could the Church become the place in black Africa where communion with the
ancestors was possible? How could the Africans recapture the uniqueness of their African
character and how were they to survive as humans amid harsh economic and political
structures? These are some of the questions that the Pastoral Training Centres could use in
reflections with their trainees. Such reflections would be what Ela suggests to be “Theology

under the tree”. This means a theology that is worked out by the ordinary people together
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with their theologians. This type of theology will help communities to take up lay ministries

that are relevant to the context.

2.3 Lay ministries that respond to the context

Ad Gentes 15 says from the beginning, the Christian community must be so organized that, as
far as possible, it can provide for its own needs. Provision for its needs include taking up of
lay ministries, raising funds for self-support and incamating the Church into the culture to
give it the local expression (Verstraelen 1975:260). This present study focuses on lay
ministries that respond to the local context. Lay ministries are ecclesial services raised up by

divine calling from among the congregation of the faithful (AG 15).

In Zimbabwe, lay ministries are supposed to be exercised fully in the setting of small
Christian communities. The reason for establishing lay ministries is not the lack of ordained
ministers, but the rights and duties of all the baptized. According to the Pauline theology the
gifts that individuals are given by the Spirit are for the needs of the whole Church (1Cor.
12:4-6). They are given to equip the disciples for their ministry, to lead the believers to a
deeper knowledge of Christ and to maturity in their commitments to Christ (Eph. 4:7-16).
Both the ordained and non-ordained ministries are equally required for services in the
Church.>* The Church has always remained conscious of her duty to minister. In the Church
different ministries were established at different times in response to the felt needs. The
ordained ministry is one of the indispensable ministries in the Church but for the proper
functioning of communities there are many other non-ordained ministries needed. Lay

ministries are exercised fully in the setting of small Christian communities.

2.3.1 Lay ministries in Zimbabwe

There are a variety of services that have arisen in the Zimbabwean context such as, leading
Sunday services without a priest, visiting the sick, conducting funerals, counselling and
giving home based care to HIV/AIDS patients, leading commissions of Justice and Peace,

youth and marriage advisors and leaders of small Christian communities.

Pastoral Training Centres give courses to those who exercise different ministries in their

communities and at their parishes. Dioceses have produced handbooks and manuals for use
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Church to be family, the model adapted by the Synod for Africa, is through forming and
living in small Christian communities (EA 63).

According to the ZCBC the small Christian communities are the locus of the Church.”” In
most dioceses the form of small Christian communities they have are what they call “out-
centres”. At the out-centres there are some members who teach catechism and others who
lead Sunday services when there is no priest, conduct funerals and give other services. In the
urban areas they use the termn “Sections” for their small Christian communities. In the rural
areas small Christian communities are sometimes called “villages” or “lines™ or masabhuku.
The heads of these villages or lines are calied masabhuku, literally meaning “the one who has
the register of the villagers”. The Christian communities masabhuku are chosen by the
Christian communities to be the link persons with the parish priest in case of deaths or
illnesses of members of the village. The very adoption of smail Christian communities as the
locus of the Church in Zimbabwe made the services of lay leaders and lay ministries

indispensable,

Hirmer (1970), as the then president of the Southem African Catholic Bishops' Conference
(SACBC) said that the bishops of South Africa defined small Christian communities as the
most local incaration of the one holy Catholic, apostolic Church. He said for them it was the
new way of being. To do everything to strengthen the involvement of lay people in the
Church, the African Catholic Bishops' Conference established the Lumko Institute. This
pastoral institute of southern Africa made it a point to implement the vision of Second
Vatican Council according to the felt needs of the Church. The Institute introduced Gospel-
sharing methods, which became the spiritual basis or the agenda of any small Christian
community. Pastoral teams from different dioceses of Zimbabwe have been sent to Lumko.
These teams introduced the seven-steps of Gospel sharing Lumko method, which has been
adopted by small Christian communities (mapoka emunamato) in Zimbabwe,

Kalilombe (1981)* carried out a study on the shift from outstations to small Christian
communities as experienced in Malawi. The study concluded that the two systems of
outstations and small Christian communities were different in many ways. The underlying
ecclesiology was diverse. Therefore, the methods and implementations of the two had to be
different. Kalilombe argued that since the moving from outstations system to small Christian

communities was a shift in ecclesiology, there should have been a change in approach,
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the end of that time a small group would have been formed. This group would be visited from
time to time to celebrate the Eucharist and other sacraments. The Spanish Missionaries were
faced with an influx of Catholics in the Gokwe District who were moved by the government
from over populated Tribal Trust Lands of Chilimanzi, Gutu and Bikita {Dachs and Rea
1979: 167). The priests had to be mobile with the support of catechists to visit these Catholics
who had formed Christian communities. When the Spanish Missionaries established Sacred
Heart Mission in 1958 they started to train African catechists at that mission to help them in
the animation of the many Christian Communities they had started (Trujitlo 1973).

The seminar on forming small Christian communities recommended starting from where the
people were, Starting from where the people were meant that in each diocese there were
going to be different types of communities. They all agreed that for the communities to be
formed all priests were to take part in it since they said the Eucharist and the Bible were the
main means of starting these communities (Minutes 1973). Building small Christian
communities was not an issue for Zimbabwe only; here in Africa the bishop’s conferences
have adopted small Christian communities as a pastoral priority. According to the
Symposium Episcopal Conference for Africa and Madagascar (SECAM), the role of small
Christian communities is to root the Christian faith in the life and culture of the African
people and cause it at the same time to spread (EN 58). In East Africa a lot of work has been

undertaken to develop an ecclesiology of small Christian communities.

Mringi (1995) carried out a research to help the laity and the hierarchy of Eastern Africa in
their endeavours to establish a Church that in the long run will be structured within the
framework of small Christian communities. He put together literature in order to inform,
guide and help the bishops and the laity in creating new structures in the Church that suited
the pastoral project of building small Christian communities. The main sources he used in the
study were the various Conciliar and Post Conciliar documents, the 1983 Code of Canon
Law, documents of the Church and the documents issued by the Catholic Bishops of East

Africa and Tanzania on the small Christian communities.

He used the documents of the Second Vatican Council and the Code of Canon Law to explain
the ecclesiology of small Christian communities. The small Christian communities proposed
by the bishops of Eastern Africa are the local manifestations of the Church of Christ, which is

truly present in all legitimate local congregations. They are the most local incamnations of the
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ways of giving ongoing formation to leaders were arranging courses, workshops, sharing
experiences, retreats, talks, audio-visuals and books. O’Halloran indicated that the role of the
priest was to be a guide, a companion, a resource person and a unifier for the parish. The
priest would be the link between the neighbouring groups, the link with the parish and with
the diocese. Combining the theology of small Christian communities given by Mringi and
practical guidelines suggested by O’Halloran, the Pastoral Training Centres could assist
parishes to build operative and effective small Christian communities relevant to the

Zimbabwe context.

The study carried out in Zaire by Ugeux and Lefebvre (1995)* examined why small
Christian communities found it difficult to advance beyond certain limited activities. Their
findings indicated that there were different and even conflicting ecclesiologies about small
Christian communities. Ugeux and Lefebvre observed that in some places there was little or
no effort to plan effective action, and some dioceses had no guiding ecclesiology and no
coherent pastoral plan. Thus they concluded that the problems that beset small Christian
communities stemmed from the fact that there was no agreement on the kind of Church
Africa needed. Perhaps Pastoral Training Centres could work out viable structures for small
Christian communities since the Synod (1994) has adopted the African family as the model of
Church needed for Africa.

2.3.3 Conclusion

Laypeople in Zimbabwe exercise relevant lay ministries. Books and pamphlets have been
produced at different Pastoral Training Centres, for trainers, trainees and manuals for those
already serving communities. Laypeople are seen to be actively involved in visiting the sick
and burying the dead. One ministry that seems to have had good responses is working for
Justice and peace. Commissions for Justice and Peace have been formed at all levels from the
national level to parish levels in dioceses. Laypeople are actively involved in issues that
concern the social teaching of the Church. According to the ZCBC, lay ministries should be
exercised in the setting of small Christian communities. But in Zimbabwe small Christian
communities seem not to be as viable as desired. Therefore, Pastoral Training Centres have to
work out and research for pastoral approaches and structures that are suitable for the
Zimbabwean context. Perhaps one of the ways forward would be by giving adequate training

to lay leaders. The next section reviews literature related to the training of lay leaders.
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2.4 The training of lay leaders

In all areas of Church life, formation (supra 1.4) is of primary importance says EA 75. The
formation of the clergy and religious has been addressed, but the formation of the majority of
the lay faithful needs to be stepped up so that they can gain confidence to go out and
evangelise. Most of the laypeople have only had the catechism in preparation for the
reception of the sacraments and got no further formative follow up to build them into
evangelizers. The Sunday homilies were viewed as not enough to form members who have
great responsibilities in community and society (Ineichen 1972). Pastoral Training Centres

are to strive t0 meet the needs and the requirements of the dioceses in the formation of

laypeople.

Lobinger (1991} in Missiological studies carried out at Lumko Missiological Institute in
South Africa, dealt with principles and methods of training for community leaders. He says
that the training of leaders leads to developing fully the ministers within communities.
Lobinger emphasises that not giving adequate training means that key responsibilities of
communities will remain in the hands of priests and bishops and these according to him are
outsiders. He says that fully training lay leaders will not produce the dreaded pyramidal
structure of having people who give orders to others below them. His argument is that
according to the Lumko series of training each one in the community is given the opportunity
to grow in their particular charism. For him training is growth for every member. There are
programmes specifically concerned with the development of communal responsibility, while
. others focus on training those appointed for specific leadership tasks. With these different
types of training every member of the Church is trained for their participation.

Lobinger explains why training is very important. He says training enables people to use the
gifts of the Spirit; he adds that those who have gifts and fail to use them are wamed in Mt
25:14-30, Even after talents have been put to use in the Church they must be developed and
training is one way of helping the gifts to grow. If regular training is offered, many more
people in the community can take an active part, instead of only the exceptionally gifted and
courageous people who will be active if there is no training available. Therefore, training
gives ali members of Christ’s body a chance to grow. Training many people makes the
Church a sign of equality. Lobinger argues that if little or no training is available, the Church
will eventually consist of a few powerful and highly trained people who provide everything,

while the rest are “looked after” by these. According to him such a situation is contrary to
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God’s plan who from the days of the Old Testament wanted to create humankind where
people are equal, and where all have a say and a role to play. Not all need to exercise
leadership in the Church but all must identify with the tasks of the Church in order to

consider it “theirs™ and in order to make the Church a sign of togethemess.

Training liberates people from over-dependence, from servile attitudes, from over-passivity,
from despising themselves, and from despair. People who are not trained are just helpers of
the priest, but when fully trained for their tasks they acquire a different attitude to others and
to their work. Trained people acquire self-confidence, which is the key to further
development. If training is missing, they remain dependent and passive. Training makes
people free to become creative. Lobinger’s argument is that a person with little knowledge
will usually just imitate others, or will adhere slavishly to the rules, which were learnt by
heart, and will tend to be legalistic. Only good training will open the way for people to
become creative and develop new ideas themselves. Training is part of the task of
evangelisation. Evangelisation is not just the communication of statements, but also the
building up of the new community, which is the beginning of the Kingdom. Training means
equipping people to exercise their proper role in this community. Finally, he says training
liberates the existing leaders from wrong pride, from patemalism, from monopolistic and

from dominating attitudes.

To be able to train both leaders and members of the community, Lobinger suggests that there
be both centralized and local training. Centralized training according to him would be that
which takes place at a diocesan or a regional training centre and is conducted by diocesan
trainers or experts from elsewhere. Local training on the other hand would be that training
carried out by a team of local priests and local pastoral workers. For him there are advantages
and disadvantages in both. The advantages for centralized training would be that it is more
professional, of a higher standard, and more uniform. The trainers have more time and are
better equipped for their task. The trainees meet leaders from other places and develop a
wider thinking, beyond the ideas of their own small place. The advantages of local training
are that participants continue to feel that they are part of their local people. The local
community can grow and change at the same time and through the same process. The training
is more adapted to local needs, is less likely to be over-theoretical, but is task-orientated.
Follow-ups and corrections can easily be made. The training groups will be smaller and more

numerous and in this way will reach more people.
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to be as those prepared for the American parishes but they can easily be adapted to suit local
parishes, be they urban or rural.

Training of lay leaders and formation of laypeople is very important and very possible. Every
member needs training to be actively involved in evangelisation. There are possibilities of
giving specialized training for lay leaders at diocesan training centres and to give general
formation to the rest of laypeople at local training centres. Ideally there should be more than
one Pastoral Training Centre in a diocese. Training helps people to use their gifts for the
benefits of the whole Church. When laypeople are adequately trained they acquire self-
confidence, become independent and active. Training liberates lay leaders enabling them to

collaborate with their priests as mature, equal and competent partners.

2.5 Collaboration at parishes

The role of the laity should be seen as one of collaboration with their bishops, priests and
religious for the common mission of the people of God. The apostolate of the laity is a share
in the Church’s mission of salvation (LG 33). According to the National Pastoral Directory
for Zimbabwe (1998) the highest body of collaboration in dioceses that include laypeople is
the Diocesan Pastoral Council. The directory points out that the Council shall, under the
direction of the Bishop, study and weigh matters which concem the pastoral works in the
diocese and propose practical conclusions (ZCBC 1998: 34). Pastoral Councils and Parish

Council were fruits of the Second Vatican Council. Parish Councils will be reviewed first.

Openness to the laity is one of the great achievements of the Second Vatican Council. The
Church is reminded that the rights and duties of exercising the apostolate are common to all
the faithful be they clerics or laity (AA 25).

Broderick (1968)* carried out a study a few years after the Council in the United States of
America, which had the aim of giving guidance for the involvement of both the clerical and
lay leaders in the mission of the Church. Broderick produced a Parish Council handbook. He
defined the Parish Council as an official, coordinating structure, which served as a

responsible group leading and representing all members of the parish.

Broderick suggested how an ideal parish council should operate. He said a parish council

should have a constitution to give it recognition as an official acting body. Elements of the

s
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constitution include that members should be elected from the parish and should include men,
women and youth. The parish priest should be an ex-officio member that is; he is a member
by virtue of being parish priest. He does not vote when the members of the council are voting
on an issue. He can however say, “yes” to something that has been voted out or “no” to what
has been voted as yes. Elected officers of a parish council are the president and vice,
secretary and treasurer, other members could be appointed to the council as representatives.
Meetings could be held twice a month, and the parish councils could be aided by committees

for different areas of life in the parish such as, education, finance, maintenance, liturgy,
spirituality, and ecumenism. Broderick concluded that the participation of laypeople in
running parishes was not a threat to the role of the parish priest; rather, it was an expansion of

his role as leader and servant of the people.

In Zimbabwe almost all parishes, large and small have functioning parish councils (ZCBC
1998:34). Parish Councils operate differently from diocese to diocese and parish to parish. In
some parishes they are only consultative bodies while in others they are decision-making
bodies. Some parish councils have a constitution and small membership and yet others have
no constitutions and are not worried about numbers as long as every group in the parish is
represented. The work of the Pastoral Training Centres in this regard is to help the parish

leaders with guidelines. Active parish councils help to build active diocesan pastoral councils.

Page (1970)°7 carried out a study on the Diocesan Pastoral Councils as given by the Second
Vatican Council. He made the survey at the time when the great majority of dioceses in the
world had made efforts to form presbyteral and pastoral councils. The main sources he used

in the study were the Conciliar and post Conciliar texts.

Page defined the pastoral council as a consultative body in which priests, religious and laity
served on an equal footing. The priests, religious and laity were fully-fledged members of the
diocesan pastoral council; there was no distinction to their participation (Page 1970:133). He
said the immediate aim of the diocesan pastoral council was to permit the people of God to
assist the bishop in his pastoral duties and to advise him. Its ultimate aim was to promote
conformity of the life and actions of the people of God with the Gospel. Page quoted the
conciliar text on pastoral councils which reads; “It is greatly to be desired that a special
pastoral council be set up in each diocese over which the bishop would preside and in which

specially chosen clergy, religious and laypeople would take part. The task of this pastoral
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council would be to study and examine whatever has to do with pastoral activities and to
formulate practical conclusions in their regard” (CD 27). Flood carried out another research

study, which seems to build onto this.

Flood (1987)°® carried out a study on how the Second Vatican Council was trying to regain
the Christian involvement of the laypeople as they did in the Early Church. He (1987:13)
pointed out elements in the Early Christian community that could be used today to
incorporate every member of the parish or small Christian community in the mission. He said
in the Early Church the local communities were places where everyone’s ministry was
valued, whether full-time or part-time. Like in the small Christian communities of today,
community affairs and worship were done at home where everyone could take some active
part, The community’s main responsibility was to be a sign and the service of God’s word in
the world. The whole community shared in making decisions. The leaders’ role was to
animate, coordinate, correct and link with the wider Church. Leaders were not a separate
class ruling over the rest, leadership was shared. Diocesan Pastoral Councils, which were
created by the Second Vatican Council, are trying to involve all members of the parish

including priests, religious and laity in decision-making.

The different dioceses in Zimbabwe have Diocesan Pastoral Councils which are very active
and there laypeople are making decisions in collaboration with the clergy and religious
(Bhasera 1997: 6).>° Some of the parishes in Zimbabwe have changed their former outlook of
seeing the role of laypeople as that of helpers; they are regarded as partners in the work of the

Church. In other parishes traces of paternalism are still remaining.

To foster collaboration between the clergy and the laity, it is important to define correctly the
place of the laypeople in the Church. Doohan (1984)* carried out a study in the United States
of America, which looked at four essential aspects of the place of the laity in the Church
today. Doohan suggested the need to be clear about the current theological models of the
laity’s role in the Church today. He pointed out that the theology was that the layperson was
not the extension of the hierarchy but had a specific and exclusively proper mission in the
world. The layperson was the Christian whose situation and responsibilities were determined
from his/her insertion in the life of the world. The lay Christian was made holy by secular
involvement and his/her apostolic activities were carried out in the secular world (Doohan
1984:124-127).



The second aspect was concemed about the developments and changes in attitudes and in
Church structures that have occurred since the Council. Here, Doohan pointed out that major
authority structures in the Church were entirely clerical and at times oppressed the laity. The
total absence of laity from leadership roles, even from those Church organizations
specifically for laity was an unhealthy dimension of the Church. Power in the Church was
linked to office, not to competence, and even non-sacramental jurisdiction was granted only
to the cleric. The Laypeople were governed by clerics. He gave an example of the 1980
Synod on the Family where only a few carefully screened lay observers were allowed to
attend, while the Church’s teaching on family and sexuality was debated exclusively by
celibate clerics. Doohan confirned that at the diocesan level the laity were actively
participating in pastoral councils and were administrators of diocesan offices of social
services, education, charities, and youth and family ministries. He however pointed out that
the laity lacked real power because they generally worked under the possible power of the
priests’ council that could overrule their decision or even the parish priest has power to
overrule their decision (Doohan 1984; 31). To avoid these overruling cases there could be
policies decided upon by all interested parties in the parish, in such matters as catechesis of

children and adults, funerals, lay associations, finance and any other issues particular to that

parish.

The third aspect he suggested was an understanding of the Church as family. He said there
was a dynamic interrelationship between family life and the Church. There were many
ecclesial qualities in everyday family life; the whole Church had much to learn from the daily
family experiences of the faithful. Families were the foundation of the Church. Family and
Church were evolving notions; both required real listening, sincere dialogue and mutual
obedience. On this aspect the Pastoral Plan (2001) of Hwange diocese, concurs with Doohan
and states that, “The Church in Hwange diocese should base itself on the firm foundation of
the African values of community living, care for others, solidarity, warmth in human
relationships, dialogue, simplicity of life-style and unity. Within such a family context
everyone experiences a sense of identity and belonging because here each one has 2 role to
play” (Ndlovu 2001:11).*' In each of the different committees operating on diocesan level,
there are different members making it possible for more people to get involved. Committees
in Hwange include; Liturgy, Catechetics, Vocations, Social Communications, Biblical
pastoral Movement, AIDS and Responsible Parenthood, Youth, Caritas, Justice and Peace,
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Legion of Mary, St Joseph, St Anne and Pontifical Mission Aid Society (Ndlovu 2001:11-
13).

The last aspect Doohan considered was the historical and contemporary spirituality of all the
baptized. The spiritualities of all the baptized varied according to their condition in life. All
baptized were integral parts of the mystery of the Church and therefore much was needed to
be done to develop new formulations of spiritualities for work, married life, single life,
divorced, and in general the spiritualities of the various professions (Doohan 1984:120-122).
These are the four aspects that Doohan stressed to be considered if there is to be a meaningful
collaboration between the clergy and the laity.

Collaboration of all in the Church is necessary in order to present the Church as the
sacrament of unity for the world. The fullest possible collaboration of clergy, religious and
laity brings about successful leadership in a parish and diocese. Collaboration is participation
in the decision making process as well as sharing ministries. Laypeople are needed as
responsible mature Christians to build the Church. Sofield and Kuhn’s study (1995:38)* is a
good conclusion to collaborative ministry. They said that Christian leaders who embrace and
value collaborative approaches to ministry discover the power of involving others.
Collaborative leaders do not act in isolation, they are willing to listen to and collaborate with
those whose views and style may differ from their own. Being collaborative taps into the gifts

of many people, fosters creativity, and achieves greater results.

2.6 Conclusion

It was not possible to include all available materials in the reviewing of related literature. The
studies that have been discussed were chosen to support or contrast with the present study.
Research sub-questions guided the choice of literature that was reviewed. Literature on the
historical background of Pastoral Training Centres in Zimbabwe has revealed that before the
setting up of training centres in Zimbabwe, every mission station groomed its own catechists.
The mission-trained catechists could not be put in charge of outstations on their own since
they were not adequately trained for that responsibility. To give adequate, uniform and proper
training, the missionaries agreed to set up training centres. The training of catechists soon
gave way to the training of schoolteachers. This was because the missionaries had changed

their strategies of evangelisation from establishing Christian villages (supra 2.1.1) to building
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schools. The main objective of mission schools was Christianising those taught. Mission
schools kept diverting from their main purpose, which was teaching religion, due to
unfavourable government ordinances towards African education. Government policies kept
tightening so that by 1971 the Catholic Church gave up almost all its out schools to local
councils. The loss of schools ushered in a new era in evangelisation. The strategy shifted
back to building Christian communities. The shift necessitated the revival of the mission of
the catechist, hence the setting up of Catechetical Training Centres. This was not peculiar to
Zimbabwe, all over Africa the pattern was similar with national and regional Pastoral
Institutes being opened such as Kinshasa, Abidjan, Gaba and Lumko.

On the sub-question concerning the context of Zimbabwe, literature revealed that Zimbabwe
was a nation that had experienced much conflict even before the white settlers forcibly
displaced the indigenous populations to arid lands. Soon after colonial independence in 1980
there was reconciliation and nation building. In that period there was tremendous success in
farming in spite of the droughts and the health delivery system was so good that the World
Health Organization judged Zimbabwe as having one of the healthiest populations in the
world at that time. A decade after independence, corruption set in leading the whole country
into chaos. Health wise Zimbabwe is one of the world’s highest hit nations by the HIV/AIDS
infection. There is freedom of worship. There are Christian and non-Christian religions.
Since most of the African people converted to Christianity come from the African
Traditional Religions, most still perform traditional rituals alongside or against the Christian
teachings. Literature revealed that the problematic and undying rituals are those dealing with
sickness and death. Some Christians believe that the ancestors have an unquestioned role in
the sickness and death of their family members hence the performance of the kurova
guva/umbuyiso ceremony. Due to those beliefs the n'anga has still much influence in some

Christian families.

One way of addressing this context was to create relevant ministries within communities.
There were some studies related to the question of lay ministries that respond to the
Zimbabwe context. One of the ministries is working for justice and peace. For a long time
the social teaching of the Church has not been taken as an integral part of evangelization.
The Commission for Justice and Peace in Zimbabwe has tried to implement the social
teaching of the Church by teaching people about their rights and duties as citizens. There are

executive committees of the Commission at all levels of leadership in the dioceses. The
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Most of the small Christian communities in the dioceses did not evolve naturally. The parish
priest together with the parish leaders demarcated the boundaries of what were to be
communities within their parish. In towns the communities were called sections while in the
rural areas they were called villages. In many places small Christian communities appear in
different forms and names such as, sections, lines, villages, out-centres, masabhuku and
mapoka emunamato. The forms and names depend on where the communities are. Many
parishioners understand small Christian communities as their out-centres where they attend
Mass and have other services such as baptism, catechism and weddings. At the out-centres
the people choose their own leaders who give different ministries needed by the communities.
In many parishes people do not seem to know how small Christian communities work but in

their parishes they live some aspects of small Christian communities.

In forming small Christian communities structures should not be dictated but be a direct
result of the experiences that shape them. Imposing uniformity from ready-made structures
on communities will make them artificial and not function when there is no force from above.
A community should be considered formed if members have a sense of belonging,
collaborate and are willing to work towards self-reliance. As long as communities have
enough lay ministers and get regular Masses they are to be allowed to develop into their own
direction. Small Christian communities should be allowed to go with different names and

forms as long as they have the essential traits.

Active participation of laypeople clearly highlighted the importance and necessity of giving
training. It was pointed out that it was possible to train every member of the community for
their part in evangelisation. Lay leaders could be trained at the centralized training centres
while other laypeople could get their training at localized training centres. In Zimbabwe the

idea of localizing training centres is still to be explored.

On the sub-question concerning collaboration in ministry, there have been many studies
carried out, which pointed out that there should be a common witness from all pastoral
workers. Diocesan Pastoral Councils have been seen to be consultative bodies on which
priests, religious and laity could serve on equal footing. In the parishes collaboration could
be shown through involving the laity in the decision-making processes. In Zimbabwe
literature revealed that there were parish councils in all dioceses, but the question still

remains on what really takes place in those parish councils.
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Literature provided some answers to the research sub-questions but there was still missing
information. There is not much written on the historical background of the setting up and
working of Pastoral Training Centres in Zimbabwe, which are a focus of this study. On the
question of the present context of Zimbabwe, there is no written data since the social,
economic, political and cultural life is changing on daily basis. The religious beliefs and
rituals vary from place to place and that calls for field research. Lay ministries have been
taken up in communities, the bishops have adopted small Christian communities as the locus
for evangelisation, but for all this there was not much literature to show how far they have
been implemented. Literature on the training of lay leaders revealed the importance of
training, but there is need to find out the actual training given at the Pastoral Training
Centres in Zimbabwe. There was lack of information on what was happening on the ground

concerning the question of collaboration between the clergy and laity.

There were gaps in information that were revealed by reviewing literature. These gaps called
for further research. The researcher had to seek for a research design suitable for gathering
data from the present setting of Pastoral Training Centres. The next chapter then will present
the research methodology employed.
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Totem is a family name that a clan carries on from its fore fathers. When nomadic life came to an end,
explains Bozongwana, families began to group together to form small communities under a powerful
head. To distinguish one group from another, the system of totems was introduced, and each chose an
animal it liked as its totem. These family names are associated with different animals, fish, birds or
trees in some cases. There are many legends told as to how families came to have those names and
praisc names to them. To adopt an animal as a totem meant that it became not only 2 member of the
group, but alse their patron and ils meat became sacred and is not eaten. The stated origin of totems is
part of the Ndebele myth and legendary (Bozongwana 1983: 2)

Gelfand, M 1977, The Spiritual Beliefs of the Shona. Gweru: Mambo Press.

N'anga/inyanga is an African medical practitioner. Napala, lists different types of n'anga such as the
herbalist, who is like a western chemist, such a n’anga is generally considered good as long as he does
not abuse the poisonous herbs, which he knows. Another n'anga divines kushopera/ ukuishaya
amathambo, this one is commonly visited if there is an illness or a person dies of a sudden iliness and
relatives suspect witchcraft. The divining »'anga does not necessarily get possessed but does his trade
through the knowledge of the divining bones, which have names. When he throws the bones different
combinations are formed and interpretations are given according to the formed patterns (Gelfand
1977:77). A third type of n'anga is the feared type who can be hired to strike a house with lighting.
Such n'anga are said to be visited by people who want 10 harm those they hate. A fourth type is also
feared because he specializes in protective and harmful magic. The magic sold by this n'anga is to
protect the buyer and harm the person who intends to harm the protected person. Such prolective magic
is said to be harmful to babies (Napata 1970:31). According to the Shona and Ndebele, years ago there
were in certain families individuals who had the power to heal the sick, to bring good luck, to protect
and drive away evil spirits. After the death of one who had the 1alent, the gift would be handed over to
one of his surviving grand children, who then became a » ‘anga in turmn. The possessing spirit in this
case is said 1o be a good spirit (Bozongwana 1983:32)

Mugwagwa, V 2001. Gata-Kuchenura Ritual: The role of n’anga Unpublished paper presented to  the
Theological Commission, ZCBC.

Roora’amalobolo is some form of token payment made by one 1o be a son in law jn order for him to be
recognized by the bride’s family. The English translation is bride wealth; it is a significant gift and
acknowledgment of a priceless debt, which the bridegroom’s family- group owes w the bride’s family-
group. Some of its effects are that it legitimizes the children bom of that socially accepled union, and -
so children become heirs. Roora‘amalobolo confers marital status to a woman (Hatendi 1973:144-145),
Andifasi explains the importance of roora‘amalobolo as a vital outward manifestation of a young

man’s love for his fiancée and it is a safe guard against groundless divorce (Andifasi 1970:28),
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Chapter 3
Research design and methodology

3.1 The context of the research
Chapter three describes the research design, methodology and the procedures that have been

followed in conducting this study. The aim of this research is to assess the contribution of
Pastoral Training Centres to the training of lay leaders. To answer the research questions
conceming the current status of Pastoral Training Centres in Zimbabwe, data were
systematically collected and analysed. In the academic context the research could not be done
haphazardly but methodically (Ogula 1998:7).! Therefore, in chapter two a review of related
literature was done. The review was a systematic identification, location and analysis of
documents containing information related to the contribution of Pastoral Training Centres to
evangelisation. Through the review of literature the researcher got a detailed knowledge of
related researches. A naturalistic inquiry design was judged to be the suitable one for
gathering the required data. Different kinds of problems call for different research methods.
Ogula (1998:51) says that different designs guide the study of problems, procedures for data
collection, criteria for checking that the evidence is valid and ways of analysing and
presenting the results. The nature of this present study called for qualitative techniques.
However, some quantification was called for in the data analysis since a set of the same
questions was administered to all research subjects to collect qualitative data. Since this study
was both a description of the work of pastoral training centre and a reflection of the inner
dynamics of mission both empirical methods and phenomenological approaches were
employed (infra 3.6).

In this chapter pertinent issues were discussed and these included; the context of the research,
the research design, the empirical methods, sampling of dioceses and research subjects, the
interview schedule, the phenomenological approach. Before discussing the data analysis, a
detailed report regarding the procedures used in conducting the field research will be given.
Lastly there will be a discussion of how the theological judgement, conclusions and

recommendations were arrived at,
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The researcher found it prudent to first present the context of the research, which has a lot of
influence on how the study is carried out. Evangelization today aims at effectively
contextualizing the message of the Gospel in the ever-changing context (RM 73). Whiteman
discusses three functions of contextualization to clarify the importance of understanding the
relationship between the Gospel, Church and culture as we carry out the mission today. He
says:

Contextualization attempts to communicate the Gospel in word and deed and to
establish the church in ways that make sense to people within their local cultural
context, presenting Christianity in such a way that it meets people’s deepest needs and
penetrates their worldview, thus allowing2 them to follow Christ and remain within
their own culture (Whiteman 1999:42-53).

This first function seems clear but it was not the mode of mission through the past centuries.
For example when missionaries first came to Zimbabwe, to be Christian meant to physically
move away from your home and to settle at a mission station cut off from family and
relatives (supra 1.1.3.1). This meant that one could not maintain a Shona or Ndebele culture
and be a Christian. The important decision taken at the Council of Jerusalem where they
agreed that one could become a Christian without first becoming a Jew (Acts 15) is a good

example of contextualization.

Another function pointed out by Whiteman is to offend people for the right reasons.
According to him, if the Gospel were presented radically, it would challenge the fundamental
tenets that are deeply rooted in that culture thus the Gospel would offend the owners of that
culture. On the other hand if Christianity was not contextualized, it would be viewed as a
foreign religion, which is irrelevant to the local culture and the local people would be
offended not by the Gospel but by the people who brought the Gospel. Those who are
converted to this new religion would be treated as misfits. For example some families in
Zimbabwe go to the extent of excluding their sons and daughters who have joined the
priesthood or religious life from such practices as the kurova guva/umbuyiso ceremony.
Perhaps these families do not want to be seen doing what they think to be very un-Christian
or else they consider their sons/daughters to be above the influence of their culture. All the
other children of the family would be expected to attend and to actively contribute to the

ceremony.

Whiteman says a further function of contextualization in mission is to develop

contextualized expressions of the Gospel so that the Gospel itself will be understood in ways
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the universal church has neither experienced nor understood before, thus expanding our
understanding of the kingdom of God. As a theological contribution of this research there
will be a section, which tries to develop some contextualized expressions of the formation of

laypeople and the training of lay leaders that are appropriate to the local culture in Zimbabwe.,

Similarly, Verstraclen (1996:67) pointed out that the task of Missiology* is to listen to
experiences of both the missionaries and Christian communities so as to assess the insights
they have gained from the social, cultural, religious and ideological contexts. This listening
enables people to evaluate and get a deeper understanding of the world, of human kind, of
God and a deeper meaning of their mission. Most Missiologists call this task Contextual
Theology. Bate (1998:153)° defines a methodology in Contextual Theology as a reflection on
praxis in order to determine what is going on so as to make some decisions on the way
forward. Praxis vis-a-vis Pastoral Training Centres are activities that include theological
training of future ministers for pastoral work, which include catechising and celebrating
liturgies. According to Ukpong (1987:162),° all these activities are to be made relevant to a
dynamic context, which is made up of religious beliefs, habits and customs, societal problems
and issues with their values, needs and aspirations. Browning (1991:7),” refers to the above
kind of reflection on praxis, as an exercise in Practical Theology. He proposes a theology that
studies the activities carried out in order to generate theories, which are used as means for

further praxis.

Some theologians refer to these exercises of moving from reflections to action and back to

reflection as a “Pastoral circle”®

while Bate calls it a missiological spiral (Bate 1998:174).
Holland and Henriot (1984:7-9)° say that the pastoral circle is represented by four moments
of experience. The first moment is insertion. They say any pastoral action is done in the lived
experience of people. What people feel, what they undergo as a result of that pastoral action
and how they respond to the action becomes the primary data. This data is then used in the
second moment of the pastoral circle, which is secial analysis. Social analysis examines the
data to establish the causes, consequences, connections and the how people got involved. It is
analysis that helps to make sense out of peoples’ experiences. Equipped with the analysed
experience one enters the third moment in the pastoral circle which is theological reflection.
This moment tries to understand the analysed experience in the light of faith, scripture, social
teaching of the Church and tradition. This kind of reflection raises new questions, proposes

suggestions, produces new insights and calls for new responses. These are the results of the
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theological reflection, which are then used in the fourth moment of the pastoral circle, which
is pastoral planning. Planning means making decisions on how to take new or further action
that marks the beginning of another pastoral circle. Bate calls it a missiological spiral, his
argument is that this new circle does not start from scratch but it begins on a different level as

it builds on what was done before.

Situating this study in the pastoral circle it can be said that the first moment is what the
Pastoral Training Centres have been doing since their inception about thirty years ago.
Pastoral Training Centres have taken their actions in the diocese and communities. They have
trained many full-time and part-time lay leaders, coordinated many pastoral activities in the
dioceses, organized retreats, renewals and refresher courses for laypeople and their leaders.
They have produced and disseminated booklets and pamphlets to parishes and small Christian
communities. All these and other activities that the Pastoral Training Centres have carried out
constitute the first moment in the pastoral circle. The task of this study is to carry out the

second, third and fourth moments of the pastoral circle.

The second moment of the pastoral circle is to analyse the experiences of ordinary people,
who are the beneficiaries of the work of Pastoral Training Centres. In order to carry out this
task, the researcher had to gather information of peoples’ experiences from related literature
and from the people themselves through interviews. A hermeneutical approach to analysis

that is trying to understand and interpret the observed reality was used.

The third moment is to make a theological reflection on the analysed experiences. Wijsen
(1997:238-250)'° calls this step an evaluation of observed reality. This was assessing the
analysed reality in the light of the Christian faith as given in Scripture, in the tradition of the
Church and in the magisterial teachings. The theological reflection should lead to the view of
the desired future, The fourth moment then follows to make concrete plans that lead to that
future (infra 3.8).

The fourth moment of this study was to give recommendation, suggestions and insights to
help decision makers in planning for further action that could be taken by Pastoral Training
Centres. In this study the recommendations tried to show what must be done and how to go

about it.
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To be able to gather peoples’ experiences vis-3-vis Pastoral Training Centres, systematic in-
depth investigations were carried out and this necessitated choosing an appropriate research

design.

3.2 Research design

To evaluate and assess the contribution of Pastoral Training Centres to evangelization in
Zimbabwe, a naturalistic inquiry research design was employed (McMillan and Schumacher
2001:488-490). Through the natural inquiry research design, one gathers information in its
natural setting. The researcher actually went out to the four sampled dioceses to gather “the
real” experiences of ordinary people in the parishes. It was within the naturalistic design that

both the empirical method and the phenomenclogical approaches were adopted.

It can be said of the two approaches that one is “academic” and the other “pastoral”. The
academic approach studies a particular situation in a detached, fairly abstract manner,
dissecting its elements for the purpose of understanding. The pastoral approach on the other
hand, looks at the reality from an involved, committed stance, discerning the situation for the
purpose of action (Holland and Henriot 1984:7). On one hand this present study gives a
description of the work of the Pastoral Training Centres, makKing it an empirical study and on
the other hand it is a reflection on the inner dynamics of mission making it essentially a

theological study.

As an empirical study, elementary sociological research methods of fact-finding have been
used (Nichols 2000:11)"". Below are some detailed descriptions of strategies used to conduct
the research, these include sampling of dioceses and research subjects, the interview
schedule, data collection procedures, data analysis, description of the phenomenological

approach, theological judgement, conclusions and recommendations.

3.2.1 Sampling of dioceses

Purposive sampling was used to select dioceses. Purposive sampling allows a researcher to
use cases that have the required information for the study (Nichols 2000:67). In this study,
the dioceses were hand picked because they were informative. Several considerations were

taken into account in the actual process of selecting the sample (Sogaard 1996:118-119).'
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The total population was defined as the eight dioceses of the Catholic Church in Zimbabwe.
Out of the eight dioceses, four were selected in terms of the following criteria. The four
chosen dioceses had elements to be representative of all dioceses in Zimbabwe. Among the
four are urban, rural, mining, and tourist areas of Zimbabwe. Each represents at least two of
the three national languages and other widely spoken languages of the country. They all have
one or more Pastoral Training Centres. Trained and untrained lay leaders giving services to
their respective communities are found in each of them. They have all adopted building small
Christian communities as the locus for evangelization. The four chosen dioceses are
Bulawayo, Chinhoyi, Hwange and Masvingo. Each has particular characteristics, which are
representative of the total population (Ogula 1998:50-51). Below is a description for each

chosen diocese.

a. Bulawayo was chosen because it represents the Ndebele speaking Zimbabwe. In the history
of the Ndebele people (Shona, Zezuru, Karanga, Korekore, Nambya, Tonga and any other)
there is a great richness and wealth in their cultures, languages, traditions and customs, which
should be taken into account in the training of lay leaders. Therefore, language representation

is very important.

Bulawayo diocese has its greatest Catholic population in the city of Bulawayo. Urbanization
in Zimbabwe poses a challenge to the Church. In towns the Church finds itself face to face
with people who have migrated to seek employment and yet many are unemployed, people
with housing problems, and other problems that militate against family life. People in the
cities have now a mixture the Western and African cultural world-views. For example they
would have unveiling of tombstones for their dead on one hand and still go to their rural
homes to perform the kurova guva/umbuyiso ceremonies. Ministering to people in the urban
areas is different from ministering to those in the rural areas. Whereas people in the rural
areas might accept ‘dictates’ from the minister, the urban people might question (Joda-
Mbewe and Hendrinks 2003:279).'? Since the tools for ministry differ from those used in the
rural context, the training has to be geared to urban setting. People in the city come from all
over the country and live as individuals striving for survival. This description goes for any
other city in Zimbabwe but Bulawayo was selected because in spite of all city challenges it
has a viable community building team for both rural and urban communities. In Bulawayo
there is a strong presence of other denominations. Cities attract people who bring their faiths

and diverse beliefs, Bulawayo has a particularly strong Protestant presence.
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b. Chinhoyi was selected for representing the mixed language speaking groups. Language is
very significant in evangelization, Paul V1 says, “Evangelization loses much of its force and
effectiveness if it does not take into consideration the actual people to whom it is addressed,
if it does not use their language, their signs and symbols, if it does not answer the questions
they ask and if it does not have an impact on their concrete life” (EN 63). Most Christian
communities in Chinhoyi are on commercial farms and mines. These are like cities in that
they attract people from all over the country and in the case of Chinhoyi, most of the farm
and mine workers are from Zambia and Malawi. Ministries are to be relevant to these people
who are somehow disoriented; they are neither in rural areas nor in cities. On one hand they
embrace foreign ideas and norms and on the other hand they remain true to their traditional

ideals, values and world-views.

¢. Hwange was chosen because it is the only diocese with three Pastoral Training Centres.
Right from the beginning of evangelization in Hwange, building Christian communities was
always central, backed up by the training of laypeople and lay leaders. Communities in
Hwange have had a sense of self-reliance for a long time. There are experiences of small
Christian communities building their own churches using the style and material found in the
locality. As small Christian communities they maintained their churches and chose their own
community leaders. It was the first diocese to establish a Pastoral Training Centre. The first
Post Conciliar National Catechetical Training centre was built in Hwange (ZCBC 1993:36-
40, 63).

d. Masvingo diocese is largely rural. In rural Zimbabwe people depend for their subsistence
on agriculture. Rural people still enjoy a communal life-style, They have their relatives
around and share food with their needy neighbours. Formerly, different denominations had
their own distinct areas in rural areas, one could notice that Chilimanzi was predominantly
Catholic, while Chibi to the east was Dutch Reformed and Selukwe to the south of
Chilimanzi was English Methodist. Gwelo was the first to establish a diocesan Pastoral
Training Centre, after the closure of the Wankie National Catechetical Training Centre. The
Pastoral Training Centre has produced a good number of well-trained catechists (ZCBC
1993:41-44, 62).
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The purpose of choosing these four dioceses was because of the different particular
characteristics described above. When these are put together they are very representative of

most situations in Zimbabwean dioceses and that will allow for generalization of the findings.

3.2.2 Sampling of research subjects

Out of the whole population of Catholics in the four selected dioceses eighty research
subjects were chosen twenty from each. Respondents were chosen because they participated
in the mission of the Church in various ways. They were involved as leaders or trainers,
executers or beneficiaries of the work of Pastoral Training Centres. The performance of each
indicates the strengths or weaknesses of Pastoral Training Centres. They all aimed to create
communities where every member was at home. For their work to succeed they have to

collaborate. They all have a lot to contribute to pastoral training centres.

3.2.2.1 Research subjects

a. Directors of Pastoral Training Centres

For each of the Pastoral Training Centres in the four selected dioceses, the directors were
chosen as respondents because they are directly involved. Directors are the people who effect
change in the work and programmes of Pastoral Training Centres. The director is the person
that was appointed by the diocesan bishop to be in charge of all the deliberations of the

Pastoral Training Centre within or outside the diocese.

b. Parish priests

In each diocese three parish priests were interviewed. The parish priest is the proper pastor of
the parish entrusted to him by his diocesan bishop. The priest is called to share in the ministry
of his bishop of teaching, sanctifying and ruling the people of God (CIC 519). Parish priésts
are the leaders of pastoral work in the dioceses. Parish priests and lay leaders are the
immediate collaborators in pastoral work. In most cases parish priests determine the success
or failure of ideals from Pastoral Training Centres. For example the programme of giving
baptism in stages can be well laid out by the Pastoral Training Centres, but the

implementation is the responsibility of parish priests.

¢. Trained lay leaders
Full-time trained lay leaders were selected from each diocese. The full-time lay leaders are

the men and women who have gone through the whole training and are serving communities
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on full-time basis. These eamn a salary from either the diocese or from the communities they
serve. Trained lay leaders are the main products of the Pastoral Training Centres. Their

performance can be used to assess the effectiveness of the Pastoral Training Centres.

d. Untrained lay leaders

From each diocese untrained lay leaders were selected. Untrained lay leaders are referred to
in some places as voluntary catechists or part-time lay leaders. These are men and women
who serve communities without having had any formal training. Most of them are chosen by
their communities for these services or volunteer, Untrained lay leaders are many and most
communities depend on their voluntary services. They have a lot to contribute to Pastoral

Training Centres from their experiences.

e. Parishioners

Parishioners were interviewed in each diocese. Parishioners are the field in which those
trained at Pastoral Training Centres work. They are the reason why the Pastoral Training
Centres were established. Parishioners are the beneficiaries of the programmes offered by

Pastoral Training Centres.

A total of eighty respondents, twenty from each diocese, were interviewed. The composition
of respondents could be considered as representative informants because they represent a
cross section of interested and involved parties. The selected individuals were regarded as
having qualities to reflect the realities of the contribution of Pastoral Training Centres. Data
collected were holistic, contextual, descriptive and rich in detail (Plotnicov 1967:26),"
because there were intensive interviews with this relatively small number of respondents.
Those interviewed were ready to respond and were at ease. Even allowing for difficulties in
translating the interview schedule, the findings are a sound basis for drawing more general

conclusions about Pastoral Training Centres in Zimbabwe (Verstraelen 1975:29).

3.2.2.2 Detailed description of research subjects
In general the research concentrated on laypeople and lay leaders and less on the clergy and
religious. The researcher personally conducted all the interviews. Below is a description of

the respondents.
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In Bulawayo diocese twenty interviews were held. The interviewees were one director of
Emthonjeni Pastoral Training Centre an expatriate religious sister, a trained and long
experienced layman who organises and leads the diocesan training of community team
leaders, his title in the diocese is “Christian Community Organizer”, three diocesan parish
priests, one married deacon, three trained lay leaders (two women), five untrained [ay leaders

(three women), six ordinary parishioners (two women, two men and two youths).

In Chinhoyi diocese the researcher held twenty interviews. The interviewees included the
director of St Peter’s Pastoral Training Centre a diocesan priest, two diocesan parish priests,
one married deacon who works full-time on the pastoral training team, one trained lay leader
also on the pastoral training team, one retired Wankie trained catechist, one trained lay
leader, five untrained lay leaders (four women), and eight ordinary parishioners (five women
and three men).

In Hwange diocese twenty interviews were carried out. Those interviewed were a team of
three directors of Chimuniko Pastoral Training Centre, comprised of one diocesan priest, a
religious sister and a trained lay leader (catechist), again a team of three directors of
Dingindlela Pastoral Training Centres, made up of one expatriate priest, one religious sister
and a trained lay leader (catechist), and another team of directors of Tusimpe Pastoral
Training Centre, comprised of one expatriate priest, one laywoman an expatriate as well and
one trained lay leader (catechist). Other interviewees were one diocesan priest {Pastoral Vicar
in the diocese); four untrained lay leaders (two women), six ordinary parishioners (two

women, two men and two youths).

In Masvingo diocese the researcher carried out twenty interviews with the director of
Gokomere Training Centre, a diocesan priest, the promoter of catechesis in the diocese a
religious sister, a former director of Gokomere Training Centre (an expatriate priest), one
diocesan parish priest, four full-time trained lay leaders (two Wankie trained catechists and
two Gokomere trained lay leaders one of whom was a woman), four untrained lay leaders
(three women) and eight ordinary parishioners (four women). All research subjects were

asked the same questions in the same order.
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3.3 Interview schedule

The main instrument used for getting qualitative information was an interview schedule with
open- ended questions. An interview schedule is a set of questions to be asked during a face-
to-face interview (Mugenda and Mugenda 1999:86). Interview schedules make it possible to
obtain required data as the interviewer can ask the same questions in the same manner. In this
study an interview schedule with twenty-five open-ended questions was used to interview all
respondents, The questions were in five categories, which were predetermined by the
research sub-questions. (The interview schedule is available in the appendix, translations in
Shona and Ndebele are also provided). The questions attempted to find out the major issues

involved in the functioning of Pastoral Training Centres.

3.3.1 Interview questions

1. Questions 1-4 were to find out the history, location, and mission of Pastoral Training
Centres and to establish whether there were any changes in parishes due to the work
of lay leaders trained at the Pastoral Training Centres.

2. Questions 5-9 were to establish mainly the religious traditional or other contexts in
which the Pastoral Training Centres work.

3. Questions 10-14 were to find out whether the ministries exercised by lay leaders in
small Christian communities were relevant to the present context and whether they
were understood and appreciated.

4. Questions 15-22 were to find out the type of training going on at Pastoral Training
Centres and whether communities had a say in the recruiting of trainees and to find
out the attitudes of parishioners towards the lay leaders.

5. Questions 23-25 were to find out whether there was working together of all those in
the pastoral field and how collaboration could be enhanced between parish priests and
lay leaders. _

Before these questions were administered to the actual research subjects, a pre-test was

carried out.

3.3.2 Pilot test
Before conducting the actual interviews the items were pilot tested (McMillan and
Schumacher 2001:189, 307). Pilot testing the instrument before going to the dioceses for the

interviews helped the researcher to assess the clarity and suitability of the interview schedule.
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The purpose of pilot testing is also to ensure reliability (Ogula and Onsongo 1999:11)."°
Since the respondents on which the instrument is pilot tested should not be part of the
selected sample (Mugenda and Mugenda 1999:186), the instrument was tested on
respondents chosen from the Archdiocese of Harare. It was administered to the director of
Rockwood Pastoral Training Centre, a parish priest, two trained lay leaders, three untrained
lay leaders and five parishioners. This was done 10 test the questions on a sample of subjects
with characteristics similar to those that were to be involved in the study (McMillan and
Schumacher 2001:267). The following are details of how the pilot test was carried out and the

results.

The researcher interviewed all the respondents. The researcher jotted the responses, taking
note of questions that lacked clarity or were being repeated or were ambiguous. It was during
the pilot testing that the time taken to administer the instrument was assessed. The researcher
found out that each session needed an hour to go through all the questions with ease. This
enabled the researcher to plan that it was going to be possible to hold at least three interviews
per day. In the actual field research, with three interviews per day each diocese was allocated
two weeks with an allowance of travelling time and each day there was time to complete

notes taken in a hurry during the interviews. Below are the results of the pilot test.

Information collected during pilot test was used to reduce the questions from thirty-two to
twenty-five, Three of the dropped questions were repetitions, Which ministries are needed in
the small Christian communities? What forms of lay ministries are exercised in your small
Christian community? Comment on Christians seeking healing from the r'anga. Four
questions were irrelevant to the topic therefore they were omitted. Questions that were left
out include the following; what evangelization is carried out in Catholic schools? What is the
work of the Commission of Justice and Peace? What are your observations on the availability
for service of the clergy and religious? What is the relationship between your small Christian
community and the Independent Churches? Some questions were rephrased, because the
questions were seen to be sensitive, for example question twelve now reads,” What do
Christians think about African traditional healing?” During the pilot test the question was
“What do you think about African traditional healing?” The researcher discovered that most
respondents were more at ease talking about what other Christians do, say or think when it

came to traditional beliefs, practices and rituals than talk about themselves. When the
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research design and instrument was ready the researcher then embarked upon field data

collection.

3.4 Data collection procedures

The researcher travelled to the different sampled dioceses for data collection. To the four
bishops whose dioceses were in the sample, the researcher announced her intentions of
holding interviews with selected respondents. All the four showed much interest in the
research topic and hoped for helpful results. Formal written appointments were made with the
directors of Pastoral Training Centres. They were all interviewed in their offices at the
Pastoral Training Centres. The full-time trained lay leaders who were part of the training
teams were also interviewed at the Pastoral Training Centres. The untrained lay leaders and

ordinary parishioners were interviewed at their work places or in their homes.

It was easy to establish rapport with respondents as the researcher adopted an eager-to-leam
stance, The researcher explained to each respondent the purpose of the study and how it
would contribute to the improvement of the training of laypeople. When necessary the
respondents were probed to obtain more data. Holding in-depth interviews is one way of
obtaining information about what a person knows and thinks about issues (Moustakas
1994:36).'® The advantages of interviews are that the interviewer can explain questions to the
respondents to make sure that they understand them (Ogula 1999:75). An interviewer can
ensure that respondents answer all items. With personal interviews it is possible to obtain
information from respondents who can neither read nor write (Labovitz S & Hagedom R
1971:74).!7 A researcher can probe respondents for supplementary information. For example
after a respondent said there was no collaboration between the priest and their lay leaders, the

interviewer asked the respondent to state specific incidents that showed lack of collaboration.

The disadvantages of personal interviews are that they are costly, time-consuming and only.a
small sample can be studied. The researcher spent two weeks in each diocese to be able to
interview the twenty respondents from each diocese. Another disadvantage is that the
presence of an interviewer can negatively influence the respondents. Some may feel like
pleasing the interviewer. In this case the researcher was a religious sister, some respondents
tended to say things to please the sister who had travelled from far away just to listen to them.

Sometimes the researcher needed to pose the questions differently to get an honest answer. ‘
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For example, question seven which asked, “What do you think should be the relationship
between the living and their vadzim/amadiozi in a Christian family?” Some respondents
tended to say it was wrong for Christian to have anything to do with vadzimuw/amadlozi. Then
the interviewer would rephrase the question to, “How do you as a Christian relate to your
dead grandfather or dead father?” They then would give positive answers like they would
have memorial Masses or prayed for them or asked for their intercession. This way some of
the sensitive questions were modified and probing was used to get deeper information
{Mugenda and Mugenda 1999:86).

Another disadvantage is that the researcher found travelling to remote areas difficult, like in
this case the researcher travelled by public transport and sometimes got rides from priests
who would be travelling to their remote out-centres. Lack of skills in interviewers sometimes
leads respondents to give inadequate and imelevant answers (Ogula 1999:75-76). In this
research the interviewer gained confidence and the ability to obtain relevant answers after a

number of interviews,

3.5 Data analysis procedures

Data analysis was presented in chapters four, five and six. The narrative presentation of the
data was adopted. In this study the narrative presentation is the readable writing style, which
is understood by a broader audience. The level adopted of detailed narrations was to carry the
reader into the world of the people involved with Pastoral Training Centres (McMillan and
Schumacher 2001:487). The narrations were detailed to allow the reader to judge the
accuracy of the findings (McMillan and Schumacher 2001:416-417). Data were presented
quoting respondents’ language from interview transcripts. Classification or categorization of
raw data is essential (Patton 1990:382)'® field notes and interview transcripts were organised
before hand. The interview schedule was already divided into five categories derived from
the five research sub-questions (Appendix 1).

Faced with a lot of information collected from the field research it was necessary to find a
systematic way of presenting the raw data and interpreting them (McMillan and Schumacher
2001:409). The style adopted was to analyse each interview question under three sub-

headings, which here are called, data analysis, data synthesis and research conclusions.









The aim of phenomenology is to transform lived experience into words in such a way that the
one who reads it can associate with it or relive the experience meaningfully (Van Manen
1990:36).2' Phenomenology does not only describe lived experience it describes also the
meanings of that experience. Meanings from the above experience were that the training
given was holistic. It put into consideration the personal needs of the trainee by allowing him
to bring his family to the centre. In short all the aspects of life (social, economic, political and
cultural) were incorporated into the training programme.

The phenomenon under study in this research is the contribution of Pastoral Training Centres
to evangelization in Zimbabwe. The methodology proposed by Bate (1998) is to allow the
Pastoral Training Centres to be looked at from different perspectives before making a
theological judgement about them. Pastoral Training Centres were looked at as they manifest
themselves to parishioners who form the Christian community. The views of directors,
trainers, and of lay leaders were considered to be different ways of looking at Pastoral
Training Centres. Long interviews were held between the researcher and informants to
understand their everyday lived experience of Pastoral Training Centres. What is done under
the subheadings Dara analysis and synthesis of the findings is the description of the lived
experience of people and research conclusions is the description of meanings derived from
the experiences. According to Bate reviewing of related literature carried out in chapter two
is an added way of looking at the phenomenon from other different perspectives (Bate
1998:160). In this study there were issues that could only be established through the review
of literature and not from the field research such as written contributions on the discussions
on the kurova guva/umbuyiso ceremony, the establishment and functions of pastoral councils

and a model of priestly training that responds to the Church as family.

3.7 Theological reflection

The theological reflection means to look again at the mediated phenomenon from the
standpoint of faith. Theological reflection is done in chapter seven. The resuits of chapters
four, five and six provided matter for making a theological reflection. In reference to the
pastoral circle in the introduction this is the third moment. The theological reflection will be a
phenomenological description of important theological issues that emerged from the research.
Concrete material synthesized from chapters 4,5 and six was used for a theological reflection.

The reflection consisted of looking for commonalities, relationships, complements,



differences and even contradictions between the findings and the central texts. The
documents that constituted the central faith texts in this study were documents by various
Roman Congregations and Commissions, and by statements and pastoral letters by various
Bishops’ Conferences. The theological reflections helped to make the judgements, which are

called theological emerging issues dealt with in chapter eight.

3.8 Theological model of training

Chapter eight shifted from the traditional style used in the other chapters, because the
findings called for a different theological model. The theology found suitable to respond to
the findings is Narrative Theology (infra 8.1). Plans for future action were given in that
framework. Proposals for action are what Bate refers to as the mediated responses to the
mediated emerging needs (Bate 1998:174. This section in relation to the pastoral circle is the

fourth moment, which is pastoral planning.

The Church is dynamic, after a short time tentative conclusions and recommendations can be
overtaken by events and can seem ungrounded. This study is a contribution to Missiology
therefore some recommendations should be formulated on the spot by the people concerned
(Verstraclen 1975:537-538). The conclusions and recommendations should be read against
the background of the significance of the whole study.

While the recommendations tend to apply to the Zimbabwean Pastoral Training Centres
particularly, this study hopes that they could equally apply to understanding and valuing the
formation of laypeople in the global context.

3.9 Conclusion

This chapter presented how the research was carried out. The main interest of this research
was to assess the missionary practise of Pastoral Training Centres in Zimbabwe. The chapter
begins by presenting the context of the research. This research is an exercise in Contextual
Theology. Contextualization is communicating the Gospel in ways that make sense to people
in their particular cultural context. Therefore contextualization entails pastoral action. There
are four stages in taking pastoral action. The first moment is reaching out to people and

communities carrying out pastoral activities. The second moment is analysing the experiences
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of all those involved. The third moment is a theological reflection, which generates theories/
insights that help in the fourth moment, which is pastoral planning for further action. Since
this research is a scholarly pursuit of knowledge, elementary sociological methods of
collecting empirical data were employed. It was within the naturalistic inquiry design that

both the empirical and phenomenological methods were adopted.

Both research dioceses and research subjects were purposely sampled. The main instrument
used to collect data was an interview schedule composed of twenty-five open-ended
questions. The researcher carried out face-to-face personal in-depth interviews with all the
eighty research subjects from four dioceses. Each question on the interview schedule was
analysed separately under three subheadings called data analysis, data synthesis and research
conclusions. This chapter also explains how the theological judgement, conclusions and
recommendations were reached. It was for the theological judgement that the
phenomenological approach was used in reflecting on the meanings of the gathered lived
experiences of those working at Pastoral Training Centres and those communities that receive

the services,

After developing the instruments for data collection and explaining the data analysis
procedures, the next chapters four, five and six now embark on the massive exercise of

analysing the collected data.
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The different documents of the Church carry different weight, for example an encyelical is a papal
letter relaling to doctrinal or moral matters wamings or commendations it is a document of very high
authority. An exhortalion is as weighty as an encyclical it is also given by the pope. A decree is
ordinarily issued by one of the Roman offices or congregations o which the pope’s approval is
attached. A constirution is used for doctrinal or disciplinary pronouncements.



94

SECTION 2: FIELD RESEARCH FINDINGS

Chapter 4

The setting up of Pastoral Training Centres

4.1 History of setting up Pastoral Training Centres
The main thrust of evangelization by the Catholic Church in Zimbabwe was through their schools.

When schools lost the catechising element due to government policies on education, the Church
had to find new ways of forming Christians. As a response, the dioceses in Zimbabwe established
Pastoral Training Centres to train lay leaders and give formation to laypeople. Pastoral Training
Centres had to give quality formation to the laity to match what mission schools previously gave.
Besides these local factors, it was at that time that the Second Vatican Council directed that every
member in the Church had to be formed for evangelization (AA 58).

Chapter four presents findings on the history, location, mission and changes experienced at
parishes due to the establishment of Pastoral Training Centres. Literature on the setting up of
diocesan Pastoral Training Centres was scarce, so it was necessary to gather the history from the
field. Not all the respondents interviewed were asked for the historical foundations of the Pastoral
Training Centres. Those selected were singled out for their particular knowledge of the historical
foundations of their respective Pastoral Training Centres. These respondents were directly
involved in establishing and running these centres. A layman who is called the Christian
Community Organizer' for the diocese of Bulawayo was identified. He gave the background to the
setting up of Emthonjeni Pastoral Training Centre.? In Chinhoyi diocese, a married deacon,’ was
interviewed in respect of the establishment of St Peter’s Pastoral Training Centre. Hwange has
three Pastoral Training Centres and a priest who has been involved in setting up most of them was
interviewed. The Pastoral Training Centres in Hwange are: Chimuniko Training Centre,
Dingindlela Training Centre and Tusimpe Training Centre.! Masvingo diocese has the Gokomere

Training Centre;’ a priest who was the builder and first director of the centre was interviewed. The
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question asked was, “What factors led to the establishment of Pastoral Training Centres?” The
aim of putting this question was to find out the history of setting up of Pastoral Training Centres

from people who were involved.

4.1.1 Data analysis
In Bulawayo, the Christian Community Organizer explained the background to the setting up of
Emthonjeni Pastoral Centre. He said in 1980° “The diocese of Bulawayo felt the need to revive and
re-organize the communities and outstations and to establish again regular Sunday services without
a priest”. During the years of the liberation war in Zimbabwe’ many rural communities and
outstations had problems of gathering for prayers or services. In most places the freedom fighters
held meetings on Sundays and forced Christians to denounce their faith and the Church. The few
priests at the big mission stations were barred from visiting outstations.® A number of priests who
wanted to brave the situation were killed. As soon as the war was over, communities started to
build themselves up again. At that time the shortage of priests was acute, as aging expainate
priests were not being replaced either by young expatriates or by indigenous priests. The training
of lay leaders to perform various ministries like conducting Sunday services without a priest,
preaching and visiting the sick and leading communities became the way forward. To make an
immediate start courses were held at St Bemnard’s parish in one of the townships. At this parish
there is a boarding diocesan school whose facilities were used until Emthonjeni Pastoral Centre

was built and opened in 1985.

The respondent went further to quote the Archbishop Karlen’s talk at the opening of Emthonjeni
Pastoral Centre where he said that the centre was to develop a great missionary spirit in its students
(Karlen 1985:2).°

Chinhoyi

In Chinhoyi a married deacon, who had been in the training team of pastoral workers since 1971,
explained the history of the setting up of the training centre. He said, “The diocese had and still has
a mobile team which went around the parishes giving leadership workshops for community
leaders™.'" The place where the team would meet to plan and evaluate its work was called a

pastoral centre. The diocese had no place for residential courses. The diocese has since set up a



9

tratning centre at the place where the mobile team used to meet. The Pastoral Training Centre now
gives full training to the lay leaders, who previously were sent to other dioceses for training. The
mobile team is still very effective in reaching out to remote parishes that are too far out and too

small to afford the costs of sending many people to the training centre.

Hwange

Fr A Moreno, a priest who was involved in the setting up of Pastoral Training Centres in the
diocese of Hwange was interviewed. He said, “There were many Shona speaking Catholics who
had moved into the Gokwe area in the diocese of Hwange,'" from Bikita, Chirumhanzu and Gutu
who needed services. These Christians formed communities that would get Mass, may be, once in
three months. The rest of the time they would hold services led by their own community leaders™.
During the interview the priest explained that in 1980 the diocese set up Shingai Training Centre in
the Gokwe area, especially to train lay leaders to take up lay ministries'” for their communities.
The lay leaders were trained to lead Sunday services without a priest, to visit the sick, and to bury
the dead. The priest further explained that, “In Hwange we could not concentrate on setting up
schools as means of evangelization. That form of evangelization was already overtaken by events,

so we directed our efforts to building communities and training lay leaders.”

Shingai Pastoral Training Centre, which now belongs to the diocese of Gokwe was opened in 1980
in the Shona speaking area of the then diocese of Hwange. The diocese of Hwange was divided up
in 1994 to form the diocese of Gokwe. St Mary’s Chimuniko Pastoral Training Centre was opened
in 1984 in the Nambya speaking area of Hwange diocese to give lay leadership courses in that
language. Later Dingindlela Pastoral Training Centre at Jotsholo (1988) was build to train leaders
for the Ndebele speaking communities and Tusimpe Pastoral Training Centre in Binga was

recently officially opened (2002) for the Tonga speaking communities.

Masvingo

The first director of Gokomere Training Centre, Fr X Ineichen, gave the details and background to
the setting up of the centre. He said that in 1971 when Gokomere mission still belonged to the
diocese of Gweru a decision was made to take up the training of lay leaders as an urgent priority
after most of the mission schools were handed over to the local authorities. Gokomere Training

Centre was consequently set up in 1972 to train lay leaders. A formation centre allowed selection,
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concentration and specialisation. People could be grouped according to their particular functions
within the community then appropriate training would take care of their particular needs. Gifted
trainees could progress beyond the general standard of a community. Well-trained individuals and
groups would in turn be agents of spiritual and human development within their communities. This
first director further explained that besides the need felt locally, the Second Vatican Council
(AG15) had urged all dioceses to involve every member of the Church in evangelization. He
pointed out that the main aim of the centre was to intensify the spiritual, apostolic and human
formation of the Catholic laity, to plan and give in-service training courses, to offer facilities for
workshops, conferences and to host meetings of associations and any other organisation of the

diocese.

In the synthesis, responses given by respondents from the four dioceses are given in a general way
so as to begin generalizing the findings. For example, in Bulawayo the Christian Community
Organizer, Mr A gwenelo (interview 4/07/2001) said that their Pastoral Training Centre was set up
to train leaders who would start to re-organize communities destroyed during the years of colonial
liberation war in Zimbabwe. It was this particular diocese of Bulawayo that pointed out this fact,
there were similar experiences in all other dioceses. Therefore, generalizing that Pastoral Training
Centres were established to train lay leaders for resuscitating Christian communities destroyed

during the war is applicable to all dioceses in Zimbabwe.

4.1.2 Synthesis of the findings
The following is the synthesis on the factors that [ed to the establishment of Pastoral Training
Centres. Pastoral Training Centres were started to give Christian formation to the lay faithful
because Catholic schools, which formally formed Christians had ceased to do so. The Catholic
Church in Zimbabwe set up Pastoral Training Centres to train every member of the Church for
evangelization. A function of Pastoral Training Centres given by all dioceses was that of offering
conference facilities for spiritual, social and developmental purposes. Pastoral Training Centres
were started because there was need to revive and reorganize communities and outstations that had
been destroyed during the war. A further interesting' reason for starting Pastoral Training Centres
had to do with the demands of Catholics who had moved from predominantly Catholic regions.

These permanently seftled in remote areas where they formed communities that survived on
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Sunday services without a priest as they sometimes got Mass three times a year. They relied on
their lay leaders for other services such as visiting the sick, burying the dead and teaching the faith.
Pastoral Training Centres therefore, were started to train lay leaders for those services that priests
could not provide to remote communities. This is interesting because it provides an example of
small Christian communities that started from the grass roots and not structured from above. Some
Pastoral Training Centres were started to offer residential courses and still be meeting places for
mobile pastoral teams. Some Pastoral Training Centres were set up at those particular locations in

order to cater for the different language speaking peoples of dioceses.

4.1.3 Research conclusions

If the reasons for starting a Pastoral Training Centre are clear, it is easy to know when and where
to set up one and to assess its viability. Pastoral Training Centres were started to form Christians
because schools had ceased to do so. Pastoral Training Centres had to give quality formation to the
laity to match that previously given by mission schools. Pastoral Training Centres can be set up in
areas where there are many Christian communities that do not get Mass every Sunday. Such
communities need more trained lay leaders especially for Sunday services, catechism teaching,
visiting the sick, burying the dead and other ministries. Other ways of choosing a place where to
establish a Pastoral Training Centre could be consideration of the predominant languages used in
that particular area, so that people are taught in their first languages. Language then stops being a
barrier to understanding the teachings of the Church. Since it is not possible to set up training
centres at every mission station, mobile training teams from Pastoral Training Centres could be
effective in some cases. Connected to the factors that led to the establishment of Pastoral Training
Centres are their aims, therefore, the next question asked for the mission of Pastoral Training

Centres,

4.2 The mission of the Pastoral Training Centres

The summary mission statement for the Pastoral Training Centres was, “To intensify the spiritual,
apostolic and human formation of the Catholic laity” (Editor 1962:112-113). The Pastoral Training

Centres were started to train mainly lay leaders. It was time to start employing the services of
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communities and to equip and empower lay leaders for their services”. From the twenty
respondents, fifteen added that Gokomere Training Centre was there to provide conference
facilities. Some of the conferences referred to were those organized by the Diocesan Pastoral
Council, which in Masvingo meets three times a year. One respondent said, “Gokomere Training
Centre is not only for those who teach catechism but for all people, besides the training of lay
leaders, the Pastoral Training Centre provides lay association leaders and parish councillors room
for workshops and meetings™. Ten respondents said that the mission of the Training Centre was to
give laypeople Christian information. Respondents pointed out that it was from Gokomere
Training Centre that communities received prayers to be used in small Christian communities,
Lenten sacrifice reports and news from around the diocese, and that the training centre also

produced and distributed yearly diocesan pastoral themes.

4.2.2 Synthesis of the findings

The mission of the Pastoral Training Centres is to intensify the spiritual, apostolic and human
formation of the Catholic laity. Spiritual formation is given through preparations and celebrations
of the liturgy, retreats and spiritual talks. For their apostolic involvement, Pastoral Training
Centres organize in-service training courses for laypeople especially those who are to be
community leaders and take up different ministries within communities. Some of the tasks they are
able to take up include, teaching religion, leading Sunday services in the absence of priests, being
extra-ordinary ministers of the Eucharist, visiting the sick, conducting Catholic burials, and
visiting lapsed Christians. The provision for conference facilities was another main reason for
setting up Pastoral Training Centres."® Besides training lay leaders, Pastoral Training Centres are
places from which different diocesan organs direct their activities. Facilities are offered for
workshops, which include Church music courses, marriage encounters, and Catholic Teachers
‘Associations, Commissions for Justice and Peace, project management courses, and parish
council leaders’ courses. Conferences, consultations or seminars are hosted at different Pastoral
Training Centres. One other important function of Pastoral Training Centres is to serve as
documentation centres for missionary and pastoral action. They produce and disseminate
information such as diocesan annual pastoral priorities, annual programmes, and liturgical
guidelines for the dioceses, catechetical booklets and pamphlets,

4.2.3 Research conclusions
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Any successful Pastoral Training Centre needs to have a clear mission statement, which includes,
the training of pastoral workers and having conference facilitiecs. When the centre of
evangelization shifted to the parishes and communities, trained lay leaders were needed to take up
corresponding ministries in their communities. The formation given at Pastoral Training Centres
should be such that it targets every member in the parish. Conferences and consultations at
Pastoral Training Centres provide opportunities for laypeople together with the clergy to reflect on
their faith. Pastoral Training Centres therefore offer platforms for theological reflections on the
liturgy, Christianity and culture, human and social development and any other areas that enable

people to lead a full Christian life.

When the people of God are included in doing theology they get committed to their faith and to the
task of bringing the Gospel and the Church’s teachings into contact with the real life they live as
Africans and Christians. Pastoral Training Centres are points of the dissemination of information
and production of booklets, pamphlets and other reading materials for parishioners. This function
is very important and should be strengthened further. These findings are factors that led to the
establishment of Pastoral Training Centres. The formation of the lay faithful in general and the
training of lay leaders in particular are very essential for every day Christian living. The training of
laypeople helps to equip them with essential skills to be used effectively in both spiritual and
social services. If the Church is to minister to Christian communities effectively, then training of
laypeople is fundamental. Association leaders need to be trained for leadership (leadership as
service) skills and for leading and animating their associations, which help to form their members

into committed Christians.

For the mission of the Pastoral Training Centres to be successful they should be ideally located.
The next question tries to find out what people think about the choice of the place where their
Pastoral Training Centre was built.

4.3 The location of Pastoral Training Centres

One of the reasons for the closure of the Wankie National Catechetical Training Centre in 1974
(supra 1.1.3.2) besides that the dioceses felt they had trained a sufficient number of catechists for
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that period, was that the national training centre was a long way to travel for most participants. The
trainees were required to take the whole family along.'® They spent a greater part of the year at the
centre, away from their homes. Language was another problem. For the practical subjects such as,
home visiting, praying with the sick, burying the dead and teaching catechism, the trainees had to
learn the local language and culture, which were very different from that in which they would later
work in their dioceses. The review of related literature revealed that there were many advantages
of having diocesan training centres. Further information on the actual location of each Pastoral
Training Centre in the dioceses was sought from the field. The question asked was, “What were
the reasons for the choice of places where Pastoral Training Centres were set up?” The aim of this
question was to find out if the place where the training centre was built was ideal and within ease

reach for those who use public transport.

4.3.1 Data analysis

Bulawayo

Out of the twenty respondents interviewed in Bulawayo, twelve said that place where Emthonjeni
Pastoral Training Centre was selected because it was easily accessible by public transport. Eleven
respondents pointed out that the city of Bulawayo was central to the diocese and for that reason the
training centre was set up in the city. The Christian Community Organizer, Mr A Gwenelo,
explained that the majority of Catholics in the diocese of Bulawayo were in the city that is why the
training centre was built in town. Ten out of twenty respondents suggested that there be another
Pastoral Training Centre set up at one of the rural missions to cut travelling costs. Those who
claborated on this suggestion said that the actual place where the Pastoral Training Centre was
built was not practical even for the majority of the urban participants who have to use pirate
taxis.'” The problem is even greater for the rural participants who travel by long distance buses and
then have to find out where to catch pirate taxis. Four respondents namely three parish priests and
the director of the Pastoral Training Centre, pointed out that Emthonjeni Pastoral Training Centre

was established in the low density suburb areas because that is where land was available.

Chinhoyi
All respondents said St Peter’s Pastoral Training Centre was accessible to people travelling from

all over the diocese by public transport and was just near the long distance bus terminus. However,
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twelve respondents pointed out that their Pastoral Training Centre was not central to the diocese.
People coming from places like Kariba in the north and Mary Mount in the east have to travel the
whole day to Chinhoyi town. Six respondents suggested that a second Pastoral Training Centre
could be set up at one of the missions to the north of the diocese to cut the distances and reduce

travelling costs.

Hwange

From Hwange all the twenty respondents agreed that Chimuniko, Dingindlela and Tusimpe
Pastoral Training Centres were located in areas of high population, hence most of those who went
for training walked to the centres. The researcher observed the numbers of those who attended a
course for rural lay leaders at Chimuniko Pastoral Training Centre and found that only ten out of
the forty-two participants had come by public transport. At Tusimpe Pastoral Training Centre in
Binga, all the twenty-six participants at a Justice and Peace workshop that was in progress all had
walked to the centre although some had walked for more than fifteen kilometres. At Dingindlela
Pastoral Training Centre, of the thirty-two who attended a course for community leaders only five
had come by bus. The Hwange Pastoral Training Centres have many workshops since people are
in the vicinity and can attend more regularly. The researcher made this direct observation during
the fieldwork. Twelve respondents indicated that Chimuniko Pastoral Training Centre was built at
St Mary’s Mission because it was the first mission station to be established in the diocese.

Historically the mission stations were set up among the people.

Masvingo

Out of the twenty respondents from Masvingo, fourteen pointed out that Gokomere mission where
the Pastoral Training Centre was built, used to be very central when it belonged to the diocese of
Gweru. The diocese of Gweru used to stretch from Zhombe, which borders with Gokwe in the
north down to Beitbridge on the border with South Africa. Gokomere is about twenty kilometres
north of Masvingo town. In 1999, the diocese of Gweru was sub-divided to form the new diocese
of Masvingo. Gokomere is near the border between Gweru and Masvingo, and was given to
Masvingo, which means the training centre is no longer central in this new diocese. When the
interviews were carried out in 2001, respondents did not make any references to the training centre
in terms of its belonging to Masvingo, they were just responding to what they knew of Gokomere

Training Centre. Therefore, fourteen respondents pointed out that the Pastoral Training Centre was
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set up at Gokomere because it was the first mission station in the diocese and so the centre was
within reach of many people around. Of these fourteen respondents, twelve stated that the mission
was accessible from all directions as the highway from Harare runs through Gokomere mission to
South Africa through Masvingo town and Beitbridge. However, twelve respondents suggested that
smaller Pastoral Training Centres could be built at most of the places where there are already

diocesan self help skills centres, for example at Chikuku in the east and Luthumba in the south.

4.3.2 Synthesis of the findings
According to respondents from various dioceses, Pastoral Training Centres were built at places
that were easily reachable by public transport. Respondents pointed out that each of the Pastoral
Training Centres was built either in the city, town or at an already established mission station.
These are places where there are already many people and have established infrastructures. Many
respondents were clear that most of the Pastoral Training Centres were accessible by public
transport but they were not necessarily central, for example Gokomere Training Centre and St

Peter’s Pastoral Training Centre are at one end of their dioceses.

Out of the sixty respondents from Bulawayo, Chinhoyi and Masvingo twenty-eight suggested that
there be more than one Pastoral Training Centre in a diocese. This seems to be a strong suggestion
because there was no specific question in the interview schedule asking about the number of
Pastoral Training Centres ideal for a diocese. Further, respondents in the pre-test carried out in the
archdiocese of Harare, two had suggested that besides Rockwood Pastoral Centre in the city there
should be other smaller training centres in the different zones of the archdiocese. Some
respondents explained that more training centres meant more people attending courses, travelling

costs would be reduced and people would be trained in their familiar environments.

Some respondents pointed out that some Pastoral Training Centres were located at first Mission
stations of Dioceses such as at St Mary’s in Hwange and Gokomere mission in Masvingo. Certain
locations for Pastoral Training Centres were chosen because that is where land was available. A
good example for the availability of land was given in connection with Emthonjeni Pastoral
Training Centre. Before Emthonjeni was built in Khumalo a low-density suburb, St Bernard,
which is in Pumula a high-density suburb, served as the training centre. Since the minor seminary
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of the archdiocese of Bulawayo is at St Bernard, there was not enough land to build a Pastoral
Centre there although it was an ideal location. The available ground within the city was in

Khumalo, which according to respondents was not an ideal location.

4.3.3 Research conclusions
For Pastoral Training Centres to be well established they should be built in areas where many
people are already settled. To be sustainable, a Pastoral Training Centre should be in an area where
local communities can utilize the facilities for other pastoral activities. There is a great indication
that there should be more than one Pastoral Training Centre in each diocese. The advantages of
having more than one Pastoral Training Centre outweigh the advantages of one centre in a diocese
as shown by the diocese of Hwange, which has three Pastoral Training Centres. There they can
organise more courses, afford more people a chance to use the facilities and are cost effective in
many ways. In fact, an ideal location for a Pastoral Training Centre is where there is land
available, a place within the reach of most ordinary people. Since there is not just one place in a
diocese, which is ideal for a Pastoral Training Centre, there should be more than one Pastoral

Training Centres in each diocese.

To assess the effectiveness of Pastoral Training Centres, research subjects were asked if they
noticed any changes in their parishes due to the work of those who had gone through training and

were serving their communities.

4.4 Changes experienced due to trained lay leaders.

To assess the success of the mission of Pastoral Training Centres a research question was asked to
find out if there were any noticeable changes in the life of the parishes due to the work of training
centres. Respondents were asked to, “Indicate the changes that were experienced in parishes due to
the work of those who had been trained at the Pastoral Training Centres.” The aim of the question

was to find out the effectiveness of pastoral training programmes.
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4.4.1 Data analysis

Bulawayo :

All respondents in Bulawayo noticed growths in one way or another. Fifteen respondents pointed
out the active participation of laypeople. Some of the statements pointing to this were, “There was
an increase in lay participation in the Church, with laypeople taking part in preparing liturgies,
singing, preaching and contributing at meetings. We used to hire people from outside our parish to
give talks at congresses and mission courses, now the trained members from our own parish do it
and are available whenever we need them. At least people from our parish can conduct various
services in Church, such as Sunday services without a priest, visiting and praying for the sick,
conducting funeral services, praying for rain and many other needs in our communities”. Twelve
respondents said that catechesis, was more organized with those who went for training using better
systematic methods. The trained lay leaders in turn groomed some ordinary parishioners
volunteering to teach catechism at their centres. Half of the respondents from Bulawayo indicated
that they noticed an increase in the numbers of Church members. Some phrases from respondents
in this direction were like, “Most trained lay leaders have converted many youths into being
committed Church members. Through training there was an increased understanding of our culture
and faith as most people are now exposed to the recent teachings of the Church. Lapsed Catholics
were visited and returned to the flock. With the training of laypeople we began to see the existence
of small Christian communities and they are growing steadily.” At least four of the respondents
pointed out that the training of lay leaders contributed to improved relationships between priests
and parishioners. Some quotations of what they said were, “Many pastoral workers were trained
and made work easy for priests. Priests were relieved from their heavy work schedules with a fair
distribution of work among pastoral workers. Priests now have time to listen to us as individuals
our zvichemo/izikhalazo that is problems. We saw the introduction of parish structures such as
parish councils and pastoral teams. With the work of parish councils we now see that parishioners
try to support the Church with material needs”. Changes brought about by the participation of
parishioners were noticed and appreciated.

Chinhoyi
In Chinhoyi sixteen respondents pointed out that it was clear in their parishes that laypeople
became actively involved. The different ways in which Jaypeople got involved were similar to

those pointed out by respondents from Bulawayo. Some additional statements from Chinhoyi
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number of baptisms” added a rural parish priest. Some statements from respondents to show the
growth of the Church included these, “There was an increase in the number of outstations, there
were more youths coming into the Church, people became interested in the Church because they
were empowered and got to know what they were doing, our cultural values were also valued in
the Church therefore many people came to join”. A full-time lay leader said many conversions to
the Catholic Church were due to personal contacts through home visits and the preaching of lay

leaders.

Masvingo

All respondents agreed that there were changes due to the work of those trained. Eighteen
respondents said that there was an active participation especially during liturgies. Besides the
activities given by the other dioceses, in Masvingo some respondents pointed out, that there was
spiritual growth of individuals in parishes, they witnessed the creation of small Christian
communities, parishioners were able to hold meetings even when the priest was not present, the
powers of the priest were decentralized. Referring to active participation, some elderly people
among the respondents went further to explain that resounding and lively celebrations were
boosted by the introduction of African tunes and the use of the drums in Church. Fifteen
respondents noted that catechesis was more organized with properly kept registers for the
catechumens. Some respondents indicated that the Bible knowledge of those who taught catechism
increased, and methods improved from mere memorization to explaining the faith to catechumens.
Fifteen respondents pointed out that lay ministries were taken up in parishes. Most of the services
mentioned were similar to those given for other dioceses. What was different was initiating
projects especially for the youths, home visiting and organizing parish workshops led by the
Justice and Peace commission or by Catholic development commission. Twelve of the
respondents said they witnessed the return of lapsed Catholics and new conversions because of

personal contacts with individuals.

4.4.2 Synthesis of the findings
Owing to the work of trained lay leaders a number of changes were experienced in parishes. Those
who went to the Pastoral Training Centres for training grasped the teachings and impleniented
them at their parishes. Lay participation during liturgical celebrations became visible especially
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with the introduction of Africanised Church music and drums. With the participation of trained lay
leaders in evangelization people were given reasons why some of the traditional rituals were not
Christian, this helped them to accept the good and reject the bad things. There was an increase in
the number of outstations and many people were converted to the Church. Participation in the
preparations for liturgy became good catechesis for communities. Laypeople began to take up lay
ministries such as Sunday services without a priest, visiting and praying for the sick, conducting
funeral services, praying for rain and many other needs in our communities. Trained lay leaders
started to organize parish workshops led by the Justice and Peace Commission or by Catholic
development Commission. Catechesis was more organized in parishes with well-kept records and
panishioners volunteering to teach catechism. The training of lay leaders contributed to improve
relationships between priests and parishioners as many pastoral workers were trained, which made
work easier for priests. Priests were relieved from their heavy schedules affording them more time
to listen to individual problems. Parish structures such as parish councils and pastoral teams were
formed enhancing the participation of all. With the work of parish councils parishioners were made
aware of their duty to financially support the Church.

4.4.3 Research conclusions
In all dioceses there was evidence of active participation by laypeople. Animated by their trained
lay leaders, people in the parishes began to have meaningful participation in the life of the Church.
Training enhanced the spiritual and liturgical life of parishes. The introduction and teaching of
Africanised Church music attracted every member to participate. Liturgical celebrations especially
the Euchanstic celebrations became lively. Each one was eager to contribute by either beating
drums or singing and dancing.

There was a great improvement in the teaching of catechism, which became systematic and better
organized. The review of literature (supra 1.1.3.1) revealed that when Catholic schools were
transferred to Councils, those experts once involved in teaching religion in schools shifted their
attention to teaching religion at parishes. These experts were tasked to draw up schemes and up-
date methods of catechetical instructions. Pastoral Training Centres imparted that knowledge and
those skills to full-time and part-time lay leaders during in-service training sessions or training

workshops at parishes. The trained lay leaders in tumn gave their time to instructing catechumens
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utilizing the leamed methods. Both adults and school going children were carefully prepared for

baptism and other sacraments.

The responstbility for the expansion of the Church was shared among all members. Pastoral
Training Centres equipped communities and their leaders with skills and methods for
evangelization that attracted new members to join. The joining of new members gave numerical
growth to the local Church, which increasingly became self-propagating. With the training of lay
leaders a load of services formerly left to priests was shared with laypeople. This reduced the
burden of the priests whose role of animator and counsellor then became prominent. Training of
laypeople contributed to the shift of the priest’s central position in the parish to a shared
responsibility. Through Pastoral Training Centres and the training of lay leaders, communities

came to appreciate the services given by feltow laypeople.

Trained lay leaders actively assumed some ministries most needed by their communities. Some of
the ministries taken up by laypeople in Zimbabwe included; leading Sunday services without a
priest, preparing liturgies, teaching catechism, visiting, caring and praying with the sick,
conducting burial services, acting as Holy Communion givers, preaching, acquiring new members
for the Church, advising the youths and young couples, visiting and bringing back the lapsed
Catholics, organizing and running workshops for Justice and Peace Commissions and Catholic
development projects. Communities in Zimbabwe took great strides towards being self-
ministering. A sense of supporting the Church was increased, indicating an increase in the maturity
of the local Church.

The changes noticed in communities are a sign of the establishment of the Church, It is necessary
that directors of Pastoral Training Centres be aware of the changes that came about as a result of

the trained persons and be willing to use them to improve their syllabi.

4.5 Conclusion

Most of the Catholic primary schools in Zimbabwe used for evangelization, were handed over to
government local authorities. The Church had to shift its emphasis from schools to an aduit

education and lay leadership training. At that same time when the Church in Zimbabwe was
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faced with changes in the mode of evangelization, the Second Vatican Council was calling the
local Churches to train and form every member of the Church to be involved in missionary work
(AG 15). In response to the above instances, the Catholic Church in Zimbabwe established
Pastoral Training Centres to specialize in training laypeople for their part in evangelization.

After the closure of the National Catechetical Training Centre in 1974, dioceses began to set up
their own Pastoral Training Centres. In the dioceses, Pastoral Training Centres were set up at
places that were accessible to the majority of laypeople using public transport. They were built at
populated locations so that many people around could walk to and from courses. It is not
possible that one place in a diocese could be ideally located for everyone therefore, respondents
suggested that there should be more than one Pastoral Training Centre in a diocese to afford
more people the opportunity to go for training and to reduce travelling costs.

The main purposes of the Pastoral Training Centres was tfo train lay leaders who would take up
lay ministries in their respective communities. Local people had to be trained in order to be
involved in reviving their communities that had been destroyed during the war that was aimed at
liberating Zimbabwe from colonial rule. Other communities needed trained lay leaders because
they went for long periods at a time without the services of ordained ministers and therefore

depended on services given by their fellow laypeople.

Besides training lay leaders, Pastoral Training Centres had the great task of supervising and
directing the pastoral activities carried out in their dioceses. They were also set up as places from
which diocesan pastoral texts and action programmes would be produced and distributed.
Another special function of Pastoral Training Centres was to provide facilities for hoiding

diocesan congresses, workshops, meetings and retreats.

Pastoral Training Centres in Zimbabwe have been in action for nearly thirty years. People have
noticed tremendous changes in parishes and communities due to the work done by those who
have been trained. Trained lay leaders took up lay ministries in their communities (supra 4.4).
Every member of the community has been motivated in one way or the other to actively
participate, for example during the Eucharistic celebrations or even during Sunday services

without a priest, all take a lively part either reading and preaching, drumming, singing or
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dancing. Catechesis has been more organised with updated methods and teaching material.
Pastoral Training Centres have produced and distributed composed and translated texts,
programmes and catechetical visual aids to be used in giving religious instructions to adult and
young catechumens. Most members in parishes have joined one lay association or the other
where they are involved in charitable works within and outside the Church. There has been
witness to the return of lapsed Catholics and the conversion and joining of new members thereby
giving growth to the Church. Laypeople took up some services previously left to priests alone
fostering shared responsibility in parish work.

This chapter was able to assess the visible contributions of Pastoral Training Centres. The next
chapter tries to go a step further and assess how the Pastoral Training Centres have tried to
respond to the context in which they operate.
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In Bulawayo they have set up a separate office of the Pastoral Training Centre, to organize the building up
of Christian communities in the diocese. They call the person in charge of organizing the courses and the
training of teams a Christian Community Organizer.

Emthonjeni is the name that was given to the Bulawayo Pastoral Training Centre. According to National
Catechetical Conference Document on a report given by Sr Florence Sithwala the name Emthonjeni means
a “spring well”. She explained that it was seen like Jacob’s well a meeting place. It was opened in [985 as
recorded in the “First National Catechetical Conference”, Sharing on Evangelization in Zimbabwe Today,
Harare, August 29- September 4, 1993, 61.

The deaconate is a ministry, which was instituted in the very early Church. The apostles realized that they
necded helpers in animating the Christian community. They said “It is not right that we should neglect the
Word of God in orders to wait on tables.... Select from among yourselves seven men of good standing, full
of the Spirit and of wisdom whom we should appoint to this task. .. they had these men stand before the
Apostles, who prayed and laid their hands on them (Acts 6:2-6). The Apaostles regarded the deaconate
always as an outstanding ministry (1Tim.3: 8-13}. In the early Church it was a minisiry for life but in
history it became reserved for candidates to the priesthood. The Second Vatican Council restored the
permanent deaconate. LG 29 states, At the lower level of the hierarchy are to be found deacons, who
receive the imposition of hands not unto the priesthood, but unto the ministry, it pertains to the office of a
deacon, to administer baptism solemnly, to be custodian and distributor of the Eucharist, in the name of he
Church, to assist at and to bless marriages, to bring Viaticum to the dying, to read the sacred scripture to the
faithful; to instruct and exhort the people, to preside over the worship and the prayer of the faithful, to
administer sacramentals and to officiate at funeral and burial services”. Celibate as well as married men
now can take it up. Pope Paul V1, in 1967 established suitable norms for the permanent deaconate. The
dioceses of Bulawayo and Chinhoyi took up the teaching and ordained several matried men into permanent
deacons. The deaconate as an intermediate order between the clergy and the laity is able to lake up some
ministries that the laypeople cannot.

Chimuniko means light in Nambya it is the Pastoral Training Centre at St Mary’s mission, ten kilometres
from Hwange town, The centre was opened in 1983. Dingindlela is the second Pastoral Training Centres in
the diocese of Hwange; the name is in Ndebele and it means, “seeking the way”. This centre was opened in
the predominantly Ndebele speaking area, it is just five kilometres away from the Bulawayo- Victoria Falls
road. Tusimpe is the third Pastoral Training Centre of Hwange officially opened in 2002. The name means,
“to deepen into the ground”, 1t is built in the resort town of Binga on the borders of Lake Kariba and caters
mostly (or the Tonga speaking communities,

Gokomere Training Centre lakes its name from the mission Gokomere where it was set up. It was built in
1972 when the diocese of Gweru still stretched from Kwekwe to Beitbridge, Gokomere was then central to
the diocese of Gweru. In 1999 with the division of Gweru to form the diocese of Masvingo, Gokomere
went to Masvingo and therefore the Pastoral Training Centre belongs to the new diocese but then it is on
the periphery since this is on the boundary of the two dioceses.

interview with Mr Gwenelo in Bulawayo 4/07/2001

In 1964 the first armed struggle by the African nationalists against white mimority rule in Rhodesia started,
The first guerrilla raid was on St Albert’s mission with aim of recruiting boys to join the struggle in 1969
(Linden 1980:193). The struggle intensified with the years and ended with the independence of Zimbabwe
in 1980.

Qut-centres are smaller Mass centres served by priests from the main centre called mission station. The first
means of establishing the Church in Zimbabwe was through building mission stations. Mission stations
were places built up by missionaries on land bought or given by the government. These would be active
centres from which missionaries would go out to the nearby villages to evangelise the locals. The mission
centres became centres of Westem civilization for Africans around; they would come to learn agricultural
and industrial techniques (Zvobgo 1996: 4-5). Out stations would be small centres served from the mission
stations, which in time became mission stations as well. In the present context the “out-centres” are like the
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former out stations.

The quotation of the bishop's opening speech “ We open today this Pastoral Centre whose name is
Emthonjeni (at the spring, at the fountain) source of water, At this centre we hope to harvest many fruits of
faith, of morality, of Christian charity and life. The leaders trained here will become fishermen carrying out
the command of the Risen Lord: ‘Go out and make disciples’. This Pastoral Centre will provide training
courses in various fields to discover Christ and his teaching.”

Rev. P Kawocha in interview 6 August 2001 at the Pastoral Training Centre in Chinhoyi. He
explained that the mobile team went around the parishes giving leadership courses.

Gokwe was part of the diocese of Hwange before the new diocese of Gokwe was created in 1991.

The word ministry means service. Ministries are services given by different members of the Church be they
ordained or not ordained (CIC 756-757; 758; 759). The source of all ministries is the ministry of Christ.
Lay ministries are apostolic services to build the Church that are exercised by the non ordained members of
the Church, they include, preaching to the non-Christians, teaching those who are to receive baptism and
other sacraments, leading Sunday service in the absence of a priest, leading communities at prayer, helping
the poor, organizing parish functions and working for human development and justice (EN 73).

This is interesting because it provides an example of small Christian communities that started from the
grass roots and not structured from above. These are the communities that were started by the Catholics
who had moved from Bikita, Gutu and Chirumhanzu to setile in the Gokwe area of Hwange.

This practise of catechumens going for final preparations before baptism or confirmation is done in other
dioceses, for example in Gweru diocese they go to the mission station for what they call “Baptism class” or
“Confirmation class”, However, in other dioceses they do not go their Pastoral Training Centres but to their
mission stations.

Conferences, symposiums, consultations or seminars have been held and are held at the different Pastoral
Training Centres. Seminars have been held at Gokomere on how to build small Christian communities
after the liberation war in Zimbabwe, both the laity and the clergy met to deliberate. Other conferences and
consultations were on topics like, marriage, birth and death rituals, rainmaking and other ceremonies. Some
Pastoral Training Centres have been organizing and holding what they called synods or congresses or study
weeks on the Eucharist, or inculturation topics. At such theological conferences priests and laypeople come
together to listen to inputs, discuss and come up with results, which are then published at diocesan or inter
diocesan levels.

Interview with Mr § Marecha a Wankie trained catechist working in Chinhoyi diocese  28/04/2000.

These are some kind of taxis, which are always in trouble with the police, and therefore they can change
pick up points at any time. Those who have to use them daily know what to do, but for the rural people it
becomes difficult if they are suddenly told that the taxi does not go further anymore.

The Korekore are the very indigenous people of the diocese, it could be said those who settled in the area
long ago and did not mix a lot with other tribes. There are other tribes that [ater moved to the area from
Bikita, Chirnmhanzu and Gutu who were Catholics already.
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those from the national offices of either Catholic Development Commission or the Commission
for Justice and Peace. Four respondents pointed out that if there were a number of Nyanja

speaking people explanations would be given in Nyanja.

Hwange

Language was one of the factors that led the diocese of Hwange, which has wide boarder area to
establish more than one Pastoral Training Centres in the diocese. There are three distinct
localities with three different main languages spoken. In the arcas around Chimuniko Pastoral
Training Centre most people would understand Nambya, around Dingindlela Pastoral Training
Centre they are mostly Ndebele speaking people and along the Zambezi river, the people who go
to Tusimpe Pastoral Training Centres are Tonga speaking. There is a basic cultural and linguistic
difference between all these people, making it difficult for people from one area of the diocese to
fit into communities elsewhere. In all primary schools in Hwange, Ndebele is the compulsory
vemnacular learned, this means all those who went to school can speak it. Ndebele is therefore
commonly used at all Pastoral Training Centres. Therefore, all the twenty respondents of
Hwange pointed out that at least three languages were used at each of the Pastoral Training
Centres and these were English, Ndebele and Nambya at Chimuniko, English and Ndebele at
Dingindlela and English, Ndebele and Tonga at Tusimpe Pastoral Training Centres. Sixteen
respondents pointed out that English was used at all the centres especially with the youth groups.
Fourteen respondents pointed out the need for trainers to know more than one language as some
explanations required the trainer to use songs, stories and proverbs and these were easily
understood in their language of origin, which means that a trainer can switch on to any

appropriate language from time to time in the same lesson.

Masvingo

Masvingo is predominantly Shona speaking and therefore twenty respondents clearly said mostly
Shona was used in the training of lay leaders. However, seven respondents pointed out that both
Shona and English were used at the centre mostly at conferences and workshops attended by
representatives from all over the country. Among the Shona there is a basic cultural and
linguistic similarity so much so that people from one part of the country find themselves readily
able to fit into communities without noticing significant differences in custom and social

organization (Bourdillon 1976: 10). One respondent said, “A trainer at Gokomere Training
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and trainers, a further study is necessary to adapt the theological content of what they teach to
correct local meaning. Justin Ukpong says:

The theologian’s task consists in re-thinking and re-expressing the original Christian
message in an African cultural milieu. It is the task of confronting the Christian faith and
African culture, In this process there is interpenetration of both... there is integration of
faith and culture and from it is born a new theological expression that is African and
Christian.! (Healey and Sybertz 1996:13).

5.1.2 Traditions practised in Christian families.

Everyday events are done religiously in families. For Africans, the family is the natural
environment in which a person is born, lives and dies. Family members find the necessary
protection and security and eventually through union with ancestors have continuity beyond
earthly life (Hickey 1982:180-181). In 1975, Pope Paul VI, in his apostolic exhortation on
evangelization in the modern world, said that the family being the domestic Church must always
be regarded as centre to which the gospel must be brought and from which it must be proclaimed
(EN 71). Various African theologians like Mbiti (1970) Idowu (1975) Setiloane (1976) Nyamiti
(1984) Ela (1986) Magesa (1990) have developed the point made by Paul VI and have written
about Ancestral Christology, Ancestral kinship and Christ’s Brother Ancestor-ship.

In Afnca the family includes all members, the living and .the dead, who are the
vadzimu/amadlozi’. The family is traced through the ancestors back to God. One’s life force
depends on the life forces of other persons this means that the person is at the centre of life as
Bate elaborates, “This person is in relationship with other persons and indeed one’s humanity is
established by those relationships with others. There is little sense of human life as an individual
affair. A person is person through other people (umunitu ungumuntu ngabantu) " Bate 2002:143).

God is seen as the first ancestor but he has gone into the remote past and so he is not concerned
with everyday events, which concern the recent ancestors and living persons. According to
Magesa (1998: 70)° the elders must be in constant touch with the ancestors, who are actual
members of the human community, together with the yet-to-be-born, and enjoy practically the

same rights and responsibilities as the living.
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In Africa life is a series of celebrations. Many celebrations take place at family level, they
therefore might go unnoticed by the neighbours. There are some family celebrations to which
others are invited. In rural areas most celebrations are still done at community level these
include, initiation ceremonies, marriage feasts, funerals and the bringing home ceremony kurova
guva/umbuyiso’, harvest feasts and different petitions, like asking for rain, or requests for relief
from plagues and sicknesses. Ancestors are central to all these celebrations. Celebrations are held
to please the ancestors so that they protect the family from sickness and death. Most Christian
are take active parts in these celebrations.

It was against the above background that this question was asked, “What traditional practices are
still being observed in Christian families?” The question was asked because the researcher was
aware that the whole family ethos was breaking down. Single parent households are prevalent
caused by wives nunning away from their irresponsible husbands due to drinking, wife-beating
and financial mismanagement (Healey 1997; 294).® Child-headed families caused by the Aids
pandemic are an addition to the breakdown. In some cases grandparents have to take over the
families, then the problem of the generation gap comes in. There is also a great threat to the
family values from the mass media. The aim of the question was to find out how far the family
still held together in the present threatening environment. This i1s important to establish because
the bishops of Africa have chosen the family to be the image of the Church for Africa. In 1994
Pope John Paul 1], confirmed the adoption by the African synod of the image of the Church as
family. “It is earnestly to be hoped that theologians in Africa will work out the theology of the
Church as Family with all the riches contained in this concept, showing how it goes together
with other images of the Church” (EA 63).

5.1.2.1 Data analysis

Bulawayo

Out of the twenty respondents eighteen explained that in most families the birth, marriage and
death rituals were still very much practised. Birth rituals start from pregnancy with the expecting
mother taking medicines that are believed to help at childbirth. Some city respondents pointed
out that if you married a Shona wife, you would be asked to buy a goat (mbudzi yamasungiro)
for the mother in-law. If a baby were bom at home the elderly women who are midwives would

bury the placenta in the floor of the “labour hut”. The woman who gave birth would not be
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allowed to cook or do any other house work until the new borm baby was given a name and was
allowed to go out of the kitchen. Most families now give Christian or popular local names to
their children.

Most respondents expressed the feelings that marriage had lost its traditional values and that the
economic aspect had overshadowed the social and religious aspects of marriage. One of the
respondents explained that amalobolo bride wealth, was not regarded as an asset among the
Ndebele. If a poor man mairied a woman from a well-to-do family the woman would take with
her a herd of cattle. What counted a great deal among the Ndebele was the disposition and
personality of the man. Another respondent from the city said the custom of giving the parents of
the bride presents has been abused with some parents asking for cell phones and cars as part of
the amalobolo. Some pointed out however that everybody was still expected to get married and
bear children. A marriage without children was still considered incomplete thus customs and
ideas connected with polygamy, inheriting wives of dead brothers and arranging marriages for

children were still practised in some families.

Nineteen respondents indicated that there was kurova guva/umbuyiso performed in one way or
the other. Some respondents indicated that from illness through death to the final ritual umbuyiso
there were still many ritvals done even in Christian families. Some rituals mentioned include
killing of the bull (in some families the spirit of the ancestor is hosted in a bull), burying the
father of the home in an animal skin and sometimes in a cattle kraal, eating meat without salt at
kurova guva/umbuyiso, visiting the grave the following moming, and then a year later
performing the ceremony of calling back the spint of the dead person to the home umbuyiso. Ten
respondents said most of the rituals had to do with appeasement of the ancestral spirits. Eight
respondents were of the opinion that most families were still doing the bira/ukuthetheld’.
Fourteen respondents mostly from the urban areas, said families were tuming more and more to
memorial services with the unveiling of the tombstones. However twelve respondents thought
that there was a lot of syncretism going on. Two respondents said they prayed through their
amadiozi to intercede for their families. Two young respondents said Christians still perform

pagan rituals and yet they should have nothing to do with the vadzimu/amadiozi any more.
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evident. Death rituals are strongly practised with elaborate burials, which are concluded by the
ceremony of bringing back the spirit of the dead member. Rituals to appease the spirits are still
held under various forms such as unveiling the tombstones, (which is becoming prevalent mainly
in urban areas) or there are simple memorial services where beer and food are served. In some
families both traditional and Christian rituals are celebrated. Community based rainmaking
ceremonies are performed both in the traditional and Christian way.

5.1.2.3 Research conclusions

There are many traditional rituals, which Christians continue to perform in their daily lives. The
birth of a child is the concemn of all the living and the living-dead. Among the Shona goats are
offered to the mother-in-law to provide meat for the expecting young mother who normally has
to go to her own home to give birth at least to the first child. Rituals that have to do with babies
are to nurture and initiate them into the family. When babies are brought for baptism, some other
rituals would have been performed. It would be good to develop a catechesis for expecting
mothers like they have in the diocese of Gweru, catechesis for mothers who wish to have their
babies baptised.

The African Family is different from the Western understanding of family. When the Africans
talk of a family it is not just father-mother-child, it means all the homesteads in the area where
there are grandparents, aunts, uncles, cousins, children and grandchildren’s homes. The term
‘extended family’ is the Western concept of looking at families, which does not fit the African
understanding of family. The paying of bride price which used to be a symbol of union between
two families has now turned to be a selling and buying of wives. Studies carried out in the area
of marmages in Zimbabwe could be made available for lay leaders when preparing them for
family visits. Funeral leaders have well laid out rituals to use when burying Christians and
leading services at ceremonies of bringing home the spirits of the ancestors. Lay leaders and
directors of Pastoral Training Centres are encouraged to study the up-coming forms of honouring
the dead such as the unveiling of tombstones. Rainmaking ceremonies have been very much

inculturated with processions to the fields and grazing lands sometimes led by parish priests.
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ceremony is a bone thrower. This class of n’anga has repeatedly been proved to be dishonest. A
Catholic priest from Gweru diocese as revealed by a priest respondent from Masvingo, went to
several diviners and was told false stories by all of them. As a Catholic priest he had neither wife
nor children but was told that the sickness of his children was because his dead father had not
been brought back home. His father was still alive then. An Anglican priest had similar results
from bone throwers that he visited in Bulawayo (Bozongwana 1983:41-42). Eight respondents
indicated that the spilling of blood sometimes sucked from the beast by a medium should not be
part of it. Four pointed out that wife inheritance nhaka/ukungenwa'® should be stopped. All those
who pointed out nhaka/ukungernwa said it was leading to polygamy, which is against the
teaching of the Church. Two respondents indicated that the whole ritual was evil and should not
be done by Christians.

Chinhoyi
Twelve respondents pointed out that the calling back of the spirit of the dead person should be
left out. The reasons given were similar to those stated above under Bulawayo. Twelve
interviewees said the part when a n’anga was consulted should be removed. Ten respondents
indicated that the spilling of blood should not be part of it. Respondents pointed out that there
were still people who did not understand that the animals killed were for feasting and not
sacrificing, they suggested that the killings be left out. A total of ten respondents said the way
they performed the ceremony in their parish was good and said that they were satisfied with what
was laid down in the “Kuchenura Munhu” booklet. Eight respondents explained that giving one
member of the family to be the dead person’s medium was not Christian. Four respondents
indicated that the whole ritual was evil and should not be done by Christians. Four respondents
said that inheriting wives mhaka should be stopped. Three respondents said Christians should
stop putting medicines on the graves. Two respondents said there should be no possessions by

the spirits. Two respondents suggested that all the meat should be eaten with salt.

Hwange
Fourteen respondents indicated that the calling back of the spirit of the dead person should be left
out. Twelve respondents among the Ndebele explained that if the spirit of the dead person were
called back it would need a host. In the Ndebele culture the usual host for the ancestor is a black
bull. One respondent explained that the idlozi would be given an animal as its host to facilitate
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communication. He said the animal was installed on the day of the umbuyiso. Respondents

said this could not be done, as it would be spirit possession, which is not Christian. Ten
respondents indicated that the spilling of blood, be it of chickens or animals should not be done.
One even suggested that meat for the occasion could be bought from the butchery. Eight
interviewees pointed out that the Nambya practice of killing a chicken and watch it die should be
cut out. A woman interviewed explained the ritual. She said the officiating man cuts the neck of
a chicken and left it to die while the people watched. If it died instantly that meant there was
going to be another death soon. If it took a long time struggling it meant there was long life for
all family members. Twelve respondents said among the Tonga the part of the widow having
sexual relations with the brothers-in-law should be left out. Two of the respondents explained
that originally the act of having sexual relations with the widow was to show that life had
returned to the home of their dead brother. For the Tonga, the umbuyiso ritual was solemnly
concluded with the actual sexual relation between the widow and her brother(s)-in-law. One of
these respondents said, “It should be stopped as it is another way of spreading HIV/AIDS, in
former times it showed that life had returned to the home of the dead brother”. Ten interviewees
said the part when a n’anga was consulted should be removed. Eight respondents said they used
the guidelines given in the Shona Ritual of “Kuchenura Munhu” in their parishes. Three young
respondents indicated that the whole ritual was evil and should not be done by Christians. Two
respondents said there should be no dancing throughout the night. They said Christian rituals
should be done during daylight. One said there should be no ritual meat eaten wathout salt. All
the meat that was used in the traditional ritual was to be eaten without salt as salt was seen as
something used to wade off spirits and yet in this particular ritual they wanted the spirit of the
dead person to come. To show that this was a new and Christian ritual some respondents

suggested that all meat was to be eaten with salt.

Masvingo
Fourteen respondents said that the calling back of the spirit of the dead person shouid be left out.
Twelve interviewees said the part when a n’anga was consulted should be removed. One of the
respondents explained that a particular type of n’anga was consulted. He said not every diviner

qualified to be consulted on issues of kurova guva. Twelve respondents indicated that the spilling

.
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of blood should not be part of it. Twelve respondents said they followed the Shona Ritual,

which they said was good and there was nothing to be removed. Four indicated that all the
ceremonies done before the priest arrived should be removed. Some of the respondents pointed
out practices such as Killing of a goat, which is supposed to calm down the anger of the
ancestors. Three respondents indicated that the whole ritual was evil and should not be done by
Christians. Two respondents said inheriting wives should be stopped.

5.1.4.2 Synthesis of the findings

According to the research most of the Christian families follow the ritual that has been laid down
by the Church (ZCBC 1982). Some of the rituals that are performed under cover of darkness are
the consultation of the n’anga, the procession from the grave to the homestead at dawn, talking
to the spirits, killing chickens, pouring of libations of either beer, snuff or blood, giving of a
human or animal host to the dead person’s spirit, all these signify the bringing back of the spint.
For the Tonga that sexual intercourse between the widow and officiating brothers was to be left
out. Responses show that there are different views on the kurova guva/umbuyiso ceremony.
There are diverse practices even in the same dioceses, and yet all scem to accept that it is an
tmportant ritual in these cultures, which the Church cannot just ignore. According to some
Christians, even high-ranking Church officials, this ritual should just be stopped and banned.

5.1.4.3 Research conclusions
The kurova guva/umbuyiso ceremony will continue to be performed in one way or another.
Respondents showed that there are some unacceptable elements in the ritual. This is an
indication that they should be involved in the process of throwing the light of Christ into
purifying the unchristian practices. Not many Christians have problems where the ritual is
understood as praying for the dead and consoling the bereaved. Ways of replacing the function of
the n1’anga should be sought since according to some families if the 7 'anga is not consulted then
the ritual has not been satisfactorily done. A researcher on the kurova guva/umbuyiso ceremony
(Mugwagwa: 2001)" argues that according to Shona tradition the n’anga is to be consulted. He

further explains that consulting the »'anga after someone has died is like conducting a post
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mortem in the western culture. A lot of discussions should be done among the Ndebele and

Shona on the issue of the bull for the ancestors.

Traditionally, the Tonga regarded the sexual act between the widow and the brother in-law as a
sacred action, which seals the relationship they had with their deceased brother and it signified
his coming back to life. This calls for a deeper catechesis to be developed rather than just say it
should be stopped as it spreads AIDS. Perhaps a ritual that signifies a deeper bonding among the
living members could be found to replace the sexual act. Pastoral Training Centres need to
provide platforms for airing views and experiences that can help in the process of finalizing a
Christian kurova guva/umbuyiso ceremony. There are many written contributions on the kurova
guva/umbuyiso (supra 2.2.4). In spite of the differences in views, there seems to be a consensus
on the following: that the ritual is very important for the Shona and Ndebele in relationship to
their vadzimw/amadlozi. It seems all views agree that the practice differs from place to place even
in the same language speaking area, may be even from family to family. Whatever is agreed
upon should be structured in such a way that there is room for flexibility to accommodate the
differences. All voices stress the indispensability of a continuous catechesis on the ritual. This
study proposes that there be more Pastoral Training Centres to offer platforms for a deeper
catechesis. The more Christians discuss the cultural issues the more the Gospel light is shed upon
them. That way the unchristian elements drop and a new Christian culture is generated.

5.1.5 The n’anga
The early missionaries taught that it was against God to go and consult the n‘anga. There were
two types of #'anga, one was believed to operate under the influence of spirits some of which are
bad and the other type was that who learned how to heal.'’ Even after the missionaries told the
new converts that these were evil spirits, people continued to consult them only avoiding the
eyes of the priests and other leading Christians. Members of other denominations also did not
stop. When the Methodist Church began to expel beer drinkers and brewers, some members
continued to drink and brew as long as their ministers did not see them and went to the n’anga or

conducted the kurova guva/umbuyiso ceremony unseen by Church officials (Manyoba



135
1991:77).'® The work of the n’anga is strongly linked to the living dead. People go to find

out what their ancestors want from the n’'anga whom they believe to get messages from the other
world through spirit possession. The Churches forbade their adherents from going to get the
messages from ancestors but did not give an alternative. By leaving a vacuum in the lives of
people they failed to convince their converts not to go to the n'anga. In this study the question
asked was “What problems usually send Christians to consult the n’anga?” The aim of this

question was to let the people say out those issues that the Church still needs to respond to.

5.1.5.1 Data analysis
Bulawayo

Eighteen respondents pointed out that Christians go to the n’anga not necessarily because they
wanted to, but are forced by culture. In most cases one of the spouses marries into a family that
has its roots in the beliefs of the powers of the n'anga, and therefore for every traditional ritual
they rush to the n’anga. Sixteen respondents indicated that in most families when plagued by
sickness and frequent inexplicable deaths some Christians run to the n’anga. Twelve respondents
said that some went to consult due to family problems like infertility of women. Ten respondents
were of the view that the failure of the Church to exorcise evil spirits sent some Christians
elsewhere, either to the diviner or to the prophetic churches were there were exorcisms. Ten
respondents pointed out that the fear of the spirits was one of the problems. Six indicated that it
was due to witchcraft beliefs that Christians went to the n'anga. Six said most believers lacked
strong faith. Four respondents pointed out that there was intimidation from traditional leaders.
This was a common response from some respondents from all the dioceses under study. The root
cause being witchcraft beliefs, as explained by one respondent. He said, “From time to time, a
community tries to rid itself of evils by employing a prophet or a n’anga to identify, uncover and
destroy all hidden magic in the village. Varoyi/abathakathi are forced to confess and get
exorcised. When traditional leaders call for this cleansing of the village everyone is forced to go
along with it.” Besides calling a n’anga these leaders can call for the services of a prophet. The
Prophetic churches perform for their clients what seem to be the same rituals as those of the
n’anga such as divining, cleansing and giving charms but all these are done under the Christian
banner.
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Chinhoyi

Eighteen respondents indicated that Christians consulted the n'anga when there were mysterious
sicknesses and frequent deaths in the family. Sixteen respondents pointed out that if there were
family problems, some Christians would go and consult secretly to avoid detection. Fifteen
respondents spoke of cultural pressure, which was explained as intimidation from traditional
leaders. Ten respondents said there was fear of neighbours, which was due to witchcraft beliefs.
Statements gathered from respondents on what they meant by witchcraft are, “Witchcraft is
connected to the bad spirits. Witches function under the influence of spirits and sometimes one
does not know that one is a watch. Witches use incantations, rituals and magic objects, animals or
birds (zvikwambo/ondofa) to inflict harm on others. Witches can cause harm by looking at the
victim or saying “you shall see”. If a snake attacks the person who was told, “you shall see” then
it is clear to everyone that the witch did it. Ten respondents indicated that some went due to fear
of the spirits. Eight respondents said there was little faith. One of them said, “Christians had little
faith and their belief in the spirits is stronger than their belief in the power of Christ.”
Hwange

Eighteen respondents pointed out that when there were many illnesses and deaths in the family,
Christians would go to consult n’anga. Fourteen respondents said some Christians would go to
seek solutions to family problems. Some of the problems cited included, infertility among men,
children dying as babies, crops failing yearly while others in the area have good harvests. Twelve
respondents pointed out that there was fear of the spirits hence they went to seek for protection.
Some respondents explained that the most feared spirits were those of the recent dead who are
believed to be still near the living in an invisible way. They said when people are eating or
drinking and some food accidentally fell to the ground it would be spirits asking for it. If
someone miraculously avoids an accident they say, “the spirits of my ancestors saved me” if
things go wrong its again “my ancestors forgot to look after me.” According to respondents
nothing happens to the living without the influence of the spirits. Ten respondents like in other
dioceses pointed out witchcraft beliefs. Ten respondents indicated that there was intimidation by
traditional leaders as explained under Bulawayo. Eight respondents said lack of faith was the
cause for Christians falling back to the n'anga. One respondent said, “I know a woman who
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when she is sick goes everywhere to get the right help she needs. She goes to a traditional

healer when she thinks she has been bewitched, she visits a prophet if she wishes to find out who

has caused her illness and to the mission hospital for any other normal illness symptoms.”

Masvingo
All the respondents indicated that most Christians would go to consult when there were
mysterious illnesses and deaths in the families. Eighteen respondents said there was cultural
pressure like intimidation from traditional leaders. The »n’anga inform traditional leaders that
there are varoyi/abathakathi in the area and should call all the people for a cleansing ceremony.
Some Christians go for fear of being isolated from the community, while others go to prove their
innocence. There are others who refuse to go like one respondent woman testified that she
refused to go and nobody dared to confront her, she said. Fourteen respondents pointed out that
there was fear of the spirits. Twelve respondents indicated that there were witchcraft beliefs.
Eight respondents were of the opinion that some went in search of luck. This luck includes
enabling children to pass in school, having productive fields (divisi), to be respected by society,
to get promotions at work, to have prosperous businesses (kuchekeresa), and to get love portions.
Five respondents said there was a lack of the ministry of healing in the Church. Four respondents
said more and more people were leaving the Church to join the prophetic churches. These are
healers who are from the African initiated Churches. Four respondents pointed out that it was
lack of faith,

5.1.5.2 Synthesis of the findings
When there was persistent sickness or successive deaths in the family some Christians would go
to consult a n'anga directly; others would go indirectly through other members of the extended
family. This means that those members who refuse to go but adhere to the prescriptions of the
n'anga for example participating in the brewing and drinking of the beer or taking the medicines
prescribed, have gone indirectly. Not all members in the family go to the n'anga those who go
represent those who will implement the dictates of the n’anga. The influence of the n'anga is
still strong in Zimbabwe. Asked what elements should be removed from the kurova
guva/umbuyiso ceremony, respondents pointed out that there should be no consultation of the
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Even among strong Christians there is fear of the spirits. People’s experiences of the spirit

world should not be ignored. These experiences should be brought into the light so that no one
goes to the n'anga by night. This might minimize double standards currently characteristic of
most Zimbabwean Christians, who are Christians by day and traditionalists by night. Some
Christians go to the n’anga just as they would go to a Western hospital. The research findings
show that the influence of the n'anga is still very strong in Zimbabwe.

5.1.6 Conclusion

The aim of this section was to examine the Zimbabwe religious context because it affects
directly the work of Pastoral Training Centres. Most of the customs and rites command respect
and are worth studying as was remarked by pope Paul V1 in 1967. In studying the local customs
and rites this study found it important to include a question on the languages used at Pastoral
Training Centres. One of the challenges of inculturation is to narrow the gap between the African
cultural rituals and Christian rituals therefore, appropriate theological expressions in local
languages are a great tool.

Research on the African traditional rituals still practised in Christian families today revealed that
although the whole traditional family ethos is being eroded, the family is still a place where
everyday events are being done religiously. In most families birth, mamage and death ritual are
still performed. Some expecting mothers still take medicines to help at childbirth, babies who die
before teething are still buried by women near rivers, naming of babies although not taken as
seriously as formerly, most children are given popular names or Christian names of relatives.
Concerning marriage ritvals both families of the groom and the bride are still participating
although the economic aspect is overshadowing the social and religious characteristics of
marriage. Some parents are abusing the custom of paying bride wealth causing frustrations and
tensions for the new couple. Polygamy and inheriting wives is still prevalent especially in some

rural areas. A marriage without children is still considered incomplete.
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5.2.1.1 Data analysis

Bulawayo

Of the twenty respondents asked, twelve indicated that there were lessons on small Chnstian
communities given by a team from the Pastoral Training Centre. Eight respondents said the
Pastoral Training Centre team had been sent to LUMKO after which they started to form small
Christian communities in parishes. Four rural respondents said that they did not know about
small Christian communities but prayer groups. Two respondents said they started as a rosary
group at St Patrick Makokoba Township. One respondent said, “When the other parishes in other
townships saw the successes of that group they also started. Then the diocese changed the rosary
groups to small Christian communities”.

Chinhoyi -
Sixteen respondents said in their parishes, mapoka emunamato were groups of people who meet
during the week for bible sharing. They said their parish priests allocated Christians to groups
putting a number of families together. According to ten respondents, the diocese encouraged
small Christian communities, but not much is going on at grassroots level. Eight respondents
pointed out that at their Pastoral Training Centre they were taught the seven steps of reading and
reflecting on the Bible following the LUMKO method. Five respondents said the form of small
Christian communities in their parishes were prayer groups. Four respondents pointed out that
services such as baptisms, weddings, funeral and teaching of catechism were not done in prayer

groups but at the parish.

Hwange _ .
Seventeen respondents said they had no small Christian communities but out-centres which
functioned as small Christian communities. Three urban respondents pointed out that the parish
leaders met and divided the parish into sections. At Binga growth point three respondents said
they started by having Mass at the parish during the week, when many started to attend, they
then divided up into sections to take tums to lead at those Masses during the week. One rural
based parish priest explained that they had out-centres as small Christian communities. He said

in the Gokwe area the communities had started on their own when Catholics had moved into the
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Some communities grew from the methods whereby priests pitched tent among the people

for a month or so and would leave a community that could continue to survive on its own.

5.2.1.3 Research conclusions

Most of the small Christian communities in the dioceses were structured from above. The parish
priest together with the pansh leaders demarcated the boundaries of what were to be
communities within their parish these were a bit artificial in the rural areas as they did not
considered the kinship patterns in the area. Such Christian communities are dependent upon the
presence of the parish priest and usually disintegrate when he is moved away. There should be
no rigid structures given in forming small Christian communities. Communities that came up as
a result of the pastoral work of a priest or lay leader living in the community until it functioned
as a small Christian community endure the test of time than those structured from above. The
same applies to communities that come about on their own; they will continue to exist as long as
they have lay ministries. In such communities the members have a sense of belonging, and are
willing to collaborate. The priest will be obliged to say Mass for these communities whether he
is interested in Small Christian Communities or not.

5.2.2 Types of small Christian communities in Zimbabwe
Small Christian communities are formed into manageable cells, whose members can experience
real face-to-face relationships. The names under which they go can be different but the essence is
the kind of relationships that are created (supra 2.3). The interview question asked was, “How
would you describe the small Christian communities in your parish?” The question was asked
because when the above question on how small Christian communities were started in the pilot
test (supra 3.3.2) responses showed that people were not clear if there were any small Christian
communities or not. The question was to find out what kind of small Christian communities

existed in different dioceses.
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5.2.2.1 Data analysis

Bulawayo
Twelve respondents said they were not clear if there were any small Christian communities in
their parishes but they were aware of prayer groups. Ten respondents said they were aware that
in the rural areas people met at out-centres every Sunday for services. They pointed out that for
weddings and funerals everyone was expected to attend and not only those in the small prayer
groups that met during the week for prayers. Eight respondents said in the city they have sections
in which they met for section Masses and prayers. Some explained that collection of Church

funds was done according to sections.

Chinhoyi
Twelve respondents indicated that they were not sure if there were any small Christian
communities. One of them said, “We have prayers in homes during the week but other services
such as, baptisms, weddings, catechism classes, those are given at the parish.” Twelve
respondents said in the townships they were known as sections and twelve said in rural areas
they were referred to as minamato mumapoka, literally means prayer in groups. Six respendents

thought that what existed as small Christian communities were out-centres.

Hwange
Sixteen respondents said that the many small “out-centres” where Mass was celebrated once a
month, were their small Christian communities. Four respondents said they had prayer groups.
An interviewed priest said, “For us each centre is a small Christian community, there are
members in each community who were chosen to give different services. We priests go for Mass

once a month. We see that our centres are full of life.”

Masvingo
Sixteen respondents said that the “out-centres” were the small Christian communities they had.
Twelve respondents said in the rural areas they were known as mapoka emunamato or sabhuku,
Some respondents were not satisfied that in some cases priests did not accept to visit the sick or

bury the dead unless a report came from the sabhuku. One respondent reported a sad incident
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Christians should feel free to use any remedy. Most of the respondents who said traditional

healing was good pointed out that it was all right as long as there was no casting of bones. They
said going to the diviner showed that the family believed that the sickness was from the spirits.
Some respondents thought it was better for people to go to faith healers who are in the Prophetic
churches. Four respondents insisted that when Christians were sick they should go only to
hospitals.

Masvingo

Sixteen respondents indicated that people should seek healing but should not consult the #’anga
because the spirits possessed them. One of the respondents said, “We do not want to go to the
possessed n'anga because we do not know if their spirits are good or bad.” Fifteen respondents
said getting healing from those who knew traditional herbs was good. Two respondents pointed
out that there was need for catechesis in the area of healing. These two said there was a priest
who could heal some to the ailments that the hospitals failed. They suggested that more priests
could be allowed to exorcise bad spirits so that Christians do not go to the n’anga for those
services. Two respondents said traditional healing was not helpful and people should only go to
hospitals.

5.2.3.2 Synthesis of the findings
Some Christians who know and use traditional herbs for healing are sometimes forced to use
them secretly because anything to do with tradition was formerly regarded as pagan. There are
some ailments that require certain commonly known herbs these should be used to save life
especially medicines for babies. Most Christians regard traditional healing to be as good as
western healing and not against the Gospel as long as there is no kushopera/ukutshaya
amarthambo that is casting lots (Acts 1:23-26). A bone-thrower uses a set of bones cleverly
marked for identification in the process of divining. Bone-throwers are known to be dishonest
and are out to make money (supra 5.1.4.1). There are some Christians who see nothing wrong in
going to the diviner. There is a rapid return to seeking traditional medicines because of the
shortage of drugs in hospitals and their high costs. Some Christians think that the Church has to

give more catechesis in the healing ministry. There are some Christians who believe that when
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workshops, or talks to pastoral workers. Some dioceses appointed full-time personnel to

work on the HIV/AIDS programmes. The question asked was, “What has been the response of
Pastoral Training Centres to the HIV/AIDS reality?” This question was asked to find out if the
Pastoral Training Centres realized their part towards working for a solution to the spread of the
epidemic. The question also challenges Pastoral Training Centres to equip the laity to be
involved in the holistic ministry to the sick in the face of the reality of the HIV/AIDS pandemic.

5.2.4.1 Data analysis

Bulawayo
Eight respondents said that there were workshops conducted by people from the government’s
Ministry of Health through the use of mass media, television and radio to reach specific target
groups. Mostly they trained people on how to look after the sick and advocated the use of
artificial means of stopping the spread of the killer disease. Eight respondents pointed out that
the Pastoral Training Centre itself had no programmes dealing with the HIV/AIDS situation.
Four indicated that some sermons given by priests focused on AIDS awareness. The sermons
stressed that the only real prevention against AIDS was by keeping the sixth commandment.
Four respondents said the government ministry of health gave training to people who cared for
the home patients. One respondent indicated that there was a religious sister appointed by the
diocese to go around the parishes building awareness in the parishioners, giving counselling and

advocating abstinence as a way of stopping the spread of HIV/AIDS.

Chinhoyi
Twelve respondents said the Ministry of Health was very much involved in the giving of
workshops at parishes. The government is involved in providing food hand-outs for the home-
based patients. Twelve respondents pointed out that the Pastoral Training Centre had no
HIV/AIDS programme but a religious sister was appointed at diocesan level to work full-time in
the AIDS programmes. Six respondents said that the Ministry of Health trained and employed
people to give home-based care to the terminally ill.
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Hwange

All the respondents said the diocese had set up an arm of the Pastoral Training Centres and
called it Lubhancho House (which in Nambya means “help”), to work on the HIV/AIDS
programmes on diocesan level. Lubhancho gives counselling skills. In counselling the
participants are helped to help others especially in making decisions concerning partners, friends,
parents, relatives or children when faced with HIV/AIDS. Lubhancho teaches that it is the
responsibility of every member of the Church to care for one another. The caregivers are trained
to take care of themselves while giving care. They are given some little money as incentives to
continue their depressing work among the very sick people. Eight respondents pointed out that
the govemment was involved in the training of AIDS caregivers and distributing food aid to

patients.

Masvingo

Fifteen respondents pointed out that the Pastoral Training Centre itseif had no specific
programmes on HIV/AIDS, but workshops organized by government ministry of health, non-
govemnmental organisations and other Church-related organisations were conducted at the centre.
Twelve respondents indicated that the Ministry of Health held workshops and even had home-
based health workers trained. Five said that some sermons built awareness in parishioners but
added that priests could not cope with the home visits because there were very many sick and
dying parishioners.

3.2.4.2 Synthesis of the findings
Both the State and the Church have made visible responses to the HIV/AIDS pandemic. The
Church has given full-time personnel to work on HIV/AIDS programmes on diocesan level. In
some dioceses they have set apart offices, vehicles and personnel to run the AIDS programmes.
Where caregivers are trained they get support and encouragement by frequent coming together
for refresher courses. In parishes the priests are not able to visit and anoint all the sick as well as
attend all funerals, because there are too many deaths, Both the State and the Church have been
involved in training some community members to give home-based care to AIDS patients, The

State uses mass media, television and radio to reach specific target groups, it has set up training
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including the religious with skills to give pastoral help to their brothers and sisters. The

example of African Independent Churches care for their sick could be used in small Christian
communities (supra 1.1.4.3.2). While the Church should not compromise its values, it is not
there to judge. The challenge of the Church is to be as compassionate as the Heavenly Father is
compassionate. The sick are not to be labelled.

5.2.5 Funeral leaders and the Catholic burial rite

The role of funeral leaders is very important since both the Shona and Ndebele believe that when
they bury the dead it is just a temporary departure from the home. The person has to be later
brought back to the home. Due to this strong belief in life after death, the burial rites are much
elaborated (supra 2.2.2). The Catholic burial rite took into consideration the complicated
ceremonies connected with traditional burial rituals. An all night vigil called pungwe is held in
honour of the deceased. The family and community spend the night singing, dancing and praying
for the dead member. This is the time when testimonies of how the people experienced life with
the deceased are given. They recount some of the good and sometimes the bad things the person
did while they lived. The following moming the beast that will be slaughtered to feed the
mourners is shown to the leader of the funeral and it is sprinkled with holy water then killed.

When possible Mass is celebrated, if not a service is conducted in the home. The body is
sprinkled with holy water and incensed before leaving the house where the vigil was held. The
body is carried to the graveside in procession accompanied by hymns. Before lowering the coffin
into the grave the following invocations are said or sung:

Imi madzibaba ake namadzitateguru ake ose muri kudenga, navose vokurudzi rwababa
vake makafa, mwana wenyu uyu. Endai naye kuna Mwari. Imi madzisekuru ake
namadzimbuya ake, navose vokurudzi rwokwaamai vake makafa muri kudenga, mwana
wenyu uyu. Endai naye kuna Mwari (All you fathers, grandfathers and ancestors and all
those of his father’s lineage who are dead and are with God ... accompany your child to
God. All you uncles and grandmothers and all those of the mother’s lineage who are dead
and are with God ... accompany your child to God) (RCBC 1968:256-257).
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The grave is incensed and sprinkled with Holy water before the body is lowered. A special

prayer is said after people have thrown in handfuls of soil, the ancestors who are with God are
asked to accompany this new member of the family to God (RCBC 1967).

The question asked was, ”What do people say about the Zimbabwe Catholic burial rite?” This
interview question was asked because in some instances, people manifest unclear perceptions of
their relationship with the dead. On one hand they ask for Masses for their dead and show that
they understand their relationship with their dead, on the other hand they manifest a great fear of
the dead when some ceremonies have not been performed. The findings from this question are
hoped to help trainers of funeral lay leaders to conduct burial services in such ways that continue
to be faithful to the Christian faith.

5.2.5.1 Data analysis

Bulawayo
Sixteen respondents said other Christians and even non-Christians thought that the funeral rite
was very good. Some respondents explained that the rite was not just an isolated event of that
burial hour, but that Catholics are trying to accompany the dying from the time they are sick.
They said the corpse is not taken from the mortuary straight to the grave. The dead person is kept
in the home over night while the whole community gathers to read from the bible and take turns
to give testimonies. The vigil normally lasts the whole night, if the person died away from home
the vigil will be longer and lasts until the person is buried. Fifteen respondents pointed out that
even non-Christians were so edified that they even called Catholic ministers to bury their dead.
Four respondents said some bought the prayer books and used the burial rites on their own.
Three respondents indicated that people thought the funeral rite (RCBC 1967) was not Christian

anymore since the ancestors were given their traditional place in it.

Chinhoyi
Eighteen respondents pointed out that other Christians appreciated the way Catholics buried their
dead. Besides the vigils explained by the Bulawayo respondents, they pointed out that people do

not leave the bereaved family as soon as the burial is over. There are some who have to remain to
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offer comfort and support. Ten respondents said other people liked the respect accorded the

dead. Ten respondents indicated that even some non-Christians wanted to be buried by Catholics.
However two said some thought the rite incorporated too many traditional practices to be
considered a Christian burial.

Hwange

Eighteen respondents indicated that most people admired and wanted to get a Catholic bunal.
Some statements from respondent on this issue were, “many non-Christians got converted in
order to be buried the Catholic way, The night vigils with Church songs attract many to join our
Church. The Masses that are celebrated for the dead with their prayers that comfort the family
left behind are a source of healing for them”. Sixteen respondents indicated that most people
were attracted and commented on the respect given to the dead. Fourteen respondents said other
people who were not Catholics were edified. Three claimed that they heard people remarking
that they thought the rite was not a Christian one but a traditional ritual.

Masvingo
Eighteen respondents said most people appreciated the rite. Respondents here like in other
dioceses explained that the rite included even the vigiis. Women respondents pointed out that
many women got converted and joined the association of St Anne because of how they bury each
other. If it is an association member who has died all the uniformed women attend. They lead the
night vigil singing hymns of the association and praying. The women carry the coffin with their
member to the graveside. A week or two afier, they come back to the home for a rite called
manyaradzo/ukududuza a comforting service. During the course of the year they have frequent
Masses to remember the dead members of the association. Fourteen respondents indicated that
others admired the respect given to the dead. Twelve respondents pointed out that most people
wanted to be buried by Catholics. Two respondents said some people saw it as too traditional and

not Christian because the ancestors were invoked and the grave incensed.
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5.2.6 Conclusion

The second section of this chapter presented relevant lay ministries exercised in Zimbabwe.
According to the bishops of Zimbabwe lay ministries are to be carried out in the context of small
Christian communities. Ministries that arise from the needs of the communities are effective and
appreciated. There are many sick and dying people in Zimbabwe. Findings on ministering to the
sick were that even some strongly Christian families are tempted to go to hospitals, to traditional
healers or to prophets seeking help when there are mysterious illnesses or frequent deaths in their
families. Even when a person is HIV positive, family members will still want to know why.
Traditional medicines are being sought more and more, may be because the hospitals have been
considered incapable of curing AIDS and the high cost of drugs. Those ministering to the sick
need to be equipped to offer meaningful counselling to the sick and their families. Catechesis on
illness and the redemptive suffering of Christ should be on the syllabus of those who are trained

to minister to the sick.

Zimbabwe is one of the countries most affected by the HIV/AIDS pandemic. Since HIV/AIDS
affects all spheres of life, Pastoral Training Centre should equip the lay leaders they train with
relevant information needed to support and counsel the sick and their families. Faced with this
pandemic the Church should not compromise its values but there is no need for it to be stuck on
sexual impurity leading to stigmatisation of those who are infected and affected. Pastoral
Training Centres should continue their approach of working together with other organisations

that are addressing the pandemic.

There are many people dying in Zimbabwe due to HIV/AIDS and other related discases. The role
of funeral leaders has become very prominent. Many families are very much satisfied with the
services of the community funeral leaders. With the elaborate burial rituals, it has become
necessary that there be more trained funeral leaders in each community. Sometimes people
remain at one funeral for more than two days, with the vigils before the burnals and consoling
presence after the burial. The Catholic burial rite is very much appreciated and well laid out for
easy use by the lay minister. The rite leaves the bereaved family satisfied that their relative has
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been given a proper burial. Most of the funeral leaders are men in keeping with the African

tradition. For all these services, training centres need to adequately equip their students.

5.3 Conclusion

Pastoral Training Centres have to take cognisance of the context if they are to give relevant
training to lay leaders. The work of Pastoral Training Centres is to train laypeople who will bring
the gospel to others in such a way that all embrace Christ as the supreme power over all
creatures. The people to be reached by Pastoral Training Centres come from an African
traditional background, which means the gospel is to be contextualized to that milieu. For more
than half a century, missionaries who came to Zimbabwe forbade the veneration of ancestors.

That was in compliance with the 1744 ban that forbade local customs.

Data revealed that there are certain practices, which have persisted among Christians to this day.
There are some beliefs that have stood firm among African Christians with little or no sign of
abating, these include; traditional birth, marriage, death and burial rituals. Among Christians in
Zimbabwe, sickness and death are still a threat to family unity. Pastoral Training Centres need to
equip communities with practical ways of dealing with and looking after the sick. What some of
the Pastoral Training Centres are doing as a response to the HIV/AIDS reality is not sufficient to
address this issue, which is not only medical, but an emotional, psychological, cultural and
spiritual issue. The data shows that for every illness in Shona and Ndebele culture there should
be an explanation of the cause. The first step when someone is sick is to determine the cause of
iliness. HIV/AIDS is taken like any other sickness. Both the patient and the family are aware that
the disease is incurable but they need emotional, psychological, cultural and spiritual help to
cope with the illness. Therefore, ministries that respond to the context have to be established,
such as funeral leaders, counsellors and evangelizers. Explanations of the causes of sickness and

death are still demanded.

Burial rituals are still given speci&l attention to avoid offeriding the vadzimuw/amadlozi. The
bringing back home ritual (kurova guva/umbuyiso) is seen as the completion of the death rituals.
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The dead are considered to be part of the family and their say on issues is sought after

through diviners. A lot of respect is accorded to the dead by keeping vigils and following
meticulously the burial procedures. Many Christians continue to venerate their ancestors in one
way or the other. The study revealed that most Christians would want to remove the role of the
diviner from the ceremony. Other elements that were seen to be unchristian were, giving a
person or an animal to be a host of the ancestral spirits, killing chickens and watching them die,
performing sexual acts as sacred actions, polygamy and wife inheritance. The conclusion is that
these elements that were considered unacceptable are according to each ethnic group that
practise it fundamental to the ceremony, therefore ways of purifying the unchristian elements
should be sought or develop Christian rituals that satisfactorily replace the unchristian and yet

central practices.

The question of languages used at Pastoral Training Centres was included in this chapter because
doing theology from the grassroots calls for the contribution of first-hand experience from
people. Experiences are better articulated in one’s first language. Using local languages is one
way of developing new theological terms that are African and Christian. Appropriate theological
expressions help to inculturate the gospel making it able to transform people’s lives. Preserving
and developing local languages is one area in which missionaries to Zimbabwe excelled and yet

African Zimbabwean theologians seem to neglect.

Pastoral Training Centres have to give practical materials in the courses for different ministries.
One could be the production of catechetical pamphlets in local languages on the different aspects
of services rendered to communities. In Zimbabwe ministries are to be exercised in the setting of
small Christian communities. In most dioceses the form of small Christian communities they
have are “out-centres”. At the out-centres there are some members who teach catechism and
others who lead Sunday services when there is no priest, conduct funerals and other services. In
the urban areas they use the term *“Sections” for their small Christian communities. In the rural
areas they are sometimes called “villages” or “lines” or masabhuku, taking the names from the
way people are settled. Both men and women exercise lay ministries within their Christian

communities. There are some ministries such as burying the dead that are often given to male lay
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leaders due to cultural considerations. Traditionally, men perform the burial rituals while

women perform the birth rituals.

The challenge for the Pastoral Training Centres lies in facilitating the coming together of more
and more laypeople to discuss the cultural religious issues. The more Christians discuss cultural
issues in the light of the Gospel, the more the unchristian elements drop and a new Christian
culture born. Only when Christ is accepted as a power that is greater than the vadzimuw/amadlozi,
n’anga, varoyi/abathakathi and all other principalities and powers central to the African
worldview, can there be a new Christian culture. It is hoped that Pastoral Training Centres will
take note of the traditional beliefs still held by the Christians they serve so as to develop their
syllabi accordingly.

The chapter has presented the context in which those trained at Pastoral Training Centres have to
work and the different ministries that are to be exercised. The next chapter presents both the
quality of training that should be offered to laypeople and the expected collaboration among the

pastoral workers, if they are to serve satisfactorily.
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Hickey, R 1982. Modern Missionary Documents and Africa, Dominican Publications, Dublin. In this
document the pope enumerated some African moral and religious values that were noble and would enrich
the whole Church. He pointed out the concept that considers all living beings as linked with the world of
the visible and invisible creation, the so called “animistic” concept, which he said was connected to the fact
that Africans believed the presence of God permeated all their life. Another valuable characteristic he
mentioned was the respect for the dignity of the human being. The sense of family is another element of the
African traditional values he elaborated on, and finally the importance ptaced on participation in the life of
the community. He concluded with the following remarks: “The Church views with great respect the moral
and religious values of the African tradition, not only because of their meaning, but also because she sees
them as providential, as the basis for spreading the gospel message and beginning the establishment of the
new society in Christ” (Hickey 1982:182).

Schreiter, R 1985. Constructing Local Theologies. New Yark, Orbis,

Since most of the official docurnents used as manuals are in English, there is need to adapt some of the
basic texts into local languages. Bible translations have been well done in Zimbabwe. In the Catholic
Church there is a need 1o have more texts translated into Shona and Ndebele, for example, some basic
teachings of the Second Vatican Council, the Catechism of the Catholic Church and other important
ecclesiastical texts. Most Pastoral Training Centres use the languages spoken in the locality for their
training sessions. Since in most dioceses there is only one Pastoral Training Centre, it means some people
who go for training learn in a foreign language. Paying attention to the use of local languages will help
Pastoral Training Centres to achieve its aim of involving every member in evangelization.

Justin Ukpong 18 as quoted in Healey and Sybertz 1996 Towards an African Narrative Theology Orbis
N.Y.

When a father or mother dies, their spirits are called vadzimu or midzimu the plural form and srudzimu the
singular form. Padzimu are the patrilineal and matrilineal ancestors (Zvarevashe 1970:44). In Ndebele the
vadzimu are amadlozi plural and idlazi singular. /dlozi is the spirit of the dead father or mother and
mediates for the living (Bozongwana 1983:1). (cf infra: 4.2.3). The Shona and Ndebele people believe that
when a person dies his/her spirit wanders about until it is given permission to come back and protect its
children. Only a full- grown person who has children can become and effective mudzimw/idiozi
(Zvarevashe 1973:44) more details {infra: 4.2.3).

Magesa, L 1998. African Religion. The Moral Traditions of Abundant life. Nairobi Paulines.

Kurova guva/umbuyiso is the ceremony of bringing back home the spirit of a dead father or mother of the
family (see end note on vadzimwamadiozi.

Healey, ] 1997. Our Five year journey of Small Christian Communities from Dec 199110 Oct.1996: The
evolving sociology and Ecclesiology of Church as family in East Africa, in AFER, 39(1997) 287-311.

Bira/ukuthethela after the ceremony of kurova guva/umbuyiso, has been performed the mudzimw/idlozi is
now believed to be back home and takes up the duties of protecting the living family. When there is illness
in the home or any other trouble which is seen as negligence on the part of the vadzimu/amadiozi then the
eldest living is to talk to them in a very strong language like,” If you don’t protect your children, what is
your work then?” (Bozongwana 1983:31). Bira/ukurhethela waditionally is done annually offering drink,
food and snuff to the vadzimw/amadlozi even when there is no illness. (Chabudapasi 1970:66)

The praying through the vadzimu is like the ukuthethela described above. When one member of a family is
going on a long journey the family gathers and tells the ancestors of the journey asking them to see to it that
there is protection. The way the petition is given would be like a petition given through one of the official
saints of the Church.
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Mukwerere/umgido wokucela izvlu is a ritual held yearly at village level praying for rain. Women past
childbearing age are helped by young girls to brew some beer about two calabashes for the ceremony.
Before the ceremony they move around the village removing old nests from trees, picking up papers;
something like cleaning up the environment that process is called umkhankaso in Ndebele. When the beer
is ready the village gathers under a known tree and the head of the village or the medium svikire/ihosana
speaks to the ancestors requesting for a good rainy season (Sango 1970:73). He pours some beer on the
ground and the rest is drunk passing the calabash from one person to the next. There is a national rain
shrine at Matopos in Bulawayo called Mabwe adziva/emathonjeni, where representatives are sent to ask for
rain when drought threatens (Bozongwana 1983:43),

Shorter, A 1975. African Christian Theology, Geoffrey Chapman.

Nhaka/ukungerrwa If a man dies leaving a wife or wives, a close relative has to take the responsibility for
these women and their children. He may be the younger or elder brother or uncle of the deceased. If she
chose to return to her father’s home she would do so but with an adjustment of the roora/amalobolo, that is
if she was still of child-bearing age. 1f she was past child-bearing age and wished to remain at her late
husband’s home, she came under the care of the head of the family whose duty it was to see that she had
means of survival. If she had grown up sons she could elect to live with one of them {May 1983:89). If she
wanted 10 be remarried by one of the family members then a ceremony would be held. On the day of the
ceremony the widow sits on a mat and prospective husbands sit in a row. The woman is asked to select a
husband from among those. She takes a dish of water to the man of her choice; if the man accepts the offer
he washes his hands in the water. A short ceremony is then held to inform the deceased husband that his
wife and children have someone taking care of them from then on. (cf Sango 1970:75). In most cases if the
widow was of childbearing age she was pressurized by the two families, her husband’s and her own to be
inherited. Among the Tonga the practice is that wife inheritance is part of the kwrova guva‘umbuyiso, for
that reason some of the respondents suggested that this practice should be removed from the kurova
guva/umbuyiso ceremony.

Mugwagwa V, .2001 in an unpublished paper presented at a consultation meeting of the ZCBC Theological
Commission. He was presenting on his findings of why the consultation of the n'angq is considered
important in the kurova guva/umbuyiso ceremony.

The most feared and respected type were those who performed through spirit possessions. Africans believe
that there are many types of spirits as described by Mbiti (1975:65-76). The Shona and Ndebele believe
that spirits are not God and yet they are above the living people. They are believed to have been human
beings who died long ago. The good among those are depicted in legends and folk stories as helping good
people and punishing evitdoers. The bad spirits are believed to frighten everyone the good and bad and
these are catled ghosts. It was generally believed that the spirit of a dead r'anga sought for a host to carry
on its trade. The selected host be it a relative or a stranger, became ill and a #’anga was consulted, who
revealed that the spirit of a n’anga wished to possess that person to continue the healing services {Gelfand
1977:74),

Manyoba, C B 1991. Methodist Church and its response to Culture in A Century of
Methodism in Zimbabwe 1891-1981, Gweru: Mambo Press. 58-78

Gundani, P 1999. Good News for Africa’s Cultural and Religious Traditions: Wresiling with the Ngozi
Spirit. (The case of Gokwe diocese of Zimbabwe, in The Gospel as Good News for African Cultures, A
symposium on the Dialogue Between faith and culture. CUEA Publications.

Minutes, 1973. Minutes of Seminar on Formation of Christian Communities in Rhodesia. (Gokomere
Training Centre Archives).
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Bujo, B 1992. African Theology in its Social Context. N.Y.: Orbis

Madziyire, 8 K 1973. African Religious Practices and Christianity among the Shona Peaple, in Christianity
South of the Zambezi.125-134. Gweru: Mambo Press.

A lot of studies have shown that most Christians are very pragmatic when it comes to seeking healing.
Therefore Pastoral Training Centres need to equip communities with practical ways of dealing and looking
after the sick. Catechesis on the healing ministry of the Church should be developed and taught. Those
ministering to the sick could be counsellors to the families and remind them how traditionally the sick
person was looked after until they died no matter what the disease was. Today there are some HIV/AIDS
patients who die alone or in a hospice with no family to console and support them so that they die with
dignity. Another traditional approach could be that of solidarity with the sick even when everyone sees that
they are going to die they need to be listened to and talked to. From the Christian religious point of view a
lot of catechesis is needed on illness and the suffering Christ. Catholics flock to exorcism sessions
indicating that they need the Church to address the spirit world. They believe that spirits cause some of the
disorders that hospitals fail to cure. Catechesis could also include the necessity of health care, things like
rest, food, cleanliness, work and good lifestyles.

Dube, M W (ed) 2003. HIV/AIDS and the Curriculum, Methods of Integrating HIV/AIDS In Theological
Programmes. WCC Publications, Geneva,
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Chapter 6
Lay leadership training and collaboration in ministries

6.1 The training of lay leaders

The religious context described in chapter five above requires that lay leaders have a clear
Chnistian identity. There are two issues presented in this chapter; the actual training of lay
leaders at Pastoral Training Centres and the collaboration expected at parishes between the
priests and lay leaders. The first part concemns itself with the formal, explicit training given by
the Pastoral Training Centres. The general directory for catechesis stresses that diocesan pastoral
programmes must give absolute priority to the formation of lay leaders (GDC 237)."

The issues presented are, the qualities and qualifications of directors and trainers, the training
programmes at Pastoral Training Centres, the skills imparted and that could be imparted, the
recruiting criteria of trainees, involvement of women, remuneration of full time lay leaders and
parishioners’ views of lay leaders. The reasons why these particular areas were selected will be

given under each respective subheading.

6.1.1 Qualities expected of directors and trainers

Directors have the functions of setting goals, planning, organizing, programming, motivating,
coordinating and evaluating the whole enterprise of Pastoral Training Centres. They should
understand and appreciate the purpose of Pastoral Training Centres, which is seeking to enable
others to experience the fullness of life in Christ. Directors and trainers need to have basic
knowledge of what Pastoral Training Centres are all about especially their aims and objectives.
They should have relevant professional knowledge, which includes the doctrine of the Church,
teaching skills and the ability to source and manage funds for the Pastoral Training Centre.
Besides qualifications and experience in the pastoral field, directors and trainers should be
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people who accept ideas and suggestions, inspire and show respect to all who come to the

Pastoral Training Centres.

The level of study of directors and trainers will vary according to the needs and possibilities of
each diocese. However certain standards should be aimed at by all to give a solid formation to
lay leaders. The question asked was, “What do you think should be the qualities of directors and
trainers at Pastoral Training Centres?” The aim of the question was to find out what people
served by Pastoral Training Centres expect of their trainers,

6.1.1.1 Data analysis

Bulawayo

Twelve respondents said that directors and trainers should be people who are able to work as a
team. Twelve respondents were of the opinion that the directors and trainers should be
experienced and mature people. Some respondents indicated that they preferred directors who
could discuss cultural issues objectively. One of these respondents said, “Experienced directors
are able to identify the real needs of the diocese. To understand the needs of the people who have
to face hardships of family life, sickness and deaths they need to be experienced in pastoral
activities both in rural and urban areas”. Some respondents said that there were people coming
from rural parishes who got trained together with those who came from the town ships. Half of
the interviewees pointed out that there was need for a team to run the centre so that there would
be a number of people offering different courses. Ten respondents said that the directors should
be theologically trained and that the trainers should know the doctrine of the Church. Eight
respondents indicated that the directors should be either priests or religious sisters. Two said the
trainers should not only be educated but respectable and honest people.

Chinhoyi

Twelve respondents indicated that the directors and trainers should be people who are able to
work well with others. Twelve respondents suggested that the directors be theologically trained
and that the trainers be acquainted with the doctrine of the Church. Ten of the interviewees said
that there was need for those who direct and train to be skilled in relevant areas. Ten respondents
pointed out that the trainers had to be approachable people with a sound Catholic background.
Eight respondents indicated the need for experienced and mature people. Two respondents who









169

want especially their trainees, because they know the needs of their communities. It is important
for directors to keep all interested parties informed. The bishops, the priests and parishtoners are

put into communication by the Pastoral Training Centres.

6.1.2 Training programmes

The training programmes offered then by the Wankie National Catechetical Training Centre
were very high. Literature revealed that the catechist trained at the national centre were of the
same calibre as the trained teachers. The trainers were all qualified. The duration of the course
was adequate. Today Pastoral Training Centres are called to train lay leaders of even higher
calibre because they have to function in different environments and a varied audience. In urban
areas they have to deal with an educated elite who might despise their low academic
qualifications. Most Pastoral Training Centres in Zimbabwe were set to serve people in the rural
areas at out-schools and out-centres. That type of training would be inadequate to face the
present realities of Zimbabwe. The rural areas are no longer as rural as before, they have a lot of
people who have moved back from towns in search of land. HIV/AIDS is devastating families
both in rural and urban areas. Therefore, there is need for the creation, development and constant
evaluation of a leadership-training curriculum to nurture the present leadership and to cultivate
new ones. What is needed is a well planned, relevant and inculturated programme of formation,
which can help people to live their faith daily. It is a formation that helps them to address the
aspirations, fears, needs, sufferings and joys (GS 4) of the people they serve. Besides
inculturation, there is also the area of ecumenical dialogue, which was one of the principal

concerns of the Second Vatican Council (UR 1).

The directors were asked, “What training programmes are offered by your Pastoral Training
Centre?” The aim of the question was not only to find out what was on the programmes, but also
to pose a challenge to directors to look objectively at what they offered to their trainees. Only
directors were asked this question because they are responsible for organising and up-dating the
programmes they offer. Other respondents were asked in the next question which other courses

they wished to receive from their Pastoral Training Centres.
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6.1.2.1 Data analysis

Bulawayo

There is a two-year in-service training course for pastoral workers. This course is done in six
segments of four weeks, over a period of two years. In-between the sessions, participants go back
to their parishes to put into practice what they have learnt, before attending the next segment.
The lessons they get include, catechesis, methodology, liturgy, Bible study, leadership, how to
give spiritual talks and pastoral work. Special attention is given to pastoral activities such as
teaching practice in schools, working with youths and adult groups, leading Sunday services
without a priest and burials. Other courses offered at the centre are, leading small Chnstian
communities, how to engage in ecumenical dialogue, counselling and courses for leaders of lay

associations and parish council leaders.

Chinhoyi

There are more than thirty full-time, paid lay leaders in the diocese. For the full-time lay leaders
there are refresher courses and retreats organized at the Pastoral Training Centre. Most of the
full-time lay leaders were trained outside the diocese. The fully trained lay leaders help in
training voluntary lay leaders at their parishes. The training of lay leaders is given at parishes by
the training team from the Pastoral Training Centre. The training team conducts courses at
parishes one weekend every year. The diocese has been working hard to structure small Christian
communities in parishes. The Pastoral Training Centre offers seminar weeks for different
pastoral workers on how to use the LUMKO? method of building small Christian communities.
In Chinhoyi there is an association of Catholic teachers called the Teachers’ Forum®, which was
formed in 1971 after many mission schools were handed over to the government. The association
is very strong and has its meetings and retreats at the Pastoral Training Centre. The other
associations such as the young couples, the Catholic youth, the women, and the men’s have their
diocesan meetings at the Pastoral Training Centre. However, most of their activities are carried

out at pansh level.

Hwange
There are intensive leadership training courses given at the three diocesan Pastoral Training
Centres. The topics included in the leadership courses are the role of the leader, the duties of the

office bearers, meeting procedures, evaluations and dealing with conflict in Christian
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communities. These courses are for the lay leaders and leaders of different lay associations in the
diocese. Courses and workshops for different ministries are on the annual programmes and these
include leaders of Sunday services, Communion givers, preachers, spiritval caregivers to the
sick, courses for leaders of associations and parish council leaders and Church music composers.
Courses for those taking up liturgical ministries include, introduction to the liturgy, adaptations
of liturgies to various needs and occasions and how to lead prayer services. The courses given at
Hwange’s Pastoral Training Centres are run three times a year, each time trainees spend a week

at the centre,

For the trained lay leaders there are refresher courses and days of recollection at the Pastoral
Training Centres. Most of the fully trained lay leaders were trained in Bulawayo at Emthonjeni
Pastoral Training Centre. In Hwange they train voluntary lay leaders who are especially prepared
for teaching catechism to catechumens who follow a two-year catechumenate programmes. For
the social dimension of the faith the diocese has tried to establish committees for Justice and
Peace and committees of “Caritas Hwange™ at the parishes. The meetings and workshops for
these committees at diocesan level are held at the Pastoral Training Centres. In view of the
HIV/AIDS pandemic the diocese set up Lubhancho House, which has its own annual

programmes, most of the activities are carried out at the Pastoral Training Centres.’

Masvingo

There are in-service training courses for lay leaders. The courses at Gokomere Training Centre
are given in five segments over a period of three years. In the first two years trainees go twice a
year for two weeks at a time. At the end of the two weeks in the third year they graduate. The
syllabus covers the Catholic doctrine, history of catechetics, introduction to the Old and New
Testaments, (supplemented by some correspondence Biblical lessons), liturgy, leadership,
ecumenical dialogue and methods of teaching including some teaching practice at the local
Gokomere primary school. On completion the trainees get a certificate signed by the Director.
Every year the centre organizes refresher courses and spiritual retreats for full- time lay leaders.
Pastoral problems are discussed during the refresher courses. The director visits the full time lay
leaders at their home and work places. Leadership courses are not only given to those who
follow the in-service training programmes but to the leaders of associations, parish council

leaders and youth advisors. Church music composers’ courses are organized every other year.
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There is a training course in typing and computers to generate funds for running the Pastoral

Training Centre.

6.1.2.2 Synthesis of findings

All Pastoral Training Centres give training courses to lay leaders. In-service-training courses at
Emthonjeni and Gokomere Training Centres last for two years and three years respectively. The
courses help in preparing lay leaders for their different forms of collaboration such as educating
the young people and adults in the faith and helping in organising activities connected with
catechesis. These courses are conducted in segments of four or two weeks at a time spread over
two or three years. Full-time lay leaders are given refresher courses, which offer them time to
share experiences and get more inputs on current topics. Two dioceses offered ecumenical
dialogue on their programme but not as a main course. Sunday service leaders, preachers and
Communion givers (Euchanistic ministers) are usually given courses and workshops on the
Liturgy. Leadership courses are offered at most the training centres for leaders of associations,
parish council leaders. Church music composers’ courses are conducted by Pastoral Training
Centres. Additional courses offered at some Pastoral Training Centres are typing and computer

COUrses.

6.1.2.3 Research conclusions

Through the courses offered, lay leaders are trained to become animators and builders of local
Christian communities. Those who go through the whole in-service-training programmes at
Emthonjeni and Gokomere Training Centres are able to train local community leaders in tum.
Fully trained lay leaders are expected to preach to non-Christians, lead community prayer
especially Sunday service without a priest. They are also expected to take up ministering to the
sick, leading Christian funerals, training community leaders and voluntary lay workers, taking
charge of pastoral initiatives and organizing parish functions. Pastoral Training Centres should
give regular in-service training courses. For training to be thorough it should include spiritual,
doctrinal and methodological formation. Under methodological formation, lay leaders should be

taught how to enter into an ecumenical dialogue with other Christians.

Pastoral Training Centres are trying to do what they were set up to do. They give leadership
courses and train laypeople for the different ministries needed in communities. Pastoral Training
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Centres offer facilities for workshops, meetings and conferences. There are already some self-

help skills offered such as secretarial courses but more such courses are needed.

Refresher courses are a good way of giving on-going formation to the trained lay leaders. The
goals and objectives of catechesis are achieving a mature faith in adults, youth and children.
Pastoral Training Centres should aim at reaching all sectors of society. This they could do
through seminars, Eucharistic congresses, singing courses and any other diocesan gatherings at

which some form of catechesis is carried out.

6.1.3 Other training skills that could be imparted

The courses offered at Pastoral Training Centres should respond to contemporary issues. This
will help lay leaders to be open and attentive to the needs of the world and the Church. Today’s
challenges that need attention include; growing secularisation, political changes, the influence of
mass media, displacement of peoples internally and externally, need for inculturation, human
development and option for the poor and marginalized, ecumenical dialogue. An example of
being progressive is having HIV/AIDS as a major topic on the syllabus of the Pastoral Training
Centres. The Church is to be seen in a wider context of the broader human community. She has
the duty to take part in the economic and social development and in nation building. The
question asked was, “What other skills could be imparted to trainees by Pastoral Training
Centres?” The aim of the question was to seek information on the aspirations of people on what

other skills they wish to be offered besides the spiritual aspects.

6.1.3.1 Data analysis

Bulawayo

Fourteen respondents said there should be self-help skills offered such as carpentry, building and
dressmaking. Eight respondents suggested that they be given courses that help them to be
accepted for other jobs such as social studies then they could be employed as community social
workers and receive a government salary, Five respondents suggested having health education on
the programme. Some of the arguments put forward were that if they got certificates as qualified
health workers then they could be competent in dealing with the HIV/AIDS sick people in their
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areas when ministering to the sick. Five respondents indicated that some basic technical skills

were needed to enable one to make simple repairs around the home.

Chinhoyi

Fourteen respondents suggested that there be basic agricultural training courses offered since
most of the rural people are indigenous farmers. Some of the respondents pointed out that there
were a number of diocesan industrial training centres, which offer helpful skills. They suggested
that those who successfully completed their lay leadership courses could be offered opportunities
to be trained for any of the skills each one desired. Twelve respondents said, although there were
marriage encounter sessions conducted at the Pastoral Training Centre, there was need for
courses in counselling on marriage matters. Eight expressed the need to be taught how to give
spiritual retreats. Two suggested having budgeting and bookkeeping as subjects given at the
Pastoral Training Centres.

Hwange

Fifteen respondents indicated that there should be projects for self-help-skills such as, making
soap, dressmaking, bookkeeping, and building. Fifteen respondents said farm management,
which included sustainable agriculture, was an essential subject in the dry regions of Hwange.
One respondent said, “Agriculture should be taught in a practical way, for example by having a
field at each centre. Besides demonstrating how to farm, the products of that field will be used to
raise funds for the parish”. Five respondents said the syllabus should emphasize on how to start

small businesses.

Masvingo

Twelve respondents suggested that there be on the programme self-help-skills like, making soap,
dressmaking, bookkeeping for projects and building. Ten respondents suggested that people be
taught skills for starting and running small projects like, poultry and pig raring. Some of these
ten respondents explained that in the diocese of Masvingo there are a number of diocesan skills
training centres in rural areas such as at Chikuku and Lutumba, which could be utilized to give
self-help skills to trained lay leaders. They said after one has completed their training at
Gokomere Pastoral Training Centre, they could be given a chance to go to one of the centres and
learn skills of their own choice such as carpentry, building, baking, dressmaking, and any other,
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6.1.4 What Catholics can learn from Protestants trainings

It was noted in (supra 6.1.2) that ecumenical dialogue should be an area on the training
programmes at Pastoral Training Centres. Most of the Christian denominations in Zimbabwe
used similar methods in establishing their Churches. Their success was partly due to the
establishment of Christian villages, translation of the Scriptures and composing related literature
in the local languages. They all had rules and regulations to govern membership, to discipline
offenders on polygamy and beer drinking. They all laboured to train local priests, ministers and
pastors. They all had lay associations especially uniformed women.

The question asked was, “What can Pastoral Training Centres learn from the non-Catholic
training programmes?” This question was asked because it is understood to be part of the
justification of this study where it asks, “has the Catholic Church in Africa given sufficient
formation to laypeople” (supra 1.2.1). Among other areas of formation the bishops of Africa at
their special Synod 1994 invited all Catholics to enter into an ecumenical dialogue saying:

United to Jesus Christ by their witness in Africa, Catholics are invited to develop an
ecumenical dialogue with all their baptized brothers and sisters of other Christian
denominations, in order that the unity for which Christ prayed may be achieved, and in
order that their service to the peoples of the Continent may make the Gospel more
credible in the eyes of those who are searching for God (EA 65).

The question was therefore asked so that lay Catholics deepen an ecumenical awareness and
realise that despite some tensions among the mainline denominations that came to Zimbabwe

they always leamed from one another (2.1).

6.1.4.1 Data analysis

Bulawayo

Eight respondents observed that the art of preaching could be leamed from Protestants. Here they
said the giving of testimonies on one’s conversion or one’s Christian experiences was to be
encouraged. One of the interviewed priests said, “We Catholic priests could learn from other
denominations how to make our celebration have a deep impression on the people”. He said
priests sometimes have two or three Masses per Sunday and yet their counterparts visit one
congregation per Sunday. He said after worship the pastor has time for discussions with local

community preachers. They discuss the needs of the congregation and then collect tithes. All
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theology. Three respondents said they could learn to take up the healing ministry by going to
pray for the sick.

Masvingo

Fourteen respondents indicated that they could learn preaching and giving personal experiences
of God. Twelve respondents said the youth could be involved in evangelization. Ten respondents
pointed out that the homes of Protestants were usually more developed than those of Catholics
because Protestants had self-reliance through projects, while Catholics were given hand out by
their missionaries. Four respondents said Catholics could learn to be involved in the healing
ministry. They said in other churches, those who are assigned to visit the sick do not wait to be
called, once they hear that someone is sick they go there promptly and hold services and prayers
for them. The prayers and services are held in the home of the sick person or at their bedside if
they were in hospital. The services include reading from Scripture and giving words of
comforting and encouragement to the sick and those who look after them. Three respondents said
the priests and laypeople could discipline themselves to attend Mass before drinking beer. One
respondent explained that on Sundays, pastors conduct worship, people are given enough time to

give their testimonies and receive sacraments. They are not in a hurry to go away.

6.1.4.2 Synthesis of findings

Catholics could learn the art of preaching and giving personal testimonies of their lived Christian
experiences as a way of edifying others. The youth could be more empowered in the whole
Church life especially through being given ministries. Priests need to take time to be with their
congregations and not rush through the Mass in order to have two or more Masses with other
congregations. The healing ministry still needs to be more spontaneous so that the sick feel cared
for by the Church. Families could be helped with self-help projects to improve their homes.
Catholics could be encouraged to make meaningful contributions towards self-reliance of their
local communities. Some ways of building self-reliant communities would be giving ministries
to people who have other means of earning a living and do not need to get remuneration from the
community, These could receive high theological studies and contribute meaningfully to the
Church, while engaged in their otherwise mundane professions. There could be an on-going
Bible training course for every member that joins the Church. Sunday school could be adopted as
a way of giving on-going catechesis to children.
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6.1.4.3 Research conclusions

There are many things that Pastoral Training Centres can leam from non-Catholic institutions.
All Christians have the responsibility of witnessing to the Gospel. Working together in areas
such Biblical translations which has been done in Zimbabwe helps in making the common
witness effective. Other areas that could be jointly tackled are, theological studies, working for
Justice and peace and fighting for the respect of human rights. In the Catholic Church the youths
are often referred to as the Church of tomomow, they are the Church even today, therefore, could
be empowered by taking up ministries. Catholics seem to be lagging behind especially in giving
the lay members of the Church opportunities to preach and share their personal experiences of
the Christian life. If people were given chances to preach there would be no way that they would
come for Sunday services without meditating on the readings in case they were asked to preach.
Priests could leam to give more time to their congregations on Sunday and not turn the

celebrations into empty, rushed rituals in order to go to the next Mass,

Catholics can learn the use of Scripture in prayer and teaching and getting more involved in the
healing ministry and not leave it to the ordained only. The healing ministry is very important
among the Shona and Ndebele as was established before (supra 5.2.1). Other denominations
especially the African Independent Churches have taken this ministry very seriously and have
their sick well cared for by their church. This is an area where the Catholic Church has to take
serious lessons from other churches. There are uniformed women in most Christian Churches
who could hold certain works of charity in common such as visiting the sick, comforting

bereaved families or helping the poor.

In independent Zimbabwe, the Catholic Church is no longer receiving foreign missionaries and
large donations. Most of the new projects have to depend on local funding therefore economic
independence is a must. In other denominations they have lay ministers who are fully engaged in
other professions, which give them full salaries and they therefore do not need to be remunerated
for the services they give to the church. Instead they contribute one tenth of their eamings to the
church. Catholics could learn this and give more lay ministries to members of communities.
There are many things that Catholics can leam from other denominations. There are some

Catholics who think that there is nothing to learn from the other denominations. This indicates
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that many Catholics need to be helped to take part in the ecumenical dialogue of life in order to
respect other Christians, while fully maintaining their own identity.

6.1.5 Recruiting criteria at Pastoral Training Centres

There should be some criteria for the selection of those who go for training because their
contribution is indispensable to the mission of the local Church. Each diocese perhaps has to lay
down its own rules as to the standards of those who are to be chosen for training as lay leaders.
Often lay leaders are chosen and trained for particular ministries needed in the communities.
This means that the different ministries are distributed to a number of people within the
community. In most dioceses in Zimbabwe they do not employ full-time lay leaders anymore.
Some ministries do not need people to be highly educated for example Communion givers.
These are men and women who bring Holy Communion to the sick or distribute it during the
service. Whatever the criteria are, or what ministry to be trained for is, a good choice of
candidates is essential. Most communities choose their own lay leaders. In most communities the
people chosen are those who have been actively involved. Those selected should be given
adequate preparation so as to lead and form others in tumn (CL 63). Pope Paul V1 points out (EN
73) that there should be serious preparation for all workers of evangelization. The question asked
was, “What criteria are used by Pastoral Training Centres to recruit trainees?” The question was

asked to get characteristics and qualifications expected of those chosen to be lay leaders.

6.1.5.1 Data analysis

Bulawayo

Sixteen respondents said maturity and giftedness were the considerations made in the choice of
those who go for training. Fifteen respondents indicated that communities chose their own
candidates. Members chosen were those known to be practising and zealous Christians. Fifteen
said that trainees were chosen because they were literate and exemplary. Six mentioned that
those chosen manifested some teaching abilities. Two said those chosen knew the local language

and culture.
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Chinhoyi

Sixteen respondents said communities, selected literate people with a variety of skills to impart.
Twelve respondents said it was important that communities chose their leaders to be. Twelve
respondents said they chose exemplary and practising Christians. Six respondents indicated that
candidates had to be married and dedicated men and women. Some said people did not want to

waste their money training young people who would sooner or iater move away.

Hwange

Eighteen respondents pointed out that those chosen were literate and knew at least two
languages. Sixteen indicated that they had to be mature and gified people. Fourteen respondents
said communities choose candidates who go to be trained for different ministries. Fourteen
respondents added that the selected candidates should be exemplary Christians. Six respondents
said communion givers were to be respected persons in the community even if they were not
literate. Six respondents pointed out that the youth leaders had to be chosen by the youths
themselves. Five respondents said that at most out-schools, schoolteachers were chosen to teach

catechism,

Masvingo

Seventeen respondents said trainees should be literate. Seventeen respondents said they should
be chosen from among practising Catholics who receive the sacraments. Sixteen respondents
indicated that the chosen should be skilled people with something to offer. Fourteen respondents
said they had to be exemplary Christians accepied by their communities. Six respondents
indicated that they should be married and dedicated men or women. Five respondents indicated
that they had to be people who were interested in the work and not forced by the community.
They said volunteers should be scrutinized in case they had wrong motives.

6.1.5.2 Synthesis of findings

Most trainees at Pastoral Training Centres are chosen and sent by their communities.
Respondents from all dioceses mentioned among other things that the candidate was to be
literate, at least able to read and write and pass on information. Another characteristic mentioned
was that the person should be leading a normal Christian life. A life that manifested a lived faith
and good moral conduct was ideal for one to be chosen to lead. She/he was to be interested in the
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work and endowed with some leadership skills. Above all, respected and exemplary members in
the community were chosen. Some communities prefer married men or women as they say these
were more stable members of the community, Besides stability, through experience marmied

people were in a better position to give advice to couples or to the youths,

6.1.5.3 Research conclusions

Communities choose their own people whom they want to go for training. Pastoral Training
Centres can help the parishes in this great task of choice of lay leaders by laying down some
proposed criteria. There are still parishes were the choice of who goes fro training remains with
the parish priest. Most of these are those communities that find it difficult to sponsor their own
candidates. Pastoral Training Centres could explain the roles of the lay leaders so as to help
communities in selecting their candidates for training. Local people know who is gifted in what
area and who is suitable for which kind of ministry. Some ministries are given to highly educated
members of the community these include, giving talks and leading commissions. Women are
usually chosen to teach catechism to children and youth, to bring Holy Communion to the sick

and to be care-givers to the terminally ill.

Most communities prefer to send married men and women for training as they see these to be
more permanent members of communities. The young people are zealous but once they get an
opportunity to get trained in other fields they are quick to leave. Taking from the findings of
what people want in their candidates, Pastoral Training Centres could then formulate proposed
criteria. Some of the requirements would be that the one chosen has the right motives. Each
diocese could have its own criteria for community leaders, as some are more rural while others

have a bigger urban population.

6.1.6. Gender and Pastoral Training Centres

The Second Vatican Council condemns any form of discrimination on the basis of sex, race,
colour, social condition, language or religion (GS 29). The Synod of bishops for Africa
condemned the customs that deprive women of their rights and respect (EA 82). While the
Church is clear on the teaching about gender equality, the reality is different. On one hand

women® exercise important functions in the Church, while on the other hand they are excluded
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from sharing in the official ministries. In Zimbabwe, Catholic women constitute the majority of
members of the Church. They are actively involved as individuals and as associations. Every
person should be allowed to contribute fully from the gifts given by the Holy Spirit (infra 7.5.5).

When referring to lay ministries there is no distinction between male or female ministries. Every
Christian, of whatever sex, age or situation, is called to be an apostie. There has been an increase
in spiritual activities among laywomen since the call by the Second Vatican Council to involve
every member of the Church in evangelization. Women in Zimbabwe are involved in nearly all
spheres of life. In society they are found are qualified and competent professionals. In many
families they have high positions in decision-making. In the Church, therefore, they should be
permitted to play their part fully not because of the shortage of men but because they able. In
Zimbabwe, it seems the Catholic Church had no choice but to let women take up those ministries
formerly reserved for men. There seems to be no problems for men to cooperate with women
leaders. The question asked was, “What is the influence of women at Pastoral Training Centres?”
The question was asked to find out the attitude of people in Zimbabwe on the involvement of

women in leading communities and taking up lay ministries.

6.1.6.1 Data analysis

Bulawayo

Eighteen respondents said that there were more women than men going for training. They said
women are in the majority of those who go to Church, and there are fewer women in paid
employment. Some respondents’ direct statements on the involvement of women were, “women
show a great capacity for establishing contacts with non-believers and have the patience to
instruct catechumens until they receive sacraments. Women are good at home visiting, praying
with the sick, counselling and leading small Christian communities”. One male respondent said,
“Women have nothing else to do and they do Church work to be noticed.” Fourteen respondents
said that numbers of trainees were on the increase because women are now trained as lay leaders.
Some respondents noted that in the past women were teaching catechism at their parishes but

they were not going to receive training at the Pastoral Training Centres.
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Chinhoyi

Fourteen respondents indicated that there were more women going for training now than before,
Some full-time lay leaders who were interviewed said that at the out-centres where they train
voluntary lay leaders, they found that there were more women who now conducted services in
the absence of priests, took up ministering to the sick and giving care to home-based patients.
One respondent explained that due to the many deaths in the communities women are now also
involved in digging and covering graves. This was unheard of before but men are dying and
therefore women have to help. Ten respondents observed that the numbers of those going for

training were decreasing due to economic hardships affecting all spheres of life in Zimbabwe.

Hwange

Sixteen respondents said the numbers were evenly distributed between men, women and the
youths. The priests who were interviewed explained how different ministries were usually
divided. They said there were three married men employed officially as full-time lay leaders
called catechists. It was noted that there were more women lay leaders and these took up
teaching catechism, visiting the sick, being trained to give home-based care to HIV/AIDS
patients, giving guidance to youth groups and being marriage advisors. Male lay leaders were
usually taking up being funeral leaders, leading Sunday services, being Communion givers and
organising parish functions. The youths were involved in teaching catechism, leading Sunday
services and organising youth congresses and singing courses. Fifteen respondents said that the
numbers of trainees were increasing. Some respondents said more women were becoming very
active because of the work of the St Anne’s association, which was attracting many members.
Four respondents indicated that at Pastoral Training Centres, the gender and ages of those who
came for training depended on the ministry they were training for.

Masvingo

Fourteen respondents said there were more men going for training. Most of the respondents
agreed that the women were more involved in works at the parish but with a few going for
training. One respondent said, “In most communities many ministries are for men, when there
are few men then women will be chosen otherwise women are only needed for teaching
catechism.” Four respondents said there were many women who now went to Gokomere

Training Centre than before. Eight respondents observed that the number of trainces was
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decreasing. Some of the reasons given for the decrease were travelling expenses and the costs to

be met by communities sending a member for raining were very high.

6.1.6.2 Synthesis of findings

More and more women are getting involved in leading communities therefore more are being
sent for training by their communities. Some Pastoral Training Centres are getting a good
number of men, women and youths trainees. At some courses the gender and age depend on the
ministries they were training for. Some of the ministries were distributed according to
traditionally accepted roles of men and women, for example traditionally men lead at funerals
hence they are more accepted as funeral leaders than women. Some respondents recognised
women as the backbone of the family and said they were more suited for family ministries that
include praying for the sick and seeing to the baptism of children and the dying. There are still
some communities that prefer male leadership. On the whole the numbers of women trainees is
increasing, More and more women are taking up lay ministries and leadership positions in their
communities. Pastoral Training Centres are finding it financially difficult to run as many
workshops as scheduled, due to lack of funds.

6.1.6.3 Research conclusions

The increase in numbers of those who go for training was due to the stress on the voluntary
unpaid lay leaders and the opening of ministries to women. The introduction of unpaid services
saw the number of men dropping while there was a notable increase on the numbers of women
going for training. In the Zimbabwean cultural context men still have a dominant role and are
mostly chosen to take up lay ministries. Women are more self-giving in working for the Church
and it is a fact that they make up the majority of members in the Christian communities. Women
are in the majority of active mature and gifted members of Christian communities hence most are
chosen for community leadership training. Now that women have been freed from past
oppressions they should always be fully consulted before decisions are made in matters
concerning them and their involvement in ministry. Many communities are realising the need to
have their leaders trained but economic hardships are a reality affecting all sectors of society in
Zimbabwe. Though communities are eager to send many members for training, they fail to raise
the funds needed. More localized pastoral centres will afford more people the opportunity of
being trained.
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6.1.7 Remuneration for full time Lay Leaders

Remuneration for full-time lay leaders should be considered a matter of justice and not of
benevolence (Guide for Catechists 32). The question of proper remuneration for lay leaders has
been one of the most difficult to solve in most dioceses in Zimbabwe. People in Zimbabwe
usually want to get well paid for any job they do. In our present context, society looks down
upon people who are not well paid. The full time lay leaders who were paid were men.
Remuneration often created tensions between priests and paid lay leaders. Lay leaders think they
are not justly paid while the priests think that the lay leaders are over-paid, and do not really
work full time. The question asked was, “How are the full time lay leaders paid?” The aim of the
question was to find out what the situation was in dioceses since most were said to be moving

towards non-paid, part-time lay leaders who take up ministries in turns.

6.1.7.1 Data analysis

Bulawayo

Sixteen respondents indicated that the remuneration for full time lay leaders were given by the
diocese. Four respondents said that some full time lay leaders had self help projects to eam a
living. Three respondents indicated that they were now very few paid lay leaders in the diocese.
Two respondents said that lay leaders were helped by regular gifts from parishioners.

Chinhoyi

Eighteen respondents were very clear that the full time lay leaders got good remuneration from
the diocese. One of the full time paid lay leaders said, “There are more than thirty full time paid
lay leaders and our salary comes from the diocese.” Eight respondents said they were aware that
some full time lay leaders had been helped to start self-help projects. Four respondents indicated
that some got gifts from parishioners.

Hwange

Sixteen respondents said that full-time lay leaders called full-time catechists got remuneration
from the diocese. It was noted that some have set up self-help projects at their homes to
supplement their small salaries. Four respondents said that there are times of the year when some
lay leaders get gifts from the parishioners. Two respondents said full-time lay leaders have to

work in their fields to eam a living since they received a small salary.
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Chinhoyi

Sixteen respondents said lay leaders were appreciated because they were readily available. Some
respondents expressed their gratitude to lay leaders who are there to lead Christian burials of the
many people who are dying in their parishes. Eight respondents said lay leaders were respected
when they worked well with the people. Three respondents indicated that some parishioners did
not want to be led by other laypeople, whose services they found unsatisfactory due to

inadequate training.

Hwange

Seventeen respondents said lay leaders were appreciated because they were available, and had
time to serve their communities. Thirteen respondents said people respected lay leaders. Some
indicated that it was easier for lay leaders to be accepted since they were chosen from among the
people and not sent from somewhere else. Ten respondents indicated that lay leaders were in
demand. Eight respondents indicated that many more people were converted to the Church
through the work of lay leaders. Two respondents said that some did not want to be led by

laypeople.

Masvingo

Eighteen respondents indicated that the leaders were appreciated because they were available to
people and attended to their needs. They pointed that lay leaders came to pray with the sick, bury
the dead and attended all community functions. Ten respondents said lay leaders were men and
women who worked hard. Four respondents said the lay leaders were in high demand. Four
respondents said parishioners were happy to have the presence of lay leaders at both sad and
happy family occasions. Two priests interviewed said the paid full-time lay leaders were forever
complaining about their remuneration, therefore the voluntary lay leaders were more appreciated.
One urban respondent said in towns lay leaders were seen as people doing their work like any
other worker but in rural areas they were regarded as people who knew everything in the life of
the Church.

6.1.8.2 Synthesis of findings
Most communities appreciate their lay leaders because; they are available when needed

especially funeral leaders. Some communities feel they need more lay leaders as they come to
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Experienced directors will be aware that Pastoral Training Centres in the present context of
Zimbabwe are called to train lay leaders of a higher calibre than previously. Today lay leaders
have to deal with educated people who might need lecaders with higher academic qualifications.
It is not that all ministries rendered to communities need people with high academic
qualifications. There are some services such as giving out Holy Communion or ministering to the
sick, which require ministers to be respectable members of the community. Pastoral Training
Centres are to set the required standards of those who come for training. These are not to be nigid
since communities choose their own candidates. Communities usually choose mature,

exemplary, married men or women.

At most Pastoral Training Centres they offer either long or shorter training courses (supra
6.1.2.1) to those who conduct Sunday services, teach catechism, minister to the sick, lead
Christian burials and lead small Christian communities. The courses offered include spiritual,
doctrinal, human and methodological formation of lay leaders. It seems Pastoral Training
Centres are not adequately responding to today’s challenges of growing secularism, political
changes, displacement of peoples externally and intemnally (there are new resettled farmers),
need for inculturation, ecumenical dialogue, the scourge of the HIV/AIDS pandemic and the
duty of all people to take part in the economic and social development of the country. It was
generally felt that besides training for spiritual ministries, Pastoral Training Centres should also

impart business skills for an overall human development.

All Christians have the responsibility of witnessing to the Gospel. Pastoral Training Centres will
improve their programmes from engaging in ecumenical exchanges with other denominations on
matters such as the training of pastors and evangelists. This study purposely avoided focussing
on women and ministry, and concentrated on lay leaders both men and women. Women are in
the majority of active, mature and gifted members of Christian communities hence most are
chosen to be leaders. There are still ministries distributed according to gender, in line with
cultural customs. One example is that men are more accepted as funeral leaders than women.
The involvement of women in ministries has helped to solve the problem of remuneration of lay
leaders. There are more women lay leaders being trained to take up voluntary and part-time
services. Although there are still dioceses with paid full-time lay leaders, they are all moving
towards part-time unpaid pastoral workers.
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Lay leaders are appreciated for their availability and readiness to respond to the immediate needs
of people in their community. There are some out-centres that appreciate their lay leaders as well
as their priests even when they seldom visit their out-centres. Sometimes there are conflicts
between priests and lay leaders. The solution to such situations is to foster collaboration so that
all those involved in serving communities have a common vision. The next section studies how

priests and lay leaders collaborate in ministry.

6.2 Collaboration in ministry

This second section presents the collaboration expected at parishes between the priests and lay
leaders. The apostolate of the Church concemns all. There must be collaboration between clergy
and laity. Collaboration demands communication and should be there right from the beginning.
Without good communication misunderstandings occur. When there is conflict there cannot be
mission. The gifts of the Holy Spirit to the clergy and laity are for the good of the whole Church.
Christ the Lord established in his Church different ministries to be shared by all. They all must
be preserved so that the laity is not deprived of those ministries through which they fulfil their
baptismal calling (LG 18). Interview questions were posed to find out the working relationships
between priests and lay leaders. Respondents were asked for ways they thought could enhance
collaboration among pastoral workers. Another interview question was to get suggestions on the

kind of training needed for future priests.

6.2.1 Working relations

Christian leadership essentially involves service. It seeks to give service rather than to dominate.
“Whoever wishes to be first among you, shall be your servant” (Mt 20:27). In parishes each
group has expectations of other groups. Parishioners expect certain services from their clergy and
lay leaders. Lay leaders expect to serve parishioners in collaboration with the clergy. In their tum
the clergy expect support and obedience from their parishioners and lay leaders. The question
asked was, “How do you describe the working relationships between the clergy and lay leaders?”
The aim of the question was to help build awareness in the parish priests and lay leaders that

sharing responsibility in a genuine way was a strong tool in building communities.
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service and love (LG 34). All the three states are various vocations that enrich the Church by
being different ways of serving (CL 55).

The People of God work in one and the same field of the Lord as living members of the Body of
Christ who have each their part to play. All of them are the goal and subject both of communion
and participation in the Church’s saving mission (EN 49). They all possess charisms and
ministries that are diverse yet fulfilling each other. All the states of life express the same
message of what it means to be a Christian (CL 55). Each is a way of living both the shared
Christian dignity and the universal call to holiness in the perfection of love (LG 48). Each has a
basic character, which sets it apart. At the same time each is seen in relation to the other and

placed at each other’s service.

In pastoral work like in any other work the ability to work with others at all levels is essential.
Priests, religious and lay leaders should fit into the overall pastoral plan and meet from time to
time to discuss and review their work. The question asked was, “What do you think can enhance
a collaborative ministry?” The aim of the question was let all stakeholders in ministry come up
with ways of bringing about harmony in evangelization, more collaboration needed in the
vineyard. There are manifestations of conflict among priests, in family life, between religious
and priests, lay leaders and priests and the list goes, ways of finding a common vision have to be

found.

6.2.2.1 Data analysis

Bulawayo

Sixteen respondents said there was need for structures that called for meaningful and open
dialogue between priests and laypeople. Some of the sentiments from parishioners who were
interviewed were, “priests think that good laypeople are those who attend Church services every
Sunday, who receive sacraments regularly, say their daily prayers and make good Church
contributions and not question their behaviour. Today we iaypeople demand dialogue,
discussions, participation and co-responsibility”. Twelve respondents suggested that there be
teams for different ministries to help members to discuss their way forward. Six respondents

suggested that there be some joint courses for priests and lay leaders. Three respondents
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expressed the wish to have annual deanery meetings that represented everyone in the deanery.

Those meetings would be like congresses where people discuss issues freely.

Chinhoyi

Twelve respondents thought that priests needed to be encouraged to discuss with parishioners
and not to dictate to them. Twelve respondents indicated that there could be more planning
together initiated by priests who are parish leaders. Ten respondents suggested that some courses
could be given to priests and lay leaders together, especially those in pastoral theology. Four
respondents thought that priests could give time to visiting parishioners at their homes in order to

have time to listen to individual parishioners’ concemns.

Hwange

Fifteen respondents observed that there was teamwork among priests, religious and lay leaders.
They said every month the priests and lay leaders met to plan and evaluate their work. Six
respondents suggested that there be some joint workshops for priests and lay leaders. Four
respondents pointed out that various important tasks entrusted to full-time lay leaders are a great

sign of collaboration.

Masvingo

Fourteen respondents suggested that priests and lay leaders should form planning teams.
Teamwork obliges peoples to meet and discuss. Twelve respondents said some priests did not
attend meetings or if they came they were always in a hurry to leave. A respondent pointed out
that, “Priests are not ready to discuss with us but they want to tell us what to do.” Ten
respondents thought that some courses ¢could be given to priests and lay leaders together to foster
mutual respect. Six respondents suggested that there be informal gatherings of priests and lay
leaders. Three respondents suggested that there be occasional joint prayer sessions organized at

different levels in dioceses.

6.2.2.2 Synthesis of findings
There are many ways that can enhance a collaborative ministry, such as, creating structures that
call for dialogue at different levels in the diocese. When some priests attend parish council

meetings they tend to dictate to parishioners, they do not give room for dialogue. Teams could be
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respondents, priests have a feeling of being above the laypeople because of the theological
studies they have done and so they tend to become arrogant. Today’s formation should be a
process of growth to which an individual is committed in order to be responsible for the life and
mission of the Church. There is need for a formation whose aim is to form persons who can
communicate and collaborate freely. Authority should be taken as a gift for unity and not power
(McGarry 1995: 204).

Ordinary people say priests need more exposure during training. Future priest should be prepared
to face life as priests in this present age. The question asked was, “What do you suggest to be
included on the training programmes of future priests?” Many laypeople say that the
programmes that are already in use are good but they seem to think that seminary training does
not foster maturity in those trained. Respondents feel that seminaries are not producing people
who are able to work together with others in mutual respect. Therefore the question seeks to get
suggestions from these people who work with the newly ordained priests.

6.2.3.1 Daﬁ analysis

Bulawayo

Sixteen respondents suggested that there be some years of pastoral experience for future priests
during the training period for exposure. Fourteen respondents said while seminarians were out on
pastoral experience, it would be ideal for them to stay out in the villages with the faithful than
staying at mission stations all the time. Twelve respondents suggested that some courses be done
together with the lay leaders. They suggested that laypeople should be allowed to study theology

at the seminaries.

Chinhoyi

Eighteen respondents suggested that there be many years of pastoral experience for seminarians
before ordinations. Some even suggested that there should be time when seminarians work as lay
ministers in communities. Sixteen respondents suggested that seminarians be given some courses
together with lay leaders. Areas of study believed to foster collaboration included small Christian
communities, leadership skills, self-reliance, moral and pastoral theology. Ten respondents
thought that the pastoral years when seminarians were out should be spent in Christian

communities and not at mission stations.
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6.2.3.3 Research conclusions _

In Zimbabwe, priesthood has for a long time been viewed as a high social status with power.
With the new understanding of the Church the priestly ministry is to be exercised not as power
over people but a service. One way of building the concept of ministry as service is to train the
ordained and non-ordained ministers together. This means that some courses for lay leaders are
conducted at the seminary together with the seminarians. Seminarians could also attend
specialized courses at Pastoral Training Centres together with lay leaders. Spending long pastoral
periods in Christian communities will help seminarians to experience the life of the ordinary
people they will serve, Future priests should be equipped with some practical skills that could
help them eam a living. Most people suggested that seminary training be less closed and more

open to the world to prepare future priests to cope with the demands of the present world.

6.2.4 Conclusion

Sometimes there are conflicts in the parish between priests and the laity as indicated by some
respondents who described some priests as bossy. One cause of conflict is the failure by either
side to appropriately respond to the centrality of the servant-leader orientation. The role of the
parish priest as spiritual leader is to facilitate other members of the Body of Christ for their part
in mimstry and not to dominate. In some dioceses the clergy, religious and lay leaders regularly
meet, plan and evaluate their work. These meetings are a commendable way of enhancing

collaboration. It is in such meetings that laypeople are given worthwhile tasks.

Another way of enhancing collaboration is forming flexible authority structures that allow for
participative leadership. One such structure that was proposed by the Second Vatican Council is
that of forming parish councils and pastoral councils. All dioceses in Zimbabwe have put these in
place. In parish councils and pastoral councils priests and laity should participate in decision-
making on important pastoral issues. For an effective and mature contribution of the laity on

these councils they require serious training and solid theological education.,

While laypeople need training for their participation in ministry, priests, who are their leaders,
equally need relevant training. People now realize that priesthood is no more a high social status
as it used to be viewed before. Priests have to be trained to fit into the chosen model of Church-
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as-family where the status of all is important. For that kind of model they need more time living
in Christian communities for pastoral experience during their time of training. Finally, lay
leaders, religious and future priests should be allowed to study theology together at the
seminaries, to prepare all of them for a collaborative ministry.

6.3 Conclusion

Pastoral Training Centres were set up to try and give formal training to lay leaders. Like any
other educational institution, Pastoral Training Centres have directors and trainers. The directors
and trainers have a very important role entrusted to them. Some of their qualities should be,
being good Christians who are loyal to the Church. They need proper academic qualifications
and personal experience in the pastoral field. It is highly recommended that they work in teams
made up of priests, religious and laymen and women. Directors and trainers should be trusted,
respected and mature people who are able to guide and help trainees towards growth. Trained lay

leaders take up lay ministries at their parishes and small Christian communities.

Parishes or mission stations in the dioceses are made up of several out-centres. It is at the out-
centres that real Christian life is going on. Resident lay leaders lead all these out-centres. The
role of leaders of such communities is so decisive that it cannot be just anyone. A good choice is
necessary. It means one with appropriate leadership and organizational capabilities of providing
the required animation. Some positive qualities to be considered in choosing candidates for lay
leadership training could include, manifestation of a lived faith, willingness to give service to the
community, sufficient education, at least the ability to read and write and pass on information,

respected by the community and ability to work in a team.

It is only fair that the chosen leaders be given some training to equip them with some techniques
on how to go about playing their roles. There is an on-the-job training that they get through
collaboration with their clergy, but that is not enough for so great a task. The Pastoral Training
Centres therefore have a job to train everyday ministers for the Christian communities. Concrete
programmes are to be drawn up, adequate structures and financial support provided and qualified

formators secured to provide the lay leaders with a solid formation.
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of the clergy and laity is required for an effective and mature contribution of both on those

councils.

There are two aspects of the teaching of the Second Vatican Council that have been responded to
seriously by the Catholic Church in Zimbabwe. There has been collaboration in working for
Justice and Peace and giving ministnes to laypeople. The priests need to be thanked for the
success of lay participation in the Catholic Church in Zimbabwe. It has been due to their
commitment to collaboration in parish work, that today there are lively communities in the

dioceses.

This conclusion to chapter 6 closes the section on the presentations and analysis of field research
findings. The next chapter consists of a theological reflection on issues that emerged from the
findings. Referring to the pastoral circle (Holland and Henriot 1984:7-22) the next chapter is the
third section. It is an effort to understand the analyzed experiences in the light of scripture, the
teaching of the Church and other resources of tradition. Up to now the study has been trying to
obtain a clearer picture of Pastoral Training Centres. Bringing the light of faith to that picture

raises new insights, which then help in making decisions of what further action could be taken.
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There are a variety of ways in which the training for leadership can be done. The essentiat qualities and
skills involved in leadership can be leamed and developed through education in formal classroom lectures
and workshops or training on job through experience. Pastoral Training Centres under swudy offer formal
classroom lectures in forming lay leaders for ministries needed in Jocal communities. Any form of pastoral
activity is at risk if it does not rely on competent and trained personnel. Up-dating texts is imporant but
that cannot override the need to train people who will make use of the updated texts. The aim of formation
is to enable lay leaders to communicate the Gospel to those who want to follow Christ. Lay leaders must be
formed in such a way that they can teach as well as witness to the faith.

LUMKO is a missiological institute in South Africa, which has developed a lot of training material for
small Christian communities and offers training courses to pastoral teams and individuals.

The origin of the Teachers’ Forum dates back to the dispersal of teachers after the mission schools were
handed over to govermment in 1971. Before this there was the Teachers® Association. There are about 1400
Catholic teachers in about 290 primary and secondary schools in the Chinhoyi diocese. The Forum is a
place of sharing, discussion, and being equipped to hand on an education shaped by the catholic outlook
and vision (National Catechetical Conference Document 1993:32-33).

Lubhancho trains volunteer caregivers for HIV/AIDS patients. The courses given by Lubhancho are for
ordinary pecple, most of them have had or have family members who need to be cared for at home. There
is educational level of qualification needed to go for the training. The courses are run for a week three
times a year for two years. At the end of the course the trainees are able to look after the home-based
patients and help family members with hints on how to bath, feed and care for their sick. Lubhancho also
gives awareness courses to different age groups and even to the traditional village chiefs. There are three
stages of training for caregivers, after which the fully trained will thereafter come for refresher courses.

The Role of Women in Evangelization, in the Pastoral Commission of SCEP (Dans le cadre, July 1976).
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SECTION 3: CONCLUDING THE RESEARCH

Chapter 7

Theological reflections on the formation of laypeople

7.1 Biblical basis of the formation of laypeople

The aim of this research was to study the contribution made by Pastoral Training Centres in
training lay leaders and giving formation to laypeople. In this chapter theological reflections
are going to be made. Situating the chapter to the frequently referred “circle of praxis” it
could be said that this chapter is the third moment, which is the theological reflections
(Holland and Henriot (1984:7-9). The third moment tries to understand more deeply people’s
analysed experiences. In this study the experiences were analysed in chapters four, five and

Six.

The main faith-based texts used in the reflections were the teachings of the Second Vatican
Council and some Post Conciliar documents. Among the Post Second Vatican Council
documents special reference was made to two of Pope John Paul II’s Apostolic Exhortations,
Christifideles Laici (CL) “The call and mission of laypeople” and Ecclesia in Africa (EA)
“The Church in Africa.” The teachings of the ZCBC and their different commissions were
also used. To help in developing the theology of lay formation in Zimbabwe, most of the
theologians dialogued with were Africans. The theological truths might be universal but they
are to become one with the local culture if the Church is to be truly established. The mandate
of African theology today is to show how important it is to relate Christian understanding
and experience to the African world-view, If this is not done, many African Christians will

continue to live on two levels, the traditional level and the Christian level.

To offer a sound-basis for working towards a theology of lay pastoral formation, this section
begins by considering scriptural evidence, which concems the formation of the people of
God for service. The Bible is read today with many new interests that originate from
contemporary situations (Dube 2003:10-23). In this study the Bible is read in the light of
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pastoral formation of laypeople for ministry. Christian formation finds its origin in God who

educates his chosen people.

The Old Testament is about the call and formation of the people of God for their mission
(Wolanin 1989:36-39).' The Church in the documents of the Second Vatican Council calls
all the people of God to be formed for their mission (LG 17, AG 11-12, 35). God called
Abraham (Gen 12:2) to leave his country and his people, to go to a land that He was going to
show him. With this call God began the training of an ethnic group in which he would reveal
himself and unfold the plan of saving humankind (Elis 1975:7). Therefore, the purpose of
the election of Isracl was to be a light to the nations (Is 42:6-7). Similarly all the people of
God today are “a chosen race, a royal priesthood, a holy nation, a people of his own, so that
you may announce the praises of him who called you out of darkness into his wonderful
light” (1 Pet 2:9-10).

From Abraham through the patriarchs, Isaac (Gen 26:4) and Jacob (Gen 28:14) to the
exodus, God continued to teach the chosen people who he was. The sojourner into Egypt,
followed by the forced labour and execution of male children were unifying experiences for
Israel (Ellis 1975:17). The revolt against Pharaoh led by Moses and the miraculous crossing

of the Red Sea was a leaming experience for Israel.

It was in the Mosaic stage that God took Israel by hand and taught her monotheism, dynamic
ethics, responsive faith, love and obedience, organized worship and unified law (Peters
1972:111). God gave Moses the Spirit to enable him to lead this nation (Num 11:16). From
Moses the Spirit was poured upon the seventy leaders, who were the helpers of Moses (Num
11:17, 25-26). The ultimate goal of the out-pouring of the Spirit was so that the whole
people would end up receiving it (Num 11:29). The outpouring of the Spirit on Moses and
the leaders was to adequately equip the people of Israel for service. In the New Testament,
Jesus promised the disciples that he would send them the Holy Spirit who would teach them
(Jn 14:26). The Holy Spirit would teach all Christians (1 Jn 2:27). The variety of gifits and
offices given by the Holy Spirit in Ephesians 4:11 are for equipping Christians for the work
of building up the body of Christ (Rm 12:3-8; Eph 4:7-11; | Co 12:8, 10; 1 Pt 4:10-11).
Jesus and the aposties taught that each and every Christian has been bestowed with particular
gifts for ministries within the community. “Some people God has designated in the church to

be, first, apostles; second, prophets; third, teachers; then, mighty deeds; then, gifts of
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healing, assistance administration, and varieties of tongues” (1 Co 12:28; Eph 4:11). Among
these the teachers are similar to lay leaders (Hastings 1972:103).2 The whole thrust of the
endowments of God’s gifts are for the equipping of the people of God for their service in the

world.

Pope Paul VI, in his Apostolic Exhortation Evangelii Nuntiandi, pointed out that
evangelization would never be possible without the action of the Holy Spirit (EN 75).
According to Lobinger (1991:19) even after receiving the gifts of the Holy Spirit, there must
be training given to develop those gifis towards full maturity (Eph 4:12-16). In Zimbabwe,
Pastoral Training Centres were set up to develop the gifts of laypeople for their part in
evangelization. Based on the scriptural evidence that the training of the people of God for
evangelization originates in God, theological reflections and conclusions from the research

findings are carried out in the following sections.

7.2 The history of training laypeople

Laypeople should be trained, motivated and empowered to carry out their great mission of
evangelization (supra 1.1.2). The Catholic Church in Zimbabwe established Pastoral Training
Centres to train lay pastoral workers in an organized and systematic way (supra 1.1.3.3}. The
National Catechetical Conference held in Zimbabwe in 1993 revealed that there was an
inadequacy in the training of lay leaders in particular and the formation of laypeople in
general. In 1994 the Special Synod for Africa posed the question, “Has the Church in Africa
sufficiently formed the lay faithful, enabling them to assume competently their civic
responsibilities and to consider social-political problems in the light of the Gospel and of
faith in God?” (EA 54) At the end of this study an informed answer can now be given to
these concerns. The Church in Zimbabwe, according to this research has made a lot of
progress in equipping laypeople for their part in the mission. However, rapid changes taking
place in the Church and in the world (RM 73) contribute to the seeming lack of adequate
training given by Pastoral Training Centres.

Historically, the Second Vatican Council (AG 15) decreed that there be an increase in the
number of diocesan and regional schools that train lay leaders who in these documents are
referred to as catechists. The Second Vatican Council taught that laypeople were to receive a
thorough grounding in the Catholic doctrine, especially in Biblical and liturgical matters (AA



28). Training schools were to be set up to prepare all members of the Church for their
mission. Basing on Mt 28:16-20, where Christ entrusted his mission to the whole Church, the
Second Vatican Council stressed that all members of the people of God should be educated to
carry out that mission (LG 9). Building on the Council’s teaching, the Apostolic Exhortation
of Pope John Paul Wl, Christifideles Laici likened all the people of God, who include the
clergy, religious men and women and all the lay faithful, to labourers in the vineyard
mentioned in Mt (20:1-2).

The clergy in their ministry share in the unique office of Christ the mediator (1 Tim 2:5). It is
in the Eucharistic cult that priests exercise, in a supreme degree, their sacred functions (LG
28). Religious men and women, through their profession of the evangelical counsels of
chastity, obedience and poverty, set themselves free to be fully dedicated to the mission of
the Church (LG 43-44). Laypeople make up the great part of the people of God. They have
the mission of bringing the gospel values into all the fields of human life. Laypeople are
dedicated to Christ and anointed by the Holy Spirit who prepares them to bear fruits (LG 34).
All the three states of life in the Church are different ways of living and serving in the one
Body of Christ. In the Church and dioceses there is adequate concern over the training of the
clergy and the religious. This study tried to find out how much has been done and can be

done concerning the training of the lay members of the Church, which seems inadequate.

Different documents of the Second Vatican Council spell out that there should be a basic
training given to all lay members of the Church. Lumen Gentium 37, states that “The laity
have the right to receive in abundance the help of the spiritual goods of the Church,
especially of the word of God and the sacraments.” Laypeople ought to be trained from the
start, to learn to see all things in the light of faith, to judge, act and improve their service to
the Church (AA 29). The decree on ecumenism points out that there should be a solid
formation of laypeople since the concern for restoring unity involves the whole Church (UR
7). Affirming the teaching of the Second Vatican Council, the Apostolic Exhortation of Pope
John Paul W, Christifideles Laici points out that the formation of laypeople must be placed
among the priorities of a diocese (CL 57). At the Special Synod for Africa, the bishops
stressed the need for training every member of the Church in the following terms,

The whole People of God, in the theological understanding of the Council’s

_ Constitution on the Church, has received the mandate, which is both an honour and a
duty, to proclaim the Gospel ... The whole community needs to be trained, motivated
and empowered for evangelization, each according to his‘her specific role within the
Church (EA 53).



The Pastoral Training Centres in the dioceses of Zimbabwe are a starting point for responding
to the Church’s concerns (Table 1.2).

Besides the basic training that was to be given to all, the Second Vatican Council emphasized
the urgency and demands for specialized trainings needed for particular forms of lay
ministries. Among other lay ministries, the role of catechists who are called lay leaders in this
study is ranked as of highest importance (AG 17). For their proper training, lay leaders were
to be trained in keeping with cultural progress while studying Catholic doctrine with special
reference to the Bible, liturgy, catechetical methods and pastoral practice (AG 17).

Before the directives of the Second Vatican Council to the whole Church, the local Catholic
Church in Zimbabwe had come to realize that suitable places for a proper, efficient and
uniform training of lay leaders were Pastoral Training Centres. In 1963 the bishops of
Zimbabwe established the Wankie National Catechetical Training Centre (supra 1.1.3.5). The
Catholic Church in Zimbabwe used its schools as the main centres for Christian formation.
When their primary schools were transferred to government and local authorities, solid
Catholic formation once given in schools was weakened, leading to the re-discovery of the
mission of the catechist (supra 1.1). Due to the loss of primary schools, the Church in
Zimbabwe shifted emphasis from concentration on the youth in their schools to an adult and
leadership training (supra 1.1.4.1). The Wankie National Catechetical Centre offered a two-
year residential course to married men and religious sisters (Table 1.1). The centre was
successful in its task of training catechists. The good results were seen in all dioceses in
Zimbabwe (supra 1.1.3.6). After ten years the Wankie National Catechetical Centre was

closed mainly due to financial constrains.

Diocesan training centres were set up to train more laypeople (supra 1.1.3.5). The diocesan
Pastoral Training Centres could not produce as highly qualified catechists as those trained at
the Wankie National Catechetical Centre (supra 1.1.3.6). Therefore, those trained at the
diocesan Pastoral Training Centres came to be known as lay leaders (supra 1.1.3.6). A
relatively small number of locally trained lay leaders were employed on full-time basis and

were paid. The majority became unpaid part-time and/or voluntary workers.

The current study has established that the diocesan Pastoral Training Centres are giving

formation to a relatively small number of people as compared to many lay leaders needed in
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communities. Therefore it proposes that diocesan Pastoral Training Centres should continue
to offer longer training courses for lay leaders. The proposal is that there should be also
small, localized centres that offer shorter relevant formation programmes for the majority of
lay community leaders. This helps to cater for many out-centres who do not have the
capacity, the time and money to send their lay leaders for the two-year or three year in-
service training courses offered at diocesan Pastoral Training Centres. Diocesan Pastoral
Training Centres are large residential places run by full-time directors and trainers relevantly

trained. Training programmes at these centres are designed to cover the whole year.

The recommendation here is not that dioceses should put up new building for the smaller
centres, but that they utilize existing structures. The mission stations in different zones could
be used as small Pastoral Training Centres for the several out-centres of that area. Two or
three training sessions per year would be adequate for the small training centres. The trainers
could be the pastoral team in the zone made up of a priest, a religious sister/brother and one
or two lay leaders who have been trained at the diocesan Pastoral Training Centre. For one of
the sessions the team from the diocesan Pastoral Training Centre could be invited for inputs.
Lobinger’s suggested combinations of sessions for localized training are important to

consider (supra 2.4).

The main purpose of Pastoral Training Centres is to train lay leaders who take up lay
ministries in their respective communities (supra 4.5). The training of such leaders should
take cognisance of the context in which they will serve. Therefore, below are reflections and

conclusions emerging from the Zimbabwe religious context.

7.3 The religious context and Pastoral Training Centres

Studying the context in which Pastoral Training Centres work compelled the study to be an
exercise in contextual theology. The word contextualization first appeared in connection with
the formation of people for their different ministries (Ukpong 1987: 163). Contextualization
advocates that the training of those who take up ministries be done in view of the context in
which they would serve. For the gospel to offer every person and community a valid
opportunity to change their lives and embrace Christ as the supreme power over all other
principalities, it has to be presented in the light of their particular conditions and context
(Bosch 1992:420). It is for this reason that this study found it necessary to establish
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particularly the religious context in which Pastoral Training Centres have to carry out their

mission to train people for evangelization in Zimbabwe.

The purpose of studying the African traditional religious practices still performed in Christian
families in Zimbabwe is not to defend them as compatible with Biblical teaching (Dickson
1984:122).> The aim is to get a starting point for developing a theology of training lay
pastoral workers. African Traditional Religion is the religious and cultural context from
which most Christians in Africa come and within which they still live (supra 2.2.). The
Gospel is to be presented in relation to traditional religious beliefs if it is to take root. The
Decree on the Missionary Activity of the Church stressed the importance of the cultures from
which Christians come as, “The nations have been given to Christ as an inheritance. They
borrow from the customs, traditions, wisdom, teaching, arts and sciences of their people
everything, which could be used to praise the glory of the Creator, manifest the grace of the
saviour, or contribute to the right ordering of Christian life” (AG 22).

In his Post Synodal Apostolic Exhortation, Evangelii Nuntiandi. Pope Paul V] pointed out
that, the split between the Gospel and culture is without a doubt the drama of our time, just as
it was of other times. Therefore, every effort must be made to ensure a full evangelization of
cultures. They have to be regenerated by an encounter with the Gospel (EN 20). Further,
Bediako expresses the same view when he says:

Up to now, our churches have tended to present the Gospel as though it was
concerned with an entirely different compartment of life, unrelated to traditional
religious piety. As a result, many people are uncertain about how the Jesus of the
Church’s preaching saves them from the terrors and fears that they experience in their
traditional world-view. This shows how important it is to relate Christian
understanding and experience to the realm of the ancestors. If this is not done, many
African Christians will continue to be men and women ‘living at two levels’, half
African and half European, but never belonging properly to either. We need to meet
God in the Lord Jesus Christ speaking immediately to us in our particular
circumstances, in a way that assures us that we can be authentic Africans and true
Christians (Bediako 2000:23).°

For the many African Christians to meet God in Jesus Christ, He has to speak to them in their
own language. One of the reasons for building diocesan Pastoral Training Centres was to
enable the lay leaders to be trained in their local languages (supra 1.1.3.6). The use of

language was an issue that emerged from the research,
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7.3.1 The Languages used at Pastoral Training Centres

Healey and Sybertz (1996:13) carried out a study of theology in oral cultures and declared
that their work was an ongoing Alfrican journey of inculturation and contextualization. They
said use of local languages was a rooting of the gospel into local cultures and societies.
According to these two, the guides on that journey were African proverbs, sayings, riddles,
stories, myths, plays, songs, cultural symbols and real life experiences. This makes it
imperative to teach people who attend courses at Pastoral Training Centres in their first
languages. Consequently, directors and trainers should know the languages used at their

Pastoral Training Centre.

More Pastoral Training Centres should be set up in different localities so that they are used to
tap from the treasures of the different languages. If peoples’ life experiences are discussed in
their mother tongues then those experiences get the gospel meaning, which speaks to their
heart. There is great richness and wealth in the Shona and Ndebele culture, language,
traditions and customs, which could be used in deepening the Christian teachings (supra
5.1.1.3). Besides deepening the teachings, using local languages would be a response to the
challenges of inculturation. This is one of the recommended ways to engage ordinary
laypeople in inculturation. One of the challenges of inculturation in Africa today is to bridge
the gap between African cultural symbols and Christianity. Appropriate local language
expressions should be developed to enable trainers to present theological concepts in words
that speak to people in their everyday life (supra 5.1.1.3). Since English is used officially in
the training of directors and trainers, a further study is necessary to adapt the theological
content of what they teach to comrect focal meaning (Healey and Sybertz (1996:18). Pobee
(1979:22) points out that the concern of African theology is to interpret essential Christian
faith in authentic African languages of our time so that there may be genuine dialogue

between the Christian faith and African culture.

Research has shown that most Pastoral Training Centres use the languages spoken in the
locality for their training sessions (supra 5.1.1.2). However in most dioceses there is only one
Pastoral Training Centre, which means some people who go for training leam in a different
language from the one they use in their home areas, hence the suggestion to have more that
one Pastoral Training Centre in a diocese. Most of the official documents used as manuals are
in English, therefore, there is need to adapt some of the basic texts into local languages. It is

the task of directors and their teams to re-express the original Christian message in an African
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cultural context of the very people they serve (Healey and Sybertz (1996:18). Paying
attention to the use of local languages will help Pastoral Training Centres to achieve its aim

of involving every member in evangelization and theologizing.

According to this research, Pastoral Training Centres are so far the most formal places for
laypeople to get involved in theological discussions (supra 4.2.3). They should be made into
places where grassroots theology can take place (Kalilombe 1999:188-195). Grassroots
theology is an empowerment of the ordinary people for their mission, which is one of the
significance of this study. The study hopes to help bishops set up structures that allow
laypeople to play an informed, active and effective role along side their priests in carrying out
the dialogue between Christianity and the role of the ancestors in the life of the African
people (supra 1.2.3). Most laypeople live their faith within their African world-view. On the
other hand, the priests besides sharing in the African world-view have studied Christian
theology. Therefore, directors and trainers should be people who have received expert
training to facilitate discussions and other deliberations. If the directors are not experts then,

they should be mature and experienced in the pastoral field.

7.3.2 Traditions still practised in Christian families.

Most Christians in Zimbabwe live in such a way that the once considered strange traditional
beliefs and Christianity co-exist in their daily lives (supra 2.2). On one hand they believe in
Christ and yet they also believe that their lives are controlled by their ancestral spirits
vadzimu/amadlozi. When a parent dies their spirits are called vadzimwamadlozi. It is
important for Christians to have a right relationship with their ancestors and not live in fear
since Christ has freed them. Most of the rituals taking place in Christian families are not
contrary to the Gospel (supra 5.1.6). The traditional birth, marriage and death rituals find
many parallels in Christian rituals.

For Africans, the family is the natural environment in which a person is born, lives and dies.
The African Family is different from the Western understanding of family. When the
Africans talk of a family it is not nuclear but it means all the homesteads in the area where
there are grandparents, aunts, uncles, cousins, children and grandchildren’s homes (supra
5.1.4). The term ‘extended family’ is the Western concept of looking at families, which does
not fit the African understanding of family. In Africa the family includes all members, the

living and the living dead, who are the vadzimwamadlozi ancestors. The ancestors are not
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home ceremony kurova guva/umbuyiso. Harvest feasts and different petitions, like asking for
rain, or requests for relief from plagues and sicknesses are community rituals (supra 5.1.2).
Special rites and prayers are offered to the ancestors. Ancestors are believed to punish for
offences against the family or tribe mostly through sickness and death (supra 5.1.3).

Research on the African traditional rituals still practised in Christian families today revealed
that although the whole traditional family ethos is being eroded, the family is still a place
where everyday cvents are being done religiously (supra 5.1.2). In most families birth,

marriage and death rituals are still performed.

Birth rituals: Rituals that have to do with babies are to nurture and initiate them into the
family. Some customs that are still being practised include, the taking of medicines by
expecting mothers to help them at child birth, babies who die before teething are still buried
by women near rivers, naming of babies although not taken as seriously as formerly, most
children are given popular names or Christian names of relatives. When babies are brought
for baptism, some other rituals would have been performed such as using medicines to fortify
the baby against evil and ritualistic naming of babies (supra 5.1.2.1). There is need to
develop a catechesis for expecting mothers like in the diocese of Gweru they have catechesis
for mothers who wish to have their babies baptised (Dube 1992:20).

Marriage rituals: Concening marriage rituals both families of the groom and the bride are
still participating in the bonding of families, although the economic aspect is overshadowing
the social and religious characteristics of marriage. Some parents are abusing the custom of
paying bride wealth by asking for lots of money. Traditionally roora/amalobolo used to be a
symbol of union between two families. Polygamy and inheriting wives is still prevalent
especially in some rural areas. A marriage without children is still considered incomplete
{supra 5.1.2.1).

Rainmaking ceremonies are performed in both the traditional and Christian ways.
Community lay leaders or parish priests lead the Christian rainmaking ceremonies. The
ceremony begins with processions (supra 5.1.2.1). Most of these practices still go on because
there is a strong and undying relationship between the living and the ancestors among the
Shona and Ndebele.
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7.3.3 The living and their vadzimu/amadiozi ancestors

African Traditional Religion still influences Christians in Zimbabwe. It is accepted by most
of the Catholics in Zimbabwe that the vadzimwamadiozi are part of their family. Most would
want that they as Christians keep good relationships with them (supra 5.1.3.1). Traditionally
the ancestors are said to be the intermediaries between the living family and God. In
Zimbabwe, praying through the ancestors adding the condition, “those with God” has been
incorporated into Church’s intercessory prayers for the dead (RCBC 1968:256-257). Today
many families keep the relationship with their dead through libations of beer, snuff, food,
prayers and others through Christian rituals. A thorough study of ancestral spirits is an
absolute must if Christianity is to take root and form an integrated African Christian. The
Shona and Ndebele Christians will continue to appeal to their ancestors in cases of sickness
and death and any other calamity in the family (supra 5.1.3.1). The Pastoral Training Centres
should offer platforms for inculturation. There are some young Catholics who strongly
believe that Christians should have nothing to do with any of the African traditional practices.
Perhaps it is due to the influence of modem technology and ideas. The syllabi and
methodology used by Pastoral Training Centres should include inculturation and African
Traditiona! Religion if they are to be relevant to the present religious context. That way

Pastoral Training Centres can become the privileged places for the evangelization of cultures,

7.3.4 The kurova guva/umbuyiso and the ancestors

In life and in death everyone matters to the African, this is why the kurova guva/umbuyiso
ceremony or any other memorial services are still very much part and parcel of every African
family. The kurova guva‘umbuyiso ceremonies are still celebrated under various forms such
as memorial services or unveiling of tombstones. There are Masses and prayers that are often
offered in conjunction with traditional rituals celebrated in families (supra 5.1.4.1). The
challenge for the Church in Zimbabwe is ensuring that Christians accept Christ as a power
greater than all powers central to the African world-view. Bediako (2000:24-33) suggests that
the starting point is making Jesus everyone’s family member, then in Africa he can be an

ancestor.

Kalilombe (1999) argues that Africans who are insiders should carry out theological enquiries
on the ancestors. He says that if he as an African does the research then he returns in spirit to
where his people were. He would not be talking anymore about the customs and beliefs of the
“pagans” in the bushes of Africa. He would be speaking of his father and mother, his uncles
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and aunts, his brothers and sisters and relatives who are in the next world. He says he would
be dealing with the sacred traditions handed over by generations of ancestors even when he
might not fully agree with every belief about them (Kalilombe 1999: 119).

In Zimbabwe, extensive research and consuitation by the ZCBC Theological Commission, on
the ritual of kurova guva/umbuyiso are at an advanced stage. The Commission is made up of
the Seminary Professors only. It is to such a commission that the Kalilombe recommends
laypeople to be actively involved members. This research is not involved in the ongoing
debate on whether the ritual is a sacrifice or a veneration of the ancestors. It is interested in
the catechesis that should be given on the ritual. Catechesis should begin from where the
people are. It is mostly the laypeople who have to deal frequently and directly with the
dilemma and challenges of the ancestors. At the Special Synod for Africa, bishops agreed that
laypeople cannot speak out convincingly today on important questions which fall within their
spheres of influence because they lack proper formation (McGarry 1995:82).°

According to this research, most of the Christian families follow the ritual that has been laid
down by the ZCBC (1982). Some of the rituals that are performed under cover of darkness
are the consultation of the n’anga, the procession from the grave to the homestead at dawn,
talking to the spirits, Killing chickens, pouring of libations of either beer, snuff or blood,
giving of a human or animal host to the dead person’s spirit and having sexual intercourse
between the widow and officiating brothers (supra 5.1.4.2). All these different rituals signify
the bringing back of the spirit to the different tribal groups interviewed during research,
Responses showed that there were diverse practices even in the same dioceses, and yet all
seem to accept that it was an important ritual in these cultures, which the Church cannot just

ignore. According to some Christians however, this ritual should just be stopped and banned.

The conclusions reached by this study are that the kurova guva/umbuyiso ceremony will
continue to be performed in one way or another. The fact that respondents showed that there
were some unacceptable elements in the ritual was an indication that they should be involved
in the process of throwing the light of Christ into purifying the unchristian practices. Not
many Christians have problems where the ritual is understood as praying for the dead and
consoling the bereaved. Ways of replacing the function of the n’anga should be sought since
according to some families if the n’anga is not consulted then the ritual has not been

satisfactorily done. According to Shona tradition the n’anga is to be consulted. Mugwagwa
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(2001) explains that consulting the »’anga after someone has died was like conducting a post

mortem in the western culture.

A lot of discussions should be done among the Ndebele on the issue of the bull for the
ancestors. Traditionally, the Tonga regarded the sexual act between the widow and the
brother in-law as a sacred action, which sealed the relationship they had with their deceased
brother and it signified his coming back to life. This calls for a deeper catechesis to be
developed rather than just say it should be stopped as it may spread HIV/AIDS. Perhaps a
ritual that signifies a deeper bonding among the living members could be found to replace the
sexual act. The Tonga people should be involved in searching for a Christian form of bonding
that would satisfactorily replace the sexual act. Pastoral Training Centres are appropriate
places where experiences can be experimented upon in the process of finalizing a Christian

kurova guva/umbuyiso ceremony.

7.3.5 The n’anga

Historically, Christian missionaries were dealing heavily with what they called “pagan
practices” indiscriminately. The Shona and Ndebele believe that spirits are not God and yet
they are above the living people (supra 2.2.1). Even after the missionaries told the new
converts that all spirits were evil spirits, people did not stop consulting spirits through the
n’anga but continued to do so only avoiding the eyes of the priests and other leading
Christians, Members of other denominations also did not stop, Some members continued to
drink and brew beer as long as their ministers did not see them and went to the n’anga or

conducted the kurova guva/umbuyiso ceremonies unseen by Church officials (supra 5.1.5).

The main functions of the n'anga were to link the living and the dead. When people wanted
to get messages from the other world in times of sickness and death, they would go to them.
One of the common ways the n'anga would receive those messages would be through spirit
possession, The Churches failed to adequately address the issue of ancestors therefore they
could not convince their converts not to go to the n‘anga. In this study the question asked was
“What problems usually send Christians to consult the n’anga?” (Question 9) The aim of this
question was to let the people say out those issues that the Church still needs to respond to.
Problems that send Christians to consult the n’anga stem from the undying relationship

between the living and their dead.



219

There are Christians who still go to consult the n'anga in cases of illness and other
misfortunes in their families. Most people use pragmatic approaches to illness like the woman
described under Hwange who went to different practitioners (n'anga, prophets, hospital) for
different ailments. When there are illnesses and deaths in the family, they will go and consult
to find out which spirit is troubling themn and how to remedy it. There is a deep fear of the
spirits, which needs to be addressed by the message of Christ. A lot of people would benefit
if there were more exorcisms done by the Church since many believe that spirits caused their
illnesses. Gundani (1999) reported that many Catholics wanted to see a situation where a
ministry of exorcism was established within the Catholic Church and received recognition
from bishops. The services of those priests who are involved in the ministry of exorcism are
appreciated (Shoko 2003:208-235).

The research findings show that the influence of the n‘anga is still very strong in Zimbabwe.
From this research the n’anga seemed respected, needed, feared and unwanted. Respondents
have expressed mixed feelings. When people go to the »’anga and get healed the n'anga are
respected. When there are illnesses and frequent deaths in families, the n'anga are needed.
When the n'anga are invited to the villages for cleansing ceremonies they are feared and
finally, Christians do not want to be associated with them (supra 5.1.5). The Church should
not be silent about the African spirit world. People’s experiences of the spirit world should
not be ignored. These experiences should be brought into the light so that no one goes to the
n'anga by night. To minimize double standards currently characteristic of most Zimbabwean

Christians, ministries that respond to this context should be reinforced.

7.4 Ministries and the Zimbabwe religious context

Some lay ministries that have been taken up in communities include, leading Sunday services
without a priest, teaching catechism in schools and at parishes, ministering to the sick,
conducting funeral services and leading small Christian communities. On the social aspect
lay ministries include, counselling and giving home-based care to HIV/AIDS patients,
working on Commissions of Justice and Peace and Catholic Development and being youth
and marriage advisors. The training of lay leaders and taking up lay ministries has helped
laypeople to realise that it is not only the priests who should give spiritual care to
parishioners, but that they have a big role to play in serving the community (CL 23).
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The mission of the Church is be taken up by all not only by the ordained minister. In a
healthy Church, there is need for a variety of lay ministries. A Church that has no lay
ministries is lacking important elements that make it a body of Christ. Ela (1986:21) observed
that, it was not a clergy that was lacking to the Churches of Africa, but rather the awakening
and recognition of various ministries indispensable for the survival of communities. For the
continual growth of the people of God, Christ established in his Church different ministries,
which are aimed at the good of the whole body (LG 18).

It is not easy to give a clear definition of ministry but there could be detailed descriptions of
some of its functions. The Second Vatican Council points out that ministries are gifts of the
Holy Spirit, which are given for the building up of the body of Christ therefore, all ministry
was for the benefit of others, not primarily for the benefit of the minister (LG 4). Some
offices and roles that are exercised by the lay leaders take their legitimacy formally from the
official ecclesiastical authority (CL 23). That means ministries being exercised in the Church
today in their various forms are a participation in Jesus Christ’s own ministry as the Good
Shepherd (CL 21). Studies on theological and ecumenical documents came up with some
complementing points on what ministry was. Schillebeeckx (1981 :37),% provided something
closer to a definition of ministry when he said, “Ministry in the Church is not a status or state
but a service, a function within the ‘community of God and therefore a “gift of the Holy
Spirit”. McBrien (1987:21)° pointed out that all ministries, ordained and non-ordained are
rooted in the Holy Spirit. They are exercised at different levels in the Church, There are
general ministries to which every member of the Church is called. Burrows (1980:66)'° gives
examples of general ministries as, a life of witness, raising children, explaining and spreading
the teachings of Christ, working for harmonious race relationships, working for law and
order, settling public and private disputes, healing the sick, visiting the elderly and providing
for the needy. It is through these ministries that laypeople build up the Church and sanctify
the world (AA 16).

On the other hand there are specific ministries sometimes called designated ministries.
Designated ministries are those explicitly recognized by the Church as given to some
individual members. In other documents the giving of those ministries to certain members of
the Church is called “mandate” (AA 24). Among designated ministries are both the ordained
and non-ordained. The conferring of these ministries is usually accompanied by a rite, which

establishes the person designated to a special rank for the performance of some ecclesiastical
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function (MQ ). This study is interested in designated lay ministries in accord with the
prescriptions of the law (CL 23).

In the Church different ministries were established at different times in response to the then
prevailing needs. For example when the community of the early Church grew the apostles felt
that there was need to have helpers, so that they would concentrate on preaching the Word
while there were others who would do the serving at tables (Acts 6:1-7). Paul writes to Titus
that he left him in Crete to organise the community and to appoint elders in every town, to
help in the work of the Church (Titus 1:5-13). The ordained ministry is one among many

other ministries needed for the well functioning of the Christian community (CL 3).

7.4.1 Small Christian Communities

Lay ministries are exercised fully in the setting of small Christian communities (GDC 220;
AG 14; CT 16). The research has established that the type of small Christian communities
that exist in Zimbabwean dioceses are what are called out-centres of prayer groups.
Therefore, in urban areas lay ministries are exercised at parish level and rural areas they are
carried out at out-centre level. At out-centres, some members teach catechism and others lead
Sunday services when there is no priest, conduct funerals and other services. A community in
which lay ministries are exercised adequately is a small Christian community, For small
Christian communities to exist in parishes there is no need to have fixed geographical
boundaries. When communities feei the need to have more ministers, it is an indication that
the community is not small anymore, then, natural boundaries should come up. As long as the
people feel they have adequate services from their lay leaders then the community should be
considered small. Even the term ‘small’ is not to be imposed on all the communities; they

could just be called Christian communities.

In Zimbabwe ministries are to be exercised in the setting of small Christian communities.
Both men and women exercise lay ministries within their Christian communities. Some
ministries such as burying the dead are often given to male lay leaders due to cultural
considerations. Traditicnally, men perform the burial rituals while women perform the birth
rituals. Ministries that are relevant to the Zimbabwe context and have emerged in this
research include ministering to the sick, responding to the HIV/AIDS reality and conducting

Christian funerals.



7.4.2 Ministering to the sick

In the African traditional society no member of a family just fell ill or just died. If a person
fell sick, family members did all they could to help the sick person to recover. Since
according to African mentality nothing happens without a cause, traditional healers and
diviners were approached to detect and remove the cause of the illness (supra 5.2.1).
Missionaries in Zimbabwe ruled that Christians should not consult n'anga, but converts
obeyed that rule only when there were no serious problems within their families. Missionaries
have many stories to tell of people keeping the practice while hiding it from them. The
question asked in this research was, “What do Christians think about African traditional
healing?” (Question 12) This question was asked to find ways of helping people to deal with
sickness. The findings are that there are some traditional medicines commonly known and
used in families, although some Christians tend to be secretive about their use of traditional
herbs (supra 5.2.1.3).

Catechesis on the healing ministry was suggested as one way of bringing together three forms
of healing, which are African traditional, healing in African Independent Churches and the
western traditional methods of healing. The research established that lack of response from
the Church to mysterious types of illnesses sends some Christian to faith healers or n'anga
(supra 2.2.1). The traditional healers are sought because they give answers to people and
have time to listen and be with the sick person. This is similar to the practice of the Prophetic
churches where there is emphasis on the healing ministry of Jesus. Mainline Church
organizations such as the Roman Catholic, Anglican and Methodist do not stop people from
using herbs for healing (supra 5.2.1.3).

Traditionally the sick person was looked after until they died no matter what the disease was.
Today there are some HIV/AIDS patients who die alone or in a hospice with no family to
console and support them so that they die with dignity. Catholics are known to flock to
exorcism sessions indicating that they need the Church to address the spirit world which they
believe causes some of the disorders that hospitals fail to cure (Gundani 1999). There is need
for catechesis on the suffering of Jesus Christ in relation to human sickness. Laypeople
should be taught healthy living habits such as the need for rest, balanced diet, cleanliness,
work and good lifestyles. Pastoral Training Centres need to equip communities with practical

ways of looking after the sick. They are to be clear with some beliefs like in the use of



traditional medicines. When lay leaders go for their visits, and prayer with the sick, they
could be encouraged to use holy water and other forms of sacramentals such as the use of
incense. This could be one way of making the sick and their families feel cared for by the
Church,

7.4.3 Response to the HIV/AIDS pandemic

According to Dube (2003:vii) while anyone can get HIV/AIDS, the most marginalized
groups are more vulnerable and likely to lack quality care when infected or sick. Since
HIV/AIDS affects all spheres of life it raises spiritual questions that need to be responded to.
People served by Pastoral Training Centres tum to community leaders and parish priests to
get answers to their questions of why me, my child, my father and so on. Most people served
by Pastoral Training Centres are the humble and lowly rural folks (supra 4.3.1). The sick and
their families needed support and counselling. Findings on ministering to the sick were that
even some strong Christian families are tempted to go all over, to hospitals, traditional
healers or prophets seeking help when there are mysterious illnesses or frequent deaths in
their families. Even when a person was HIV positive, family members would still want to
know why (supra 5.1.2). More and more people in Zimbabwe are tuming to traditional
healing therapies that include the use of herbs.

Pastoral Training Centres were faced with this new phenomenon to which they could not give
satisfactory answers except may be encouraging abstinence. Priests in parishes read pastoral
letiers and explained in sermons the need to attend workshops so as to get more knowledge
on the killer disease (supra 5.2.2.2). Health workers from the government ministry of health,
Non Governmental Organisations and Church health related institutes have been invited to
give workshops, or talks to pastoral workers. Some dioceses appointed full time personnel to
work on the HIV/AIDS programmes. The question asked was, “What has been the response
of Pastoral Training Centres to the HIV/AIDS reality?” (Question 13) This question was
asked to find out if the Pastoral Training Centres realized their part towards working for a
solution to the spread of the pandemic. The question also challenges Pastoral Training
Centres to equip the laity to be involved in the holistic ministry to the sick in the face of the
reality of the HIV/AIDS pandemic.

What some of the Pastoral Training Centres are doing as a response to the HIV/AIDS reality



is not sufficient to address this issue (supra 5.2.2.1). Because HIV/AIDS affects all of life,
which include social, cuitural, economic, political, physical and spiritual aspects, it cails for
joint operations between State and Church. The Church through Pastoral Training Centres is
doing well in working together with everyone who is addressing the pandemic. Both the
patient and the family are aware that the disease is incurable but they need emotional,
psychological, cultural and spiritual help to cope with the illness. Zimbabwe is one of the
countries most affected by the HIV/AIDS pandemic. Since HIV/AIDS affects all spheres of
life, Pastoral Training Centre should equip the lay leaders they train with relevant information
needed to support and counsel the sick and their families. Faced with this pandemic the
Church should not compromise its values but there is no need for it to be stuck on sexual

impurity, which leads to stigmatisation of those who are infected and affected.

Pastoral Training Centres should continue their approach of working together with other
organisations that are addressing the pandemic. It is part of their contribution to fight
HIV/AIDS when they offer workshop facilities for organizations. Therefore, directors and
trainers at Pastoral Training Centres have a very important role of planning and updating their
programmes. This will help everyone to be part of the solution to the HIV/AIDS pandemic.
Many sick people need spiritual help, but the priests are few to attend adequately to all the
patients. There is need to have more lay ministers and religious sisters and brothers trained to
give spiritual help. Even when faced with this pandemic, the Church should not compromise
its values, it should keep championing the rights of the poor, and encouraging people to live
chaste lives but not judging the sick.

7.4.4 Funeral leaders and the Catholic burial rite

Due to the strong belief in life after death, the burial rites are very much elaborated. There are
many people dying in Zimbabwe due to HIV/AIDS and other related diseases (supra 5.2.2.1).
The role of funeral leaders has become very prominent. Many families are very much
satisfied with the services of the community funeral leaders. With the elaborate burial rituals,
it has become necessary that there be more trained funeral leaders in each community. There
are all night vigils before the burials. During the vigils testimonies of how the people
experienced life with the deceased are given. They recount all the good and sometimes the
bad things the person did while they lived. After the burial service some people have to

remain consoling the bereaved family (supra 5.2.3.1).



The Catholic burial rite has been well received by many Zimbabwean people including some
non-Catholics. The rite takes into consideration the complicated ceremonies connected with
traditional burial rituals. The place accorded to the ancestral spirits in the Catholic burial rite
leaves the bereaved family satisfied that their dead have been properly laid to rest (ZCBC
1882). The rite incorporates most of the traditional procedures with suitable prayers said at
the graveside. Christianised traditional invocations are recited asking the ancestors of the
deceased who are with God to accompany him/her to Ged. The researcher’s own translation
of the particularly touching invocations either sung or recited are, “All you fathers,
grandfathers and ancestors and all those of the father’s lineage who are dead and are with
God ... accompany your child to God. All you uncles and grandmothers and all those of the
mother’s lineage who are dead and are with God ... accompany your child to God” (RCBC
1968:256-257).

For all essential ministries Pastoral Training Centres should give sufficient training enabling
lay leaders to render satisfactory services. The number of full-time paid lay leaders is
declining and there is an increase in voluntary lay leaders and even ordinary parishioners are
taking up lay ministries. This obliges Pastoral Training Centres to be more rigorous in their
training programmes. The recommendation here is that Pastoral Training Centres should
produce clear modules for those who teach catechism to adults and children and produce

handbooks or manuals for Christian community leaders.

7.5 The training at Pastoral Training Centres.

The dioceses in Zimbabwe realized that if the Church was to minister effectively to itself and
the world, if its ministry and mission were to be effective, it had to build Pastoral Training
Centres, which would train many community members for lay ministries. The code of canon
law legislated that, “Local ordinaries are to se¢ to it that catechists (lay leaders) are duly
prepared to fulfil their task correctly, namely, that continuing formation is made available to
them, that they acquire a proper knowledge of the Church’s teaching, and that they learn in
theory and in practice the norms proper to the pedagogical disciplines” (CIC 780).

Three years after the Synod for Africa, the General Directory for Catechesis directed that
diocesan pastoral programmes must give absolute priority to the formation of lay leaders

(GDC 234). There are a variety of ways in which this training for leadership can be done. It
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can be leamed and developed through education in formal classroom lectures and workshops
or training on job through experience. Pastoral Training Centres in Zimbabwe, offer formal
classroom lectures to equip lay leaders with essential skills needed for ministries at parishes.
The training of lay leaders has to provide solid spiritual, liturgical, Biblical, doctrinal material
and methodology grounding. This Kind of training will equip them with some techniques on
how to go about playing their roles and to train others (Hastings 1967:225)."' Directors and
trainers nmeed to have basic knowledge of what Pastoral Training Centres are all about
especially their aims and objectives.

7.5.1 Qualities expected of directors and trainers

For Pastoral Training Centres to carry out their purposes well, they need directors. Directors
have the functions of setting goals, planning, organizing, programming, motivating,
coordinating and evaluating the whole enterprise of Pastoral Training Centres (supra 6.1.1).
The ultimate aim of pastoral training is to enable the whole community to experience the
fullness of life in Christ. The level of education of directors and trainers will vary according
to the needs and possibilities of each diocese. However certain standards should be aimed at
by all dioceses so as to give a solid formation to lay leaders. They should be people who are
able to develop a plan of action with clear objectives and practical suggestions that help them
to achieve the mission of the training centres. Directors and trainers must be theologically
trained and have the basic skills such as the ability to teach, knowledge of languages and
other relevant gifts (supra 6.1.1.1). Directors should be able to source and manage funds for
the Pastoral Training Centre. Besides qualifications and experience in the pastoral field,
directors and trainers should be people who accept ideas and suggestions, inspire and show
respect to all those who come to the Pastoral Training Centres. Mature and experienced
directors are able to identify and assess the real needs of the dioceses in as far as faith

education is concerned.

Bishops should be ready to train their cadres for leadership through attending university
courses and workshops. They should be afforded enough time to experience pastoral life both
in urban and rural parishes. These qualities will help them to produce handbooks and manuals

used at parishes by lay leaders for teaching and animating Christian communities.
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Pastoral Training Centres have to respond to current needs, therefore, they need directors
who have initiatives to start new things and keep them alive. They should get involved and
listen with open minds that welcome ideas from others especially from their trainees. They
should be good communicators who keep all stakeholders such as their bishop, parish priests,
lay leaders and all Christians in the diocese updated on relevant information. It is hoped that
these findings will help bishops in making appointments of directors, trainers and other
personnel who are to be in charge of planning, training and managing Pastoral Training
Centres (supra 1.3).

7.5.2 Training programmes

It was said that the training programmes offered then by the Wankie National Catechetical
Training Centre between 1963 and 1974 were so high that the trained catechists were of the
same ranking as the trained schoolteachers (supra 1.1.3.2). The directors and trainers were
degreed, competent professionals. Today Pastoral Training Centres are called to train lay
leaders of even higher calibre because they have to function in different environments and
address a varied audience. In urban areas they have to deal with an educated elite who might
despise their low academic qualifications. Most Pastoral Training Centres in Zimbabwe were
set to serve people in the rural setting of out-schools and out-centres. That type of training
would be inadequate to face the present realities of Zimbabwe. The rural areas are no more as
rural as before, they have a lot of people who have moved back from towns in search of land.
Therefore, there is need for the creation, development and constant evaluation of a
leadership-training curriculum to nurture the present leadership and to cultivate new ones
(supra 6.1). What is needed is a well planned, relevant and inculturated programme of
formation, which can help people to live their faith daily. It is a formation that helps them to
address the aspirations, fears, needs, sufferings and joys (GS 4) of the people they serve.

There is need for joint efforts with other churches and organizations in order to maximise
resources and avoid duplication of efforts, as well as unnecessary competition (Joda-Mbewe
and Hendriks 2003:290). Among other areas of formation the bishops of Africa at their
special Synod 1994 invited all Catholics to enter into an ecumenical dialogue as follows:

United to Jesus Christ by their witness in Africa, Catholics are invited to develop an
ecumenical dialogue with all their baptized brothers and sisters of other Christian
denominations, in order that the unity for which Christ prayed may be achieved, and
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in order that their service to the peoples of the Continent may make the Gospel more
credible in the eyes of those who are searching for God (EA 65).

Through the courses offered at Pastoral Training Centres, lay leaders are trained to become
animators and builders of local Christian communities. Those who go through the whole in-
service-training programmes should be able to train local community leaders in tumn (supra
6.1.2.3). Some of the tasks expected of fully trained lay leaders are preaching to the non-
Christians, leading community prayer especially Sunday service when there is no priest. They
are also expected to take up ministering to the sick, leading Christian funerals, training
community leaders and voluntary lay workers, taking charge of pastoral initiatives and
organizing parish functions. Pastoral Training Centres should give regular in-service training

courses for these ministries.

The training of lay leaders should not just end with the giving of certificates but should be
ongoing. Visiting lay leaders at their workplaces and organizing refresher courses or
meetings for former students are good ways of giving ongoing formation. Another way of
giving ongoing formation is through follow-ups of former students through circulars and
individual letters. On going formation should not be the responsibility of the Pastoral
Training Centres only but of the parishes as well. Retreats and recollection days for lay

leaders can be organised at parish level.

The study has found out that Pastoral Training Centres are trying to do what they were set up
to do. They give leadership courses and train laypeople for the different ministries needed in
their communities. They offer facilities for workshops, meetings and conferences (supra
6.1.9). There are already some self-help skills offered such as secretarial courses but more
technical courses are needed. The formation programme should not only give spiritual inputs
but should try to train the lay faithful so that they will fully exercise their role of inspiring the
temporal order. Christian principles are to permeate the political, cultural, economic and
social spheres, which is the specific task of the laity’s vocation in the world (EA 75). The
Special Synod for Africa recommended that lay leaders should not only receive a sound
initial formation, they should continue to receive not only doctrinal formation but the moral
and social formation as well (EA 90). Pastoral Training Centres should however keep

focussed on their goals and objectives of achieving a mature faith in adults (GCD 104).
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7.5.3 Other training skills at Pastoral Training Centres

The courses offered at Pastoral Training Centres should move with the signs of the times.
This means that the material taught should respond to contemporary issues. This will help lay
leaders to be open and attentive to the needs of the world and the Church. Today’s challenges
that need attention include; growing secularisation, political changes, the influence of mass
media, displacement of peoples intemally and extemnally, need for inculturation, human
development and option for the poor and marginalized, ecumenical dialogue (supra 6.1.3).
An example of responding to the signs of the times is having HIV/AIDS as a major topic on
the syllabus of the Pastoral Training Centres. The Church is to be seen in a wider context of
the broader human community. It has the duty to take part in the economic and social

development and in nation building.

Basic economic self-reliance ensures the establishment of the Church just as does
inculturation (Hastings 1971:13).'? It is unfortunate that for too long the mission of the
Catholic Church in Zimbabwe has been dependent upon foreign money. The local Church has
grown accustomed to getting outside support, so that starting small businesses is seen as
being worldly. Circumstances are now impelling local members of the communities to find
money and other material goods for supporting the Church. Therefore, one way of working
towards self-reliance is equipping laypeople with self-help skills (supra 6.1.3.1). Self-help
projects should move with times to attract all calibres of people, to enhance participation by
all. Besides training for spiritual ministries, Pastoral Training Centres should also impart
business skills for an overall development. Local members of communities should be trained
to support the Church. Laypeople everywhere express the desire to participate responsibly in
all aspects of their lives, whether in politics or in business (CL5). The people of God are body
and soul; therefore they eat, drink, buy and sell. Referring to this all round self-reliance,
Hastings (1971:14) said that it was not only practically advantageous, but it was theologically

necessary that a local Church be itself an economically viable unit.

Some business workshops could be on basic marketing skills, budgeting and money
management for individuals or parish groups that own small income generating projects.
Economic self-sufficiency is an essential attribute of a real established Church. If in-come
generating projects are started at parishes, lay leaders are expected to be involved. Therefore,
most communities select their lay leaders from among the people who are actively involved

in parish activities.
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someone who has love for the Church and is willing to work in collaboration with parish
priests. Missionary zeal and leadership qualities in candidates are essential. The candidate
should be willing to give generous service to the community and possess sufficient education
or intelligent enough to do efficient work. It is an added advantage if properly married

persons led communities since they are more stable members of communities.

Each Pastoral Training Centre will have its own requirements conceming the educational
level needed for entry., Academic qualifications are considered important for some of the
ministries needed in the communities (supra 6.1.5.3). Catechism teaching is often delegated
to schoolteachers because of their ability to pass on knowledge effectively. Ministries
demand certain stability, therefore if married people are chosen there is a better guarantee
that they will serve for some years. The question of gender and ministry could not be avoided

although the main focus of this research was laypeople and their mission.

7.5.5 Gender and Pastoral Training Centres
The Synod of bishops for Africa deplored those African customs and practices that still |
deprive women of their due rights and respect. The Church on the continent was asked to
make every effort to foster the safeguarding of these rights (EA 82). The Synod however,
noted the growing awareness of women’s dignity and their specific role in the Church and in
society. The woman has been in many ways released from the taboos and the myths, which
surrounded her in the past. Women today attain a certain autonomy more rapidly than in
former times. More and more women have access to higher studies making them exacting
and critical (supra 6.1.6). The idea is not to masculinise a woman, but a man should not be
the standard against which a woman measures herself. In Shona and Ndebele they often refer
to women who are exceptionally successful in their undertakings as “men” for example she

works like a man anobata basa semurume/usebenza njengendoda.

Every person should be allowed to contribute fully from the gifts given by the Holy Spirit.
Women were present in the earthily life of Jesus from birth to death. After the annunciation
(Lk 1:26-38) Mary visited Elizabeth who was also expecting John the Baptist (Lk 1:41-45).
When Mary took Jesus to present him at the temple, there they met a special woman Anna
(Lk 2:36-38). He had women disciples who provided for him from their possessions (Lk 8:1-
3). He even had two women friends Martha and Mary (Lk 10:38-42). Jesus had many
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encounters with women, he healed Peter’s mother-in-law (Mk 1:29-31), healed the woman
who had had a haemorrhage for twelve years Mk 5:25-34, a woman who was double bent for
eighteen years (Lk 13:10-17), heals the Syro-phoenician’s dauwghter (Mk 7:24-30), very
daringly a sinful woman anoints Jesus (Lk 7:36-50). These and other incidents not given here
show that Jesus had lots of women disciples. The women’s following of Jesus meant them
spreading the Good News as well. The women were faithful disciples who followed him up
to his death on the cross. At the critical moments when the apostles and disciples failed to be
there (Lk 23:27) the women were there. They followed the Lord along the way of the cross
(Lk 24:49). The women were therefore privileged to be the first to witness to the resurrection
(MK 16:3) and to preach the good news to the world.

There has been an increase in spiritual activities among laywomen since the call by the
Second Vatican Council to involve every member of the Church in evangelization. At present
women are involved in nearly all spheres of life (GS 60) therefore, they ought to be permitted
to play their part fully in ministry. The work of women should not be motivated by the
shortage of priests and/or men, but should stem from their practical ingenuity, ability to
organise and perseverance. Every Christian, of whatever sex, age or situation, is called to be
an apostle. The question asked was, “How is the involvement of women influencing the
trainings at Pastoral Training Centres?” The question was asked to find out the attitude of
people in Zimbabwe on the involvement of women in leading communities and taking up lay

ministries.

The findings were that there was an increase in numbers of men and women who went
through training since the opening of diocesan Pastoral Training Centres. The introduction of
unpaid services saw the number of men dropping while there was a notable increase on the
number of women going for training (supra 6.1.6.1). Women are more self-giving in working
for the Church. They are good at home visiting, praying with sick, counselling and leading
small Christian communities. Women make up the majority of members in the Christian
communities. Women are in the majority of active mature and gifted members of Christian
communities hence most are chosen for community leadership training. There are still some
men who have a very low opinion of women, one male respondent said, “Women have
nothing else to do so they do Church work to be noticed”. Another one said, “In most

communities many ministries are for men, women are only needed to teach catechism to
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children.” In spite of such remarks more and more communities are choosing women to be
their lay leaders (supra 6.1.6.2).

In the Church, when referring to lay ministries there is no distinction between male or female
ministries but in Zimbabwe, keeping with the African tradition most of the funeral leaders are
men. Men still have a dominant role and are mostly chosen to take up lay ministries in
Zimbabwe. Research findings show that in most dioceses lay ministries are distributed along
culturally accepted tasks. Women are mostly chosen for ministries such as teaching
catechism, visiting the sick, giving home-based care to HIV/AIDS patients and guiding youth
groups. Men are selected for ministries that include being funeral leaders, leading Sunday
services when there is no priest, being Holy Communion givers and organising parish
functions (supra 6.1.6.1). Traditionally, men perform burial rituals while women specialize

in birth rituals.

7.5.6 Parishioners’ views of lay leaders

At the African Synod, bishops recognized that the role of lay leaders had been and still
remains a determinative force in establishment and expansion of the Church in Africa. It calls
on the bishops and priests to guarantee them suitable living and working conditions that help
in giving respect to their responsibility (EA 91). The work of lay leaders has been appreciated
ever since the establishment of the Church. In Acts 15:35 it is said that the Apostles
associated themselves with many laypeople in the task of teaching the new faith. Right down
through the ages, laypeople have been referred to as irreplaceable evangelizers. Most of the
documents of the Church take notice and acknowledge the never-ending duties of lay leaders
(CCC 932; CT 65, DCD 71; EN 44; GDC 156, 231-232; LG 31,25; RM 69).

The findings of this research are that lay leaders are appreciated because most of the time
they are available to the communities they serve. They encourage, respect and inspire their
communities and above all they try to lead by example (supra 6.1.8.1). More and more
communities are leaming that Church leadership does not mean the ordained ministry only.
Where the lay leaders share responsibilities with their community members, the community
members take pride and contribute. Communities are becoming self-propagating, that is, their
own members are attracting new members, as was witnessed by the gains made as a result of

the work of trained lay leaders. They are also becoming self-reliant with some parishes giving
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wages to their full-time lay leaders (supra 6.1.7.1). Sometimes the financial burden on the
community is unconsciously manifested in resenting lay leaders. In the past, communities did
not know where the salaries of their lay leaders came from. In independent Zimbabwe, the
Catholic Church is no longer receiving foreign missionaries and large donations. Most of the
new projects have to depend on local funding. In other denominations they have lay ministers
(equivalent to the lay leaders) who are fully engaged in other professions and eam salaries.
These do not therefore need to be remunerated for the services they give to the church.
Instead they contribute one tenth of their earnings to the church (supra 6.1.4.3).

Where the services of full-time lay leaders is required then the question of remuneration
should be considered a matter of justice and not of benevolence (Guide for Catechists 32).
The question of just remuneration for lay leaders has been one of the most difficult to solve in
most dioceses in Zimbabwe. People in Zimbabwe usually want to get well paid for any job
they do. In our present context, society looks down upon people who are not well paid.
Remuneration often created tensions between priests and paid lay leaders (supra 6.1.7.2). Lay
leaders said they were not justly paid while the priests thought that the lay leaders were over-
paid, and did not really work full- time. Due to economic hardships, dioceses and some
communities prefer voluntary lay leaders who serve the community while providing for their
own needs. However, losing full-time trained leaders means also losing quality inputs. The
full-time lay leaders got a more comprehensive training than do the voluntary lay leaders who

attend only workshops or short courses (supra 6.1.7.3).

There are some individuals who do not appreciate to be led by other laypeople and sometimes
make the work of lay leaders difficult. The resentment stems from the seeming inadequate
training or preparation of lay leaders. Another source of resentment could be because for a
long time the laypeople have viewed all Church services to be the work of priests and cannot
adjust to the reality that everyone has a part to play (supra 6.1.8.2). Clarification of the roles
of the lay leaders as community animators and builders should be given to all to enhance
everyone’s participation. (Sofield & Juliano 1987:18-20). Since the apostolate of the Church

concerns all, there must be collaboration between clergy and laity.

7.6 Collaboration in ministry

Before the Second Vatican Council the hierarchical model of the Church had not much room

for collaboration. The Second Vatican Council was very elaborate on the need for
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collaboration between pastors and the laity. Pointing out that many good results for the
Church may be expected from the collaboration between the laypeople and their pastors (LG
37). The Second Vatican Council teaches clearly that the specific vocation of the laity is to
make the Church actively present in those places where only they can spread it (LG 33). The
role of the priest is to build up the Christian community, fostering relations, encouraging

participation by community leaders and coordinating activities in the parish (GDC 224).

Many scholars have observed that fhe tension between the clergy and the laity was brought
about by an overemphasis on the education of the clergy. The Church in Africa has spent
large sums of money to overeducate the few thereby setting themn apart from the laity. Such a
distinction has elevated the clergy’s authority over the laity who has to look up to the clergy
and obey. Further observation was that much has been written on the laity, but most of it
seems to centre on the fact that laypeople are the uneducated masses who look up to the
priests for all their spiritual needs (Bahemuka 1999:217)." The increased educational level of
the Church members has removed church leaders, particularly clergy from the lofty pedestal
they once enjoyed (Means 1993:38)."* The rise of the overall educational level of ordinary
parishioners calls for a rise in the standard of training lay leaders. The decree on the
Apostolate of the Laity says that there should be always an on going formation due to the
ongoing development of persons and to the unfolding of ever-new problems (AA 29),
Intellectual formation will help the lay evangeliser to have a clearer grasp of situations and

problems so as to assess them objectively and handle them prudently.

7.6.1 Working relations

In some dioceses the clergy and lay leaders meet, plan and evaluate their work regularly. In
other dioceses there are certain isolated services where priests and lay leaders collaborate
such as teaching catechism and youth ministries. There is still some paternalism in the clergy-
laity relationship shown by not giving an equal share to the laity in the responsibility for
building up the local communities. Despite a lot of difficulties, the priests have contributed
much by drawing the laity into a partnership in the running of parishes through parish

councils.

Meaningful collaboration between the clergy and the laity will help build up the Church as

family. The establishment of Diocesan Pastoral Councils, since the Second Vatican Council,
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has opened new ways of working together. Diocesan Pastoral Councils have representation
from different levels starting from small Christian community level. These Councils are an
empowerment of laypeople for building the local Church. It is at Diocesan Pastoral Councils
that priests, religious and laity serve on an equal footing and these are a top decision-making
body in a diocese (supra 2.5). Another structure that should empower laypeople for building
the local Church is smali Christian communities. It is in small Christian communities that lay
leaders have a big role to play. In that structure members of the community make decisions,
leaving the priest to coordinate and animate the whole parish. The priest becomes a point of

unity for all small Christian communities.

7.6.2 Ways to enhance a collaborative ministry

All members of the People of God, the clergy, the religious and laypeople work in one and
the same vineyard of the Lord as living members of the Body of Christ (LG 9). All of them
are the goal and subject both of communion and participation in the Church’s saving mission
(EN 49). They all possess gifts and ministries that are diverse yet complement each other (CL
55).

The study has found out that priests should give lay leaders worthwhile tasks and respect
their responsibility as a way of collaborating in ministry. Laypeople are to be considered
mature enough to give meaningful contributions in the running of parishes and to be
encouraged to insist on their right to participate in decision-making, especially on issues that
concern the communities they serve. Lay leaders appreciate the priests who entrust them with

responsibility (supra 6.2.2.1).

7.6.3 Suggestions on the training of future priests

It is at parish level that the collaboration between the clergy and the laity is best realized.
Therefore, it is important that during their training, priests be geared towards co-
responsibility in the pastoral ministry. Once seminary training was accepted by the people as
the highest form of educating future priests. Today there is a call for a new model of
formation (supra 6.2.3). Models of formation should foster maturity and produce people who
are able to work together with others in mutual respect. The models to be selected are
determined by the model of the Church that we want to build in Africa. The bishops have
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already chosen the model of the Church for Africa, which is “Church-as-Family” (EA 81).
Therefore, the models of formation should be such that they form agents who will build the
Church as family. It is a Church where laypeople are taken as responsible partners in
evangelization. The aim of formation of priests should be such that these young men do not
lose contact with reality, or get uprooted from their social context (OT 3). It is a model that
centres on communion, in which priests, religious and laypeople are brothers and sisters to

one another, work together, share the responsibility in decision making.

At present the model of formation in most Catholic institutions is the kind that stresses
authority. Those in formation are taught to obey and depend on authority. They are not
encouraged to take initiatives that foster maturity in members of the Church as Family.
Therefore in some parishes as observed by respondents, priests behave as if they were above
laypeople because of the theological studies they have done and so they tend to become
arrogant (supra 6.2.3.2). Today’s formation should be a process of growth to which an
individual is committed in order to be responsible for the life and mission of the Church.
There is need for a formation whose aim is to form persons who can communicate and
collaborate freely. Authority should be taken as a gift for unity and not power (McGarry
1995: 204).

The study found out that ordinary people say priests need more exposure to working with
Christian families during training. Future priests should be prepared to face life as priests in
this present age. Many laypeople say that the programmes that are already in use are good but
they seem not to foster maturity in those trained (supra 6.2.3.1). Respondents feel that one
way of building the concept of ministry-as-service is to train the ordained and non-ordained
ministers together. This means that some courses for lay leaders could be attended at the
seminary together with the seminarians. Seminarians could also attend specialized courses at
Pastoral Training Centres together with lay leaders. Spending long pastoral periods in
Christian families will help seminarians to experience the life of the ordinary people they will
serve. One respondent actually said, “Seminarians should come and share our life so that

when they become priests they do not demand a lot from us” (supra 6.2.3.1).

Future priests should be equipped with some practical skills that could help them eam a
living. They should emulate the example of Paul who was not a burden to the churches he
established (supra 6.2.3.2). Most people suggested that seminary training be less closed and
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more open to the world to prepare future priests to cope with the demands of the present
world. However, the priests need to be thanked for the success of lay participation in the
Catholic Church in Zimbabwe.

7.7 Conclusion

This chapter has been a theological reflection on the issues that emerged from the research,
In the presentation there was no demarcation of where reflections ended and conclusions
began because conclusions flowed from the reflections. Now the research tums to the fourth

moment of the “circle of praxis” the planning for further action.
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tradition necessitated change in theological method. According to Jose de Mesa and Lode
Wostyn, culture and world events are no longer areas to which theology is adapted and
applied but culture and world events have become the very sources of the theological
enterprise, along with and equal to scripture and tradition (de Mesa and Wostyn 1992:14-
18).? When culture and social change are taken seriously in theology, then the form of
theology is influenced by the locations of where it is being carried out, be it in an American,
European, Latin American or Asian culture. In an African context the best form of
theologizing would be the use of proverbs, stories, sayings, songs or riddles (Muzorewa
1985:80).> The type of theology carmried out using African wisdom is called narrative
theology. Narrative theology is based on the assumption that events precede ideas and that
stories precede propositions (Balcomb 1998:11).* This means experiences are lived before
they can be talked about. Narrative theology is a contribution that has brought a refreshing
shift from theory to practice, to use the words of Nussbaum (1998:178).° Nussbaum actually
says this shift is like mining the gold of African traditional wisdom and adding enough
structure to it so that the rest of the world can see what they have been missing. He, in fact
hoped for many more attempts to follow the trail of Pobee (1979), Wanjohi (1997)° and
Healey and Sybertz (1997) each focussing on the proverbs of their particular culture.
Anthony Balcomb clearly pointed out the benefits of narrative theology where he says:

Many people experience theology as alienating. There often seems to be a gap
between our experience of God and critical reflection on that experience, Few
teachers have not seen the effects of this on theological students, where stresses
placed on faith often become too great to bear. It is for this reason that altemnative
ways of teaching theology that enhance both our faith and our critical faculties are
needed (Balcomb 1998:11).

Narrative theology is a suitable alternative for this research. This research study seeks for
ways of teaching the faith and training lay leaders for their ministry in the Catholic Church in
Zimbabwe (supra 1.2). Therefore, in this research the theological judgement and conclusions
will adopt the narrative model to try and provide a link to the dichotomies indicated above
(supra 8.1)

Detailed discussions of “what” and “how” this will be done are found under each major
theological issue that emerged from the findings. The chapter presents major theological
issues concemning the contribution of Pastoral Training Centres that emerged from the
research, recommendations to bishops, to directors of Pastoral Training Centres and to further

researchers.
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8.1.1.2 Choosing the proverb

Having identified the theme, the next step would be to choose the proverb that describes the
values in the African culture that fits the theme to be taught. It is very important that each
proverb or saying be used in its social and cultural context. There are different versions of
proverbs and even modernized versions such as the original proverb was, what knows is the
soil that baby mouse is ill, and the modem version is what knows is the shoe that the sock is
torn. If the lesson was on “love your neighbour” the lay leader preparing that lesson might
choose a well-known proverb giving the visitor food is keeping for tomorrow. The values in
this proverb are generosity, hospitality, sharing, giving and being compassionate. All these

values would be parallel to what is meant by love your neighbour in (Mt 5:43).

8.1.1.3 A story to explain the proverb

A catechetical lesson might start from this well known Shona and Ndebele saying nof
Jorgiving is setting a trap for yourself/ftomorrow is today. Stories used in these examples are
true experiences but the names of the people have been disguised. The introduction to the
lesson might be the following story that illustrates that “tomorrow is today”. In the village of
Bhoki under chief Ndebele there is Mr Nyathi who married two wives, Mamoyo and
Mashoko. The younger wife Mashoko was never satisfied with whatever she got. She always
thought that Mamoyo had all the good things in life, grown-up children, flourishing fields,
ever-increasing goats and sheep, while her property seemed to dwindle. She therefore, always
looked for an opportunity to pick a quarrel with Mamoyo. A good chance came when
Mashoko had pound three buckets of com to make homemade com meal. She laid her pound
com in the sun to dry while she went to fetch water from the borehole. On retumning, she
found five of Mamoyo’s goats about to finish their delicious meal of pound corn. She called
out to Mamoyo to come and see what her goats had done. Mamoyo was very sorry for what
her goats had done and promised that as soon as her girls retumed from school they would
pound the three buckets to replace the com. Mashoko would not listen to that, all she wanted
was her very com that was eaten up and not somebody’s corn. Mashoko insisted until
Mamoyo asked her what she wanted done. Mashoko said the five goats had to be killed for
her to take her own corn from them. Mamoyo pleaded to no avail. The five goats were finally
killed and Mashoko took the corn, which she could not use anyway. Mamoyo sold meat from
three of her goats and made biltong from two. As she was preparing the meat to make biltong
the whole homestead was filled with the appetizing smell of roasting meat. One of

Mashoko’s beloved sons could not resist the aroma. He went into Mamoyo’s kitchen and
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stole a lot of the meat from the string over the fire. Mamoyo was watching the boy as he ate
most of the meat, then she called out to Mashoko to come out and see what her son had done.
Mashoko came and found the boy was dripping fat from the roasted meat. Mashoko was very
sorry for what his child had done, but Mamoyo would not listen she said she wanted her meat
back. Mashoko pleaded that she would kill two of her goats to replace the stolen meat, but
Mamoyo insisted that the boy should be killed 5o as to have her goat’s meat back. Mashoko
wailed and pleaded. When Mamoyo saw that Mashoko had leamt her lesson well, Mamoyo

said, “It is all right your son is my son and 1 keep these goats for our children.”

Another example that could be used may be at a leadership seminar is the saying the go-
between can be killed for his message. The value in the saying is that if you accept a service it
means you are accepting even the hardships that go with it. Once upon a time there was a
widow in Zaka in the diocese of Masvingo whose only source of income were a herd of cattle
left by her late husband. She had to bring up five children on her own. In 1992 there was a
great drought in Zimbabwe. When the rainy season came, everyone was anxious to plant one
crop or the other. The poor widow had nothing growing in her fields. Two of her cows had
survived the drought. One night the cows escaped from the kraal and ate up all that was
growing in the neighbour’s field. The next moming the owner of the field came armed and
wanted compensation for his crop. The widow pleaded and promised to give him one of the
cows, but the man would not listen. He wanted to be given one of the daughters in marriage.
The widow sought for a go-between who took the matter up with the man. The man would
not have any form of compensation except one of the daughters. The go-between refused to
give him that form of compensation. The neighbour was furious and assaulted the go-
between, beating him up with knobkerries until he was unconscious. After being discharged
from the hospital, the go-between took the case to the chief’s court. There he stood as the
father of the widow’s family. The go-between won the case and the other man [ost his crop,
got nothing in return and was sent away from the area. He and his household had to move
away immediately. The widow’s daughters grew up, finished schooling and started working
in Harare. Each time they came home they brought food and clothing for the go-between who
was then regarded as part of the family.

8.1.1.4 Scripture quotation in reference to the story
The one preparing the iesson could choose two or three texts that are parailel to the story or

proverb. In each encounter discussions on one or two texts is adequate, the other texts could
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pastoral concemns in Africa. It is very important to retum to these sources as Nussbaum said,
using the narrative approach is mining the gold of Aftican traditional wisdom and adding
enough structure to it so that the rest of the world can see what they have been missing (supra
8.1). In the Catholic Church it is not only to see but also to learn and benefit, so whatever
gold is mined in Zimbabwe it should benefit the universal Church hence the retum to the

source of unity, which is the teaching of the Church,

8.1.1.6 Conclusion

The proverb, the story, its bible parallel and the teaching of the Church together help to teach
the Christian faith. The human experience (events, stories, proverbs, sayings, songs, and
riddles) and the Christian teaching are read together dialectically. This brings about
functiona) African Christianity because if the proverb, giving is storing for tomorrow was
used, the people taught or trained would see that giving is storing for tomorrow is the same as
love your neighbour. Integrating the African proverbs and stories, scripture parallels and the
teaching of the Church brings home and Church together. With this method there is no way

of living on two levels, the African level and Christian level.

8.1.2 Theologizing at Pastoral Training Centres

It has been explained above that in an African culture the best form of theologizing would be
the use of proverbs, stories, sayings, songs or riddles (supra 8.1). The narrative theology
proposed in this chapter, is based on the assumption that events precede ideas and that stories
precede propositions (supra 8.1). It was a finding of this research study that there are some
aspects of the kurova guva/umbuyiso that most Christians acknowledge to be opposed to the
teaching of Christ such as wife inheritance, spirit possessions, sacrificing animals, giving
people of animals as spirit mediums of the dead, having sexual intercourse as a ritual and

consulting the » ‘anga (supra 5.1.4.1).

This study proposes to have continuous dialogue between Christianity and traditional rituals
so as to root Christianity and resolve syncretism, which impoverishes both. Shorter (1975:6)
says syncretism is the absence of dialogue or the failure of dialogue. Dialogue means to be
open to give and take and in this case Christianity and African traditional religion give and
take from each other. Pobee (1979:22-30) proposes that the holding of dialogues between
Christian truths and the African world should be an ongoing process that includes laypeople.
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That will be what Kalitombe (1999:167) refers to as doing theology at the grassroots, that is a
joint enterprise that includes even those ordinary men and women who have had no formal
training in the scientific handling of God’s Word. Bevans asks, “As theology becomes more
of a reflection on ordinary human life in the light of the Christian tradition, one might ask
whether ordinary men and women might not, after all, be the best people to theologise”
(Bevans 2004:17).

This study pointed out that the ordinary men and women out there in the parishes are to be
part of this enterprise because they are living their Christian life in their cultural setting. This
means most of the cuitural issues being discussed by Theological Commissions are affecting
them more than the theologians. The theologians in the case of Zimbabwe are mostly the
African priests who teach at the seminary, these have studied the Christian theology well and
their contribution is indispensable. Although they too come from the African background,
most of them know the cultural practices and rituals from studying and not from experience.
This is so because most of them leave their homes when they are still very young going to the
boarding schools for their secondary education. From there they proceed to the pre-seminary
and then on to the major seminary after which they get ordained. At the ages they leave home
they are still too young to be drawn into family councils that arrange funerals or kurova

guva/umbuyiso ceremonies and other rituals.

There are many rituals and other ceremonies still performed by Christian families in
Zimbabwe such as initiation ceremonies, marriage feasts, funerals and the bringing home
ceremony, harvest feasts and different petitions, like asking for rain, or requests for relief
from plagues and sicknesses. The task of this chapter is to suggest how Pastoral Training
Centres can lead in theologizing on these issues. The proposal of this research is for directors
of Pastoral Training Centres to arrange and coordinate theological encounters on three levels,
at parish level, diocesan level and national level. It is a recommendation of this research that
directors of Pastoral Training Centres have the duty to set goals, plan, organise, motivate,
coordinate and evaluate the whole enterprise area of evangelization in the diocese and furnish
all stakeholders with annual reports (supra 8.2.2.1). All directors of Pastoral Training Centres
in Zimbabwe are members of the ZCBC Commission for Christian Formation and Worship
(supra 1.2.1). The Commission holds its meetings twice a year. At such meetings they could
make an action plan on inculturation issues, in this case their action plan could include all the

traditional practices still going on in Christian families. They may prioritise them and allocate
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time span of working on each in liaison with the Theological Commission. Lets suppose they
choose for next year the topic currently under study by the Theological Commission the

kurova guva/umbuyiso ceremony. Below is how the process would be done.

8.1.2.1 At parish level

Parish councils are at a level in the structure of the Church in Zimbabwe that works with
people at the grass-roots level. It was a finding of this research that, on the programmes of
most Pastoral Training Cenires there are leadership courses given to leaders of lay
associations and parish councils (supra 6.1.2.2). When parish councillors go to the Pastoral
Training Centres their leadership courses could include how to lead discussions at parishes as
is already featured in the Hwange training programmes (supra 6.1.2.1). At such courses
participants are given the topic to be discussed that is “what aspects of the kurova
guva/umbuyise do you think are not Christian and what should be done?” They are also
informed that all people are allowed and encouraged to participate. When they have
exhausted the issues they write out their reports and choose representatives who will discuss

their findings at diocesan level.

At parish level the discussions follow the pattern described above (supra 8.1.1). The Pastoral
Training Centre gives the topic to be discussed. In preparation for the parish discussion one
or two members who have a story to share are asked to prepare before hand and the stories
are the introductions to the discussions. The person who tells his/her story chooses an

appropriate proverb.

An example of a story is this of a widow who was married to a Tonga, she is now a parish
councillor in her home diocese. Her proverb is 10 speak is to have been missed by the spear.
“It was at the wmbuyiso ceremony the ritual to bring back the spirit of my late husband who
had died in a road accident. In the final preparations for the ceremony, the whole family of
my late husband was busy preparing food and making sure the beer was ready for the night
vigil. I was not involved in the preparations as 1 was supposed to mourn my late husband for
the last time because by midnight 1 would have a new husband. The eldest brother of my
husband was the officiating officer. According to custom he was to inherit me as his wife.
The wife of this very brother-in-law had recently died and everyone in Binga knew that it was
due to HIV/AIDS related iliness. There was no way out for me.
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After midnight, I was asked to go into my hut, which was my bedroom. The eldest brother
was also asked to follow me into the hut and the door was closed. The rest of the people
started to sing songs of calling the spirit of my late husband to come back into the home to
look after the family. A few elderly men and women were asked to sit near the door in order
to listen to what was going on inside. Their task was to establish that the sexual act was done

at which they would ululate that life had come back to this home.

Inside the hut I was terrified knowing that I would be infected. My brother-in-law tried to
persuade me, but the more he tried the more 1 froze out of fear. After an hour the man went
out of the hut and told the elders that he had failed. The next brother was sent in and he too
could not convince me to do it. When this second brother went out I too went out and told the
elders at the door that I was leaving that very hour to go back to my parents. [ did not want
anything anymore to do with my late husband’s family, neither the three children nor the
wealth we had acquired. I just went away. Later the children were sent to my family”(June
2001).

After listening to such a story anyone should be free to suggest Scripture paraliels. At this
level the discussions end with suggestions of the way forward. When these people are
discussing such matters in the light of the gospel they are theologizing at their own level,
Parish priests and trained lay leaders are experts at these discussions who contribute and
guide discussions. Chosen parish representatives take the findings and some of the stories to

the diocesan forum.

8.1.2.2 At diocesan level

When people come to the Pastoral Training Centre and tell their stories, it becomes what
Kalilombe (1999:167) refers to as doing theology at the grassroots, a joint enterprise that
includes even those ordinary men and women who have had no formal training in the
scientific handling of God’s Word. The composition is different in that only representatives
from parishes are atiending. All parish priests are encouraged to participate at diocesan level
since the issues concem their parishioners. It is advisable for them to get to know the beliefs
of people from different parts of the diocese as parish priests are moved to different parts of

the diocese from time to time.

" At the Pastoral Training Centre where the diocesan discussions are carried out the process
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will differ a bit from that used at the parishes. No new stories will be told but representatives
may share the stories they chose from their areas. The crucial part of the process to be carried
out is collating findings from different parishes. It was a research finding that Pastoral
Training Centres are platforms for discussing issues of inculturation, so directors should be
people who can reconcile clashing viewpoints and not take a stand as a partisan. They should
be able to reach sound conclusions based on evidence. This role demands that they must
develop through study and experience the necessary judgement-making skills (supra 6.1.1.3).
It is at such discussions that their expertise is called for. At this level they will use documents
of the ZCBC and the African Synod very well. Some minor issues that have been answered
by the ZCBC teaching will be resolved at this level. The unresolved big issues will then go to
higher forum, at national level. Diocesan representatives from priests and laity should go for

national discussions.

8.1.2.3 At national level

Literature review in chapter two of this research showed that a {ot has been written on the
kurova guva’umbuyiso (Zvarevashe 1970, Kumbirai 1977, Gundani 1994, Chirikadzi 1997,
Mashonganyika 1997, Chiromba 1999, Neiderberger 1999, Elsener 1999, Mavudzi 2000,
Chidavaenzi 2001, Mugwagwa 2001). It was also discovered that there were two major
differences in views. One camp of thought says that the kurova guva/umbuyiso ceremony
contains sacrificial elements (Chidavaenzi 2000:2). Another camp says the sacrifices in
kurova guva/umbuyiso are douleia that is they are marks of honour, respect or reverence,
which is like the Christian veneration of saints {Kumbirat 1977:124-126). The two camps
agree that the ritval is very important for the Shona and Ndebele and that the practice differs
from place to place even from family to family (supra 2.2.4). Field research findings in
chapter five of this study showed that people’s experience of the spirit world was not given
due attention as a result some Christians performed certain rituals secretly. The conclusion is

that the active voice of the people at the grassroots level is not heard.

At national level the diocesan representatives bring to the Theological Commission the voices
of the people from their different places. Each delegation shares their experiences. All
experiences are collated. Mixed groups are tasked to do some collective listening that is
looking for similarities and major differences. The task then turns to discuss the differences
and let the representatives make their contributions. At this level they have listened to

people’s stories, they use documents of the ZCBC, they listen to voice of the teaching Church



251

and study what other African theologians have to say on such or similar issues. Conclusions
drawn at national level could then be given back to parishes for implementation ad
experimentum. After two or three years, evaluations and adoptions could be made and
promulgated by the ZCBC for use by Christians. This process does not need a lot of funds
since most of the discussions are to be carried out at parish level with only two sessions at

diocesan level and one annual session at national level.

8.1.3 Building Small Christian communities relevant to Zimbabwe

Small Christian communities are groups of Christians who, at the level of the family or in a
similar restricted setting, come together for prayer, scripture reading, catechesis and
discussion on human and ecclesial problems, with a view to a common commitment.
According to the Tanzania Episcopal Conference:

A small Christian community is a gathering of Christian families whose members live
together in a neighbourhood. They live under Jesus Christ as their Lord and under the
guidance of the Holy Spirit, who helps them to persevere in prayer, to love one
another, and to help one another in every way both materially and spiritually (Mringi
1995; 92).

The findings of this research study were that what functioned as smali Christian communities
in Zimbabwe were out-centres, and the so-called small Christian communities called by
different names (minamato mumapoka lines, villages, masabhuku, or sections in urban areas)
were prayer groups that met during the week (supra 5.2.2.3). According to Kalilombe (1984)
the two systems of outstations and small Christian communities are different in many ways.
The ecclesiology of the two are diverse therefore, the methods and implementations of the
two had to be different. In Zimbabwe the adoption of small Christian communities as a
pastoral priority was mainly theological and lacked the local practical ways of

implementation.

The experience in Zimbabwe is that the boundaries of most small Christian communities
especially in rural areas were artificially structured and can cause tension. In fact they were
structured as mini-out-centres. There have been no changes in approach, attitudes and
objectives to suit the new system (supra 2.3.2). For small Christian communities to exist in
parishes there is no need to have fixed geographical boundaries. One example is on the
teaching that the small Christian community should function as a family. When there is

illnesses or death the community leaders should be told. The community leaders are told first
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only if they happen to be close relatives of the sick or bereaved family. Otherwise the report
goes first to relatives of the deceased who might be members of other small Christian
communities. It happened that a priest was called to a small Christian community where one
of the members had passed away. The priest came and put on his vestments and was ready to
begin. The local custom there was that the priest would be officially greeted and then asked
to lead the service. The community leader welcomed the priest and said, “We are glad to
have the priest here with us although I, as the leader of the community to which this man
belonged was not informed of this death.” The problem had arisen from the fact that the
leader of this community was not related to the dead person. So the bereaved family went to
the leader of the next community who was an uncle to this family. The good priest said he
was sorry for that and would rectify it after burying their departed brother. When death

strikes a few people remember about small Christian communities.

Hard and fast rules are not life giving they rather turn communities into sterile settings. A
case was reported during the research interviews (supra 5.2.2.1) of a priest who adhered to
the rules of not accepting reports of illness or deaths from family members except through
small Christian community leaders. A woman was very disappointed that her daughter died
without receiving the last sacraments just because the priest said the request should have
come from the community leader. The woman’s story was that her daughter who belonged to
a small Christian community in town drove to visit her mother in the rural areas. Before
supper the young woman suddenly became very ill. The mother, who could not drive, ran
most of the four kilometres to the mission station to ask the priest if he could come and anoint
her dying daughter. The priest refused to go since he insisted that the community leader as
the link person should have brought the message (supra 5.2.2.3). The poor woman returned to
the village to look for the community leader, who promptly went to call the priest but by the
time the priest came, the daughter had died. The whole small Christian community was
disappointed and as soon as that priest was moved to another place that was the end of that

small Christian community.

It is a recommendation of this study that further research is needed to find ways of building
small Christian communities that suits their ecclesiology (infra 8.2.3.4). Imposing uniformity
from ready-made structures witl make small Christian communities artificial and not function
when there is no force from above. Communities are not static but dynamic. Forcing

uniformity destroys them,
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8.1.4 Community participation in looking after the sick

In chapter two of this study, literature showed that most Christians are very pragmatic when it
comes to seeking healing (supra 2.2.1). Kabasele Lumbala (1998) clearly defined what
sickness means in African cultures he says:

In Bantu Africa sickness represents a lack of harmony and balance, a disorder
introduced into the social and cosmic fabric. This disorder is viewed as resulting from
different causes. If illness is discovered to have resulted from ordinary and visible
causes, one has recourse to ordinary remedies in the visible order, using medicines. A
different level of concem occurs when an illness is not “ordinary.” An illness by
supernatural causes enjoins another level of cure (Lumbala 1998:79).

Whatever the source of illness is, Christians want to find solace from the Church, This study
has found out that praying for the sick has been limited to celebrating the sacrament of
anointing the sick. And that in present day Zimbabwe, it has become impossible for the
priests to anoint all the sick (supra 5.2.2.3). Small Christian communities are trying to find
practical ways of coping with illness especially with the HIV/AIDS pandemic. Sphiwe the
sister to Mr Manana came from Lupane to visit her niece Anna Manana who was terminally
ill. Mr Manana belonged to Section Four in Njube Township Bulawayo. Sphiwe said she
would never forget the love she witnessed from the families of that Section who met every
evening for prayers in the house of Mr Manana. The community lay leader was a young
woman who conducted the daily evening prayers. Sphiwe observed that this was a long
illness therefore different community members took tums in leading the prayer sessions.
Sphiwe noticed that the small Christian community had its own structure of these prayer
sessions. Hymns were sung as people gathered. After an opening prayer an appropriate
reading was taken from the bible. One or two people would share what they got from the
bible reading. Sphiwe also participated in the reflections. General intercessory prayers were
then said. After intercessions the community leader sprinkled Holy water on the sick person
and on everyone present. During the sprinkling of water a fitting hymn was always sung. The
sessions ended with a spontaneous closing prayer from the leader of the day and the “Our
Father”. If they did not have a session like this, they would pray the rosary. During the day
the aunt would ask Anna how she felt during the sessions, Her responses were that she felt
up-lified. It was a finding of this research that it was the duty of the Christian community to
be present to its sick members and not wait for the priest (supra 5.2.1). The Communion

giver came once every week to bring Anna Holy Communion. The parish priest had his



regular visits to the sick members in the sections. Sphiwe said whenever Anna called for the
priest or when the family called the priest that Anna was very sick, he would come to anoint

her, listen to her confessions and bring her Holy Communion.

8.1.5 Women lay leaders

Research established that there were more women lay leaders. Women form the majority of
parishioners and they are leaders of their communities and are on parish and diocesan
pastoral councils (supra 6.1.6.3). Most of the ministries they were taking up were teaching
catechism, visiting the sick, being trained to give home-based care to HIV/AIDS patients,
giving guidance to youth groups and being marriage advisors. It was noted that there were
less male lay leaders. But men were mostly asked to be funeral leaders, leading Sunday
services, being Communion givers (supra 6.1.6.1). Musha mukadzi/umuzi ngumufazi (a home
is the mother). This Shona and Ndebele saying fits well with the role of women in the parish
as lay leaders. Women are the backbone of the Catholic Church in Zimbabwe and are
strongly committed to the life and work of their parishes this was a finding from the research
although some male respondents said it was because women had nothing else to do (supra
6.1.6.1). In the life of Jesus women became disciples and their encounters with him spread
the Good News (supra 7.5.5).

1 had the privilege to meet Mbuya Colleta Mangwende before she passed away in 2003. [
asked her how it was possible for her to go for catechetical training at the then Wankie
National Catechetical Training Centre. The national centre apart from religious sisters did not
accept women trainees except a few wives of the catechists who sometimes followed some of
the courses. She said she was teaching catechism even before the Wankie centre was built.
She started as a young married woman to teach women and prepare them for marmiage. In
1953 she and other young women were the founders of the association of St Anne in the
diocese of Gweru. She worked zealously and started St Anne’s groups in many parishes
around Kwekwe. She and her companion (VaRofina Mhere) used to visit the new groups on

bicycles with their babies on their backs.

Ten years down the line in 1963 (supra 1.1.3.5) the National Catechetical Training Centre
was established and she very much desired to go there for the course. She got to know about
this centre because one of the first men to be sent by the diocese of Gweru was from

Kwekwe. She said they did not accept her because one of the conditions was that only
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Many Zimbabwean women take up lay leadership posts in their communities and are
executives in parish councils, The leadership of women seems not to be questioned; therefore
this study did not focus particularly on the involvement of women but was rather concerned
about the inadequacy of the training given to both male and female lay leaders. The findings
of this research are that although some ministries were still distributed according to
traditionally accepted roles of men and women such as leading at funerals, many
communities are accepting women as funeral leaders. Some respondents even pointed out
that women were taking part in digging graves in rural areas to help the few men remaining

in the villages (supra 6.1.6.1).

8.1.6 Enhancing collaboration in ministry

The Second Vatican Council was very elaborate on the need for collaboration between
pastors and the laity. Pointing out that many good results for the Church may be expected
from the collaboration between the laypeople and their pastors. With collaboration the laity
will have their sense of responsibility strengthened. The pastors will benefit from the
experience of the laity and be able to read the signs of the times. Through collaboration the
whole Church will draw strength from all her members for a more effective accomplishment
of its mission (LG 37).

Laypeople being in the majority of the People of God have a greater share in the mission of
the Church, hence the need to improve collaboration with the clergy and religious in carrying
out the mission. Giving laypeople key decision-making posts in the structures of the diocese
is empowering them for building up the local Church. In one of the dioceses in Zimbabwe,
the method they used to start Christian Communities was a way that enhanced collaboration.
People were made aware of the inner value of coming together, praying together and
knowing each other. They started by making short-term projects like building their own small
churches, contributing to the formation of their catechists and leaders. The priests gave the
responsibility of Liturgy, catechurmens and pastoral finances to the communities. During the
visitations, priests would involve all members of the community in discussing their problems.
This method gave the grassroots communities a sense of belonging, collaboration, self-
reliance and it developed in them a sense of responsibility and service (Dachs and Rea 1979:
169). '
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Parish priests should consider the laity mature enough to contribute to the development, the
missionary activity and the self-reliance of the Church. During the liberation war in
Zimbabwe, the diocese of Hwange witnessed the destruction of many of “Father’s Churches”,
These were called Father’s Churches because they were built by the priests and not by the
community. At independence a new trend developed. The Christian communities started to
build their own Churches, which resembled the traditional buildings in their areas. The

communities have their own lay leaders whom they support financially.

The Second Vatican Council stated that all approaches to the Church would be partial without
a shared responsibility in ministry, “A Church is not truly established, does not lead a full
life, is not a perfect sign of Christ among people, unless a laity worthy of the name exists and
works along with the hierarchy” (AG 21).

Collaboration at this level requires that Christians be given training for their responsibility. A
laywoman then member of the training team has a story to tell. She was working at Pastoral
Training Centre in collaboration with a diocesan priest. The priest did his studies in Ireland
while the woman went to the GABA Pastoral Institute in East Africa. The woman had better
methods of teaching and so people appreciated her input. This brought a lot tensions between
the two team mates. Once they went to give a weekend course at one of the out-centres in the
remote arcas. When they had finished their course the people started to give their vote of
thanks to the two. Like always a great praise went to the woman. When the people were still
giving their speeches, the priest went out took his car and drove off. When the people realized
what had happened they organized a donkey-pulled cart to take the woman to where she
could get buses to take her back to the Pastoral Training Centre. The priest in this story seems
to be the one who does not promote collaboration. In fact the inputs of the priests were very
deep. He used to be called to big conferences to present papers on the participation of
laypeople in the mission of the Church. At those conferences his papers were very much
appreciated and published. The problem was on the methods used by the two mates. The
woman used the life-centred approach, using stories and down-to earth examples in her
teaching. The priest used the lecture method and so the simple people who came to the
Pastoral Training Centres or were given workshops at their parishes did not gain much from
him. If they had planned together for their courses they would have complemented each

other.
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8.1.7 Seminary training

The programmes that are already in use are good but what are needed are new models. -
Models that prioritise fostering maturity and producing people who are able to work together
with others in mutual respect. The choice of models to use is determined by the model of the
Church that we want to build. The bishops have already chosen the model of the Church for
Africa “Church-as-Family” (EA 63). Therefore the models of formation should be such that
they form agents who will build the Church as family. It is a model that centres on
communion, in which priests, religious and laypeople are brothers and sisters to one another,
work together, share responsibility for decision making. In that Church, laypeople are taken
as adults and partners in evangelization. It was a finding of this research that each diocese
should put in place a policy on the supplementary formation of their seminarians to ensure
that they got the necessary exposure they cannot be given in the setting of the seminary
(supra 6.2.3.3).

This research finding made me recall an encounter I had with one of the first priests Fr K
Mavima of Masvingo diocese. The elderly priest confronted me when | was at his parish
visiting a community of sisters at that same parish. He said it was a prerequisite to have been
trained as a teacher to start seminary studies in their day. He pointed out that during the years
of training they had to eam money during the holidays from teaching. From their eamings
they bought their clothing, got travelling fares and pocket money. At the seminary they
washed their clothes, helped in the kitchen and worked in the fields. As a priest he made it a
point to set up a small income- generating project for his up-keep. He said in his days,
parishioners expected help from priests unlike now when they have to pay for the up-keep of
the priests. At his present station he keeps turkeys that provide him with meat. He lamented
today’s seminarians saying they were like chickens that were to be fed from dawn to dusk.
He said they say they have no time because they go to the university to get degrees that do
not help them to preach or teach. He found it unbelievable that the seminarians could not
even prepare a simple meal for themselves. He said it was always his wish to be a staff

member at the seminary to teach about life to the young priests.

Seminarians have their own side of the story. They point out that the old priest does not






unit will have a number of free rooms of which one becomes a kitchenette and another a
small prayer room. In those communities they are given funds to care for each other and may
prepare suppers for the members of the community, otherwise they have all other meals in the
common dining room. This way they can leam to budget and get in touch with the cost of
living. it was one of the findings of this study that seminarians should get a training, which
prepares them for life today (supra 6.2.6). If this is done they will appreciate the meals

provided in the larger community.

The bishops of Zimbabwe have called seminarians to be efficient, open and live a simple life
that is fitting to their environment (ZCBC 1998: 8). They have their prayers and other
devotions in the cells and meet with other cells for the Eucharist. A point to note is that in
order to carry out this all-round formation, well-qualified men and women are needed. There
is a great need for close cooperation with the bishops who have a responsibility to ensure that
the seminarians’ welfare is taken care of at the seminary and at the parishes during the
holidays (Ojil 1999: 264-265).

The friar said they were going to establish their own theologate, which will open its doors to
men and women who wished to study theology. He said their young men had to leam to mix
with young and old men and women as colleagues to facilitate their interactions at parishes as
Tiendrebeogo suggests, “Priests and laity can take part more and more in the same spiritual
retreats and follow the same formation sessions in prayer groups. They can also live together
and take part in the same spiritual exercises like the breviary, Bible shared readings™
(Tiendrebeogo 1999:105).'°

The friar said it would even help the young men to have right relationships with women who
in any case would make up the majority of their parishioners. Jesus had women among his
friends but that did not make him lose his vocation {Lk 10:38-42), It was another finding of
this research that respondents from different dioceses proposed that lay leaders be allowed to
study theology together with future priests (supra 6.2.3.3).

8.2. Pastoral recommendations

8.2.1 For the attention of bishops
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8.2.1.1 Sustainable programmes at Pastoral Training Centres

The research findings were that it was good for Pastoral Training Centres to generate funds
through hosting conferences but they should guard against diverting from their main aim,
which was giving pastoral services to the dioceses (supra 4.2.3). The diocese might not have
sufficient funds to support programmes run at the Pastoral Training Centres, those they
appoint as directors should be able to source funds and run income generating projects to

sustain the pastoral training programmes.

The findings of this study were that Pastoral Training Centres are giving training to a small
number of lay leaders as compared to the many lay leaders at parishes and out-centres who
need training (supra 6.1.6.3). This study has established that there should be more than one
Pastoral Training Centre in a diocese (supra 4.3.3). The advantages of having more than one
Pastoral Training Centre in 2 diocese are that there can be more courses organised. More
people can get a chance to train and are cost effective in many ways as was shown by the

diocese of Hwange, which has at least three Pastoral Training Centres (supra 4.3.1).

Diocesan Pastoral Training Centres are large residential centres with teams of trainers and
have well organized training programmes. The recommendation of this study is to have in
addition to the diocesan Pastoral Training Centre, smaller centres that offer frequent courses
but for shorter durations as compared to the two weeks or four weeks residential courses
given at either Gokomere or Emthonjeni (supra 6.1.2.3). At the smaller centres they could
have training sessions every fourth Saturday of the month for two years. The sessions would
give inputs on the teachings of the Church. Over the two years the programme covers the
teaching in the catechism of the Catholic Church. Once every four months and that is once in
a school term of the Zimbabwean school calendar, they could have a whole weekend’s
programme. These would be sessions when they are taught methods for their different
ministries. Details of the proposed programme are given in appendix 2. It is at such sessions
that the diocesan personnel or any other experts could be called in to give quality inputs.

Areas of the diocese that have more than twenty Christian communities or out-centres that
rely on the services of lay ministers deserve a small training centre. For example, Zhombe
mission in the diocese of Gwenu has more than thirty out-centres, therefore, Zhombe mission
can be a localized training centre for all those out-centres. The mission station in an area

could be used as a Pastoral Training Centre for the several out-centres of the area (supra



4.3.1). The trainers could be the pastoral team in the zone made up of a priest, a religious
sister/brother and one or two lay leaders who have been trained at the diocesan Pastoral
Training Centre. These local trainers will have their own ongoing training courses organised
at diocesan Pastoral Training Centres to foster uniformity in the diocese. In addition, the
diocesan directors and their teams would then have the task to supervise and direct the work

of all missions or zone Pastoral Training Centres,

Other factors that are to be considered in choosing an area for setting up smaller localized
training centres are, areas that have different languages. Referring again to Zhombe mission,
most of the out-centres are Ndebele speaking communities. It is very difficult for lay leaders
of these out-centres to follow the courses conducted in Shona at the diocesan Pastoral
Training Centres in Gweru. Localised programmes are sustainable, as they do not require a
lot of funds.

8.2.1.2 Mandate and fund researches

The initiative to carry out this study was not from the bishops, it was my own initiative. But
on asking the bishops for permission to camry out research in their dioceses they all expressed
the wish to see the work completed and hoped for helpful results (supra 3.4). This type of
support is not enough. Bishops should request, mandate and fund researches in the pastoral
field in order to get a broader picture of the context, which helps them to lead their flocks. If
they were serious with their support of this research, then they are challenged to request

different competent people to carry out studies in the suggested areas for further researches

(infra 8.2.3).

8.2.2 For the attention of Directors of Pastoral Training Centres

8.2.2.1 Relevant, current literature and curriculum development

Directors should avail relevant, current literature in appropriate languages to bishops,
trainees, and parishioners. Directors should set goals, plan, organise, programme, motivate,
coordinate and evaluate the whole enterprise of Pastoral Training Centres and furnish all
stakeholders with annual reports. The training given by the Pastoral Training Centres to those
who take up ministries is not sufficient to enable them to render satisfactory services to
communities. Most of those who have gone through the present training given at some

Pastoral Training Centres are not able to train others in tum (supra 6.1.5). They struggle to
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teach a simple catechetical lesson and therefore cannot think of training others. This study
identified education as a major instrument for raising the standard of lay leaders. Pastoral
Training Centres are not adequate theological schools for laypeople to be fully equipped for
their mission. They should be associated to theological institutes in the country. That way the

educational level of those who go for training will be raised from what it is now,

Pastoral Training Centres should produce clear modules and handbooks for those who take
up different ministries in communities. The first proposal is that Pastoral Training Centres
should find ways of reviving catechetical instructions at parishes. They could perhaps work
on developing a curriculum for catechumens that could be used as a resource book for those
who teach and leam the Catholic faith in Zimbabwe. People have become so mobile that a

national manual is essential.

8.2.2.2 Follow-up on former trainees

Mechanisms should be set up to afford graduates of Pastoral Training Centres with ongoing
formation sessions. Follow-ups in form of circulars are a way of mapping the way forward.
Pastoral Training Centres can organise for former students refreshers courses on the doctrine
of the Church and methods of teaching,

Doctrinal formation: Lay leaders have to understand ihe essentials of the Christian doctrine
before they can communicate it to others. Sacred Scripture should be at the centre of the
whole formation. The current Catechism of the Catholic Church is a fundamental document
in teaching the doctrine of the Church, which should be translated and used as a resource
book by Pastoral Training Centres. Pastoral Training Centres should produce clear modules
for those who teach catechism to adults and children and produce handbooks for Christian

community [eaders.

Methodological formation; Lay leaders should be given techniques of teaching. They are
educators who facilitate the growth of faith in those they teach catechism. Methodological
formation will give lay leaders the ability to listen and respond to people, the skills to
organize leaming activities and to lead communities. To some extent the lay leaders should
be taught to analyse the religious, cultural, sociological, and economic situations so as to find

appropriate ways of evangelization. All Christian communities should participate in



ecumenical dialogue and in other initiatives designed to promote Christian unity. During their

training lay leaders should be taught how to promote an ecumenical spirit in the community.

Besides refresher courses spiritual retreats and recollections are also a good way of ongoing
formation. Lay leaders are to educate others in the faith; they should themselves have a deep
spiritual life. The best way to attain interior maturity is by having an intense sacramental and
prayerful life. The training for this kind of life should be adequately provided for during in-
service training sessions. Some of the exercises that could be provided during training
sessions include, daily Eucharist and daily meditation on scripture. As part of ongoing

spiritual formation, lay leaders should be offered spiritual retreats and recotlections.

8.3 Areas of further research

8.3.1 Jesus Christ the ancestor in every family

This study has shown that the belief in the vadzimw/amadiozi is accepted as good while the
belief in Jesus Christ is also accepted as good. The ancestors according to the findings are not
related to Jesus. This is why Bediako (2000:23) suggests that the starting point should be to
establish that Jesus is an ancestor for every family if Africans are to live as Christians and
Africans on one level. The further study proposed here is not to duplicate the many studies
that have already been made on the ancestors (Mbiti: 1975, Gelfand: 1977, Pobee:1979,
Bozongwana :1983, Nyamiti :1984, Bujo :1992, Haar, Moyo and Nondo :1992, Magesa
11997, Lumbala :1998). Bujo has developed the concept of Jesus Christ the Proto-Ancestor,
As far as establishing Jesus Christ as an ancestor par excellence, Bujo is clear when he says:

When we say that we want to use the concept of ancestor as the basis of Christology,
we refer only to God-fearing ancestors who exercise a good influence on their
descendants. The words of a dying person are of particular significance. The final
event in the life of a dying person is normative for those he or she is leaving behind.
The historical Jesus of Nazareth lived the African ancestor-ideal in the highest degree
(Bujo 1992:79-81)

This is good and clear that Jesus is an ancestor, but the recommendation is for the researcher
to go further and bring Jesus Christ to be 2 member of each family. Perhaps the starting point
can be in developing the theology of the Church-as-Family, the family of God. Church-as-

Family is a new theological category, which deepens the present understanding of the
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Church. The Special Synod for Africa hoped that theologians would work towards the
development of a theology of Church as family (EA 63).

A relevant theology can be developed in Zimbabwe where in God’s family the first born Son
Jesus has been raised from the dead and is the first fruits of those who have died (1 Cor 15:2).
If Christ is the first fruits of all other members of the Mhazi family who have died, he is the

first ancestor of the Mhazi.

8.3.2 HIV/AIDS and culture

An area that needs further investigation is culture and HIV/AIDS. The study can be on how
the Church can help both the patient and the family to cope. The study could try and answer
some questions such as, where is God and Jesus Christ in relation to this disease? How far is
the caring system of the Shona/Ndebele society being undermined by the pandemic? The
ZCBC (1987a) called on the people of Zimbabwe not to panic but to be realistic and assess
the AIDS situation. Although the bishops said the person with AIDS should not be ostracised
but, on the contrary, should receive love and the best care and attention, there are many
people who are neglected by their relatives. How can ignorance compounded by superstition
be dealt with? Who needs healing, is it only those who are sick or is it the whole society? The
ZCBC has issued many statements on HIV/AIDS but their statements need to be supported
by research in the areas they pointed out at different times (Table 2.1).

The Church in Zimbabwe is working together with governmental and non-govermmental
organisations on HIV/AIDS. However, some organisations train and build HIV/AIDS
awareness in people and advocate methods contrary to those taught by the Church. However,
the Church and State are both concemed about the loss of life. The people served by both the
State and the Church are the same, and therefore a muiti-faceted approach to the pandemic is
a must. Further researchers could use most of the research findings made by Church
members in giving practical suggestions to Christians and equipping Christian communities
with practical ways of coping with illness and looking after the sick (Afagbegee 2003:124-
131; Bate 2003:146-165; Fresen 2003:62-69; Munro 2003:32-51; Ncube 2003:78-115; Ryan
2003:2-18)."



8.33 Zimbabwean Small Christian communities

The Ecclesiology of the small Christian communities was not a concern for the Zimbabwe
Catholic Bishops Conference (ZCBC). For ZCBC, AMECEA bishops at their 1976-study
conference had defined it for them. For the AMECEA bishops the small Christian
communities were “simply the most local incarnations of the one, holy, Catholic and
Apostolic Church” (AMECEA 1976:249-512). Small Christian Communities are a rapidly
growing phenomenon in the young churches. Here in Africa the bishops and their
conferences foster small Christian communities as a pastoral priority saying, “It is in such
communities that the Christian faith can be rooted in the life and culture of the African people
and cause it at the same time to spread adequately” (Mringi 1995 40). The synod for Africa
was also not concerned about definitions of theologies but to bring out clearly that the small
Christian communities are the Church seen, lived and renewed from its most basic level of
the Christian faithful (McGarry 1995:144). The concem of a further study is to look at the

small Christian communities from the pastoral point of view.

Mringi, the canonist makes clear the ecclesiology of the small Christian communities. The
AMECEA bishops defined them as the local manifestations of the Church of Christ. Christ is
truly present in all legitimate local congregations of the faithful which united with their
pastors, are known in the New Testament as Churches. The small Christian communities are
authentically the fullness of the Church because the Mystical Body of Christ is fully present
in them, Christ himself unites them and gives them life through his ordained minister and
through the gifts, which the Spirit of Christ pours out on them (PO 2,3). These communities
make up the parish and resemble the Christian communities of the early Church and so they
are local Churches. Building on this ecclesiology a further study is needed to provide the

practical relevant pastoral action.

From this research, it has been found out that the concept of small Christian communities is
understood as synonymous with prayer groups. The people themselves view the small
Christian communities as prayer groups that meet during the week (supra 5.2.2.3). What can
be done so that all members in small Christian communities are responsible for their own
growth and the growth of other members? In the dioceses in Zimbabwe they all claim to have
functioning small Christian communities but on the ground there is not much happening. The
study could focus on building the Zimbabwe type of small Christian communities that evolve

from the Zimbabwe experience and not try to import the type that was started in Latin
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America or in East Africa. Those could just be examples to emulate.

8.4 Conclusion

Ideally, relevant training for any task to be undertaken is required. Laypeople have a great
responsibility of evangelization therefore, they need to be trained, motivated and empowered
to carry out that task. The Catholic Church in Zimbabwe established Pastoral Training
Centres to form and train lay pastoral workers in an organized and systematic way. Basing on
evaluations made at a National Catechetical Conference held in Zimbabwe and on
discussions conducted in preparation for the Special Synod for the Catholic Church in Africa,
there seemed to be an inadequacy in the training of lay leaders in particular and the formation

of laypeople in general.

This study traced the historical establishment of Pastoral Training Centres in Zimbabwe. It
was noted that the history of forming laypeople and training catechists referred to as lay
leaders in this study dated back to (1879) the establishment of the Catholic Church in
Zimbabwe. Initially, every mission station recruited and groomed its own lay leaders. The
problem encountered was that the mission groomed lay leaders were not adequately trained to
impart all the doctrine needed by the new converts at the many outstations that had been
opened in the Zambezi Mission (Dachs and Rea 1979:103). In view of the need for adequate
training, the missionaries agreed (1920) to set up a training school for catechists/teachers.
Around 1931 the Catholic Church changed its strategy of evangelization from Christian
villages to the teaching apostolate (supra 1.1.3.4). This development greatly reduced the need

for training lay leaders, the focus became training school teachers.

For more than thirty years the main thrust of evangelization by the Catholic Church in
Zimbabwe was through their schools. When schools fost the catechising element due to
govemment policies on education, the Church had to find new ways of forming and training
Christians. Once again like in 1920 a national catechetical training school was seen as a
solution to provide parishes, Christian communities and schools with trained lay leaders. It
was at that same time that the Second Vatican Council was calling the whole Church to
involve laypeople in mission (AA 58). The search and efforts to give a thorough formation

and a serious place of action to the laypeople became the programme of every local Catholic






theological judgement and conclusions in chapter eight shifted in style and mode of
presentation to suit the adopted model. Therefore, chapter eight presented the major
theological issues that emerged as a response to the research sub—questions. The plans of

action were discussed under each theological issue.

The theological issue that emerged in response to the research sub-question, “What form of
training is given at the Pastoral Training Centres?” was that there was need for an
inculturated model of teaching. The inculturated mode! of teaching is a proposal to start all

pastoral situations from events experienced, proverbs, sayings or stories (supra 8.1.1).

In response to the sub-question, “Are Pastoral Training Centres taking cognrisance of the
context of the local Church in Zimbabwe?” the issue that emerged was the need to involve
everyone in theological discussions starting from the grassroots level. It was a research
finding that most Christians find that there are some aspects, for example in the kurova
guva/umbuyiso ceremony that are against the teaching of Christ. Ordinary men and women
were t0 be involved in the dialogue between Christianity and traditional rituals to bring

Christians to live on one level,

The third research sub-question was, “What ministries respond to the present context of the
Church in Zimbabwe with the growing presence of small Christian communities?” The
issues that emerged include the need to build small Christian communities relevant to
Zimbabwe. The findings of this research study were that what functioned as small Christian
communities in Zimbabwe were outcentres, and what were called small Christian
communities were prayer groups that met during the week (supra 5.2.2.3). It was established
that the pastoral activities did not match the ecclesiology of small Christian communities. A
recommendation was given for the attention of further researchers to carry out a study on
how to build the Zimbabwe type of small Christian communities that evolve from the
Zimbabwe experience and propose a relevant pastoral action. On the same sub- question
focussing on ministries that respond to the present context, community participation in caring
for the sick was a big issue. This study has found out that in Zimbabwe, praying for the sick
has for a long time been limited to celebrating the sacrament of anointing the sick, and yet in
present day Zimbabwe, it has become impossible for the priests to anoint all the sick (supra
5.2.2.3). Again in response to the same sub-question on lay ministries the issue of gender and

lay leadership emerged. It was a finding of this research that women were the backbone of
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the Catholic Church in Zimbabwe and strongly committed to the life and work of their
parishes (supra 6.1.6.1). This study showed that the leadership of women seemed not to be
questioned, it therefore, focused on the inadequacy of the training given to both male and

female lay leaders.

Two issues emerged on the sub-question, *“What are Pastoral Training Centres doing to foster
collaboration between the clergy and lay leaders?” The first issue was that laypeople were
mature enough to play their part in the mission of the Church. There were a number of
findings on ways of enhancing collaboration between the clergy and lay leaders. It was
established that giving laypeople key decision-making posts in the structures of the diocese
was empowering them for building up the local Church. The establishment of pastoral
councils at parish and at diocesan levels opened new ways of working together. In some

dioceses the clergy and lay leaders met, planned and evaluated their work regularly.

The second issue was the need for a new model of seminary training. The findings were that
each diocese should put in place a policy on the supplementary formation of their seminarians
to ensure that they got the necessary exposure which they cannot be given in the setting of the
seminary (supra 6.2.3.3). Another finding was that seminarians should get a training, which
prepares them for life today (supra 6.2.6). One other finding of this research was that lay
leaders could be allowed to study theology together with future priests (supra 6.2.3.3). Some
plans of action suggested were to divide seminarians into small families (supra 8.1.7).

Laymen and women could be allowed to study theology together with future priests.

Finally, the study ended with recommendations. Two recommendations were directed to
bishops, one was to look into the possibility of setting up localized training centres in various
parts of the dioceses. The second recommendation was to mandate and fund researches in
areas that help them in their pastoral work. Directors of Pastoral Training Centres were
encouraged to avail literature on and develop a national catechetical curriculum. Another
recommendation was to try and put in place mechanisms for follow-ups of former students in
order to provide ongoing formation programmes. Further researchers were recommended to
provide a theology of Christ-member of every family. They were also recommended to make
studies on culture and HIV/AIDS, how the Church can help both the patient and the family to
cope? Lastly, that further researchers focus on how to build a Zimbabwean type of small

Christian community.
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APPENDIX 1

Interview Schedule

Background Information

Position of respondent..........coeciiiiiiiinrriiniicienieenn

Sex of respondent.........cc.ccviiiiiiiiiiiiiriiiniiniiecnin

Establishment of Pastoral Training Centres N
I. What factors led to the establishment of Pastoral Training Centres?

2. How would you describe the mission of Pastoral Training Centres?

3. What were the reasons for the choice of the places where Pastoral Training Centres were

set up?

4. Indicate the changes that were expertenced in parishes due to the work of those who had

been trained at the Pastoral Training Centres?

The Religious context in which Pastoral Training Centres operate

5. Which languages are used at your Pastoral Training Centres?

6. What traditional practices are still being observed in Christian families?













21. Ndiani anoripa vadzidzisi vechitendero?

22. Vatenderi vanotora sei hutungamirn hwevamwe vatenderi?

‘Mushandira pamwe muSangano

23. Ukamai huri pakati pomupuriste nevatungamiriri vemasangano?

24. Ndezvipi zvaunoona sezvinga batsira kuti pave nokushanda pamwe kwakanaka?

25. Zvidzidzo zvipi zvaunofunga kuti zvingawedzerwa pakudzidziswa kwavapuriste kuti

zvigobatsira mukushanda kwavo kana vagadzwa?

Interview Schedule in Ndebele
Ukusungulwa kamatreningi senta okuthuthukiswa ukokhol
1. Yiziphi imbangela zokusungulwas kwamakolitshi okuthuthukiswa lokholo?
2. Zizatho bani exabangela ukukhetwa kwezinawo lapho amakolitshi amiswe khona?
3. Yiziphi injongo zokwakhiwa kwamakolitshi okuthuthukiswa kokholo?
4. Nguquko bani ezibonakalayo ngenxa yemisebenzi yesifundiswa zematreningi senta?
Isimo sokholo lapho okusebenzela khona amatreningi senta.
5. Yiziphi indimi ezisetshenziswayo etreningi senta yenu?
6. Yiyiphi imikhuba yesintu elokhu ilandelwa kwenu?
7. Budlelwano bani okumele bubekhona phakathi kwabasaphilayo lamadlozi emulini
yakwabo?
8. Yiziphi izinto obona zifanel.e ukwamukelwa ukeze zibeyingxenye yesiKristu kusiko
lombuyiso?

9. Nhlupho bani exibangela ukuthi amaKristu acine evakatshela izinyanga loba osiyazi?

Izikhundla/imisebenzi esweleka emabandleni eZimbabwe

10. AmaKristu athini mayelana lokuya ezinyangem?

11. Nyathelo bani oluthathwa ngama senta mayelana lomkhuhlane wengulazwe
(HIV/AIDS)?

12. Phana ezinye inkulumo eziza zivela kwamanye amaKristu mayelana lomngcwabo
wesiKhathilika.

13. Chaza ngamagembu amancinyani ebandleni lakho.

14. Amagembu amancinyane asungulwa ngayiphi indlela?



Ukufundiswa kwabakhokheli

15. Abagondisi kanye labeluleki kumele babe ngabantu abanjani?

16. Yiziphi inhlelozezifundo ezikhona etreningi senta yakini?

17. Yibuphi obunye ubuciko obona kunganiswa emasenta akithi?

18. Amatreningi senta angafunda ziphi izinto kwamanye amakolitshi amanye amabandia?

19. Amatreningi senta asebenzisa ziphi indlela zokukhethwa kwezifundi?

20. Abesifazane balesabelo bani ekukhethweni kwalabo abafisa ukuyaba yizifundi emasenta?
21. Abathuthukisi bokholo baphiwa ngubani iholo na?

22, Amakholwa abona njani abakhokheli babo na?

Ukubambana emsebenzini webandla

23. ungabuchaza njani ubudlelwano phakathi kwabapristi labakhokheli?

24, Kuyini okungathuthukisa umoya omuhle ekusebenzeleni ndawonye?

25. Kuyini ofisa ukuthi kungangezelelwa kunhlelo zalabo abafundela ubupristi?





















