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superior in the social structure.®

4.2.1.2 - Community-mindedness

Solidarity, totality and participation are vital elements in the generation,
promotion and preservation of this life. Hence family and community life are at the
heart of the traditional Zimbabwean social structure. According to M. Gelfand, “The
imperatives of Shona culture might perhaps, be reduced to the three basic guide lines:
‘live together’, ‘keep the peace’ and ‘multiply’.”** The whole Shona social structure,
traditional customs or social teachings are aimed at promoting harmonious community
life.

The extended family system creates a deep and wide network of intimate
relationships including a large number of people. Through the system, all one’s fathers’
brothers are one’s potential fathers in the absence of the fathers; the sisters too occupy
that position. Their children are brothers and sisters. All the uncle’s wives are
vanamaiguru ;' vanamainini ( big or little mothers) depending on whether the uncles are
older or younger than one’s father. The same applies to all the siblings of one’s mother

and their children.”® Totemism® also has a similar effect as it widens the web of

3 Ibid.. pp. 56-57. See also M. GELFAND, Shona Religion, with Special Reference 1o the
Makorekore, Cape Town, Juta, 1962, p. 143; ID, The Genuine Shona, p. 111. M.L. Daneel however,
reveals an evolution in Zimbabwean modern traditional prayer pattems. At mafikidzanyika (tree
planting) ceremonies, “God is addressed directly as an insider. one who is present at the ceremony.”
See M.L. DANEEL, “Mwari the Liberator: Oracular Intervention in Zimbabwe's Quest for the ‘Lost
Lands’,” in J.L. COX (ed.), Rites of Passage in Contemporary Africa: Interaction benween Christian
and African Traditional Religions, Cardiff, Cardiff Academic Press, 1998, p. 117.

# GELFAND, The Genuine Shona, p. 101.
 Ibid., p. 108.

% This is a practice by which people who have the same ancestral spirit are referred to by the
same title, e.g. Moyo (heart), Soko (monkey), Ndhlovu (elephant) etc. People of the same totem are
related and so cannot marry one another. For an expanded definition, see ASCHWANDEN, Symbols
of Life, pp. 120-133.
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relationships.”” This creates a healthy and much needed sense of belonging that leaves

no one out. As M.Gelfand puts it:

When the Shona child steps out of his sling cradle, the breaking of his two-year
long close association with the mother who gave him birth, this is compensated
for by the nature of his kinship system. He has more mothers than just the one
who bore him; he has more brothers and sisters than just those born of his own
mother.?*

While such a close relationship is normally difficult to maintain without too
much tension, this was possible among the traditional Zimbabwean people because all
were taught the importance of good relations and were also equipped with the necessary

skills. According to Gelfand,

... every person in a village knows his proper place and is unlikely to assume the
position of another without very careful thought. As a general rule, for practical
purposes, he knows the duties and responsibilities incumbent upon him; these
are clearly defined and taken seriously. This appreciation of the status of every
member of the group leads to a well disciplined unit and ensures that friction is
avoided. Peace is maintained between different members of the group.”

It is not surprising that the qualities that Gelfand lists as the “cardinal virtues™
of life among the Shona are very much conducive to harmonious community living.
They are sympathy, expressed by providing special care for the sick, enquiring after
her/his health and visiting them and comforting the bereaved.® The other cardinal
virtues are sharing material, social and spiritual goods; self-discipline — not acting too
rashly, denying oneself some pleasure for the sake of others; mercy which is expressed
with several words in Shona, tsifsi, ngoni, nyasha, tsiye nyoro, mwoyo munyoro;

rectitude, sufficiency — to have enough for one’s family without having to beg;

77 Ibid., p. 162.
# GELFAND, The Genuine Shona, 108. .
® Ibid., p. 29 and 53. See also ALT, “Re-rooting Religious Life,” pp. 524-525.

3 GELFAND, The Genuine Shona, p. 68. W. Nyatsanza observes that this general attitude of
caring for the other is found in the daily greeting of the Zimbabwean people. See W. NYATSANZA,
“The Shona Traditional Greeting: A Value for Inculturation,” in African Ecclesial Review, 40 (1998),
pp. 194-202.



ASSESSMENT OF MATURITY IN ZIMBABWE 169

happiness — cheerfulness, repentance, trust and trustworthiness:; strength and patience,
courage - standing up for the right thing, hard working, generosity and unselfishness.’!

In addition to the above-mentioned values of the traditional Zimbabweans is
also tsika (a detailed code of behaviour or etiquette) which every Shona person should
know and practice. Everybody knows how to address and behave towards one another
so as to maintain good relationships.*? Such knowledge was and is still to some extent
imparted orally and by example. From an early age, children are told stories, myths and
legends reinforcing values and expected behaviour. This is also done through proverbs
and riddles. For example, to encourage love in the extended family there is this proverb,
“Chawawana idya nehama mutorwa ane hanganwa” (Share your food with a relative
because a stranger forgets you). But, to encourage hospitality to strangers, there is also
this proverb: “Mweni haaped=i dura™ (A visitor does not finish up the food in your
bam”). “Munhuwose ihamayangu” (Everybody is a relative). “Kugara kunzwana” (Life
is harmonious living). Taboos™ also taught children to obey and to avoid dangerous
situations. >

As with most African world views, the Zimbabwean sense of human
participation and solidarity is not only limited to God, ancestors, and other human

beings, but also includes all other elements of creation.’* Therefore, “Created order

*! GELFAND, The Genuine Shona, pp. 73-78. See also ID, Growing Up in Shona Society: from
Birth to Marriage, Gwelo, Mambo Press, 1979, p. 39. Referring to Africans in general, see also
MBITL, Introduction to African Religion, p. 11. For bad qualities that would destroy harmonious
relations, see ID, The Genuine Shona, pp. 87-89.

32 This includes knowing when and how to clap hands, courtesy, postures for different
occasions etc. See GELFAND, The Genuine Shona, pp. 20-23. See also GELFAND, Growing Up, pp.
9-15.

3} These are forbidden actions or behaviours lest some harm befalls the actor. These are
mainly used by elders towards children. They may not necessarily be literally true.

* GELFAND, The Genuine Shona, pp. 30-33. See also ASCHWANDEN , Symbols of Life, PP
106-133 and 272fT.

35 MAGESA, African Tradition, p. 52. See also C. NYAMITL, The Scope of African Theology,
Kampala, Gaba Publications, 1973, pp. 20-21.
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other than humanity must be approached with care and awe as well, not only because
of its communion with God, but also because of its own vital forces and mystical
connection with the ancestors and other spirits.”* It is obvious that the Western culture
has affected the indigenous culture in various significant ways; the content and methods
of education, dressing, politics, economy, religion etc. However, the results of six
surveys carried out by Gelfand in 1970, 1973 and 1977 strongly confirm that even the
Shona townspeople who have adapted very largely to the material way of the West still

cling closely to their moral and spiritual culture.”’

4.2.2 - Definition of Personal Maturity in Zimbabwe

Just as it is hard to define personal maturity in general, so it is to define it in the
Shona cultural context. Perhaps more so because among the Shona people, the human
person is viewed and described as a unit. Moreover, that one word can mean a variety
of concepts and behaviours depending on the context. With regard to personal maturity
among the Shona and even the Ndebele, the word munhu is one that is truly pregnant
with meaning. When said in the normal tone, it simply means ‘the human person’ with
soul and body,” but when said with a raised tone ‘munhu chaiye', ‘pane vemunhu
ipapo’, ‘ane hunhu zvokuti’, ‘ungumuntu’, (literally, it means: it’s a real, true human

being), it encompasses a variety of qualities and behaviours that constitute the mature

170

% MAGESA, African Tradition, p. 53. On a similar note, V. Mulago also says: “... the earth
is our home, and the prolongation of human kind is ultimately bound to the earth’s fecundity. The sky,
the earth, and all the living and breathing things that give life and balance to the cosmos are essential
to the quest for ... humanity, [for life in its fullness).” See V. MULAGO, “Vital Participation,” in K.A.,
DICKSON and P. ELLINGWORTH, Biblical Revelation and African Beliefs, Maryknoll, NY, Orbis

Books, 1969, p. 144.

3 GELFAND, The Genuine Shona, pp. 189-195. See also ID, Ukama: Reflections on Shona
and Western Cultures in Zimbabwe, Gweru, Mambo Press, 1981, pp. 57 and 67-68; ID, Growing Up,

pp. 34-83.

** ASCHWANDEN, Symbols of Life, 1982, pp. 312-316. Aschwanden gives a very informative

and interesting analysis of the Shona concept of the substance of the human person. See ibid.,

301-318.

pp.
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person among Zimbabweans; it implies a high level of maturity.* According to S.
Samkange and T.M. Samkange: “The concept of ‘Hunhuism' is more than just
humanness. The attention of one human being to another; the kindness, courtesy,
consideration and friendliness in the relationship between people; a code of behaviour,
an attitude to other people and to life, is embodied in ‘humhu’ or ‘ubuntu’™*

Gelfand also has this to say in defining personal maturity among Zimbabweans:

The word unhu is an abstract noun expressing the good and moral ideal and the
‘munhw’ refers to the person who displays this quality. The munhu thinks
rationally and in a responsible way. He can control his passions, instincts and
desires. If his desires overcome him, it is said that he has no unhu (haana unhu).
The man with unhu is above the animal but a greedy person lacks unhu because
he is enslaved to an animal instinct.*!

As in any other society, and much more so among the Shona where people
formerly lived closely to one another and practised a similar style of life for generations,
it is the society that determines what personal maturity is. Hence Gelfand defines unhu
as “the correct way of living according to the teachings of the Shona elders. [...] This
state of being approved of, or that quality which causes a person’s presence to be

appreciated and to give a feeling of pleasure to others is called unhu. ™

* Ibid., p. 4.

108, Sam KANGE, T.M. SAMKANGE, Hunhuism or Ubuntuism: Zimbabwe Indigenous Political
Philosophy, Salisbury (Harare), Graham Publishing Co., 1980, p. 39.

*! GELFAND, The Genuine Shona, p. 140. Gelfand also says that ‘munhu chaiye' is one who
has * all the attributes usually associated with a British ‘gentleman’.” See ID, Growing Up in Shona
Society: FFrom Birth to Marriage, Gwelo, Mambo Press, 1979, preface.

2 GELFAND, The Genuine Shona, pp. 57 and 139. See also ID, Ukama, 1981, p. 7. T.
Muteme‘s definition of a mature Zimbabwean person also tallies well with the already given
definitions. She says: “A mature person has great love and respect for parents and other elders, is
obliging and obeys elders. Clapping and kneeling is very much in our culture etc.” T. MUTEME,
Personal Letter, 10 August 1999. Teresiana Muteme is a senior member of the Little Children of
our Blessed Lady, the first indigenous religious institute in Zimbabwe. She has a long experience as
a postulant and novice mistress. Defining ‘muntu’ in general among the Bantu of Africa, P. Temples
also says: “The word ‘munti’ inherently includes an idea of excellence or plenitude. And thus the
Baluba will speak of ‘ke muntu po,’ (‘this is not a muntu ), of a man who behaves unworthily.” See
P. TEMPELS, Bantu Philosophy, translated by C. KING, Paris, Présence africaine, 1969, p. 101.
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Although the development and training begins in the early stages of life, to some
extent, personal maturity among Zimbabweans is also expected to correspond to age.
For example if someone enquires about someone’s age, and the response is ‘wava
munhyw’ (he/she is now a human person) it implies a certain age and some expected
corresponding degree of maturity.*® As for the ultimate character and personality of an
individual, both inheritance and acquired character are believed to play an important
part. There is the proverb “Mhembwe rudzi inozvara mwana anoruzhumu” (Like father
like son). Parents are urged to be in harmony when they beget the child and need to
continue in this way throughout the woman'’s pregnancy, otherwise the child will be
badly affected. The woman is also to be gently treated and provided with her favourite
foods during pregnancy, in order to keep the baby happy.

4.2.3 - The Culturally Mature Zimbabwean Young Person

It seems important at this juncture to point out our awareness of the volatile
nature of culture. It is by no means static as it evolves through its interaction with other
cultures. Therefore, modern Zimbabwean culture is certainly a mixture of the
traditional and Western values. Western education, cash economy, dressing,
urbanisation, politics, religion etc. have to a great extent become part and parcel of the
Zimbabwean culture. Nevertheless, some traditional values have survived all the
change. In addition to the above-mentioned acceptable attitudes and behaviour, there
are also certain physical requirements in order for the Shona young person to be
regarded as mature. Traditionally and even now to a great extent, the ultimate goal and
sign of maturity was marriage, as the surest way of participating, preserving and
perpetuating life. Long before puberty a girl is educated to become a good mother and
wife. A girl who cannot endure pain is often asked, “How will you be able to give

birth?” One who is lazy is asked, “How will you manage a husband and a family? You

* GELFAND, The Genuine Shona, p.139.

*'S.B. BEVANS, Models of Contextual Theology: Faith and Cultures, Maryknoll, NY, Orbis
Books, 1992, p. 20.
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will be sent back home.” It is true that a girl who is not up to standard in these areas can
be sent back home for further instruction. This is cause for shame for the whole family.

In some cases, there was (not so much now) tatooing on the face and other parts
of the body for ornamental reasons. After the first menstruation,** which is important
with regards to normalcy and fertility, the girl receives intensive practical education on
sexual intercourse from the aunt, the father’s sister or the elder sister. She also
undergoes periodic physical examinations by an elderly woman to ensure that she
remains a virgin until marriage. She is also taught how to relate with her in-laws.* One
who is found to be a virgin at marriage enjoys deep respect and trust from her husband
and in-laws. Her mother receives mombe kana mbud-i yechimanda (a cow or goat given
to the mother for bringing up the daughter well).

The first emission in a boy is very important as a sign of fertility and in some
cases there are rituals to mark the occasion. This introduces a boy to adult life as he can
now sit with men padare (the mens’ meeting place). He too receives practical sex
education from his uncle or elder brother and his wife. Neither is to engage in pre-
marital sex. While the girl leams to cook and to carry out most of the household chores,
the young man learns to be strong, to fend for himself and his family. Traditional ly, he
learned hunting, dancing, manufacturing weapons and implements and house-bui Iding. "’
Nowadays both young men and women also have to have some formal western
education and preferably a profession. Depending on the parents’ religion, some are
introduced into the world of the ancestral spirits early in life and some of them may
have been ritually given an ancestor’s name to whom they are to render special respect.*®

Others are introduced into both traditional religion and Christianity. They, however,

%5 At the first menstruation of a girl, the mother (even now) informs all the girl’s aunts of the
good news.

‘¢ ASCHWANDEN, Symbols of Life, p. 82 and 164. See p. 82 for the ritual accompanying first
menstruation and its interpretation. See also GELFAND, The Ge.uine Shona, pp. 167-179.

*7 ASCHWANDEN, Symbols of Life, pp. 69-76.See also GELFAND, Growing Up, pp. 217-223.

‘8 ASCHWANDEN, Symbols of Life, pp. 59-60.
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have to demonstrate their mastery of rsika (good behaviour) before they earn the

compliment “pane zvemunhu” (he /she is really mature).

An important question is whether or not the Zimbabwean person is really free
in such a society. Certainly, within the social structure one does enjoy some freedom in
as far as the individual finds fulfilment only as member of the community. On certain
occasions, such as during arbitration, there are no taboos. Litigants can freely express
the truth and expect justice.*’ H. Sindima seems to express well the paradox of African
individuality within community. He says: “We cannot understand persons, indeed we
cannot have personal identity without reference to other persons... The notion of being
together is intended to emphasize that life is the actuality of living in the present

together with people, other creatures, and the earth.”*

4.2.4 - Christian Maturity in Zimbabwe

Since religious life is a close following of Jesus Christ, it is important, at this
juncture, to examine briefly the Christian climate as the basis of religious life in
Zimbabwe. A discussion of this issue will necessitate examining the extent of the

inculturation of Christianity into the Shona vision and way of life.

4.2.4.1 - Inculturation of Christianity in Zimbabwe

Inculturation is a term that has been in use quite a while, but we will explore its
meaning again before examining the situation in Zimbabwe. Paul VI has described
“inculturation” as “... bringing the Good News into all the strata of humanity and
through its influence transforming humanity from within and making it new.” *' John

Paul II has called it “... the process by which ‘catechesis takes flesh’ in the various

9 GELFAND, The Genuine Shona, p. 33. )

174

* H. SINDIMA, “Community of Life: Ecological Theology in African Perspective,” in C.
BIRCH et al., (eds), Liberating Life: Contemporary Approaches to Ecological Theology, Maryknoll,

NY, Orbis Books, 1990, pp. 144 and 146.

SUEN, 18, p. 718.
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cultures.™? M. Azevedo also speaks about the part to be played by the receptor culture.
He compares it to the soil in which a seed is sown and how it helps to determine the
future of a plant. He argues, “The Gospel becomes that culture’s inspiration, norm, and
unifying force for transformation, recreating it and thrusting it forth.”** According to A.
Wasike, incarnation is the best model for inculturation. Jesus was able to integrate his
divinity and humanity in such a way that each of these aspects benefited from the other.
Just as Christ needed to become human in order to share with humanity part of his
divinity, similarly, Christianity and religious life need to be incarnated into the

Zimbabwean culture **

There are many tangible fruits of effective evangelization in the country. There
is increased local leadership and a certain degree of self-sufficiency. The deliberations
and activities during the first national catechetical conference, held in Harare from
August 29 — September 4, 1993, are evidence of considerable Christian maturity among

52 JoHN PAULII, Apostolic Exhortation, Catechesi tradendae, 16 October 1979, 53, in AAS,
71 (1979), pp. 1319-1320. English translation in JOHN PAUL I, Apostolic Exhortation, Catechesi
tradendae of His Holiness Pope John Paul Il to the Episcopate, the Clergy and the Faithful of the
Entire Catholic Church on Catechesis in our Time, Ottawa, Canadian Conference of Catholic
Bishops, 1979, p. 794. Elsewhere he describes inculturation as “ ...the ultimate transformation of
authentic cultural values through their integration in Christianity and ... the insertion of Christianity
in the various human cultures.” See ID, Encyclical Letter, Redemptoris missio, 7 December 1990, 52,
in AAS, 83 (1991), p. 299. English translation in JOHN PAUL I, Encyclical, The Mission of Christ the
Redeemer: Encyclical Letter, Redemptoris missio of the Supreme Pontiff John Paul Il on the
Permanent Validity of the Church’s Missionary Mandate, Sherbrooke, Editions Paulines, 1991, p. 77.

53 M. AZEVEDO, The Consecrated Life: Crossroads and Directions, translated by Guillermo
COOK, Maryknoll, NY, Orbis Books, 1995, p. 37. According to J.B. Olwenya, Inculturation is “...a
healthy blending of the past and present, in a manner that does not make the group feel suffocated,
ruthlessly floating, threatened.” OLWENYA, J. B., “Inculturating the Vow of Celibacy/Chastity in
Africa,” Paper Given to Formators at Dimesse Sisters - Karen, 21 October 1999, p. S.

% AN. WASIKE, “Witnesses to Jesus Christ in the African Context,” Paper Given at the
International Franciscan Conference in Assisi, Italy, May 1997, pp. 3-4. See also H.T. MAMINIMINI,
Ndangariro Neminamato: Zvamazuva Akasisya-siyana, Gweru, Mambo Press, 1997, p. 132. T.
OKURE, “Inculturation: Biblical/Theological Bases,” in OKURE, T., P.VAN THIEL (eds), 32 Articles
Evaluating Inculturation of Christianity in Africa, Eldoret, Kenya, AMECEA, Gaba Publications,
1990, pp. 57-61.
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Catholics in Zimbabwe.*>* However, it seems more could still be done to improve on
what has already been achieved. While the aim of inculturation is for Africans to
become wholly African and also authentically Christian, a number of authors see a
dilemma instead. Speaking about Christianity and traditional religion in Africa as a
whole, B. Bujo refers to “... an uneasy co-existence between the two faiths.” J.S. Mbiti
also notes that many professed and registered Christians or Muslims have not
completely abandoned their traditional religious ideas.”” According to D. Musonda, “the
deepest level of culture does not change easily because, if it does, there is disequilibrium
in the society. [As a result] in times of crisis many people, even the educated ones, tumn
to traditional practices such as consulting traditional doctors.”®

Compounded with this reality is also a political side. Zimbabwe, for example,
like most of the African countries, received Christianity hand in hand with colonialism
which to them was subjugating and humiliating. This was very clear in the suppression
of the Shona and the Ndebele uprisings, the forced acquisition of their land, the
subsequent condemnation and banning of most of what they had believed in and held

sacred in their lives.”” This obviously has created an identity crisis to which A. Wasike

55 ZCBC, “As the Rain Comes Down...”: Sharing on Evangelization in Zimbabwe Today,
Gweru, Mambo Press, 1993, pp. 1-76.

% Buso, African Theology, p. 53.

* MBITL, Introduction to African Religion, p. 30. S. Muchemwa speaks of African Christians
“living at two levels - half traditionalists and half Christians - but never belonging properly to either.”
See S.B. MUCHEMWA, “Christ and the Ancestors,” in Crossroads, 167 (1999), p. 21. See also S.
MusHIWA, “Zinatha Claims Victory as Christians Increasingly Consult N’angas in Secret,” in Catholic
Church News, 45 (1999), p. 10; BuJO, African Ti heology, p. 31, A.M. KAYONGA, “Situation de la
vie religieuse en Afrique aujourd’hui,” in Union Internationale Des Supérieures Générales, no. 111
(1999), p. 30.

% MUSONDA, “African Religious Symbols,” pp. 159 and 160. See also KRAFT, “Christianity
in Culture,” pp. 54-57; DACHS and REA, The Catholic Church and Zimbabwe, pp. 223-224.

¥ DACHS and REA, The Catholic Church and Zimbabwe, p. ix. On a similar note, T. Okure
advises: “..we would need to clear the ground, first of all: by ridding ourselves of our negative self-
images, particularly of our colonized and consumer-oriented mentality, which tend to lead us to look
down upon things African, as being from the ‘bush’ or ‘third rate’; and to attach undue importance
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refers as a “Christian identity crisis” — a dual personality. In this kind of situation,
there was the fear of servants which must have imprinted a very distorted image of
Christ in them.®' The revival of cultural practices and the open rejection of Christianity
by some Zimbabweans that came with liberation movements and the war of
independence were a cry for a recognition of a thwarted identity and dignity. This also
partly explains the mushrooming of the many independent Churches in Africa.®

4.2.4.2 - Can Ancestor-veneration and Kurova Guva be Christianized?

The most current controversial issue, at least in the Zimbabwean Catholic
Church, seems to revolve around veneration of ancestors and the kurova guva ceremony
which has always co-existed with the Christian practices despite its having been banned
at the beginning.*’ In 1973, however, the Theological Commission set up by the
Rhodesian Catholic Bishops Conference, having decided that the custom involved not

the worship of ancestors but respect for them, recommended the lifting of the ban for

to things European and Westem ... unless we see ourselves, our values, our customs and way of living
as good in themselves, we would never want to give these to God, or to place them in service of
Christian worship.” See OKURE, “Inculturation,” p. 73.

% WASIKE, “Witnesses to Jesus.” pp. 17-18. See also DANEEL, The God of the Matopo Hills,
p- 1L

! According to M.Daneel,"Christianity gave sharper relief to the traditional perceptions of
Mwari (God) as creator the one in heaven, the Father of humanity, and the liberator from oppression.
[Whereas] In some communities, Jesus Christ was fitted into the traditional belief system as the
mhondoro (senior tribal spirit) of the Whites.” See DANEEL, Mwari the Liberator, p. 101.

%2 DANEEL, The God of the Matopo Hills, pp. 66f¥.

%3 According to P. Gundani, “Although many Catholic converts promised not to perform the
death rituals on the mission complex, they were able to keep up the practice by taking the soil from
the grave and taking it to the Tribal Trust Lands where the ceremony could be performed freely, away
from the eyes of the Mission fathers.” See P. GUNDANI, “Fundamental Societal Issues Affecting the
Church’s Evangelising Mission in Zimbabwe Today: Ib The Inculturation of Funeral Rites,” in T.
RUSSELL (Director), The Africa Synod: Zimbabwe Prepares, Harare, Pastoral Centre, 1991, pp.11.
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pastoral reasons.® In 1977, a new kurova guvarrite was approved on experimental basis.
Since December 1997, the rite is, however under revision and many are speaking out
both for and against it.%*

From our deliberations so far there is no doubt that traditional Zimbabweans are
highly religious and spiritual. However, since no culture has the full revelation without
Christ, there appear to be a number of traditional beliefs and attitudes that Christ might
challenge, shed light on and liberate. While it is only natural and reasonable to want
to respect and venerate one’s ancestors, there appears to be some confusion between the
veneration bestowed on them and the worship due only to God as the Creator.
Acknowledging the importance but also the delicacy of the issue, Church leadership
rightly advises caution and more research.” It seems that, while the traditional
Zimbabwean person is almost always in a conscious relationship with the ancestors, God
is considered remote and unconcerned about one’s personal daily affairs. Christianity
on the other hand actually asserts and encourages awareness of God’s constant presence
and deep interest in the individual. God is not only close to human persons but has
shared his divinity with them.®*

In some cases, this veneration of ancestors also seems to be motivated more by

%! DACHS and REA, The Catholic Church and Zimbabwe, p. 9. The controversy is also
recorded in one of the local newspapers around this time. See Readers Letters, “Why not Christianize
this Shona Feast?” and “This Can’t be Christianized,” in The Southern Cross, 19" September and 10®
October 1976.

% For a chronological development of events on this rite, see E.J. MAVUDZI, “Kurova Guva,
Kugadzira, Kuchenura Munhu: A Second Look at the Rites,” in Crossroads, 164 (1998), pp. 15-16.

% BuJo, African Theology, p. 88.

% JOHN PAUL I, Post-synodal Apostolic Exhortation, Ecclesia in Africa of the Holy Father
John Paul II, Gweru, Mambo Press, 1995, no. 64, p. 49.

%8 GELFAND, The Genuine Shona, p-181. See also ID, Shona Religion, p. 143; BUJO, African
Theology, p. 82; NYAMITL African Tradition and the Christian God, p. 69; MAMINIMINI,
Ndangariro, p. 132; M.M. MKANDHLA, “High God and Ancestors, A critical Analysis of the
Relationship Between Ancestral Spirits (4madlozi) and the Supreme Being in Ndebele Religion,” in
Crossroads, 164 (1998), p. 18; W. PANNENBERG, Jesus - God and Man, translated by Lewis L.
WILKINS and Duane A. PRIEBE, London, SCM Press, 1968, pp. 195-225.
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fear than by respect. The fear seems justified when it is believed that the ancestor, when
upset, seems able to possess the person causing sickness and even killing until
appeased.” Based on wide research, M. Bourdillon asserts that ... possession is
primarily a learned procedure,” the purpose of which is healing and reinforcement of
the traditional conventional moral values.”” While there is need to promote African
medicine which often addresses physical, psychological and spiritual ailments, the role
of the diviner does not always seem to be constructive, for it is the diviner who
interprets illnesses as being caused by the ancestors and recommends expensive ways
of appeasement.”" Most religions have their myths or explanation regarding death and
what happens after it. The traditional Zimbabweans have theirs too which appear to be
similar to those of some other African tribes.” Most indigenous Africans including
Zimbabweans are convinced that death is not the end but a continuation of life on
another level. When someone dies, he or she is described as atisiya, aenda (he/she has
gone), aoncka (he said goodbye) etc. Hence the meticulous rituals and funeral rites and
ceremonies for the dead.” There is also a kind of recognition and acceptance of the
inevitability of death as some people are named Harurambwi or Kufahakurambwi (It
[death] cannot be denied) or Pasipanodya, or Pasihariguti (the ground is never
satisfied). The death of an old sickly person is often regarded as a relief from pain.™

Generally, however, and especially among the Shona, death is dreadful as it

% GELFAND, The Spiritual Beliefs of the Shona, p. 85. See also ID, The Genuine Shona, pp.
133-137.

™ BOURDILLON, Religion and Society, p. 332.
7! GELFAND, The Genuine Shona, pp. 119-120.

2 MAMINIMINI, Ndangariro, p. 25. See also MBIT1, Introduction to African Religion, pp.
110-111.

™ MBITI, Introduction to African Religion, pp. 113 ff. See also GELFAND, The Spiritual
Beliefs of the Shona, p. 93; ID, Shona Religion, p. 109.

™ MAMINIMINY, Ndangariro, pp. 43-44 and 150. See also P. GUNDANI, “Death Among the
Shona Peoples,” in Crossroads, 150 (1996), p. 14.
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disrupts the smooth flow of relationships in their structure. This is evident in some other
names associated with death such as Mad:onyongodze (disrupter). All kinds of
precautions are taken to prevent it. However, for some strange reason, when someone
dies even from a clearly natural cause, e.g., being struck by lightning, or in an accident,
there has to be some hidden mystical cause. It is from the diviner that relatives of the
deceased will find out whether the cause is witchcraft or sorcery and why the ancestors
allowed that to happen.”™

An acceptance of Jesus the Christ would go a long way to bring about some
understanding and acceptance of sickness and physical death as part of the paschal
mystery. Christianity preaches the cross as God’s power manifesting itself in weakness
— humility, patience, forgiveness and setvice. It would alleviate some of the African
fear of death and handling of suffering and misfortune. It is, however, a matter of faith

and is never easy for anyone.™

4.2.3.4 - Toward a Christology and Ecclesiology for Christian Maturity in
Zimbabwe

Considering the traditional Zimbabwean spirituality and the way Christianity
was first introduced to the people, Zimbabwean people still need to continue to work
out their own answer to the basic Christological question, “Who do you say | am?” They
need to continue to have Christ re-incarnated in their culture so that their Christology

will be meaningful and rooted in their own experiences.” In working out their
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5 GUNDANI, “Death Among the Shona Peoples,” p. 14. See also GELFAND, The Spiritual

Belicfs of the Shona, pp. 95 and 101; MBITI, Introduction 1o African Religion, pp. 73 and 112.

6 Buio, African Theology, p. 91. See also MAMINIMINI, Ndangariro, pp. 3-4; 43-46 and 151-

154, NYAMITI, African Tradition, p. 57.

s, POBEE, “Confessing Christ a la African Instituted Churches ,” in J.S. POBEE (ed.),

Exploring Afro-Christology, Frankfurt am Main, P. Lang, 1992, p. 151. For a definition

and

explanation of ‘Christology’, see J.S. POBEE, “In Search of Christology in Africa: Some
Considerations for Today,” in J.S. POBEE, Exploring Afro-Christology, pp. 9-11. See also J.S. MBITI,

“Is Jesus Christ in African Religion?” in POBEE Exploring Afro-Christology, p. 22.
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Christology, they will necessarily be influenced by other Christologies, the deposited
faith, the creeds, the gospels, and the liturgical traditions.™

A Christology that seems popular among African theologians is one that A.
Akrong calls ‘Ancestor Christology’. He thus explains its suitability:

Ancestor Christology becomes the primary model which influences our
perception of reality because the ancestral symbol is deeply rooted in the social
world of the African. It is supported by social values, worship, life, ritual and
the definition of ultimate goals in life. The ancestral symbol is the surface
structure that mediates the deep structures of African culture and religion. [...)
The ancestor model helps to place the salvation concerns of the African within
a religious model which sees salvation as harmony with all the essential

relationships that support the good life.”

According to this line of thought, Christ, being human like all humanity but
being “the first born of all creation™(Col. 1:15), “the first Adam” (Rom. 5:12), “before
Abraham was, I Am” (Jn. 8:57), qualifies to be the proto-ancestor of all people of all
races and nationalities. “Proto” means existing before, prehistoric, at the beginning.®
Christ’s dual nature of being both God and man, however, makes him greater than any
human ancestor no matter how great. Being in both camps, Christ combines the function
of God, the creator of ancestors, and all the functions of human ancestors. He is the ideal
ancestor who accomplished all that any African would have liked done by his/her

ancestor.®!

™ POBEE, “In Search of Christology in Africa, p. 11.

™ A. AKRONG, “Christology from an African Perspective,” in POBEE, Exploring Afro-
Christology, pp. 127 and 129. Several other theologians subscribe to ancestor Christology. See MBITL,
“Is Jesus Christ in African Religion?”, pp. 21-29; J.S. POBEE, Toward an African Theology,
Nashville, Abingdon, 1979; BUJO, African Theology; 1D, “On the Road Towards an African
Ecclesiology: Reflections on the Synod,” in The African Synod: Documents, Reflections,
Perspectives, Maryknoll, NY, Orbis Books, 1996. pp. 139-151; C. NYAMITI, African Tradition and
the Christian God, Kenya, Gaba Publications, 1977; ID, Christ as our Ancestor: Christology from
an African Perspective, Gweru, Mambo Press, 1984.

% Bujo, African Theology, p. 80. See also MBIT, “Is Jesus Christ in African Religion?” p.
23; NYAMITI, African Tradition, p. 70.

¥ BUIO, African Theology, p. 80. See also POBEE, “In Search of Christology in Africa,” pp.
17-20. While it seems proper to refer to Jesus as humankind’s big brother, Akrong’s reference to God
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Since African-Zimbabwean tradition regards the ancestors as the source of
wisdom (most wise sayings, proverbs etc. are introduced by the words ‘vakuru vanoti’
[the elders say]), Christ, as the word of God that became human is, therefore, God’s
wisdom itself.** For the African, the words of a dying person are sacred. Therefore, for
the Zimbabweans who accept Jesus, his last will, which was an appeal for love (washed
the feet of his apostles) should be the highest norm of life.*

Christ can be identified as the proto-ancestor acceptable to Africans because,
like them, he is preoccupied with life-generating and preserving life in this world and
ever after. “I have come so that you may have life....” (Jn. 10:10); Jesus is the bread of
life (Jn. 6:32-58); he is the vine and we are the branches (Jn. 15:1-6); Jesus gives his life
for his sheep (Jn. 10:15); he is the head of the body the Church (Col.1:18); he is the
fulness of God who has chosen him to reconcile all things (Col. 1:19-20); he is the first
fruits of all those who have fallen asleep (1Cor. 15:20); those who live in him will never
die (Jn. 11:25-26).* In line with the traditional Zimbabwean view of participation and
unity as engendering and enhancing life, “God is Vital Force par excellence,” because
of the communion and unity of the Trinity.®

In Shona, the elders say, Ukama igasva, hunozad=ikiswa nokudya (a relationship
is sealed by sharing a meal). A good catechesis on the Last Supper (the Proto-Ancestral

as ancestor seems to fall short of God’s real nature which is far above that of the ancestors. See
AKRONG, “Christology,” p. 122.

*2 BUJO, “On the Road Towards an African Ecclesiology,” p. 143. For a well-illustrated
presentation of Christ’s ancestorship as human, mediative, redemptive, prophetic, pastoral , royal and
sacerdotal, see NYAMITI, Christ as our Ancestor, pp. 26-30.

% MAMINIMINI, Ndangariro, p. 87. See also BUJO, African Theology, p. 79.

* BUJO, African Theology, p. 93. See also NYAMITI, African Tradition, p. 54. For ways by
which Christ offers Africa the fullness of life today, see BUJO, African Theology, p. 94.

85 NYAMITI, African Tradition, pp. 54-55. See also ID, Christ as our Ancestor, p. 21, POBEE,
“In Search of Christology in Africa,” p. 17. In African traditional religion, the Spirit plays a vital role.
Therefore “African Christianity will be concerned with Pneumatic Christ and that Christology will
be impossible without pneumatology.” See ibid., p.16.
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Meal) and its effect on the relationship of Jesus and his apostles then and afterwards
would be very meaningful to Africans regarding the celebration of the Eucharist both
as communion and a sharing in the life of God.* J.S. Mbiti seems very accurate in
recognizing that African religion with all its spiritual aspirations and moral
consciousness is already incorporated into Jesus Christ who is the First and the Last.
(Rev. 1:17).%

The ancestor Christology needs a corresponding ecclesiology, outlining the
different ministries of all the faithful in the Proto-Ancestral Body, the Church.® The
title Christian could also be very unitive when regarded as binding together all the
baptised in a special relationship. This fits in well with the concept of Christ as the
proto-ancestor and the ancestor par excellence.”

At this juncture, it seems important to point out that the Church need not repeat
its past mistakes, that is, condemning traditional practices especially those about which
people feel strongly about. What seems to work is for the Church (all the members) to
continue to research, speak out and live the truth about their faith as they see it. Others
are educated as they see the usefulness or absurdity of certain practices and
consequently adopt or discard them. As soon as the Church officially condemns, people
go underground. No one can resist love for a long time. Teaching and living out the
Christian value of love especially for the poor will enhance growth towards Christian

maturity in Zimbabwe.

% Bujo, African Theology, pp. 95 - 101.

¥ MBITI, “Is Jesus Christ in African Religion?” pp. 27 and 29. See also BUJO, African
Theology, p. 88.

* For a description of the roles of the different ministries of members in the Proto-Ancestral
Body, and the challenges they have to face up to, see BUJO, African Theology, pp. 95-113. See also
ID, “On the Road Toward an African Ecclesiology,” pp. 139-151.

% MUSONDA, “African Religious Symbols,” p. 167.
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4.3 - CULTURAL PRACTICES THAT SUPPORT/CHALLENGE MATURITY IN
RELIGIOUS LIFE IN ZIMBABWE
Vita consecrata approaches inculturation of religious life in a very positive way
as it challenges members to recognize that

-.. in many ancient cultures, religious expression is so deeply ingrained that
religion often represents the transcendent dimension of the culture itself. In this
case true inculturation necessarily entails a serious and open interreligious
dialogue, which is not in opposition to the mission ad gentes and does not
dispense from evangelization.”

Moreover, Nwagwu has this wamning regarding failure to inculturate religious life in
Africa:

When Institutes of Consecrated Life fail to inculturate the main values of
religious life, the indigenous vocations that are admitted remain superficial.
They are torn between the allegiance to cultural demands and total self-
dedication to following Christ, even after years of formation. Their divided
loyalty, sooner or later, crumbles exposing duplicity. When this happens, it is
the peripheral aspect found on the surface which gives way to the other that
possesses the person’s depths.®

Before going on to discuss practices that support or challenge religious life from
the point of view of the traditional Zimbabwean culture, we will first explore the general

impact of the notion of religious life.

4.3.1 - The Notion of Religious Life in the Zimbabwean Tradition
While religious life, as described in the first chapter of this work, did not exist

in traditional Zimbabwean religion, there was, however, a similar practice that existed

®VC, 79, p. 145. See also KAYONGA, “Situation de la vie religieuse en Afrique,” p. 36; G.M.
NWAGWU, “Religious Life in Africa Today.” in African Ecclesial Review, 35 (1993), p. 236.

*' M.G.NWAGWU, “Inculturation of Consecrated Life in Africa,” in African Ecclesial Review,
39 (1997), p. 134. J.M. Alt also adds: “It is exceedingly important for people entering religious life
to realize the continuity between the values they were given in their families and the values outlined
in their religious rule.” See ALT, “Rerooting Religious Life,” p. 520. A. Lott poses some quite
insightful questions to help religious evaluate themselves and their impression on society. She also
cites what she sees as obstacles to inculturation of religious life in Africa. See A. LOTT, “Inculturation
of Religious Community Life in Africa,” in African Ecclesial Review, 37 (1995), pp. 238-255. See
also BUJO, African Theology, pp. 107-108.



ASSESSMENT OF MATURITY IN ZIMBABWE
before the introduction of Christianity. We will describe this briefly so as to be able to

bring out its difference from Christian religious life.

4.3.1.1 - Mbonga (Traditional Vestal Virgins)

Mbonga were women who, at the inspiration of their parents by Mwari himself,
were dedicated to Mwari especially at the Matopos and Zimbabwe ( shrines) where God
spoke directly to his people. The highest rank a mbonga could attain was that of the
voice of God itself. While Daneel speaks of both male and female mbonga, the male
being called hossanahs, Aschwanden speaks only of women.”? The female vestal
virgins were of two types, the mbonga yashe (virgins of the king) and the mbonga
yamabwe (the virgins of the rocks) the Matopo region. The virgin of the king was the
daughter of a chief or king who gave her land and made her a chief as well. She could
marry but remained chief over her land. The virgins of the rocks remained virgins for
life.” Some of their duties were to sweep the entrance of the shrines and tend to the
patch of land allotted to them; they also had to learn to dance in honour of Mwari.

The maindifference between the traditional vestal virgins and Christian religious
life is that, traditionally, it was more of the parents’ sacrificing their best and greatest
gift to God, their “still unsullied blood’ in the form of a virgin.** It was not a matter of

individual choice as is the case in religious life.”

4.3.1.2 - Cultural Challenges/Supports to the Notion of Religious Life

In comparison to the traditional vestal virgins, the main challenge for religious
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% DANEEL, The God of the Matopo Hills, pp. 49 and 50. (At the publication of this book,
there were still some vestal virgins at Matonjeni), p. 52. For reference to mbonga, see also

ASCHWANDEN, Symbols of Life, p. 93.
%' ASCHWANDEN, Symbols of Life, p. 93.

* Ibid., p. 93. See also DANEEL, The God of the Matapo Hills, p. 50.

9 0. MATUNGULU, Celibacy and the African Value of Fecundity, Eldoret, Kenya, Gaba

Publications, 1981, p. 7.
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life is for both parents and candidates to understand that while the right kind of support
from parents is required, the choice to join religious life remains with the individual.
This is important as a response to the general concern over the authenticity of vocations
in Africa as a whole where strong vocations are needed to meet its several challenges
in its economy, politics and sicknesses. A. M. Kayonga cites the example of the
Rwandan genocide which, she argues, revealed some religious who succumbed to the
fatal tribal divisions among the people.* Consequently, she recommends very careful
assessment of candidates before admission.

According to J.M. Alt’s experiences in South Africa, “Young people and their
parents see religious houses as places where people will be educated, fed, and housed;
as places where the chaos of grinding poverty and ignorance will be kept at bay.™’
The editor of Crossroads also wams:

It would be a mistake if young people wanted to join religious life looking
primarily for a comfortable life and a position of honour and privilege within
the Church. Religious life is not just a career in teaching, nursing or pastoral
work either. It is a spiritual combat. Religious are spiritual fighters. They must
be radicals.”™®

The other challenge is to develop a distinction between the traditional and the
Christian sense of the sacred. While in the traditional sense, sacred and holy means
“separate, set aside for cultic purposes, awe-inspiring and fascinating on account of its

radical othemess, sublimity and power,” the Christian understanding of holiness goes

% KAYONGA, “Situation de la vie religicuse en Afrique,” pp. 27-28. See also D.M. AGUILAR,
The Rwanda Genocide and the Call 10 Deepen Christianity in Africa, Eldoret, Kenya, AMECEA,
Gaba Publications, 1998. A crisis of that magnitude, however, may very easily shake and test even
the faith of the well - formed.

*7 ALT, “Rerooting Religious Life,” p. 522. According to her, most join to be protected from
the storms of life like rape, gang life and street violence, economic disasters etc. and those joining for
- such wrong motives will surely not survive crises. See ibid. It is sincerely hoped that at least there are
some who have an authentic vocation. Not so long ago, however, the main problem with vocations
in Zimbabwe was parental opposition to their children joining religious life. Some young women and
men went ahead anyway against the wishes of their parents.

*® O. WERMTER, “Walking with Christ Poor, Chaste and Obedient,” in Crossroads, 160
(1998), p. 16.
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deeper. It includes “moral sanctity which implies righteousness in thoughts and actions,
and opposition to evil and sin.”” Therefore members of religious institutes are not
necessarily holy because of the way of life they have chosen; as with everyone else, it
is personal righteousness that counts.

However, the fact that there existed in traditional religion a practice by which
some people were dedicated to God’s service for their whole lives reduces the
strangeness of religious life among the Zimbabwean people. In general everywhere in
Africa, due to the belief in the hierarchy of life, any call to the spiritual is greatly
respected and revered. According to Alt, “It also comes from the ancestors of the

family, and therefore no one should interfere with it.””'®

4.3.1.3 - Cultural Practices Supporting the Vow of Chastity in Zimbabwe

It is true that there is no culture in which chastity is the norm of life as it is a
negation of life on the natural level.'®' Nevertheless, even among the Shona people,
chastity was practised on many occasions for a higher cause, namely, preservation of
life. As aresult, there are several cultural practices which are fertile ground for the vow
of chastity. The Shona obsession with virginity until marriage ensured by periodic
physical examinations of girls by elderly women was done so that women would bear
children who truly and biologically belonged to that particular family. This is important
for the whole social structure regarding passing on of life, totems and veneration of
ancestors. Virginity until marriage also ensured giving birth to many children. The
penalty for depriving a girl of her virginity was and is still very severe. Even a future
husband has to pay “damage” if he impregnates his fiancée before the formal traditional

% NYAMITI, African Tradition, pp. 67-68.

1% ALT, “Rerooting Religious Life,” p. 521.

187

"' According to J.B. Olwenya, “it is madness made sensible only by faith.” See J.B.
OLWENYA, “Inculturating the Vow of Celibacy/Chastity in Africa,” Paper Given to Formators at

Dimesse Sisters - Karen, Kenya, 21 October 1999, p. 3.
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marriage rituals.'®

There also still are several taboos against illicit sexual intercourse on certain
occasions for fear of endangering life in one form or another. A girl who becomes
pregnant before marriage has to leave home, otherwise her parents suffer from backache
(kutyora musana wamai). Even for one properly married, certain rituals have to be
performed (masungiro) to prevent this backache.'® After five months of the wife’s
pregnancy, the man is to abstain from sexual intercourse with his wife or with other
women as this would harm the baby at birth. Hence the practice of kureva (confessing)
if there are complications during a woman’s delivery. Both man and wife have no sexual
relations until the child is no longer being breast-fed as this would make the child sick
(kuyamwira).'®

What Christianity, however, needs to add to this already very fertile ground for
the vow of chastity is, of course, the awareness that, apart from biological fertility , there
is also spiritual fertility to which the vow of chastity belongs. A limited view of life and
fruitfulness leads to ostracism of people who cannot bear children and are made to feel
incomplete.'”® Of course the greatest challenge for the inculturated religious is to
realize that chastity is indeed for life while barrenness is indeed a curse. They will,

therefore, “spare no efforts in making sure that they bear abundant spiritual fruits for
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12 GELFAND, Growing Up, p. 19. See also ID, The Genuine Shona, pp. 58, 76 and 168;

ASCHWANDEN, Symbols of Life, pp. 92-93; NWAGWU, “Inculturation,” p. 137.

'3 ASCHWANDEN, Symbols of Life, pp. 238-241.

'™ Ibid., pp. 246-247. Chastity was also observed during times of droughts and national
disasters so that they would disappear. The same applied in times of war or competition to ensure
victory. See MUSUNDA, “African Religious Symbols,” pp. 173-174. When a child fell ill at night, the
village headman would get up first and shout into the sleeping village, “Men and women, a child is
ill here, tie up your dogs (dogs refers to the penis).” The rationale was that since a sick child feels hot
and weak, the heat and weakness produced during sexual intercourse would be transferred to the sick

child and aggravate its sickness. See ASCHWANDEN, Symbols of Life, p. 222.

% Bulo, African Theology, pp. 35 and 90. See also MATUNGULU, Celibacy, p.19; NWAGWL,

“Inculturation,” p. 137.
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God’s kingdom here and now to nullify the cultural curse of barrenness.”'® One who
opts for religious life but does not live it fruitfully certainly risks death. The death is
evident in purposelessness, lack of joy or strength or enthusiasm.

O. Matungulu rightly argues that, whether acknowledged or not, a vibrant living
of the vow of chastity awakens people to the life of God.'” In fact, despite that opting
for the vow of chastity runs counter to cultural beliefs and expectations about a normal
human being, there is deep interest and respect for anyone choosing the vow of chastity
especially when lived effectively. Some Africans also feel proud that their own children
can live up to the demands of the vow like some of the many missionaries who have
dedicated their lives for service of others. It is a sign that God is working in their
midst.'™® The editor of Crossroads gives a good summary of some of the practical

implications of the mature living of the vow of chastity in Zimbabwe:

He will never “have” a woman. He will not have children of his own. He will
show that love is not the same as sex. There is love even without sex, there is
life, and even a full life, even without sex, there is life even beyond sex. He will
have the Church as his family, and serve the people of God as his brothers and
sisters, sons and daughters. He will refuse to worship the idol “sex™. His life will
be a blow in the battle against the corruption of God’s gift to men and women,
their power to love and give life.'”

4.3.1.4 - Cultural Practices Challenging the Vow of Chastity in Zimbabwe
The greatest and most difficult challenge to the vow of chastity lies in the

1% OLWENYA, “Inculturating the Vow of Celibacy/Chastity,” p. 4. For ways by which
religious in Zimbabwe can be cumrently life-giving, see O. WERMTER, “Life Giving Chastity.” in
Crossroads, 154 (1997), pp. 17-18.

" MATUNGULU, Celibacy, pp. 2, 22-23. Elsewhere Matungulu also argues that religious life
is a way of choosing Christ who is life at its fullest. See ID, To be with Christ, Chaste, Poor and
Obedient: An Essay in a Bantu Spirituality of the Vows, translated by M.L. FAY, Nairobi, St Paul
Publications, 1986, p. 29.

' Ibid., pp. 8-9. B.Olwenya goes on to show how, although normally an unmarried person
has no voice in an African society, religious are well respected and regarded as leaders. See
OLWENYA, “Inculturating the Vow of Celibacy/Chastity,” pp. 11-12.

19 0. WERMTER, “Walking with Christ Poor, Chaste and Obedient,” in Crossroads, 160
(1998), p. 16.
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importance that is attached to marriage in the Zimbabwean society. According to

M.Gelfand:

To marry, (kuroora) is one of the urges towards which every normal Shona

[person] aims, something that is taken as the greatest event in his/her life — that

g:;y dfl):owhen he/she becomes a full member of the group, a full participant of

Those who die without being married do not have the Kurova guva ceremony
performed for them. The importance of the ceremony among the Zimbabweans has
already been highlighted. Automatically, religious are excluded and it is quite a
challenge for a Zimbabwean not to belong and participate.'"' So important is marriage
that since it is the responsibility of the family, anyone who dies without being married
is buried with a dead rat of the opposite sex tied to his/her waist representing
marriage.''? Marriage among the Shona is multipurpose: it fulfils the obligation to bear
children, itis a uniting link in the rhythm of life, it builds a family and extends the web
of kinship. It also enables remembrance of parents after death and is a way of regaining
immortality (lost through death). Marriage provides status in society, giving a person
completeness and distinguishing the mature from the immature. It enhances the creation
and growth of good personal qualities, e.g., love, good character, hard work, beauty,
companionship, caring and responsibility; hence the multiple marriages like polygamy,
and kugara nhaka (inheriting one’s deceased brother’s wife). '

The most important reason for marriage among the indigenous Zimbabwean
people, however, is the begetting of children. It is true that at the founding of the
congregation of the Little Children of Our Blessed Lady, most people were sceptical

about its success because, “All African conviction and customs were against it, because
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"' GELFAND, The Genuine Shona, p. 167. Consequently, children at puberty are taught that,

“there is something wrong with a person who does not marry.” See ID, Growing Up, p. 24.
"' See Footnote 64.

"'? GUNDANI, “Death Among the Shona Peoples,” p. 15.

"3 MBITI, Introduction 10 African Religion, pp. 104-109. See also GELFAND, Growing Up,

p. 1.
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for the African, marriage and the begetting of children was all important.™'** To die
childless was and still is, to some extent, as bad as death itself because it means the
extinction of one’s lineage leaving no offspring to honour one as an ancestor. Sterility
is regarded as the worst humiliation, a misfortune, a real curse, “for which neither
material wealth nor moral qualities can compensate.”"'> Among the Shona, “A child ...
is your real name, the name by which the world will know you — without a child you
remain unknown.”"' For a man who is unable to bear children, sometimes relatives
arrange for kupindira (begetting children for one’s brother who is not able to do so ).
The choosing of the vow of chastity by a person within that kind of culture is indeed
very challenging, so much so that sometimes there arises in a man the temptation to
want to prove his virility.

While masturbation was regarded as normal and transitory, homosexuality and
lesbianism were rare in traditional Shona society.'” Probably this was because it
defeated the purpose or was contrary to the most important goal for sex, namely bearing
children.

Another traditional view, which is very challenging in a positive way towards

living the vow of chastity, especially for women religious, is the role of the woman as

"™ DACHS and REA, The Catholic Church and Zimbabwe, p. 141.

'S MATUNGULU, Celibacy, p. 7. See also, ASCHWANDEN, Symbols of Life, p. 213. See also
GUNDANI, “Death Among the Shona Peoples,” p. 15; BUJO, African Theology, p. 47; J.M. ELA, My
Faith as an African, translated from the French by J. BROWN and S. PERRY, Maryknoll, Orbis Books,
1988, p. 16. It is significant that among the Shona, the word for an unmarried man is tsvimborume
(a branch without offshoots). See ASCHWANDEN, Symbols of Life, p. 161.

"' ASCHWANDEN, Symbols of Life, pp. 65 and 24-26. See also J.S. MBITI, Love and
Marriage in Africa, Essex, Longman Group, 1973, p. 43; D.K. MUSUNDA, “African Religious
Symbols in Relation to Consecrated Life,” in African Ecclesial Review, 39 (1997), p. 173. The
common practice among the Shona is to call parents by their children’s names as soon as they have
them. A man would be referred to as “Baba va Tendayi” (Tendayi’s father) and a woman would be
addressed as Mai va Hereni (Helen’s mother).That is one of the greatest sources of Jjoy and
satisfaction for a Shona person. Sometimes children may noi even know the first names of their
parents until they go to school and are asked for such information.

""" ASCHWANDEN, Symbols of Life, p. 75. See also GELFAND, Growing Up, p. 18.
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mother in the society. It is regarded mainly as giving, enhancing, protecting and
nurturing life in all people. Becoming a mother is indeed “the first and important step
on the way to ‘immortality’.”'"® Tacitly, in an apparently patriarchal society, the Shona
woman has a very vital and influential natural role. This is evident in the Shona saying,
“the mother gives twice, the father only once.” The mother gives the natural birth but
also plays a very influential formative role in anyone’s upbringing.''* The evolution of
the word mai (mother) highlights her importance. According to H. Aschwanden’s
research, three words have contributed towards the formation of the expression mai. He
explains:

Mai is the same as zai which means egg. But mai is also hari, the jar which
symbolizes the uterus. The uterus gives to the Karanga (a big sector of the
Shona people) what is most precious, something that comes from the Creator
himself, and God is called muhari, (contracted into mwari, cf p. 245). To
express the all-embracing concept of the mother in its fullest significance, the
Karanga have taken the m- from mwari, the a- from hari and the i- from zai, to

form the ‘word’ mai.'®

Does the fact that one does not get married and have children, to some extent,
militate against growth in maturity? It seems so, as one is deprived of the natural
challenges to growth arising from coping with a husband and relating to in-laws in such
a way as to sustain one’s marriage, giving birth and nursing and caring for babies, etc.
However, it need not be so for a religious whose motivation is clear and high enough;
one can still live the vow of chastity as passionately as any woman zealous about her
married life.

Another general attitude inherent in the traditional Zimbabwean culture which

also needs redeeming is the rather negative view of sex. The sexual drive is regarded as

18 ASCHWANDEN, Symbols of Life, p. 297. WASIKE, Witness 1o Jesus, p. 5. See also C.
MCGARRY, “The Gift of Womanhood in Consecrated Life,” in African Ecclesial Review, 36 (1994),
p- 169.The fact that the Shona woman is wife aind mother of the whole tribe is revealed by the way
she serves food. The utensils she uses and the way she does it are pregnant with subtle sexual and
marital symbolism. See ASCHWANDEN, Symbols of Life, pp. 199-201.

"9 ASCHWANDEN, Symbols of Life, p. 292.

120 1bid.
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potentially evil, symbolically connected with the snake, “the animal which kills but does
not devour its prey.” It is regarded negatively because “it dominates a man to such an
extent that he will do anything to obtain his enjoyment, even if it means endangering his
own or someone else’s life.”'?' Menstruation and sexual intercourse are to some extent
regarded as svina (dirt). There should be no physical contact, let alone sexual
intercourse between husband and wife during the wife’s menstruation. Only virgins and
women after menopause are considered clean enough to perform certain special tasks.
Only an old woman may inspect a girl’s virginity, suckle grandchildren or brew beer for
religious ceremonies, administer certain medicines or be a midwife. “Only clean
women (mbonga) and old women may enter the place of burial of chiefs; they must keep
it clean and make sacrifices there.”'? Such an attitude tends to encourage a superiority
complex on the part of religious.

Since traditionally all women and men were expected to be married at a certain
age, religious, both men and women, need to work hard to develop appropriate skills
for living the vow of chastity. They need to know how to relate to one another within

the cultural and psychological bounds.'?

4.3.1.5 - Cultural Practices Supporting/Challenging the Vow of Poverty in
Zimbabwe
Much of what has already been described as important social values in the

Zimbabwean traditional culture resonates well with the religious virtue and vow of

12! Ibid., pp. 212 and 222.

122 Ibid., p. 225. For more examples of a negative attitude towards sex, see pp. 226-229. S.
O’Kane, a Franciscan Brother, speaking from his experiences as novice-master in Zimbabwe is quoted
supporting this argument saying: “According to Shona culture, sex is not a subject for public
discussion. Celibacy and sexuality ...should not be seen as aspects of sordidness and sinfulness ...”
See S.B. MUCHEMWA, “Young Priests Reflect on Life and Work,” in Crossroads, 168 (1999), p. 31.

'3 Both M. Gelfand and H. Aschwanden comment on the absence of expressions of affection
in the Shona society. See GELFAND, Growing Up, p. 21. See also ASCHWANDEN, Symbols of Life. pp.
62-63.
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poverty. Traditionally, although individuals and their families could acquire private
property, it was very limited. Those who did obtain more than others regarded it as a
blessing from God and would share it with those members of the community who were
in need. Stewardship and service and hospitality were very strong among the Africans. >
Hard work and self-reliance were very much encouraged so much so that hurudza
(successful farmers) were highly honoured and respected. Stealing was, on the contrary,
severely punished. This is very much in line with the vow of poverty which reminds and
encourages people to work hard like the poor and to share with the needy.'®

Just as it is difficult to define and quantify the vow of poverty in general, it is
equally hard if not harder to do so with regard to religious in a third world country like
Zimbabwe. Religious life, with the educational and several other opportunities that it
brings about gives the appearance of anything but material poverty. The discrepancy
between the real poverty of the masses of the people and that of the religious who have
taken the vow of poverty is hard to explain. This will never be easy.'” Each institute
will need to find its own way.

The old understanding of religious as separate and set apart from society and the
way it has become institutionalized makes it very hard to inculturate the vow of poverty.
There seems to be the mentality that religious do not have and need to be looked after
which makes it hard for them to behave culturally and to practise hospitality the
traditional way. Traditionally, visitors are always welcome and are given special
treatment. Therefore religious need to be exemplary due to the radicalness of their call.
While there can be no prescriptions, individual communities need to discern seriously

how they, in their particular circumstances, can authentically live this vow.

124 BUIO, African Theology, p. 36. See also WASIKE, Witness to Jesus, pp. 10-11.

' NWAGWU, “Inculturation,” p. 229.
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16 B. N. Ndlovu’s testimony about the difficulty of living this vow through his ministry
experiences is very realistic. See B.N. NDLOVU, “Reflection on Ministry to the Poor,” in M.
MATANHIRE (ed.), Oasis, Bulawayo, (Zimbabwe), Annual Mariannhill Student Publication, 1999, pp.

22-26.
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Various people make different suggestions. Cardinal Jozef Tomko is quoted
speaking to seminarians and religious thus: “Do not live above the living standard of
your people. Do not want to be a class above your people. Don’t want to be a bourgeois
(prosperous middle class person). Stick to the people and they will stick to you.”'?
Kayonga suggests that religious identify themselves with the oppressed youth and
women who are victims of anthropological poverty, a kind of hanging in the air because
of lost identity. ' Perhaps religious institutes in Zimbabwe and Africa need to carry out
serious discenment similar to that which took place in Latin America and then decide
how best to live the vow. That is, however, for the Zimbabweans to decide. Much is
already being done.

Another problem arises from the fact that religious cannot use their salaries to
help parents and members of their families. Traditionally, parents spend everything on
their children leaving nothing for their old age and social security in the hope that their
children will care for them. Coupled with this is the special responsibility of the eldest
son over his younger siblings.'? It can be quite frustrating when the individual cannot
help materially. Sometimes this failure to help is a cause for constant inner tension and,
as a result, some religious spend most of their time eaming extra money to help their
natural family.'*® Arrangements can be made on community basis. The ability to balance
this need to help and the need to be loyal to one’s vow also calls for personal spiritual
maturity. However, one needs to feel that one is spending one’s life for something

worthwhile.

127 0. WERMTER, “Cardinal Speaks to Seminarians and Religious,” in Crossroads,
(1998), p. 14.

18 «“Le peuple africain a perdu son histoire, ses traditions, sa spiritualité, sa vitalité,
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son

identité.” See KAYONGA, “Situation de la vie religieuse en Afrique,” pp. 30-31. See also MUSONDA,

“African Religious Symbols,” p. 170; NWAGWU, “Inculturation,” p. 229.

129 GELFAND, The Genuine Shona, p. 155.

' Ibid. See also LOTT, “Inculturation of Religious,” p. 246; J. MARIE, “Vocational

Assessment,” in Human Development, 20, no. 2 (1999), p. 35.
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4.3.1.6 - Cultural Practices Supporting/Challenging the Vow of Obedience in
Zimbabwe

There is much in the traditional Zimbabwean cultural practices that resonates
well with a mature practice of the vow of obedience. Obedience to and respect for elders
and those in authority was and still is a strong value in the culture. Elders and those in
authority were and are highly esteemed for their wisdom and good advice based on their
experience and authority."' This comes out clearly in the many proverbs, sayings and
avoidance rules which teach good character, common sense, and general truths about
life. These are almost always introduced thus: “Vakuru vanoti” (The elders say).'*

Among Africans in general, words carry much weight and hold the community
together. Therefore the challenge for religious leadership in Affica is to utter edifying
words (mazwi anovaka). As D.Musonda puts it: “The word is believed to convey a
speaker’s life-force [...] Tactful words gather people around the leader while thoughtless
ones disperse them.”'** In reality this calls for sensitivity, tact, avoidance of gossip or
acting on it, openness, constructive confronting and challenging when necessary.

The Africans’ deep respect for authority, i.e. parents, elders, chiefs or heads of
villages, also hinges on the belief in the continuation of life from the ancestors to future
generations. Since status, rank and authority are bestowed on individuals through natural
growth and rituals and since everything done is meant to enhance life, an authority
figure is regarded as an embodiment of wisdom and life passed on to her/him by the
ancestors. Authority, in its turn, is obliged to enhance, sustain and “prolong life in the

full sense, according to the moral order inherited from the ancestors.” This seems to

1 NWAGWU, “Inculturation,” p. 139.
132 GELFAND, Growing Up, pp. 138-156.
1% MUSONDA, “African Religious Symbols,” p. 173. See also BUJO, “On the Road,” p. 142.

' B. BUJO, “African Morality and Christian Faith,” in African Christian Morality at the Age
of Inculturation, Nairobi, St Paul Publications, 1990, p. 72. See also MUSONDA, “African Religious
Symbols,” p. 171; KAYONGA, “Situation de la vie religieuse en Afrique,” pp. 33-34. On a similar
note, P. Tempels also says: “The muntu’s obligations increase in accordance with his vital rank. The
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resonate well with cc. 618 and 619 which speak about God as the source of authority in
religious life and the responsibility of the office holder in exercising it in a life-giving
manner.

It is also notable that in the Shona traditional setting the leader continued the
same lifestyle and lived on the same level with the people he governed. Even the chief’s
children remained on the same level as the rest of the village children. Apart from the
occasional offer by the people to work in his fields, the chief had no extra privileges. '**
In the same way, a religious leader remains one of the members by living the same
lifestyle as the members.

In the Shona traditional setting, a leader always worked together with his
councillors and consulted them on important matters. If he became a dictator, he was
deposed."* This is very much in line with religious life especially as practised now; the
superior needs to open up dialogue with individuals allowing them to speak their mind.
Authentic leadership also recognizes its limitations and lets other members’ talents
complement its own."”” The negative points regarding leadership in Africa today are in
fact uncultural for Zimbabwe - the tendency towards personality cults in which
leadership is almost worshipped, dictatorship - when the leader no more consults or
listens to the people and becomes far removed from them and their needs.'*® The
challenge for the spiritual leader lies in that, traditionally, it was actually the diviners

and spiritual figures who were most powerful in the society. Christian leaders, however,
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elder, the chief, the king know very well that their doings do not involve their own personal vital force
only. They and their subjects fully realise that their deeds will have repercussions upon the whole

community subject to them.” See TEMPELS, Bantu Philosophy, p. 136.

1% GELFAND, The Genuine Shona, pp. 153-154.

1% MUSONDA, “African Religious Symbols,” p. 171. See also NWAGWU, “Inculturation,” p.

138.
"7 MUSONDA, “African Religious Symbols,” p. 172.

138 bid.
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need to remember that they follow Jesus who came to serve and not to be served.'*

A question that arises is the freedom afforded the individual to exist as separate
from the community. Although it appears as if the Zimbabwean social system
encouraged too much conformity to the detriment of mature responsible behaviour, in
reality there were channels by which an individual could air one’s opinions and
grievances against a senior person. It had, however, to be done politely and respectfully
through the correct channels and the senior person was obliged to listen. It is therefore
uncultural to act blindly and irresponsibly in the name of obedience. Since one always
had the common good in mind, one would also not make selfish individualistic
demands.'* Inevitably, with the impact of other cultures, there has been an upset of the
equilibrium causing what Aschwanden describes as, in some cases, an “individualism
that is often exaggerated and ridiculous.”"*' When that is done by one who has taken the
vow of obedience, it becomes even more ridiculous.

What seems to have caused some confusion especially among the older sisters
is the old spirituality of religious life that did not emphasize responsible behaviour. The
situation was exacerbated by the fact that the first formators of religious life in
Zimbabwe were of the pre-Second Vatican Council generation, from a different culture
and did not always speak the local language well enough to understand and
communicate with the persons being formed. The colonial environment also affected

relationships and it seems there was much fear involved and not enough dialogue.

4.3.1.7 - Cultural Practices Supporting/Challenging Common Life in Zimbabwe
The already discussed social set up of the traditional Zimbabwean people reveals

%9 R. Kaggwa actually points out how some African bishops are notorious for their
authoritarianism and also how the model of Church as family of God can encourage paternalism and
parasitism due to dependence on external financial aid. See KAGGWA, “Looking at Power in Africa,”
pp. 350-351.

' GELFAND, The Genuine Shona, p. 108. See also BUJO, African Theology, p. 35;
NWAGWU, “Inculturation,” p. 138.

4! ASCHWANDEN, Symbols of Life, p. 25.
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it as very fertile ground for mature religious common life. Members from a
communitarian cultural setting have no difficulty relating affectionately to one
another." Influenced by the social structures, it is very common to find community
members addressing very old sisters as ambuya (grandmother) and sisters older than
themselves as vakoma (sister). Sisters younger than themselves are often addressed by
their first names or as munin 'ina (younger sister). The sister in charge or superior is
often addressed as Sister Amai (Sister Mother). This facilitates and enhances warm and
affectionate relationships arising from the sense of family kinship. This is only natural
because in real life, after a certain age, everybody acquires a title. Normally people are
addressed by their children’s names (the mother/father of so and so). This is why even
students studying in Western and American countries find it terribly hard to address
anyone older than they by their first names. As A. Lott points out, the word “sister” by
itself does not have much meaning culturally. Nieces and nephews refer to their aunts
and uncles as amaiguru, amainini, babamukuru, babamunini, (big/little mother,
big/little father).'*® Following the clan system, sometimes members of an institute refer
to the titie of their institute as their totem. This has a very unitive effect on members.

The traditional family, according to M.G. Nwagwu, “generated a strong sense
of belonging, caring and sharing, extended to all the family members irrespective of
what they were doing or what position they were holding. As a result, they experienced
genuine and sincere inter-personal relationships that became a security against
uncertainties of life.”'** Therefore feeling and expressing inferiority or superiority in
community depending on one’s position or profession is both uncultural and against the
spirit of religious life.

Religious common life has also much to learn from the Zimbabwean traditional

life in terms of hospitality, sharing and solidarity on occasions of death or festive

“2 NWAGWU, “Inculturation,” p. 140.
'3 LoTT, “Inculturation of Religious,” pp. 245-246.

" NWAGWU, “Inculturation,” p. 140.
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celebrations. While social and economic conditions have changed, religious
communities still need to discern how they can still reach out especially to the poor in
and outside their communities instead of being closed in and too self-protective.'**

The traditional culture has something to offer regarding conflict resolution
skills. As Lott points out, “In many cultures, however, conflict among women is openly
expressed although this is not so in religious life where the affected parties may react
in immature ways like sulking, lateness for community exercises, uncooperation, not
greeting, and or withdrawing from ceremonies or communal activities.”** Taking petty
issues to the generalate instead of resolving them at local level could also say something
about leadership values, decision-making and resolving conflicts.

In traditional society, generally, the young serve the elders, and in religious
communities, there is need to guard against expecting the younger members to assume
more domestic responsibilities in the community. These could be cleaning, cooking,
leading liturgy, etc.'” As followers of Christ, religious remain servants until death —

according to the known adage: “Religious never retire from work, they get ‘recycled’!”

4.3.1.8 - Cultural Practices Supporting/Challenging Prayer Life in Zimbabwe
The greatest treasure that religious life can inherit from traditional life is the
contemplative stance which has been pointed out as absolutely vital for a persevering,
effective and fruitful religious life. Daneel speaks of “the Shona’s intuitive awareness
of (God’s) presence rather than with a rationalized projection of His being.”"** Nwagwu

also echoes this thus:

Experiencing a profound interior life that communes with the Divine is typical
of the unadulterated local cultures which are now fast disappearing through the -

"% Ibid., pp. 140-141. See also MUSONDA, “African Religious Symbols,” p. 167.
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" LoTT, “Inculturation of Religious,” p. 245. See ALT, “Rerooting Religious Life,” pp. 524-

525.
"7 LoTT, “Inculturation of Religious,” p. 248.

4* DANEEL, The God of the Matopo Hills, p. 17.
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croding of modemization. [He advises on the need to)...salvage the traditional
awareness and the attention to the sacred in the daily life of the people.'®

With regard to actual vocal prayer, religious will benefit from borrowing “a leaf
or two from the simplicity, the directness and the spontaneity of worshippers of a Deity
at the local shrines.”'® This spontaneity in prayer is also quite evident in traditional
Shona daily life. For example, when a young man wants to begin conjugal life with his

newly married wife, the ancestors are informed thus:

Your son says he has grown up and that he is dying with cold. [...] Today he will
enter his wife’s house: she is the woman of whom we have told you already. See
to it that there is a fire in your house. (‘House’ means woman’s uterus in this

context, ‘fire’ refers to love and children).'!

Since the traditional Zimbabwean culture is full of rituals, liturgy in religious
communities can also be enriched with expressive rituals and use of traditional musical
instruments, dances and symbolic gestures.'*> A_E. Kupalo gives good examples of
rituals with African traditional symbols that could be used in community reconciliation
liturgies.'

Just as African tradition has several symbols associated with prayer, e.g; big
trees (especially the muhacha tree among the Shona), river banks, waterfalls, big rocks,
grooves etc., religious communities can also highlight the sacredness of some of the

traditional as well as the Christian symbols such as the Bible, the crucifix, statues, holy

49 NwAGWU, “Inculturation,” p. 135.
' Ibid., p. 136.

15t ASCHWANDEN, Symbols of Life, p. 181. Apart from requests, A. Shorter also mentions

three other forms of African prayer, namely the litanic form, the praise poem and the ejaculatory
prayer. See A. SHORTER, “Prayer in African Cultural Tradition,” in T. OKURE, P. VAN THIEL (eds),

32 Articles Evaluating Inculturation, p. 254.

52 NWAGWU, “Inculturation,” p. 136.

'3 A.E. KUPALO, “The Call for Reconciliation in Religious Communities.” in African
Ecclesial Review, 39 (1997), pp. 149-155.
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pictures, flowers, cloths, music candles etc.'* A translation of the prayer of the Church
into the vernacular would also facilitate a better understanding of it.

On the whole, there is evidence of growth in inculturating religious life in
Zimbabwe and elsewhere in Africa. Replacing the traditional religious habit and veil
with an African dress, when rooted in a sound spirituality,'* is a positive move. Much
of the inculturation of the spirituality of religious life, however, is evident in the
symbolism used at celebrations of religious first or final professions or jubilees. There
is the participation of parents and the local community of all the faithful in the rituals
showing their moral support and acceptance of the religious to work with them. In order
to express their total dedication, some religious prostrate themselves before the
congregation, others carry clay pots which they then drop and destroy representing the
radical nature of their self-dedication through the vows. Others bring forward their pots
full of water and offer them to the presider representing their whole life and all their
fruitfulness which they offer to God for service in the Church.'* Sometimes bishops can
be obstacles to inculturation in religious life and in general. There is sometimes the fear
of going wrong and things getting out of control. At times it is feared that people are not
yet ready for changes.'?’

G.M. Nwagwu has this to say about the general impact of religious life on the

154 MUSONDA, African Religious Symbols, p. 165.
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155 This need for the spiritual source of the symbolism seems to be the concern and message
of one subscriber of Crossroads. See “Changing Fashion,” in Crossroads, 149 (1995), pp. 17-18.
See also E.W. GACHIRI, “Ode to the Vanishing Veil,” in African Ecclesial Review, 36 (1994), pp.

127-130.

16 For Shona women the clay jar is a very significant symbol of womanhood, one’s whole
sexuality. As H. Aschwanden puts it: “Jars are symbols of the woman, especially her reproductive

organs ... The jars are among the most important symbols illustrating the relationship between

and wife. They are the means, the old Karanga say, by which a wife can make increasingly sure of
her husband’s affection for her ...” See ASCHWANDEN, Symbols of Life, pp. 199-200. D.K. Musonda
also comments on the relevance of adopting marriage symbols at professions and ordinations since
both marriage and the vow of chastity generate life. See also MUSONDA, African Religious Symbols,

p. 174. For some illustrations of this inculturation, see appendix IV.

157 OKURE, “Inculturation,” pp. 74-75.
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faithful:

[..] we can observe that in Africa, the high regard and esteem with which a man
or woman religious is held among our people, creates an atmosphere of
expectation and demands. The people look up to the religious for an authentic
and effective witness of the faith in vindication of their catholic beliefs. The lay
faithful understand that a religious has to live the life of poverty, chastity and
obedience. Consequently they raise their eyebrows and criticize whenever this
is not the case. The criticisms may not be done directly but the disenchantment
is shown, somehow, even if they themselves are partly or wholly instrumental
to those religious concerned not living up to their promises. On the other hand,
the respect and honour heaped on a religious who lives with sincerity the
religious commitment, borders on hero-worship characteristic of the credence
given to the priests and priestesses of Oracles of our African Traditional
Religions."*®

4.4 - ASSESSMENT OF MATURITY OF CANDIDATES' FOR RELIGIOUS LIFE IN
ZIMBABWE

This part of the chapter seeks to highlight the concern over assessment of
maturity for candidates in the context of Zimbabwe. It will also go on to present an
overview of the recruitment for vocations in Zimbabwe, the pre-novitiate programmes,
the criteria and methods used for assessment of maturity of candidates for the religious

life and some of the problems encountered.

4.4.1 - The Need for Assessment of Maturity for Admission into Religious Life
in Zimbabwe
On the need for proper discernment of vocations in Aftica as a whole, Pope John Paul

I1 urges:

In the present-day circumstances of the mission in Africa, it is necessary to
foster religious vocations to the contemplative and the active life, above all

18 G.M. NWAGWU, “Religious Life in Africa Today,” in African Ecclesial Review, 35 (1993),
p- 229.

19 The use of this term requires some clarification. Whereas in c. 642, the term refers to those
ready to be admitted into the novitiate, in most institutes in Zimbabwe, the term applies to a person’s
first stage in an institute, followed by postulancy and then by admission into the novitiate. The context
will clarify the meaning.
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choosing them with great discemment, and then seeing that they receive an
integral human formation, as well as one which is solid in its spiritual and
doctrinal, apostolic and missionary, biblical and theological dimensions.'®

Pope John Paul I, reiterating the same message in his address to Zimbabwean bishops
during their ad limina visit on 4 September 1998, says:

The increasing number of priestly and religious vocations is a great
responsibility. I can only encourage you to select with care the candidates whom
you ordain to the priesthood, to watch over the doctrinal soundness of the
programme of studies, and to ensure the human, spiritual, intellectual and
pastoral formation of your seminarians. The Charter on Priestly Formation
recently published by your conference should prove to be a most useful
instrument in this regard and can also serve as a precious guide to Religious
Superiors as you invite them to exercise the same vigilance and care over the
members of their institutes.”'®'

As was evident in the subsection entitled “The Need to Know Before
Admission” in chapter three of this work, both the institutes and the candidates for
religious life also need to know the level of maturity in their aspirants before admitting
them. As elsewhere, this helps institutes to receive only those as ready as possible for
the novitiate training and facilitates effective planning of formation programmes. To
some extent, it prevents accepting future problematic and ineffective members due to
immaturity or some personality disorders. Regarding cases of sexual abuse by clerics
and religious in South Africa, “as a preventive measure, the Church is trying to weed out
potential abuses by meticulous selection, training and supervision of candidates for
consecrated life.”'*? Aware of the several sexual-abuse allegations and court cases in
some countries, the Southemm African Catholic Bishops Conference produced a

document outlining procedures to be followed in the event of such allegations against

'% JoHN PAUL 11, Ecclesia in Africa, no. 94. p. 72 and no. 50, p. 38.

'! JoHN PAUL 11, Allocution to the Zimbabwean bishops during their ad limina vis
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September 1998, 4, in AAS, 91 (1999), p. 154; also in L ‘Osservatore Romano, English edition, no.

36, 9 September 1998, p. 3.

62 G. SIMMERMARCHER, “Bishops Get Tough on Sex Abuse,” in Crossroads, 162 (1992),

p. 8.
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Church personnel.'®®

This concern in the leadership personnel in religious institutes in Zimbabwe
came out clearly in their responses to a survey on assessment of candidates for
admission to religious life carried out among them between 1998 and 1999.

In answer to the question, “Do you sometimes encounter problems in the
assessment of your candidates? If ‘Yes’, explain™: the root problem was cited as
insufficient knowledge of candidates, which later on revealed the following deficiencies

in the order of frequency:

- inadequate motivation

- joining for financial benefits, or relating to prestige

- pretence / lying deliberately or unconsciously

- saying what they know you want to hear

- unreal expectations about religious life

- parents trying to impose the vocation on their children
- ineffective methods of assessment; too much ambition
- poor family background

- lack of commitment

- inability to assess accurately

- people joining out of fear of marriage and AIDS virus
- looking for education; disagreement among assessors'®*

There is therefore a real need to know on both sides. Although the word maturity does
not appear in the above list, a closer look at it reveals that some of the negative elements
discovered in some of the candidates who are admitted into the institutes seem to be
rooted in inadequate development of one or the other of the several aspects of personal
maturity as defined in the first chapter of this work. While unreal expectations about
religious life are due to error, poor judgement possibly linked to inadequate intellectual
maturity, the rest are connected to moral, spiritual and Christian immaturity. They have

something to do with one’s sense of personal identity and the ability to decide for

163 Ibid.
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' These responses are from 50% of the religious institutes in Zimbabwe. The cited problems
seem to be a fair representation of the general problems encountered. For an expression of similar
concemns, see also NWAGWU, “Religious Life in Africa Today,” p. 226; DOMINICANS, “Admission

Reserved for Minority?” in Crossroads, 168 (1999), p. 18.
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oneself.

Since assessment of maturity for admission to religious life is a process made
up of several programmes with long and short term goals, before examining the
immediate assessment of candidates at admission, we will have an overview of some

of the ground work preceding it.

4.4.2 - Recruitment of Vocations to Religious Life

The Zimbabwe Catholic Bishops’ Conference has a commission for Clergy,
Religious and Vocations.'*® There is a sub-committee for vocations composed of
chairpersons of the diocesan committees. In line with current ZCBC policy, most of the
organisation of programmes is left to diocesan vocation teams. While the national office
currently only sends out to the diocesan offices the “Vocation Message for Vocations
Sunday” each year, plans are underway to co-ordinate both diocesan and religious
vocation committees into one vocations’ group. This will first need ratification by the
bishops. '%

In reality much can be done only on the diocesan level. For exampie, Chinhoyi
diocese has two vocation teams made up of representatives of the eight religious
institutes in the diocese, two lay representatives from each deanery and a diocesan priest
who is the vocation director for the diocese. Most of the dioceses in the country have
similar teams. They have sent information flyers to all priests and youth organizers
asking to be invited to youth meetings or congresses and even parents’ meetings to
address them on the vocation to religious life. They also hold a “Vocation Day
Presentation” in a school in each deanery as well as in two parishes in each of the

deaneries.'s’

195 ZCBC, Catholic Directory, p. 8.
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1% Rev. K. MURPHY, <kmurphy@mango.zw> “Seeking Help,” 26 February 2000, personal

E-Mail (27 February 2000).

'” Rev. M. HEYSER, <mheyser:@internet.ca.zw:" “Vocations,” 3 March, 2000, personal E-
Mail (4 March, 2000). See also ID, Vocation Promoters ' Meeting — Diocese of Chinhoyi: Minutes,
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It is significant that lay persons are also involved in these teams; this must
certainly help to conscientize and educate the faithful on what religious life is and the
necessity of maturity in those who choose it.

J.W. Mapanzure and J. Chipatiso’s booklet, Come Follow Me, seems to be quite
an informative tool to both parents and aspirants to religious life. This booklet provides
self-portraits of the various religious institutes in the country, compiled by members of
these institutes. Most of the self-portraits give the name, foundation and character, the
vocation, nature, life, spirituality, apostolate, motto and in some cases the insignia or
badges of the institute (c. 578). It does indeed give the reader a taste of how religious
institutes add to the richness of the Church’s life (c. 574 § 1). The booklet also provides
statistics, postal addresses and telephone numbers for the institutes. '* An updated copy
of this booklet could be a useful tool for recruitment.

It seems that at the moment more is being done by the different institutes
towards obtaining vocations to their own institutes, but efforts are also being made to
organise workshops on a national level so as to be of assistance to any person seeking
religious life in any community or for the diocesan priesthood.

Usually, each institute has a vocation director'® and each community has a
member in charge of vocation promotion. The vocation director coordinates all the work
of the vocation promoters, and workshops for aspirants are organised both on deanery
and institutional levels.

Although not as detailed, regarding information, several institutes also advertise
themselves in the widely read Zimbabwe Catholic Bishops® Conference magazines

Crossroads and Church News.

15 January 2000.For other ways of vocation promotion, see S. MUSUWA, “Nun Says Vocation C
will Encourage Youths to Join Religious Life,” in Catholic Church News, 45 (1999), p. 7.

18 Jw. MAPANZURE, J. CHIPATISO, Come Follow Me: The Men and Women in
Missionary Apostolate of the Catholic Church in Zimbabwe, Gweru, Mambo Press, 1992, pp. 1
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' For a comprehensive profile of the vocation director’s qualities and tasks, see L
MUSEKIWA, Formation Handbook: Litile Children of our Blessed Lady, Unpublished Draft, Harare,

1996, pp. 10-11.
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4.4.3 - Pre-novitiate Programmes in Zimbabwe

The 1983 Code no longer prescribes the postulancy as did the 1917 Code, but
calls for adequate preparation (c. 597 §2). Most institutes in Zimbabwe, however, have
kept both the candidacy and the postulancy. Depending on proper law and formation
directories, the candidacy usually lasts from one to three years, and the postulancy
between six months and one year. Again, the pre-novitiate programmes depend on the
institute. In one case, candidates normally continue with their academic education
usually in schools where there are members of the institute they are affiliated to. There
is normally a sister who is in charge of them and gives them instructions periodically.
Sometimes, during school holidays, the candidates live in one community and again
receive intensive instructions from a candidate mistress.

In this particular case, there is also residential postulancy normally lasting for
a year after which one is assessed and either admitted into the novitiate, delayed or
asked to leave. Instructions to candidates and postulants focus on human and Christian
formation. The human dimension includes human development, cultural moral values,
intellectual development, community life, practical skills, e.g., cookery, handiwork,
gardening, music, sacristy work, growing and arranging of flowers, hobbies, etc. The
Christian dimension includes Catholic doctrine, prayer, liturgy, vocation and scripture.
The postulants have a chance for some pastoral work and three times a year meet with
postulants of other institutes.”” In some cases candidates have had the opportunity to

attend theology courses.

4.4.4 - Criteria for Assessment of Candidates
On the afore-mentioned questionnaire, in answer to the question: What specific
qualities do you look for in the candidates you admit to your institutes? The following

were the answers:

" MUTEME, Personal Letter, 31 October, 1998. See also MUSEKIWA, Formation Handbook,
pp. 17-18; PRESENTATION SISTERS ZIMBABWE VICE PROVINCE, Draft Work on the Formation
Directory, Unpublished, Harare, March 1998.



ASSESSMENT OF MATURITY IN ZIMBABWE

- good Catholics

- right motivation

- good moral standards

- physical and mental health

- certain psychological and mental maturity
- good educational standards

- capacity to love

- capacity to live in community

- spiritual maturity

- emotional maturity

- ability to make decisions

- zeal for religious and moral values

- prayerfulness

- generosity

- readiness to leam and stretch

- commitment; honesty

- stability of character

- intelligence

- being African, with all the qualities of a true African.

The criteria listed by one Zimbabwean religious with long experience as both
novice and postulant mistress in a women’s religious institute seems to summarise the
qualities well. She says:

My report before the novitiate stands like this:

. Commitment: Does God come first in her life?

Prayer: Is prayer a duty or a necessity in her life?

Community living: How does she live with others?

Work: Does she like working, knowing that we ought to eam our living?
Initiative: How does she go about this? Dead or alive?

Health: Good or bad?'”"

R

Once again, the above-mentioned answers tally a great deal with the qualities that
constitute personal maturity as described in the second part of the first chapter of this
work. There is also a similarity between the above-mentioned qualities and those that
came from some American institutes which responded to the same questionnaire. The
qualities also fit into R. Carey’s “Functional Index” listing and describe areas needing

exploration in assessing a candidate.'” An area that is glaringly absent from the

17 MUTEME, Personal Letter, 31 October, 1998.

12 See pp. 142-143.
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Zimbabwean list is an explicitly stated concern for evidence for psychosexual health.
While the issue could be said to be incorporated in the other stated concerns, is it also
possible that the absence is due to the general taboo against public discussion of sex in
the Zimbabwean culture or are sex-related problems not yet an issue in the country?'”

It is true that the nine areas in Carey’s “Functional Index” can be applied
universally. What will differ, however, is the actual data and the way they are
interpreted. This will depend on the cultural expectations regarding maturity. For
example, exploring the first item of the index, which is “family background, parents’
values and parental modelling and its effect on the candidate, relations with siblings,
disciplines and skills learned, difficulties experienced and gratitude held,” would have
to be evaluated in the light of the Zimbabwean culture. The strong sense of community,
respect and care for individuals and authority, older children’s responsibility over the
younger siblings, etc., would all have to be considered. Even the candidate’s handling
of the tension arising from the impact of the Western ideas on the traditional ones and
its effect on the dynamics of family-members’ relationships would also need to be
considered by the assessor. In general, one would look for qualities and behaviour
revealing the unhu of the individual in question. The same cultural sensitivity would
have to be applied to all the other items of the index. Even though the Catholic Church
is universal, being a good Catholic in Zimbabwe will be coloured by many local factors
one of which will be how the individual harmonizes the traditional religious beliefs with

Christianity.

4.4.5 - Methods of Assessing Maturity of Candidates
Two main approaches to psychological assessment of maturity have been
discussed in chapter three of this work, namely, traditional psychological testing and

behavioural assessment. This section is going to examine the extent to which these
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of the Marist Brothers. See extract of their formation directory attached to their questionnaire
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methods are applied to the Zimbabwean situation and how effective they are. The results
of the questionnaire seem to indicate that both approaches are used in Zimbabwe. In
response to the question: “How do you assess your candidates for admission into your
institute?” all said that they used questionnaires, letters and references, school and
college reports, and academic certificates in their original forms. About 25% of the
responses said that in addition to the other tools, they also use psychological testing.

4.4.5.1 - Psychological Testing

It is notable that the 25% of the responses which stated that they use
psychological testing were made up of only international institutes; however, most of
them indicated that they would use it later for first or final profession but not for
admission. An attempt to find out exactly which psychological tests have been used and
how effective they have been was unsuccessful. This is not surprising because it is
probably only the assessor who would know the different methods of psychological
assessment of candidates and the different kinds. For most superiors it seems that the
mere engaging of a psychologist is what they would refer to as psychological testing.
This, to some extent, reveals the need for basic knowledge among religious superiors
regarding knowledge about psychological assessment in general and some of the
methods involved. Thus equipped, then they can communicate effectively with their
candidates’ assessors and understand their assessment reports.

One member of a religious institute who is involved in formation rightly
commented that psychological tests are too foreign in terms of language and that since
the tests are often confidential to the person who administers them, they are not very
helpful. In any case, the whole range of objective and projective psychological tests
examined in chapter three'™ of this work would need to be standardized in and for
Zimbabwe if they are to be effectively administered there. Psychological tests also need

specially trained personnel and equipment to administer them and there would not be

" See, pp. 144-148.
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many available nor would local religious institutes have the money to hire them.

4.4.5.2 - Behavioural Assessment

Judging from the rate at which the assessment tools like reference letters,
interviews, observation and reports are used in assessment for admission to religious life
in Zimbabwe, it would seem that behavioural assessment is more popular there than
traditional assessment. This seems to fit in well with the general local culture’s way of
evaluating an individual’s personal maturity. While each psychological test is designed
to identify one or two particular qualities in an individual, for example, the Weschsler
Adult Intelligence Scale for testing intellectual maturity, the Edward’s Personal
Preference Schedule for helping to discern motivation, the Religious Orientation Scale
or the God Image Inventory for evaluating spiritual maturity etc., the behavioural
assessment assessor may have all these aspects in mind, but will approach the
candidate’s life as a unit. Zimbabweans view the individual as a unit whose unhiu would
incorporate all these aspects. F. Weinzierl’s description of the vocation workshops their
institute hosts for girls who wish to join their institute in Zimbabwe provides a glimpse
of some of the tools of this method at work. She says:

We organise short workshops, usually one weekend at certain places where our
Sisters are active, or in parishes where we are invited to meet the girls. On
Vocation Sunday, the young Sisters ‘preach’ during Mass and introduce
Religious Life to the young people as well as to their parents present.

Once a year we have a ‘long Vocation Workshop® lasting two weeks in one of
our own places, where young people who have shown interest for some time,
are invited. They have lessons on prayer, vocation in general - e.g. vocation to
marriage and to the single life as well as to Religious Life. There is a little
introduction to the Dominican life. Lessons are quite interspersed with
recreation and some work, e.g. cleaning the rooms they occupy and a little
gardening. We find this quite important, since we can observe the girls’
willingness to do ordinary housework. We also observe how they communicate
with one another, how they get on and the girls are free to ask any questions.
During this period, the girls also write their life-story and have a personal
interview with a team, consisting of the Directress of Candidates, Vocation
Promoter and a lay couple. After the interview, the team sits together and
discusses the various applicants re: their suitability for religious life.

After the fortnight’s workshop the girls go home. They can then apply properly
and they will receive a letter of invitation to join as an aspirant. Girls found not
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suitable, will not be invited.'

The involvement of a lay couple, according to Weinzierl, helps aspirants to recognize
marriage as another equally noble state of life which one can choose. It also seems quite
enriching in assessing the aspirants’ maturity to get the opinion of lay persons who are
more in touch and used to real life-situations where the candidates are coming from.
With a few differences, it seems that most religious institutes in Zimbabwe hold similar
workshops for their prospective candidates.

Another tool that is used for candidate/institute’s growth in mutual knowledge
is the ‘come and see’ experience. This is when the aspirant spends a few days with the
candidates to become acquainted with the life they lead and also to be known a little by
the sisters of the particular community.

However, as has already been pointed out in chapter three, one of the weaknesses
of behavioural assessment is that, without standardized data, it can be very subjective.
A remedy against this is sharpening the assessors’ skills in applying the tools of this
method so as to remain as objective and effective as possible. The assessor needs to be
very skilled in conducting the interview which is the most important tool of the method.
In this case, the interviewer needs to be very much acquainted with the Zimbabwean
culture, the world view, the language (verbal and body), the Christology and
ecclesiology, etc. Thus equipped, the assessor will be able to tap out information about
the candidates’ level of maturity for admission to religious life.

Not only will the interviewer need to know about the Zimbabwean culture, but
also about the institute which the candidates wish to join. For example, it is important
to know that the Spiritans have as their purpose, “evangelization of the ‘poor’” and
“willingness to accept tasks for which the Church has difficulty in finding workers”; that
community life and team work in preaching and retreat-giving is important for the

Redemptorists; that the Little Children of our Blessed Lady serve in ““cheerful simplicity

1”5 F. WEINZIERL, Personal Letter, 26 February, 1999. Ferrera is a Dominican sister with
long experience of religious life in Zimbabwe both in leadership and formation.
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and humble charity,” etc.'™

4.4.5.3 - Assessment of Intellectual Maturity in Zimbabwe

There seems to be a general consensus among institutes regarding the
requirement of a reasonable degree of intellectual maturity indicated by academic
results. Of the institutes who responded to the questionnaire, 95% (19 out of 20)
indicated that they require those whom they admit to have passed at least five O level
subjects including the English language. A few required a minimum of six O level or
A level subjects.'” Most professional training schools or colleges have similar entry
requirements. In some cases, however, some aspirants feel frustrated when they cannot
meet those academic requirements. The issue is currently quite controversial.'”

Although not always a guarantee for intellectual maturity, academic performance
is to acertain extent an indication of some level of maturity. Eighteen years of age too
seems to be the minimum age of admission into religious life in Zimbabwe. This seems

appropriate as this is also the age at which young people can vote or marry.

4.4 - PRIVACY AND CONFIDENTIALITY IN THE ASSESSMENT OF CANDIDATES

At the moment, confidentiality and privacy in the assessment of candidates’
maturity does not seem to be much of an issue among religious institutes in Zimbabwe.
Although many of the institutes reveal evidence of the awareness to take precautions to
preserve privacy and confidentiality in assessing the maturity of their candidates, none

of those who responded to the questionnaire have written policies as yet.

"6 See MAPANZURE and CHIPATISO, Come Follow Me, pp. 10, 11 and 34.

' 0 level is an international exam set by Zimbabwe in collaboration with Cambridge
Syndicate in Britain. This is written after four years of secondary education. The A level exam is
written after six years of secondary school.

1™ See DOMINICANS, “Admission Reserved,” p. 18. See also, 0. WERMTER, “God Calling
only the ‘Bright and Beautiful’,” in Catholic Church News, 25 (March /April 1996), pp. 8-9.
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CONCLUSION

This chapter set out to apply the issues discussed in the three previous chapters
toZimbabwe. The issues were the notion of religious life in the Zimbabwean traditional
culture and the notion of maturity, with some emphasis on spiritual and Christian
maturity as it is the basis of religious life. The chapter went on to discuss cultural
practices that support/challenge mature living of religious life and the assessment of
maturity for admission of candidates to the life. While Zimbabwean traditional religion
did have a practice similar to religious life (mbonga), thus rendering religious life not
totally strange, there are marked differences between the two in terms of motivation,
aims and style of life. The Zimbabwean notion of maturity, in so far as the cultural
values are concerned, tallies with the general universal definition of psychological
maturity. However, as can be expected, the way the same values are expressed differs
according to culture.

With regards to spiritual maturity, it is clear that the Zimbabwean traditional
culture has a rich legacy which is fertile ground as basis for Christianity. While
Zimbabweans believed in God, the idea of Christianity was, however, new. While much
has been achieved in terms of inculturating Christianity, much more still needs to be
done by correcting the damage inflicted through colonialism and primitive methods of
evangelisation. There is also the need to work out and implement an appropriate
Christology incorporating the Zimbabwean culture’s preoccupation with promotion of
life and a veneration of ancestors which is compatible with Christianity.

Again, with regard to the vows, while a few practicesare really counter-cultural,
especially the idea of one not marrying and bearing children, most of the Zimbabwean
cultural values are good soil for the vows of chastity, poverty, obedience, community
and prayer life. The greatest challenge is reclaiming self-esteem and the many values
and cultural treasures which Africans in general were taught to despise and consequently
which became lost and in some cases completely forgotten over the many years of
colonial and neo-colonial rule. Many pre-novitiate programmes include leaming about

cultural values and there has been much done to inculturate liturgy. What is
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encouraging is the genuine interest and effort by both Christians in general and members
of religious institutes in particular to grow in maturity by affirming and challenging
themselves on certain issues.

There is a general need to know on the part of both the institutes and the
aspirants for reasons similar to those described before in chapter three. On the whole,
much is being done by way of assessing the maturity of candidates for religious life in
the areas of vocation promotion, recruitment, the pre-novitiate programmes and the
immediate assessment before admission into the novitiate. While the criteria for
assessing candidates’ maturity may be the same, the actual content and data is very
much culturally determined.

From the replies to the afore-mentioned questionnaire regarding the methods
of assessment used in Zimbabwe, it is evident that it is behavioural assessment rather
than psychological testing which is more popular. Most institutes use interviews,
observation of aspirants at home or as candidates and postulants, reference letters, and
in some cases biographies. This is not surprising since among the Zimbabwean people,
it is the behaviour, the deeds, which reveal a person’s character and level of personal
maturity. Nevertheless, the replies to the questionnaire express a need for improvement
in the methods used. In the light of this study, a few challenges and recommendations

will therefore be suggested in the general conclusion of this work.
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Due to the serious nature and consequences of the juridic act of religious
profession, the issue of the need for sufficient capacity required for it has been a
perennial concern since the beginning of religious life. While the capacity covers a
whole range of qualities, some of which are mentioned in c. 642, the one quality that
seems to incorporate most of the other quali:ies is maturity. Although the 1917 Code
had no canon similar to the above-mentioned canon, the requirement of certain degree
of maturity in candidates for religious life or the priesthood had often been implied in
papal and curial documents on the subject.

Although c. 642 and a few other canons do mention this need for maturity for
admission to both religious life and the priesthood, nowhere in the Code is this maturity
clearly described or has its degree of sufficiency prescribed. Therefore, the main aim of
this study has been to examine what it is that constitutes maturity and how one can
assess its sufficiency effectively for admission of candidates to religious life.
Canonically maturity has often been seen in terms of age and academic qualifications.
However, since religious life, especially in terms of the ‘sufficient maturity’ required
for it has implications for canon law, spirituality, theology and psychology, an inter-
dialogue of these disciplines has been conducted in the analysis of this question and this
attempt has yielded several important conclusions.

First, this study has confirmed that religious life has spiritual roots and is a result
of a religious experience during which one feels called by God to follow Christ in a
specific way. Since religious life operates within the Church, it is Church authority that
approves it and regulates its lifestyle by prescribing its essential elements as well as the
rights and obligations of the members.

Second, the study has also confirmed the difficulty of defining maturity and, as
aconsequence, decided to narrow it down to personal maturity. It became clear that, like
maturity, personal maturity is also very hard to define because of its dynamic and
progressive nature. It is composed of several internal faculties often operating at the

same time and producing certain behaviour which gradually develops into a systematic
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pattern within a particular individual. To facilitate the assessment process, it became
necessary to examine personal maturity in its several aspects, namely, the psychosexual,
affective, intellectual, moral, social and spiritual. These are key focal points of
adjustment in the development of any individual’s personality.

The study has revealed that development in all these areas is usually relative to
age and culture, and therefore the definitions are based on criteria generally agreed upon
as normal at a given age within a particular culture.. Basic psychosexual maturity is
that stage when one has attained a certain amount of self-identity enabling her/him to
act freely and independently. An affectively mature person is one able to engage in
healthy intimate relationships. An intellectually mature person has a certain degree of
mental ability while moral maturity involves one’s sense of right and wrong and the
responsibility over one’s behaviour.

Spiritual maturity deals with the degree and quality of an individual’s awareness,
experience and relationship with the transcendent Being and how that affects one’s life
and his/her relationship with other people and creation at large. In the case of religious
life, Christian maturity, that is, belief in the divinity and messiahship of Jesus and living
according to the values of his teaching, is absolutely essential. Social maturity is one’s
outward expression of all these other aspects of maturity. Over and above this
psychological personal maturity is also the level of maturity required canonicaily and
for a particular institute depending on its charism, spirituality and apostolate.

Third, the careful analysis of the dynamics of religious life, existentially, has
sufficiently demonstrated that the efficacy of religious life, to a great extent, depends
on the level of maturity of its members. All aspects of personal maturity are essential
for one to become aware of God’s call and to respond to it with faithful commitment.
Maturity is vital for coping with the natural stages of human development within the
framework of the religious vow of chastity.

It became clear that spiritual, Christian and moral maturity play an important
role in the attainment of the individual and collective spiritual poverty, i.e., an attitude
of complete trust and dependence on God, which is then manifested externally in the life
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of vowed poverty. Although individuals and institutes will live it differently, generally
it is characterised by a life of deep love and respect for all creation and a keen sense of
justice compelling one to want to share with those in any kind of need.

We also saw that maturity is required for a life-giving vowed obedience which
is far from sheer conformity. In order to be able to engage in individual and co-
discernment through listening and dialogue, for a proper understanding and application
of law and a spirit of sacrifice, spiritual, intellectual and moral aspects of maturity all
interact.

It became clear that healthy religious common life necessarily involves the
awareness of the sacredness of individual members and the community. It requires self-
knowledge and self-acceptance, transparency, deep love and acceptance of others with
all their strengths and weaknesses, forgiveness and compassion, challenge,
confrontation, and balance between community involvement and respect of individual
private needs. Without a certain amount of spiritual, Christian, psychosexual,
intellectual, affective and social maturity, this is hardly possible.

There are several different forms of prayer. In addition to communal prayer, we
found out that the contemplative and affective forms are particularly life-sustaining for
religious. We also discovered that the affective, spiritual and intellectual aspects of
maturity play a vital role in these kinds of prayer.

Fourth, in terms of assessment of personal maturity, for admission of candidates
to religious life, we saw that it is a very difficult exercise. Apart from the complexity of
the elusive nature of maturity, the divine element in the call to religious life also calls
for sensitive caution for fear of mistakenly barring a genuine vocation. Nevertheless,
some kind of assessment is inevitable since both the institutes and the individuals
involved need a certain amount of mutual knowledge before committing themselves to
something as serious as religious life. Awareness may, on the one hand, lead to
acknowledgement, appreciation and maximum utilization of skills or on the other hand
lead to improvement through acquisition of the needed skills. A certain amount of

identified readiness also facilitates the implementation of the novitiate programme.
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Admission of members with serious psychological disorders which may surface later on
can have adverse effects for themselves, their institutes and the Church at large.

With regards to assessment of maturity, this study has concluded that the main
method is psychological, based on behaviour. This study has revealed that psychological
assessment is mainly in two categories, traditional and behavioural. Traditional
assessment is based on the theory that people behave the way they do due to
recognizable, deeply-rooted personality traits. Behavioural assessment, on the other
hand, is based on the belief that people are what they often do under certain similar
circumstances, conditions and environments. While traditional assessment usually
employs objective and projective psychological tests, behavioural assessment mainly
relies on interviews, observation and sampling of behaviour. Both methods have
strengths and weaknesses and in reality probably complement each other.

A chronological survey of papal and curial documents on psychological
assessment revealed an initial cautious tolerance of the practice which, however, has
now developed into an open acknowledgement and acceptance of its use. The main
concern all along has been the need to ensure protection of individual privacy and
reputation during the process. The 1983 Code seems to have made the basic provision
for the balance between the need for the institute to know and the protection of
individual privacy.

This study has also reached the conclusion that effective assessment of
candidates’ maturity for a particular institute begins with good witness from the life of
the members. Then there is need for an assessment programme mapping out the
procedures an institute follows up to the time of admission. The programme will include
defining clearly what an institute’s goals are and marketing them by means of brochures,
recruitment talks etc. This will involve employing and training vocation directors whose
role is clearly spelt out.

The results of a survey on criteria adopted during assessment of candidates
tallies, to a great extent, with the several aspects of personal maturity described in the

first chapter of this work. Among other things, most institutes are interested in
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candidates who have a basic understanding of religious life and join for the right
motivation. They like candidates who are capable of committing themselves to generous
service and can live in community peacefully. Therefore, during assessment,
information on candidates’ family background in terms of values upheld, relationships
with parents and siblings point to their moral, affective and social maturity. Their
educational-occupational background, social effectiveness, discipline decision-making
skills correspond to their intellectual and moral maturity. Their psychosexual history and
information on their social relationships are linked to their psychosexual maturity. Their
faith history, prayer life and involvement in the Church are an indication of their
spiritual and Christian maturity.

According to the results of the same survey, we can conclude that while
institutes in the first world countries employ both traditional and behavioural tools for
assessing their candidates, they use more of the traditional than the behavioural tools.
Currently popularly used psychological tests are the objective and projective personality
tests.

However, since these psychological tests were standardized at a particular time
in a particular culture, they cannot have universal applicability unless they are
standardized to reflect a particular culture. Knowing about them, however, may inspire
someone to standardize them for a particular culture. Behavioural assessment, on the
other hand, can be used cross-culturally focussing on definite skills relevant to the
environment at that point in time. If the candidates are to be sufficiently mature for a
particular institute, then there needs to be good cooperation between the assessor and
the institute’s administration which needs to spell out clearly the criteria for assessment
of candidates for its institute. Cooperation also helps institutes to utilize the assessor’s
report fully.

Fifth, with regards to the notion of religious life in the Zimbabwean culture, we
saw that the traditional practice of mbonga, although different in certain aspects,
provided a suitable foundation for the general reception of the idea of religious life. We

also saw that the Zimbabwean term unhu best defines personal maturity and that the
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cultural values it embodies agree with the general universal definition of psychological
personal maturity. However, in some cases, the behaviour which corresponds with a
certain level of affective, spiritual, moral, intellectual and psychosexual maturity in
Zimbabwe will differ from that of other cultures.

This study has depicted the Zimbabwean traditional culture as possessinga high
degree of spiritual maturity in terms of a strong sense of the sacred and awareness of
God’s presence. This is fertile ground for inculturation of Christianity. However, this
same study has also revealed the need for working out and even suggested adopting a
Christology which embraces some of the strong traditional religious beliefs of
Zimbabweans.

Regarding the living of the vows in Zimbabwe, while a few practices are indeed
counter-cultural, especially the idea of not marrying and bringing forth children, most
of the Zimbabwean cultural values, especially the preoccupation with generating and
preservation of life, and community-mindedness, are good soil for the vows of chastity,
poverty and obedience.

Sixth, from the survey conducted among institutes in Zimbabwe, it is clear that
most of the problems encountered after admission of candidates arise from inadequate
knowledge about them before admission, hence also the need to know. There is well
organized vocation promotion and recruitment. Most of the pre-novitiate programmes
among institutes in Zimbabwe are very long covering aspirancy, candidacy and
postulancy the last two being mostly residential. The criteria for assessing their
candidates is similar to that of others elsewhere except that the actual content and data
is different according to the culture.

Inthe light of the findings of this work a few recommendations seem appropriate
at this point.

1) Since maturity is a continuous process for everybody, it seems helpful to
continue to challenge oneself as an individual Christian, as a religious, as an institute
and as a people by asking and discerning: “Who do people say we are?” “What would

we like to be?” as religious. “Why do we sometimes attract people who are looking for,
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among other things, status, prestige, education etc.?”

2) Replace the candidacy stage with well-organized intensive individual
accompaniment of aspirants in their ordinary life situations by well-trained members.

There appears to be too much time, energy and probably finances used during
the candidacy period with little difference between the candidacy and postulancy
programmes. There seems to be much teaching with the expectation that the candidates
reflect in their behaviour what they have been taught. As P. Molinari and C. Fallon
rightly state, there are no real life situations to challenge them in order that they can
freely choose to behave maturely.'” In some cases, an aspirant is admitted as a
candidate after spending four or six years of secondary education in a boarding school
which is to a great extent as institutional as the residential candidacy. This can have
damaging effects on the proper development into mature and responsible people.'®*® Of
course, there is likely to be the fear that if aspirants are not received at once, they would
be lost to other institutes or other walks of life, but, in the long run, as far as maturity
is concerned, one who survives that period would really be worth receiving. In this case,
intensive accompaniment of aspirants by some members of the institute would be
interspersed by ‘come and see’ experiences, followed by the long workshop and the
residential postulancy.

Regarding the two main methods of assessing maturity described in chapter three
of this work, it appears that institutes in Zimbabwe use behavioural assessment more
than the traditional assessment. There is, however, room for improvement in the use of
the tools in this method of assessment in the light of recent research and findings in this
science as described in chapter three of this work. There is room for improvement in

terms of the quality of the interviews, the criteria covered, the interpretation of the

1" See P. MOLINARI, The Guiding Principles of the New Document on Formation and Talks
on their Practical Application, Ottawa, Canadian Religious Conference, 1979, p. 64, and C. FALLON,
“Accompanying People Growing in Awareness of a Call,” in Canadian Religious Conference
Document, 401-48 (1983), pp. 1-12.

9 According to A. Lott, some religious communities require that aspirants to their institutes
spend time in their home-setting before they accept them. See LOTT, “Inculturation,” p. 245.
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material and the way it can be effectively used. Since, as has already been pointed out,
the traditional Zimbabwean culture is full of symbolism and certain practices whose
meaning may not be apparent to a foreigner, this exercise is best carried out by one well-
versed in the culture.

3) Since maturity is developmental and continues even after one has joined
religious life, on the whole issue of assessment of maturity, perhaps the Code for the
future could also point out the need for ongoing assessment of the maturity of members
at different stages of their religious life to enhance commitment and efficacy.

With regards to maturity and its assessment for admission to religious life in
Zimbabwe, the topic could be further explored in terms of finding ways of continuing
to inculturate and renew religious life so that it truly represents the culture’s deepest
spiritual aspirations. Psychologists and experienced personnel already involved in
assessment of candidates for religious life could also design localized methods of

assessing candidates for admission into religious life in Zimbabwe.
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APPENDIX ONE
VOws FOR NONVIOLENCE™

VIOLENCE AMBIVALENCE NONVIOLENCE
Poverty “Cluttered” Mutual Sustainability
Detachment Confused expectations of Stewardship

self and others
Deprivation of soul Burdensome and unclear Nonpossessive

ownership

Irresponsible caring Who now is responsible Coresponsibility

for what?
Managing with what we Ideological shift from Goods entrusted to us by
can quantify heroism to trust God
Dualistic divisions, e.g., Difficult integration Befriending the material
spiritual vs. material creation
Destitute, yet very secure Difficult to let go of old Living simply so that

securities others may simply live
Perfectionism by Shift in spirituality Holiness via wholesome
“stripping away”™ sharing
Celibacy Reclaiming Sexuality Relatedness
Disembodiment My body / My body! Embodiment
Asexual Shame - promiscuity Pan-sexual
Mechanistic conditioning Facts of life vs. Values Archetypal

for living contextualization
Suppression of feeling “How far can I go?” Engage with your

feelings

Denial “Afraid to tell you who I Acknowledgement

am”

18! poverty, Celibacy, and Obedience: A Radical Option for Life by Diamuid O'Murchu.
Copyright © 1999. All rights reserved. Used with permission of The Crossroad Publishing Company,
New York.
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VIOLENCE AMBIVALENCE NONVIOLENCE
Repressing the shadow “Opening a can of Befriending the shadow
worms”
Avoid temptation How much risk...? Take the risk of relating
Keep the vow “Even if | am Live your liminality
unfaithful?”
“Stay in the closet” “Coming out is best” “Be true to your whole
self”
Obedience Ineffectual Democracy Mutual Collaboration
Power Requires new skills Service of mutuality
Hierarchy “Fine in theory, but...” Community
Shirk responsibility Much ambivalence Shared responsibility
Superior/inferior Seeking an illusive Mutual partnership
balance
Divine/ patriarchal “How do we do it?” Search through
discernment
Structured institutions Fear of disintegration Networks
Teaching Conflicting sense of Listening
allegiance

In the name of the church

Paradigm shift

In the name of Basileia




227

APPENDIX TWO
Psychological Evaluation Release Form'®

I, (name), willingly agree to be interviewed by the consultant assigned to me as part of
the admissions process into the institute of (name of the institute). I also willingly
release the contents of the psychological evaluation prepared by the same consultant to

the major superior and to those designated by her/him.

I also give the above-mentioned persons the right to review the contents of all the

materials submitted to the Vocation Director for the applications process.

I also waive my rights to review the psychological evaluation and the letters of
recommendation which will be included as part of my application to enter the novitiate

of the same institute.

Date:

Signature:

Address:

"2 Borrowed with permission of Fr. David Hynous from his private manuscript entitled
“Admission of Candidates Canons 641-645.” It has been modified in parts.
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APPENDIX THREE
TYPES OF RECORDS | INTERIM LOCATION COMPUTER RETENTION WHO HAS ACCESS? FOR WHAT FINAL DISPOSITION
YEARS PURPOSE? LOCATION
INCORPORATION
PRE-ENTRANCE:
Application Initial Formation Office No To first Vows Initial Formation Director Reference/legalities Shred Shred at
Designated Councillor Designated Councillor Final Vows
Major Superior
Autobiography Initial Formation Office No To first Vows Initial Formation Director Reference/legalities Shred Shred at
Designated Councillor To final vows Designated Councillor Final Vows
Major Superior
Acceptance Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Shred Shred at
Designated Councillor To final vows Designated Councillor Final Vows
Major Superior Major Superior
Correspondence Initial Formation Office No To first Vows Initial Formation Director Reference/legalities
Designated Councillor
Major Superior
Letters of Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Accession to
Recommendation Designated Councillor To final vows Designated Councillor Archives
Major Superior Major Superior
AFFILIATION
Application Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Accession to
Designated Councillor To final vows Designated Councillor Archives
Major Superior Major Superior

Executive Councillors
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TYPES OF INTERIM LOCATION COMPUTER RETENTION WHO HAS ACCESS? FOR WHAT FINAL DISPOSITION
YEARS PURPOSE? LOCATION
RECORDS
Acceptance Initial Formation Director Yes Initial Formation Director Reference/legalities Accession to
Designated Councillor Designated Councitlor Archives
Major Superior Major Superior
Executive Councillors
Baptism/ Initial Formation Director Yes To first Vows Initial Formation Director Reference/legalities Accession to
Confirmation Designated Councillor Departure/ Designated Councillor Archives
Major Superior Death Major Superior
Initial Formation
{continued)
AFFILIATION:
Marriage Certificate Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Accession to
Designated Councillor To final vows Designated Councillor Archives
Major Superior Departure/ Major Superior
Permanent Executive Council
Confirmation of Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Accession to
annulment or Designated Councillor To final vows Designated Councillor Archives
widowhood Major Superior Departure/ Major Superior
Permanent
Naturalization Initial Formation Office Yes To first Vows Initial Formation Director Reference/legalities Accession to
Papers Major Superior Departure/ Msjor Superior Archives
Permanent Secretary
Treasurer
Designated Councillor
O/Level, High School, Initial Formation Director Yes To first Vows Initia! Formation Director Reference/legalities Accession to
College/ Designated Councillor To final vows Designated Councillor Archives at
University Major Superior Major Superior Final Vows

Transcripts
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TYPES OF RECORDS | INTERIM LOCATION COMPUTER RETENTION WHO HAS ACCESS? FOR WHAT FINAL DISPOSITION
YEARS PURPOSE? LOCATION
Health Records Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Major Superior | Shred at Death
Designated Councillor To final vows Designated Councillor
Major Superior Departure/ Major Superior
Permanent Executive Council
Psycho-social Initisl Formation Director No To final Vows Initial Formation Director Reference/legalities Major Superior | Shred at first
Assessment - Full Designated Councillor Designated Councillor Vows
Major Superior
Other:
-Letters of Initial Formation Director No To first Vows Initial Formation Director Reference/legalities Accession to Shred sunmary
recommendation Designated Councillor To final vows Major Superior Archives (except | report at final
-Novitiate Major Superior Departure/ Executive Councillor summary Vows
Application Permanent report)
~Self Evaluation
-Recommendation
for Novitiate
~Acceptance to
Novitiate
-Psycho-social
summary report
Waiver of Claim Archives No Permanent Initial Formation Director Reference/legalities Accession to
Major Superior Archives at the
Executive Councillor time of
Approval
—
NOVITIATE Initial Formation Director No To first Vows Initial Formation Office Legalities Accession to
Request for first Vows | Designated Councillor Major Superior Archives at the
Major Superior Executive Councillor time of

Approval
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TYPES OF RECORDS

INTERIM LOCATION COMPUTER RETENTION WHO HAS ACCESS? FOR WHAT FINAL DISPOSITION
YEARS PURPOSE? LOCATION
Last Will (Original) Archives File No Departure/ Treasurer Legalities Accession to
Death Major Superior Archives at the
time of
Approval
Cession of Archives File No Departure/ Treasurer Legalities Accession to
Administration Death Major Superior Archives at the
time of
Approval
Waiver of Claim Archives File No Permanently Treasurer Legalities Accession to
Major Superior Archives at the
time of
Approval
Profession of First Major Superior Yes Departure/ Major Superior Legalities Accession to
Vows Archives Death Designated Councillor Archives at the
Permaneatly time of

Approval
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APPENDIX FOUR'™

'* Novices of the Little Children of Our Blessed Lady sing and dance the Magnificat during
liturgy.
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'™ Sisters of Maria of the Annunciation of Beira in Mozambique, in African dress.
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APPENDIX FOUR™

'3 Sisters of the Aanunciation at final profession, lie down to express total commitment while
their parents burn incense in support of their offering of their children to God.
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APPENDIX FOUR™

' A member of the Little Children of Our Blessed Lady institute. celebrating the silver
Jubilee of her first religious vows. She is also renewing her dedication of her whole self represented
by the jar full of water which she hands over to the presider before renewing her vows.
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