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ABSTRACT 

The paper discusses a two states theory with the Church as the moderator and the real 

state as the oppressor. In defining the states as being on the right or left the research utilizes 

the Biblical paradigm of sheep and goats, and not the political nomenclature. It argues that 

there are always theoretically two states; considered on the right or left in terms of the 

Church’s social teachings. The state on the left is the current (real) state whose policies the 

citizens abhor deep within their hearts. The state on the right is the new popular political 

dispensation seeking to replace the current state by offering the yearned for redress. By using 

the Guerrilla state as a model the study has demonstrated the constancy of the Church and the 

fickleness of the state. 
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INTRODUCTION  

The paper looks at the state-church relations in terms of emerging principles, defining 

whether the relations have been characterized by entrenched or flippant positions. It focuses 

on the values advanced by each side exploring how possibly contested or collaborative values 

have affected the relations between the two bodies. Of interest is whether the two can be 

defined as perpetual/intermittent adversaries or as ‘hand in glove.’   

 

Hypothesis  

The prophetic voice of the Church has always been a thorn in the flesh of the real 

state from time immemorial making the relations between the two generally lukewarm, and 

quite often nasty. 

 

Approach  

The study is divided into three phases read from the Guerrilla state-church angle: 

colonial partnership, cordial post-colonial and the acrimonious present. The first phase 

comprises the twenty year-period of oppressive White regime (1959-1979) with the Church 
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leaning convincingly towards the ‘emerging Guerrilla state’ which embodies values 

translatable into the Church’s social teachings with better cordiality. In Jesus’ parabolic 

language, the Minority White regime stands as goats on the left while the ‘Guerrilla state’ 

stands on the right as sheep (Matt 25
33
) in need of shearing; that shearing being the doctrinal 

moderation of which only the prophetic realm is privileged with capacity. The Church 

implements, with dire consequences, the Prophetic Theology which Canaan Sodindo Banana 

terms Combat Theology (Banana 1996: 12). Banana (1996: 27) pays tribute to the Catholic 

Prophetic stance in that, “The Roman Catholic’s conscious attempt to engender a lasting 

spirit of racial tolerance was more than any other church of that time had the will or capacity 

to do.” 

The second phase covers just three years from ceasefire through independence (1979-

1982). In this period both the Minority regime and the Guerrilla state develop central 

tendencies towards the social teachings of the Church. With the language of compromise and 

reconciliation diffusing from the Guerrilla state towards the receptive Minority state, for 

some time the Church and the metamorphosing White and Guerrilla states are 

indistinguishable in their social and spiritual concerns as the touchline between green and 

yellow. Archbishop Patrick Chakaipa represents the Church at various state occasions with 

the privilege of saying the devotion on behalf of the nation whose top leadership is Catholic, 

which further defines the symbiotic relationship between the Church and the Guerrilla state 

emanating from the liberation struggle belonging to the first phase. 

The final phase comprises the just ended thirty years (1983-2012) with the Minority 

state bloated out and the Guerrilla state recycling it by slowing edging toward the parabolic 

left and the Civil rights movement emerging slowly from the fractured horizon on the right 

recycling the Guerrilla state. A new equational balance is born. With the Civil rights 

movement clothed in the social teachings of the Church, the Church is naturally in a dilemma 

to ditch the erstwhile marriage with the original Guerrilla state in order to contract a new one 

with its ‘clone.’ As Catholic marriage is inviolable the Church re-mobilizes its structures to 

rescue the marriage she solidified in the first phase (cf. Hosea 3
1
), but this time with limited 

success. The period is therefore marked by the absence of the Catholic devotional presence 

particularly in the confrontational and tension-ridden final decade.  

This approach attempts to explore the possibility of the Church (in its Official 

Capacity) being the constant with the various states criss-crossing its path as they edge 

towards the right or left. The state symbolically on the left has the political authority but 
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holds an incipient or open bruising grudge with the emerging regime on the right; which 

falling within the Church’s pastoral concern thrusts the Church into mediatory mode. The 

theoretical state on the right is always a product of the current state edging exclusively too far 

towards the left. Theoretically there are always two states; one on either side of the Church or 

both metamorphosing into one in the obit of the Church. As the Guerrilla state runs the full 

development curve proposed by the study, it naturally acts as the key study model. 

The study explores the fickleness of the state in terms of its possible chameleon 

tendencies (changing colours for selfish motives). Its development on the right promises a 

panacea state, but once it moves to the centre it digresses towards the left reneging on its 

promises and providing rich ground for the rise of another seeming panacea state on the right. 

Another vicious tussle for power is set in motion; while the Church remains immutably 

bound to its set benchmarks, defining the essential rightness of how the world should go with 

God as the prime mover.  

Below I present the key social teachings of the Roman Catholic Church, which act as 

minimum benchmarks in the placement of states on the left or right. The social teachings of 

the church are a board of doctrines that help to relate faith to our social, political and 

economic life. 

1. Human Dignity: The principle is based on humanity being the imago Dei (Gen 1
26
). 

That godliness in all humanity imputes that everyone has right to personal respect and 

security. For that reason, “torture which uses physical or moral violence to extract 

confession, punish the guilty, frighten opponents or satisfy hatred is contrary to 

respect for the person and for human dignity” (Catechism 1994: 534). This nature of 

human dignity, which negates discriminative torture based on race, sex, age, 

nationality, religion, individualism etc, is the bedrock of the Catholic social teaching 

(Byron, 1998). By this the Church impresses upon the state to hold the human person 

in high regard, in the execution of its divine mandate (Romans 13). 

 

2.  Respect for Human Life: The sacredness of human life is based on the fifth 

commandment: “You shall not kill” (Ex 20
13
; Matt 5

21f
). The Church teaches that 

“human life is sacred because from its beginning it involves the creative action of 

God…who is its sole end” (Catechism 1994: 526). That the dignity of human life is 

inviolable from the creative conception effectively rules out abortion (Catechism 

1994: 28). This principle is universally valid, with the extenuating circumstance that 
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one who mortally wounds an aggressor in personal, family or state defence is 

guiltless even if he uses arms to do so as long as moderation is observed and death 

comes only as unavoidable (Catechism 1994: 527). Defence of the innocent is the 

moral justification for army chaplains and the just war theory, the fountain of 

liberation theology.  

3.  Association: By their very nature people are social beings and in the Garden of Eden 

Adam found himself lonely among creatures of unlike nature (Genesis 2
18
). Human 

freedom of association is therefore an inviolable right, as one generally achieves 

fulfillment through cordial interpersonal association. The Church’s pastoral 

documents therefore distanced the Church from complicity in statutory martial 

tendencies against freedom of association (Land Tenure Act and the Church 1970: 

10). 

4. Participation: Every individual has a right and duty to contribute positively to 

society. Through such contributions participants achieve the common good where 

each party is properly recognized and remunerated (John xxiii in Paul VI 1967: 13). 

Exploitation and segregative employment patterns of the UDI were therefore enemies 

of the Catholic social teaching as voiced by Bishops (A Plea for Peace 1965: 10).  

5. Preferential Protection for the Poor and Vulnerable: Whosoever helps the least of the 

people pays tribute to the Lord (Matthew 25
31-46
). By helping the powerless poor 

equilibrium is maintained with the rich and the unity of society is retained (Paul VI 

1967: 14). 

6. Solidarity: Society is seen as one dependent human family empathetically dealing 

with existential problems. To be in solidarity with others is to recognize that all 

people share the same humanity. Paul VI (1967: 9) directs that, “The reality of human 

solidarity, which is a benefit for us, also imposes a duty,” for no one is justified to 

keep excessive surplus while the others “lack necessities,” for this is detrimental to 

the common good (p.11). Thus to be in solidarity with others is to be moved by their 

sorrow and to be enthused by their happiness. Complaining about lack of solidarity in 

racial and partisan politics has caused a lot of problems for the Church (A Plea for 

Peace 1965: 6). 

7. Stewardship: Humanity shows respect to the creator by its responsible use of the 

environment and the legacy it leaves to posterity. Paul VI (1967: 9) reminds us that, 

“We have inherited from past generations, and we have benefited from the work of 
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our contemporaries…and we cannot refuse to interest ourselves in those who will 

come after us.”  

8. Subsdiarity: Government should allow local communities to choose what is best for 

them; allowing decisions to be made by those closest to the people who will in turn be 

bound by the same decisions. Oppressive governments often violate the principle by 

taking over the functions that can best be performed by those on the ground, while 

laissez faire governments totally renege on their duties. Both ways the people fail to 

realize their potential and therefore the epithet should be “no bigger than necessary, 

no smaller than appropriate” (Himes 2001: 55). The Catholic Bishops of Southern 

Rhodesia noted with grave concern that in promoting community development the 

procedure has been to bulldoze on people from above; instead “where lawful 

subsidiary communities are willing and capable of performing functions which tend to 

the common good, they should not be deprived of this activity by a more powerful 

authority” (Problems of our People 1963: 5). 

9. Universal destination of the Earth’s Goods: God created the world and put its 

temporal goods in the hands of man that he may deal fairly with them. The goods of 

this earth are meant to benefit all humanity. The right to private property ceases to be 

morally justified when it violates the principle of common good. 

10. Common Good: While the capitalist economy is based on profiteering, the Church 

cautions against sacrificing humans for capital. The playing field should be levelled in 

such a way that all people are able to reach their full potential. 

Using these social teachings as a plumb line I now examine the first historical epoch to 

determine the state (Minority/Guerrilla) exuding principles with greater likelihood of meeting 

these Church benchmarks. 

 

Colonial Partnership (1959-1979) 

In the period under study 18 Catholic missionaries and one bishop were deported by 

the Minority regime for being too sympathetic to the African cause (the emerging Guerrilla 

state). The Church had adjudged the Guerrilla state’s fight for the social, political, economic 

and psychological dignity of the African people as Christocentric. Denying Africans these 

rights betrayed the Minority government as racially biased and therefore far left. Mandated by 

its principles, the Church remained resolute, resulting in 23 more expatriate missionaries, one 

bishop and one local priest losing their lives in murky circumstances, prompting Sister Janice 
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McLaughlin (1996:4) to say: “While other churches … had also assisted the liberation 

movement, none had spoken out so publicly nor so frequently as the Catholic Church nor 

suffered as many war casualties…” This demonstrates the constancy and consistence of the 

Church. 

The Minority White regime pressed hard on the Church for chauvinistic support, 

spurring away the inviolable freedom of expression. But the Church remained resolute; 

staunchly assisting nationalists go abroad for further studies and forwarding goodies to 

families of the detainees. Bishop Lamont was even actively involved in the anti-government 

protests against the forcible removal of the Tangwena people (McLaughlin 1996:14).   

As Bishops showed solidarity with the African cause, Catholic lay leaders and ex-

seminarians took to national politics in line with the Church’s social teaching, which 

encouraged universal human development in all facets of life including politics. Simon 

Muzenda, the leader of the lay apostolate was elected vice secretary at ZANU’s first 

Congress in 1964, with ex-seminarians Josiah Tungamirai and Leopold Takawira also taking 

to nationalism (McLaughlin 1996:191f).  

The Church stood for non racial participation and the founding of the Moto by the 

SMB in 1959 defined where the Church stood vis-a-vis the existing White minority and the 

rising Guerrilla states. In the telling words of McLaughlin (1996:14), “Mambo Press and 

Moto newspaper were in the forefront in voicing African opinion, and in employing and 

training African journalists such as Simbi Mubako, Dzingai Mutumbuka, Paul Chidyausiku, 

Stan Mudenge, and Justin Nyota. Rev. Canaan Banana was responsible for sales in 

Matabeleland…” Empathetically, the Church showed the option for the oppressed by 

allowing Mambo Press to print the party cards for ZANU’s first congress which Bishop 

Haene helped finance.  

The fight for the dignity of the African people sacrificed the robust Fr Michael 

Treber, who was the first church victim as Moto editor, which dared against a whole 

consortium of anti-liberal laws. He was deported on March 9
th
 1970 for publishing subversive 

information and a cartoon of Blacks being crushed in a White hand with the caption: 

“Government will be retained in responsible hand.” Bishop Haene refused all subsequent 

calls to censor Moto, then, the only gateway for freedom of expression amidst extreme 

censorship by central government. It was therefore fitting for Archbishop Aston Chichester, 

then the only Catholic bishop in Rhodesia to inform Lamont that, “Everything good can be 

said about Fr. Haene” (later Bishop Haene) (Barr 1978: 52).  
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The Church-State relations reached a boiling point over African affairs with Bishop Lamont 

being sentenced to 10 years with hard labour in 1976, and subsequently being served with 

deportation orders in 1977 (McLaughlin 1996: 28).  

The final arm of the Church which helped define its praxis was the Justice and Peace 

Commission (1972) whose aim was to further the social teachings of the Church. The 

reaction of the Ian Smith government to the systematic documentation of the atrocities of the 

Rhodesian forces pushed the Catholic Church and its Justice and Peace Commission 

“irrevocably on the side of the African majority and liberation forces” (McLaughlin 1996: 

27). Conversely, Br Fidelis Mukonori, of the JPC, was assigned to deal with the atrocities of 

the guerrillas and report directly to Josiah Tongogara who made redresses. For that reason the 

commission did not speak publicly of the guerrilla atrocities as they did those of the 

intransigent Minority regime (McLaughlin 1996: 225). The Church, as the constant, required 

accountability from both the Minority and the ‘Guerrilla’ states. 

According to Skelton (1985: 5) the whole problem was caused by White supremacy, 

which the Church sought to exorcise. He notes that in 1964 the Rhodesian Prime Minister 

Winston Field told a church delegation concerned with cessation from the British Crown the 

thorny issue was that, “Africans were constantly looking to Westminster, and there was no 

hope of settling African unrest while they believed that Britain could and would apply 

pressure for a more liberal Constitution.” By “settling African unrest” meant shuttering their 

hopes once and for all by systematically throttling them out of the political space. This is 

epitomized by Ian Smith’s declaration that “there will be no African Nationalist Government 

in my life time” (Skelton (1985: 5) and the Rhodesian Front referendum central message of 

1969: “No mob rule” (1985: 20) in reference to Black majority rule. The Church disputed that 

Black majority rule amounted to “mob rule” and pressed on with African academic 

advancement. To prevent “mob rule” the Smith regime rejected universal suffrage. 

The government approach strained the state-church relations which had been cordial 

for over seventy years, since the Church provided chaplaincy to the occupying force. 

Denying blacks basic human rights ran in the face of Church principles. This was worsened 

by the government attempt after 1969 at incisive separation of races. To comply with this 

legislation meant that the Church had to violate its own principles of free development in 

order to comply with the “unjust legislation” (Randolph 1974: 14). The legislation had 

serious internal consequences in that even priests, brothers and sisters of the same 
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brotherhood would have to observe the colour bar in their dealings: being “forbidden to 

reside in the same house” (Randolph 1974: 14). 

To cap this period the RCBC issued a number of pastoral guidelines including The 

Road to Peace (1976: 7), in which they insist that, “Racial discrimination cannot be the true 

foundation of peace.” They bemoan the intransigence of the Minority government in 

addressing this and other causes of violence. The Bishops rejected the RF’s position that the 

party was ‘striking blows for Christian civilization’ in the face of communist threats saying 

that Communism could easily be kept in abeyance by “eliminating the causes which bring it 

about” (1976: 21). The Bishops saw themselves in the Prophetic light of Luke 4
18
 

proclaiming peace in the following words: “The spirit of the Lord is upon me, because he has 

appointed me to preach good news to the poor. He has sent me to proclaim release to the 

captives and recovering of sight to the blind, to set free those who are oppressed” (RSV). 

The Catholic contact group led by Archbishop Patrick Chakaipa met both internal and 

external leaders impressing upon them the legitimacy of the African cause and the absurdity 

of racism (Randolph1985: 30). By condemning racism the bishops were associated with 

Marxism (Randolph 1985: 36), but sardonically, the 1979 meeting of the Bishops and 

religious superiors recommended that expatriate missionaries remain at the service of the 

people of God (Africans). 

The most important principle emerging out of this historical discussion is that the 

resultant situation became a major pastoral problem. In such a situation “the greatest crime 

was to rock the boat” (Skelton 1985:26); and the Catholic Church did just that.  

Below I present the two states (White and Guerrilla) principles emerging from the 

above historical epoch, which will be replicated in the third phase in relation to the Guerrilla 

state and the Civil rights movement.  

 

The Emerging Minority Government Core values 

1. Racial superiority: This principle enshrined in the 1969 Constitution was against the 

whole spirit of the Catholic social teaching. It flouted the principles of human dignity 

and equality of all persons irrespective of race, colour or tribe. While the Catholic 

social teaching stresses that “every human being is a person” (Social Teaching 1979: 

7) the Minority regime advanced personhood based on race and property. Though 

they talked much about merit, meritocracy became racially based with one race being 

‘more equal than others.’ In that regard Bishop Lamont did not mince his words as he 
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published the harbinger of the heart-rending pastoral letters, entitled The Purchased 

People in 1959. The pastoral letter was highly critical of the Europeans on one side, 

while it eulogized the grievances of the Africans as legitimate on the other. The 

message spread like a contagion beyond our borders and was read in fifteen languages 

(McLaughlin 1996:13). With this pastoral letter the stage was set for the restoration of 

personhood upon the African. 

2. Anti-liberalism: Liberalism was seen as a threat to White supremacy (Randolph 

1974:11). Peace Through Justice (1961) was the first Rhodesia Catholic Bishops’ 

Conference   joint statement on national issues. It compared the constricting 1961 

Constitution to Nazism which championed the superiority of the Aryan race. This 

dangerous precedent led to the Jewish holocaust and insecurity throughout Europe, 

with the Second World War the logical outpouring revulsion against the desecrated 

personhood and curtailed freedoms. The prophetic pastoral letter therefore warned 

against the possible African unrest. Returning from the Vatican shortly after the UDI 

proclamation on 11 November 1965, the five Catholic bishops enthused by Liberation 

Theology emanating from Latin America issued a scathing A Plea for Peace on the 

28
th
 of the same month. They expressed reservations about the wisdom behind UDI; 

particularly that it purported to be a vanguard for Christian civilization. For the 

Church the UDI’s glaring White superiority ran in the face of Christian principles 

leaving the faithful querying: “So this is Christian civilization! … the preservation of 

privilege for the few and well-to-do, and the neglect of the many who have nothing” 

(A Plea for Peace 1965: 5). If the government definition of civilization was accepted 

this would place the Church in the dilemma of being interpreted as both the fore-

runner and an accomplice to the racial attitude. This alienation would inevitably lead 

to godlessness resulting from “the police state” and therefore “their grievances must 

be examined fairly and with genuine desire to remove them” (A Plea for Peace 1965: 

10, 11).  

3. Enforced segregation of people by race alone and racial separate development within 

the same country (Randolph, 1974: 29). This was dismissed categorically by the 

Catholic bishops of Southern Rhodesia who noted, “That Community Development 

be not permitted to promote or bring about Separate Development, and that within the 

nation there shall not be permitted to arise through government legislation or 

departmental regulation, permanent racial or tribal divisions” (Problems of our People 
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1963: 7). Article 9 of the same communication stressed the need for freedom of 

association and movement. This came to the head in the 1969 referendum whose 

resultant constitution had great reservations even for brothers, sisters and priests of 

the same brotherhood but of different races living under the same roof. It put 

constraints on pastoral work, for a priest might not minister to a congregation of a 

different race. In the 5 June 1969 pastoral letter (A Call to Christians) the RCBC was 

unequivocal about its rejection of the entire spirit of the new constitution with its 

proposed dominance by one race for the foreseeable future. The constitution curtailed 

all attempts at freedom of association and subsdiarity with the implementation of the 

draconian Law and Order and Maintenance Act. Skelton (1985: 106), the Anglican 

Bishop of Matabeleland, noted the Catholic constitutional challenge with satisfaction 

saying, “The Roman Catholic Church mounted the most careful consideration of this 

Bill.” 

4. Exclusivism: The 1961 and 1969 Constitutions and the UDI of 11 November 1965 

throttled Blacks out of the political arena. They rejected the universal suffrage 

because it would result in “mob rule.” The 1978 Internal Settlement crafted to the 

satisfaction of the Minority regime excluded the Patriotic Front, whose political threat 

it could not contain. In the wake of such development the Justice and Peace 

Commission was the lone voice calling upon the international community to reject the 

exclusive arrangement. The commission which was the social teaching arm of the 

Church stressed that this model was against the major principle of participation. It 

was difficult to self-actualize and achieve the common good through this exclusive 

arrangement. This had long been castigated by the RCBC in A Plea for Peace (1965: 

6) which called for mutuality saying, “by upholding exclusiveness and privilege of the 

few, makes a hideous mockery” of the Christian civilization leading to 

disillusionment of the African majority. The bishops stressed impartiality based on 

Galatians 3
28
:  “For there is neither Jew nor Greek.” The Church maintained that 

whatever basis of exclusion (race or belief) contradicted the juridical constitution 

based on the law of God. 

5. Structural oppression: The White regime legislatively created institutions that tended 

to promote racial privileges within the policy of ‘racial separate development.’ The 

first of these institutional laws was the Law and Order Maintenance Act of 1959 

which was meant to deal with any ray of government criticism, reducing the country 
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to a ‘police state.’ According to the RCBC (1970: 10) some of the crisis laws were 

The Constitution Act no. 54 of 1969 and the Land Tenure Act no. 55 of 1969, which 

reduced to nothing the Christian principles of “non-racial free development” (1970: 

9). The rights of people were reduced to ministerial proclamations, and section 84 of 

the said Constitution stated unequivocally: “No Court shall inquire into or pronounce 

upon the validity of any law on the ground that it is inconsistent with the Declaration 

of Rights” (RCBC 1970: 13). This section opened up the door for a possible plethora 

of anti-African laws. In that light, the Church refused “to behave as if it approved or 

acquiesced in racial discrimination” (The Land Tenure Act and the Church 1970: 10). 

As the laws were flawed in Christian terms, the bishops were unequivocal in 

dismissing them: “We therefore reject them and publicly condemned them (A Call to 

Christians 1969: 199).  

Here the tag of war between the state on the left with the one on the right comes out 

clearly. The coalescence of principles emanating from the Church and the Guerrilla 

state is expressed by the collaborative unity in the just ended epoch. By fighting the 

Minority state the Guerrilla state preempts its principles as a negation of those 

presented above; for no agreement breeds conflict. 

 

Guerrilla core values 

1. The Principle of Universal Suffrage: This principle bestows humanity and equality 

upon every person, through the principle of one man one vote. The Minority 

government had sought through legislation to rank the whites pyramidal well 

above blacks and make their vote worth more than that of a few propertied blacks 

allowed the privilege to vote. To achieve universal suffrage Africans had to take 

up arms and in that they were supported by Pope Paul VI (1967:  14) who said 

that a struggle that produces a better society is theologically sound. The local 

Bishops’ Conference through its social arm (JPC) and the pastoral letters affirmed 

this position audibly to the great chagrin of the White minority regime. In this 

regard the emerging Guerrilla state was clearly on the right. 

2. The Principle of Equality: The Guerrilla state was aroused to anger by the 

segregative laws to advocate equality before the law. They abhorred the selective 

application of the law in addition to its segregational nature. They also advocated 

for the repealing of the draconian laws so that there could be a fair distribution of 
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the temporal goods of the country as well as equal remuneration for same grades. 

They demanded the eradication of job reservation and educational bottle-necking, 

and attacked the minority government’s theory of exclusivism. In support of this 

point, the RCBC was clear that “equality of opportunity must be guaranteed…job 

reservations must be removed” (Reconciliation in Rhodesia 1974 in Randolph 

1985: 201). 

3. The Principle of Liberalism: The Guerrilla state pushed for the liberalization of 

the laws so that the people could have freedom of association and participation in 

national affairs. This principle fell directly into the Church perception of an ideal 

state as discussed above (A Plea for Peace 1965: 6). 

4. The Principle of Reconciliation: The Guerrilla state like the Church advocated for 

racial harmony based on reconciliation. The principle of reconciliation lies at the 

centre of the Gospel of Christ and is one of the seven sacraments of the Catholic 

Church. This principle sought to repair and heal the society torn apart by racial 

tension augmented by exclusive laws. Reconciliation would usher in a new 

multiracial society more pragmatic in working for the common good irrespective 

of race, colour, tribe or religion (Raftopoulos 2005: viii-xxii). 

5. Communalism:  Communalism entailed working together at local level. The 

erstwhile Tribal Trust Lands would be replaced by communal areas which 

entailed subsdiarity and solidarity. The principles of Tribal Trust lands and 

reserves had divisive connotations.  

 

While it is clear that during the colonial period the Church and the Guerrilla state formed a 

formidable anti-Minority bloc, it is worth our consideration how the Guerrilla principles were 

given flesh at independence when the Guerrilla state replaced the Minority regime as the real 

state. Below I discuss any further development of the bloc rapport. 

 

Cordial Post-colonial 

The Lancaster House Conference ushered in the new era starting with the appointment 

of Lord Soames on 12 December 1979 as Governor General of Rhodesia. The cease fire took 

effect on January 4 1980, with colonialism officially being dissolved by Prince Charles, the 

heir apparent to the British throne on the midnight of 17 April 1980. Robert Gabriel Mugabe 

who became then, the darling of the people, was upbeat in his speeches about magnanimity 
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and offering the ‘Olive branch.’ I present below three excerpts of some of his major 

reconciliation speeches:  

“I cannot see any conflict arising in the sphere of freedom and non-racial democracy 

if the victors and losers join hands in accepting these fundamental principles. For the 

victor must be magnanimous and accept with humility that goes with victory….In 

those circumstances, by-gones become by-gones, and the enemies of the past become 

allies in a common cause” (Mugabe 26 June 1980 see Randolph 1985: 40).  

In this speech Mugabe clearly demonstrates the central tendency like sheep opting for its 

shearer, being absorbed into the Church precincts and inviting his erstwhile enemies without 

scruples like the Biblical loving father forgiving a prodigal son and inviting him into the feast 

house like whitened scarlet (Luke 15
11ff
, see also Isaiah 1

18
).   

 

Mugabe further commits himself to the Church’s agape love by stressing:  

“Henceforth you and I must strive to adapt ourselves, intellectually and spiritually to 

the reality of our political change and relate to each other as brothers bound one to 

the other by the bond of comradeship. If yesterday I fought you as an enemy, today 

you have become a friend and ally with the same national interests, loyalty, rights and 

duties as myself. If yesterday you hated me, today you cannot avoid the love that binds 

you to me and me to you…The wrongs of the past must stand forgiven and forgotten” 

(Brian Raftopoulos 2005: x). 

 

 This is the key speech that brought a lot of hopes and smiles for the war weary nation. It did 

away with the antagonistic right and left states creating one illustrious state in the bosom of 

the Church. It is unfortunately this very speech which becomes very controversial in the final 

phase. 

 

 In accepting the Church’s constant moral position Mugabe does not mince his words. He 

says:  

“The Catholic Church played a very significant role in the liberation struggle. Not 

that they fought with arms as we did; but they opposed racism and refused to be made 

an agent of the government in implementing racial policies. We valued the support 

which the Church gave us as it helped internationalize our grievance and helped to 

mobilize international support for us. Within the country it gave us a broader base 
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than the one which we ourselves, acting entirely on our own, could have created” 

(UK ITV 30 November 1980, see Randolph 1985: 42). 

 

It is clear that in this period of euphoria the Church’s efforts come to fruition and the 

reaper comes to the centre stage bundling together the internal and external protagonists and 

putting them into the same barn (unity government). In the multi-broadcasted inaugural 

independence celebration Archbishop Patrick Chakaipa offers the devotion on behalf of the 

state. Such devotion shows approval for/by the new state. Although we do not hear major 

speeches from the proponents of the UDI, it is unconceivable that ‘the prodigal son’ would 

refuse to be accepted back on agape terms (cf Luke 15
11ff
).  

The Church had already pre-emptied its position in its pre-nuptial pastoral letter, 

(Welcome Zimbabwe of 17 April 1980: 6), in which the bishops stated: “This is the reason for 

setting up any political community. The common good of its people is the whole meaning of 

its existence.” Even then the Church remained cautious: “Citizens…should not, however 

entrust the state with disproportionate power” (Welcome Zimbabwe 1980:13) for this would 

recreate the Pioneer Discourse. 

Despite remaining upbeat it is clear that by 1982 the Church was gradual facing 

disappointing challenges with the Guerrilla state. In Our Way Forward  (1982: 2-3) the 

Church notes with satisfaction progress being made in the removal of all kinds of 

discrimination, more equitable distribution of wealth, promotion of basic rights (health, 

education), improvement of working conditions, cooperation, brotherhood and the stress 

being placed on forgiveness and reconciliation. These, the Church acknowledges represent 

the metamorphosis of the war protagonists within the precincts of the Church. The document 

(1982: 4) notes: “All the above-mentioned measures are highly praise-worthy achievements 

and correspond directly with Christian social teaching.”  This being noted the pastoral letter 

comments on some tendencies of the state gradually edging leftwards. In a tacit reference to 

the Matabeleland disturbances the ZCBC (1982: 10) admonishes that no security forces 

should be indemnified in advance of any unlawful act, because “to indemnify such acts in 

advance certainly encourages and condones injustice and violent denial of human rights.” 

The Church required security forces who committed crimes to face the justice. In this the 

Church was trying desperately to keep its marriage with the Guerrilla state intact. 
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The Acrimonious Present (1983-2012) 

The period is ushered in by the Matabeleland and Midlands disturbances which saw 

the gradual dismembering of the unity government from 1982. From this period up to 2012 

the Church gradually loses faith in the Guerrilla state until the re-birth of the Haene-Lamont 

praxis in the person of the Archbishop emeritus of Bulawayo, Pius Ncube in the years 

following 2000. This period has seen the revision to the promise, “The wrongs of the past 

must stand forgiven and forgotten” (Raftopoulos 2005: x). ‘By-gones become 

intransigencies.’ Raftopoulos (2005: xi) contends that ZANU PF’s political reconciliation 

was not pursued for its own sake but was intended as a philosophy for the subordination of 

both political parties and civil society.  

Confronted with the first real challenge to its political stranglehold with the loss of the 

referendum in February 2000 the Guerrilla state quickly recedes into the past, dusts its 

armour and re-matches the White population of this country, firing warning shots against the 

‘emerging Civil rights state,’ consciously resuscitating “the wrongs of the past.” To that 

effect the availing of the ‘olive branch’ of comradeship and the burial of the by-gones is only 

conditionally valid. The offer only stands as long as the recipient is prepared to stake the 

Guerrilla state chauvinistically. Brian Raftopoulos is convinced that unity means submission 

and not equality. This period therefore has seen the Guerrilla state “receiving widespread 

condemnation as a result of the ruling party’s repudiation of this reconciliation politics” 

(Raftopoulos 2005: viii).  

The most disturbing development has been the “state’s overarching articulation of an 

intolerant, selective and racialised nationalist discourse” (Raftopoulos 2005: xiii). Here the 

survival tactics are back to the UDI era where chauvinistic nationalism became less 

embracing and exclusive in nature. It is critical to note that race has remained the main basis 

for inclusion and exclusion. Then, the RCBC rejected a system where the racial grain 

determined relationships and people’s development. The Rhodesia Front’s Pioneer Discourse 

(The Road to Peace 1976: 27) as conferring rights to rule is now replaced by the Chimurenga 

War Discourse for the same. 

By the time of the writing of Socialism and the Gospel of Christ at the end of 1983 the 

Church had become disillusioned by those who wanted to advance non-theistic Marxism and 

to organize society by force. In Peace and Unity and Freedom (1985) the Church can no 

longer contain itself over the path taken by the Guerrilla state. Bishops deplore the punitive 

activities of the youth on the real and imagined enemies and the selective application of the 
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law. Of particular interest they criticize the divisive ruling party slogan, “Down with so and 

so” as fanning hatred and resentment (Peace and Unity and Freedom 1985: 1, 6). In section 

three they stress that they “are deeply saddened by the suffering of many people and the 

senseless loss of life caused by disunity, hatred and ruthless hunger for power” (Peace and 

Unity and Freedom 1985: 3). 

The re-appearance of the exclusive paradigm represents visible anxieties in the face of 

a possibly more popular state on the right. The exclusive model is meant to disenfranchise the 

rising state, and reaffirm the legitimacy of the waning state on the left. 

To legitimize itself the current state tackles the Land Question head on. Lloyd M. 

Sachikonye (2005: 2) contends that the roots of the land question lay in the “state sanctioned 

evictions of Blacks from better-endowed land” which began in the 1890s through the 1960s. 

He is clear that quantitatively and qualitatively, “the agrarian bourgeoisie gained immensely 

from land allocation” (Sachikonye 2005: 4). The equational flourish of the same racial spirit 

is the jambanja, a sequel to the 2000 referendum loss, which in a flash reversed The Land 

Apportionment Act of 1930 and Land Tenure Act of 1969. In this free for all and the 

subsequent/intermittent offer letters paradigm, racial tempers ran high and a new “agrarian 

bourgeoisie” came into effect (The Zimbabwe We Want, 2006). 

 It is worthwhile examining how far the Guerrilla state was willing to assume the 

complexities of the Minority regime. As oscillating paradigms, the Pioneer Discourse 

annexed land from the Blacks and the Chimurenga War Discourse reversed the tide through 

jambanja (Third Chimurenga). For Sachikonye land tenure reversals were political 

maneuvers meant to win over the errant electorate in an election year. This use of the new 

land tenure as a “disciplinary and exclusionary device” (Sachikonye 2005: 12) makes 

Sachikonye conclude doubtfully: “Thus jambanja cannot, and will not, be the last word and 

phase of land reform” (2005: 14). 

In trying to mediate the problems the Church “is the only institution that can still 

claim to stand on neutral ground and thus offer itself as a centre of hope, a centre for the 

reconciliation of ideas, opinions, positions and people” (Muchena 2005: 257). For that to 

happen the Church needs ‘fearless leadership,’ because the government is no longer 

“comfortable with the continued involvement of the churches in the political process” 

(Muchena 2005:259). Because of fear, “except for the role of the ZCBC and its work in 

Matabeleland, and the CCJP’s advocacy role following the Matabeleland massacres, the 

Church’s attention was focused on non-political issues” (Muchena 2005: 260). When the 
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Guerrilla state, like the Minority regime spurred the CCJP report on the Matabeleland 

atrocities compiled with the help of the Legal Resources Foundation, the commission went 

public (Breaking the Silence, 1997) 

The events following 2000 invited the Church back into politics to deal with the 

culture of violence, institutionalized hatred and the politics of vengeance. Archbishop 

emeritus Pius Ncube earned for himself the title “enemy of the state” (Muchena 2005: 262) 

because of his consistent criticism of the state excesses in his sermons and media briefings. 

The troika of Bishops Patrick Mutume (RCC), Trevor Manhanga (EFZ) and Sebastian Bakare 

(ZCC) started the politics of reconciliation in Manicaland and were eventually asked to carry 

the flame nationally. MDC embraced the Church initiative for reconciliation in 2003, but 

“political arrogance, the siege mentality and preoccupation with retention of power seem to 

be obstacles preventing ZANU PF from moving towards reconciliation” (Muchena 2005: 

265). The Justice Minister, Patrick Chinamasa dismissed the Bishops as front men for MDC 

despite their great success with the SADC countries.  

 

 In its final assault,  

“the government of Zimbabwe has been trying to play off one group of churches 

against another. To achieve this, it relies on a select group of church leaders who ‘see 

no evil, hear no evil and speak no evil.’ These are paraded on the government 

muzzled radio and television and at press and state functions as representing the voice 

of the Church” (Muchena 2005: 267).  

A case in point is that of Rev. Obadiah Musindo and Nolbert Kunonga, the disposed 

Anglican Archbishop of Harare (Dube and Chiyadzwa 2013). The state media is there to 

tarnish the images of those courageous church leaders, compromising their statuses in the 

eyes of people, in order that those wanting to do the same grow cold feet.  

The Catholic Church has however remained committed to its Prophetic call. In 

August 2004 they dismissed the credibility of the 2000 and 2002 general elections saying, 

“The way elections have been conducted in our country since 2000 has been controversial 

and marked by serious violence” (ZCBC, 2004: 1). The state-church relations came to the all 

time low with the publication by the ZCBC of the pastoral letter God Hears the Cry of those 

who are Oppressed (2007), which re-enacted the Pharaoh-Israelite nexus. It identified the 

Guerrilla state as having gone too far left with great impunity, with the Civil rights movement 

promising a panacea state on the far right. The subsequent state-church tug of war eventually 
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saw the resignation from administrative bishop to ceremonial bishop of Archbishop emeritus, 

Pius Ncube. By 2011 the Church still maintained that it was misuse of the Chimurenga War 

Discourse for any group of people to believe or advocate that they were solely responsible for 

bringing down the enemy. The truth was that the armed and the civilian, the internal and the 

external, the national and the international had pulled together a complexity of resources to 

win the war (Let us work for the common good: Let us help our country, 2011: 5). It also 

impressed on the state to deal impartially with all those who break the law through 

intimidation of civilians and that securiocrats should be professional (section 7.1). 

The CCJP in its endeavour to disseminate the Catholic social teachings and the rights 

of all persons met with huddles in the application of Emergency Powers by the state, which it 

deemed outdated for an independent country. The Commission comments tersely: 

“Emergency Powers were used extensively by the Rhodesian regime. Regrettably, after 

Independence it was felt necessary to continue to make use of these extraordinary powers, 

some of the most drastic of which are the Emergency Powers (Maintenance of Law and 

Order) Regulations, 1983” (CCJP, 1988, Foreword). With these powers police officers could 

detain a suspect for up to 30 days without resort to court; and could extend that period 

indefinitely using ministerial, and not court powers. 

Here we come to a point where the Guerrilla state recreates the memories of the 

Minority state amidst grumblings from the masses and the churches, which hope for the 

panacea state. Although the fulfillment of the Guerrilla panacea state has some bench mark 

achievements, it does create some difficult moments. 

   

Conclusion 

This research has demonstrated that the Church can (as represented by the Roman 

Catholic Church in its official stance) indeed be described as a constant. It is a constant 

because it anchors the destiny of humanity in the immutable will of God and argues 

steadfastly against practices that demean the human person. The Church does not digress 

from its Prophetic mandate to dialogue creatively with the current state on the left to create 

conditions conducive for justice and peace. It fights the exclusive model created to legitimize 

the state on the left while simultaneous disenfranchising the rising state on the right. Without 

necessarily colluding with the state on the right, the Church inevitably fights the current 

system with the state on the right which is the inverse of the state on the left. The Church 
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cannot brush aside the state on the right because it echoes its social teaching. The state on the 

right is generally seen by the oppressed/dissatisfied as a dawning panacea state. 

Using the Guerrilla state as the model the research has been able to show that the 

panacea state formed on the right gradually metamorphoses disillusioning some of its fervent 

supporters and inheriting some of the bloated out state tactics. The Rhodesian minority 

regime has been used as the bloated out state which used draconian laws to deny the 

advancement of the Guerrilla state. The Civil rights movement has been used as the state that 

will always arise as the current state moves exclusively to the left. The bruising encounter 

between the Guerrilla state and the civil rights movement has been the inevitable recreation 

of the Minority state and the Guerrilla state encounter. By tracing the growth curve of the 

Guerrilla state from its formation on the right as a liberation movement, through its 

reconciliation politics to its closure of the democratic space, the research has been able to 

advance the principle of the fickleness of the state. 

 

Abbreviations  

CCJP Catholic Commission for Justice and Peace 

JPC Justice and Peace Commission (became CCJP at Independence) 

LRF Legal Resources Foundation 

RCBC Rhodesia Catholic Bishops’ Conference (became the ZCBC at Independence) 

RF Rhodesia Front (Ian Smith’s Political Party) 

ZCBC Zimbabwe Catholic Bishops’ Conference 

 

Other terms 

Civil rights movementThe political dispensation whose rise was caused by the  short-comings 

of the Guerrilla state  

Guerrilla State  -State created out of the Chimurenga Liberation movements caused  by the 

short-comings of the Minority White regime 

Minority White regime The colonial state led by Ian Smith 
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