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This study is a critical ethnography of my professional career as an educator

born and raised in the Shona culture in Zimbabwe. In this metaphysical study I

reconstruct a worldview that I consider to be representative of Shona customs and

beliefs. Doing this project has challenged my own ethnic identity as I struggled to

position myself on the emic-etic continuum. As a young educator, I believed my

professional practice was rooted in the high professional ethics of "modern

science." Today as I come to the end of this particular journey, I have raised more

questions than answers. To what extend does "modern science" represent the

worldviews of indigenous people like me? More still, to what extend does the

development of knowledge and technology engage rural indigenous communities?

Is it possible for rural indigenous communities to achieve sustainable development

as outsiders to the "scientific" community? The questions I have raised in this study

have led me to understand that the current state of "development" as a concept and

discourse needs to be redefined from the perspective of ordinary rural people.

Universal notions of development have failed to inform policy makers and
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researchers on how to solve social problems of poverty and access to basic services

like clean water, food, shelter, and affordable health care and education.

Globalization as the new manifestation of "modernity" is leading to increased

exclusion of disadvantaged communities, mostly women and indigenous rural

people, from enjoying the benefits of new knowledge and advanced technology.

In this dissertation, I review the main paradigms of community development

from 1884 when Africa was officially "christianized" at the Berlin Conference. The

epistemology of community development gave me a unique opportunity topropose

a grassroots model to community development that I refer to as the "G Community

Development" theory (or simply the GCD theory). The GCD theory is grounded in

the Zimbabwean context and my woridview. This theory is my tentative approach

to make sense of the state of the development of indigenous communities in rural

Zimbabwe. Under no circumstances do I seek to generalize the application of this

theoretical artifact.
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Integrating Indigenous Knowledge into the Community Development Process:
The Zimbabwean Experience

I: INTRODUCTION

My own interest in history had early roots and was encouraged by my
father. Although my father could neither read nor write, he was reputed to
be an excellent orator who captivated his audiences by entertaining them as
well as teaching them. (Mandela, 1994, p. 5)

The introduction of "modern civilization" to indigenous communities in

Africa deprived them of some fundamental human rights, among them access to

arable land, water and the freedom to pass on relevant life skills to their off-springs.

This metaphysical study traces the evolution of community development models

and their impact on the lifestyles of indigenous people in pre-and post-colonial

Zimbabwe. As an educator born and raised in the Shona culture, I draw from my

lived experiences as I attempt to propose a grassroots approach to community

development the G Community Development (GCD) theory. The study uses

selected policy documents gathered from the field trip I did from mid-June to mid-

July 2000.

Background to the Problem

This study comes at a time when globalization, as the new form of

"modernization," is eroding the sources of livelihood of most indigenous

communities through the use of "advanced science and teclmologies" that have

little if any bearing on day-to-day lives of disadvantaged groups, mostly women,
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the "urban poor," and rural indigenous people (Dhanraj, Misra & Batliwala, 2002;

Griffen, 2002; Rao & Keller, 2002; Schuftan, 1983, 2003). There are no real

attempts to direct the tecimologies for public benefit either in the Organization for

Economic Cooperation and Development (OECD) countries or anywhere else

(International Development Research Center, 1997). Corporations are free to

exploit cheap labor anywhere in the world, and cities face job losses when

employers find cheaper labor in another country. Indigenous communities are the

"fodder" fueling the global capital accumulation engine (Duchilcela, 1996; Cuxil,

1996; Val, 1996). Due to the lack of "relevant" skills, indigenous rural people and

the urban poor constitute the cheap labor pooi of the global economy (Plant, 1998).

Thus, through globalization, the urban poor and rural people can no longer rely on

public welfare as states and governments have little control over global trends

(International Development Research Center, 1997). In short, indigenous

communities are trapped selling their labor for a meager wage and allowing "their

own" government officials to use them as effective fundraising tools (Duchicela,

1996). The plight of indigenous communities is now on the United Nations agenda

(United Nations, 2003).

In 1923, Haudenosaunee Chief Deskaheh attended the League of Nations in

Geneva to defend the right of his people "to live under their own laws, on their own

land and under their own faith" (United Nations, 2003). It is estimated that there

are now 370 million indigenous people in more than 70 countries across the world.

Over the years most indigenous peoples have been excluded from decision-making
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structures of most countries. A good example is the case of Guatemala where

acknowledgement of ethnic differences was tantamount to advocating the

continuation of poverty (Cuxil, 1996). Government officials tend to associate

indigenous knowledge with "backwardness" or "being primitive" in the same

manner that early colonial settlers did. As a result ethnic identities are discouraged

in preference to middle-class Euro-centric values. Indigenous people are excluded

from decision-making because they are perceived to have nothing to offer since

they are "illiterate" (Duchicela, 1996). Government officials in Guatemala

perceived indigenous culture as folklore and a symbol of nationalism by their

ability to "dance" and "sing" to entertain the "elites." In most African states during

colonial and post-colonial times, indigenous cultures were a source of "ridicule"

for the ruling "elites." The participation of indigenous communities in issues of

development was hardly imaginable (Ndiaye, 1999). Centralization of state power

was a means to inhibit local development.

The main purpose of this study is to redefine "development" as it relates to

indigenous people. Only as recent as 1982, the United Nations Economic Council

established the Working Group of Indigenous Populations (WGIP) to safeguard the

human rights of indigenous people. This study is based on the assumption that

indigenous science and technologies are an integral part of culture.

Rediscovery, revitalization and the use of indigenous peoples' wealth of
scientific and technological knowledge are keys to the success and
sustainability of development projects. Without research and retrieval efforts to
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rediscover indigenous science and technology and their practical applications
in the development process, the objective of an identity-based development will
never be achieved. (Duchicela, 1996, p. 46)

Pursuant to this goal, UNESCO has been given a mandate by the request of

governments to formulate educational and cultural policies that incorporate and

promote the development of local languages, indigenous history, vision of the

cosmos, philosophy and values. This study attempted to examine these norms

within rural communities in Zimbabwe in the context of the researcher's own lived

experiences. For instance, given 860 million adults of the world's population are

"illiterate" and over 100 million children have no access to school, rural

communities particularly in developing countries like Zimbabwe face an enormous

challenge to improve the general standard of living for their people (United Nations

Development Programme, 2003). The majority of the rural people are indigenous

(refer to Glossary for the definition of indigenous people). The goal of the

Zimbabwe Adult Literacy and Post-Literacy Project was to reduce the number of

illiterate from about 2.5 million (60% of the adult population) to about 400,000. In

reality the project only added 34,447 Zimbabweans to the literate population

(Mpofu, 1995). It is, therefore, reasonable to conclude that the literacy project in

Zimbabwe was a general failure. This study may provide alternative solution to this

problem. The ability to communicate by the "written word" is a vital skill within

the new global economy. It is considered as a fundamental basis for national

integration and development. (United Nations, 2003)



Modern lifestyles are shaped by advanced information technology, the use

of computers, radio, television and satellite networks (Daud, 2000). Most

indigenous people in rural settings have no access to communication

"superhighways." The few who do have access find such a service to be beyond

their immediate need for basic goods and services (like safe drinking water, food,

shelter and access to land for subsistence farming). Mere transfer of goods, gadgets,

capital, technology, hospitals and roads and dams to indigenous people has failed to

improve the quality of life of indigenous people. Western lifestyles have proved

futile to the day-to-day sustenance of rural communities. Mararike (1995), Moyo

(1992), Nash (2001), Ndiaye (1999), and Tucker (1999) conclude that economic

policies and socio-economic accomplishments of the West cannot be replicated in

"Third World" countries.

Purpose of the Study

In this study I use my voice as an indigenous person to raise arguments

from an indigenous perspective. My biases and my voice are a manifestation of the

"down-trodden" and so are my emotional expressions of real-life dilemmas.

The main purpose of this study is to propose a grassroots community

development for Zimbabwe. This is an attempt towards constructing a desirable

development approach in accordance to indigenous aspirations and woridviews

(Mararike, 1995; Plant, 1998; Tucker, 1999). "Self-managed" development and,



development with "identity" are now acknowledged as alternative strategies to

achieve sustainability in indigenous community development (Val, 1996). It is

from the margins that the most incisive critique of the development project can be

constructed. The magnitude of this task is nothing short of overwhelming, but still

surmountable and worthwhile.

The problem of redefining development in a non-Eurocentric fashion, and
the problems of how to engage in a dialogue of equals with Others in a
world saturated with Western hegemony have only begun to impose
themselves on the concerns of Western social science. These problems are
nowhere posed more sharply than when we consider the predicament of
indigenous peoples. They are not only nonliterate but their cosmologies are
cast in metaphors that the West consigns to the realm of myth, superstition
and irrationality. (Tucker, 1999, p. 19)

Need for the Study

On attaining independence most post-colonial African states like

Zimbabwe find themselves investing in expansionist education policies with the

hope to bring about speedy socio-economic transformation (Chombo, 1998;

Imahe, 1998; Zvobgo, 1994; Zvobgo, 1986). This major goal has remained on

paper for most African countries. In reality, education systems designed on

Euro-centric perspectives have failed to make any significant impact on the

economy (Hadebe, 1998). In spite of large investments in education and

training the so-called educated elites have failed to come up with tangible

solutions to what has come to be referred to the African crisis. In short, the

African crisis is a notion that symbolizes Afro-pessimism. Most African states
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including Zimbabwe seem to be characterized by a host of socio-economic

problems-government failure, lawlessness, no respect for basic human rights,

lack basic services such as healthcare, relevant education, shelter safe drinking

water and clean sources of energy (Mararike, 1995; Moyo, 1992). This

theoretical (metaphysical) study uses the Zimbabwe experience to explore a

possible solution to the African crisis from a grass-root perspective. Studies

have shown that while interventions designed on Euro-centric lines have failed

to solve the African crisis, rural communities are still striving in spite of general

lack of financial and capital resources including access to arable land (Bin and

Nel, 1999; Mararike, 1995, 1999). This study is based on the premise that after

attainment of independence African states have looked at their former European

colonizers for ideas to bring about quick solutions to underdevelopment at the

total neglect of indigenous or local perspectives (Adjibolosoo, 1998; Chivaura,

1998; Ofori-Amoah, 1998).

The under-development of African communities can be understood from

three different Euro-centric perspectives--the conservative, liberal and radical

(Ofori-Amoah, 1998). The conservative perspective attributes the African crisis

to the racial inferiority of the African people. This perspective claims that

Africans have no capacity and abilities to work their way out of under-

development. This is the thinking that led to the enslavement and colonization

of the African people. The conservative view justifies the notion that Africans



are by nature hewers of wood and carriers of water. The height of this thought

became the sole basis for apartheid in the Southern Africa region. The second

Euro-centric perspective is the liberal perspective that explains the African

crisis by identifying critical factors that need to be considered in order to bring

about economic development.

These factors include lack of entrepreneurial skills, inadequate financial
resources, market distortions, rapid population growth, political
instability, poverty, low per capita income, low productivity, failure to
implement development plans, existence of archaic social structures,
poor land tenure system and inadequate transportation systems. (Ofori-
Amoah, 1998, p. 36)

The liberal solution to the African crisis is the modernization of existing internal

structures followed by the implementation of structural adjustment programs,

trade liberalization as prescribed by international institutions such as the

International Monitory Fund (IMF) and the World Bank (WB). Lastly, the

radical perspective uses the idea of contradictions underlying the global

economy to explain the under-development of African nations. In short, this

view attributes Africa's woes on the articulation African economies into the

world capitalist system. This view has also come to be referred to as the

dependency theory where the core (the European colonizers) grows and

develops at the expense of the resources and development of the periphery (the

former African colonies). The under-development of Africa is, therefore, a

desirable phenomenon that feeds the advancement of the world capital system.

It is in the interests of the former colonizers to see to it that Africa remains



under-developed as multinational corporations continue to plunder African

resources in the name of industrialization and modernization. In the same vein,

feminist scholars believe that Africa is underdeveloped because of the extreme

exclusion of African women in the development process.

This study uses a new perspective that has emerged in the past few years

as a result of the failure of Euro-centric perspectives to solve Africa's major

social ills of poverty, diseases, hunger and lack of human dignity. This new

approach is called the human factor approach to development (Adjibolosoo,

1998; Chivaura, 1998; Mararike, 1999). The human factor (HF) perspective

seeks to reverse the colonial situation where the colonizer was the creator and

the colonized were the consumers.

The situation where Africans look to Europe for development initiatives
and programmes, ideas and agendas, takes their urge to think, act and
create for themselves. It is a master and slave situation. The relationship
exploits Africans and benefits Europeans. It dehumanizes Africans and
improves Europeans. In sum, it negates the creative capabilities of
Africans and denies them rights to determine their own future and the
direction they want to develop towards it. (Chivaura, 1998, p.2)

The human factor perspective claims that no economic development program can

succeed in Africa unless Africa gives top priority to the development of appropriate

human factor. Adjibolosoo (1998) defines the human factor (HF) as the spectrum of

personality characteristics and other human dimensions that allow political,

economic and social institutions to function effectively and continue to do so over

time. According to this perspective educational policies and programs in most
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African countries (ACs) have focused on acquisition of knowledge and skills, to

the total neglect of critical human qualities. "ACs have produced intellectual elites

who possess knowledge and skills which they are unable to use to deal with

Africa's social, economic, political and cultural problems" (Adjibolosoo, 1998, p.

11). In short, the basic premise of the HF perspective is that development begins

and ends with people. In this vein, my study adopts a multi-disciplinary approach

rooted in international development ethics discourse (Crocker, 1993). The

examples used in this study are drawn from the field of education and, limited to

disadvantaged groups (including women and indigenous rural populations in

Zimbabwe).

Lack of Existing Studies

A review of studies on education and training in Zimbabwe serves to

inform us how indigenous knowledge can be integrated in community development

strategies and the socio-economic development process in general. This review

covered 58 studies published in the Zimbabwe Journal of Educational Research.

This is the single and internationally recognized vehicle for the dissemination of

research findings in education in Zimbabwe. This study assumes that any

publication made in this journal is considered to be highly significant in terms of its

contribution to the development of new knowledge in Zimbabwe in particular, and

the international community at large. However, I have my own reservations about

the dangers of making such a bold assumption given the highly subjective nature of
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scholarship and publication and the pernicious influence of Western philosophies

and practices on Zimbabwean scholars. As noted else in this study, the whole

process of knowledge formation is riddled with the biases of those who initiate the

process. In most post-colonial states like Zimbabwe, editors and peer reviewers of

manuscripts may be handicapped by the use of "borrowed" philosophies and

ethics. Unfortunately, most of these so-called ethics in scholarly publications are

derived from the "Master's voice." In this study I use these studies to justify the

significance of constructing a local epistemology and set of axioms based on the

Shona culture.

Overall, there are very few scholars who apply indigenous philosophies in

their scholarly works. Among the few, Shumba (1995) has made a lot of

contributions to promote the notion of how traditional cultural beliefs of science

teachers significantly influences their instructional ideologies. While most scholars

may deny the influence of traditional cultural beliefs in the way they conduct

research, renowned poets like Mutswairo acknowledge that their real creative

abilities are grounded in the rich Shona culture and customs. For this reason,

Mutswairo (1983) has devoted a lot of his time translating his works into English

and vice versa. In a similar vein, Ngugi wa Thiong'o has been calling on African

scholars to use their own vernacular languages in their scholarly publications (Wa

Thiong'o, 1986, 1993). Wa Thiong'o believes that decolonizing the mind is the

greatest challenge facing the African scholar today. Studies in Zimbabwe have now

shown that "code-switching" is a powerful tool in the development of scientific and
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mathematical concepts (Dube and Cleghorn, 1999; Mammino, 1998; Shumba

and Manyati, 2000). Dube and Cleghorn (1999) define "code-switching" as the use

of two or more languages during a single utterance or sequence of utterances

between two or more speakers as a strategy to facilitate learning when a foreign

language is used as a medium of instruction. The language policy in Zimbabwe

prescribes the use of the mother tongue (Li) as a medium of instruction up to grade

three, and English (L2) as a medium of instruction from grade four upwards, except

in the teaching of local languages (Nyaruwanda, 2000). This policy is becoming

more and more difficult to defend in face of old and new research evidence. For

this reason, Dyanda (2000) has gone on to argue for Vygotskian theory of learning

that is more in line with the local Zimbabwean culture. (Teacher educators in

Zimbabwe have blindly used Piaget's theories to study cognition and maturation in

both young and adult learners). Similarly, Mpofu (1997) after conducting an

evaluative study of the adult literacy campaign in Zimbabwe is now convinced that

maybe the way forward is for the so-called "educated" elites to learn from the

"illiterates." There is a need to revisit concept of "literacy" in Zimbabwe. My thesis

is that indigenous knowledge in Zimbabwe provides scholars with both the

epistemology and axioms to chart a new socio-economic discourse.

The indigenous philosophy of unhu in the main body of literature

reviewed in this study is still in its infancy. Yet, in Shona oral tradition, this notion

is well grounded in all life activities and experiences. However, there is a growing

crop of Zimbabwean scholars and policy makers who are now openly advocating
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the application of unhu in educational planning and curriculum development

(Chombo, 2000; Dube and Cleghorn, 1999; Dyanda and McLane, 2000; Makuvaza,

1996; Mararike, 1995; Mpofu, 1997; Nyaruwanda, 1999; Shumba, 1993, 1995;

Thondlana, 1999 Zvobgo, 1986, 1994). The major reason for the acceptance of a

local philosophy is the need for a firm foundation for relevant educational reform.

For instance, Makuvaza (1996) perceives the application of unhu philosophy as a

direct remedy to the current production of "uneducated" elites. These are people

who have gone through the education system but have acquired skills and attitudes

that only serve to alienate them from the ideals of their own local communities. For

this reason, policy-makers in Zimbabwe are now fully supportive of the use of an

indigenous philosophy to guide formal and informal strategies in community

development (Machinga, 2000). I use lived experiences to introduce the readers to

the Shona philosophy of unhu. My theoretical framing is intended to paint an

authentic picture of this philosophy without losing the humaimess that is the

embodiment of this concept in the typical Shona oral tradition.

Contribution to Field of Study

The greatest contribution of this study to the field of education is the

proposal of a grassroots community development (GCD) theory grounded in the

Shona culture. This study was inspired by studies by Binns and Nel (1999), Cuxil

(1996), Duchicela (1996), Mararike (1995, 1999), Ndiaye (1999), Plant (1998), and

Schuftan (1983, 1988). In a three-year qualitative study, Mararike (1995)
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conducted an investigation on the role of coopertaive groups in rural

development in Zimbabwe. While he was working with different rural cooperative

groups, Mararike collected data through what he calls "transformative" and

"instrumental" participant observation. Mararike believes that the key to effective

research lies in active and effective participation, a process in which the attitude of

the researcher is shaped by the results of his/her own study. In the first study

Mararike (1995) concluded that the concept of cooperative work or collective

action (referred in Shona as "mushandirapamwe") takes a different meaning within

the Shona culture yet most policymakers fail to make this distinction. My study is

intended to construct a tentative grassroots community development theory

grounded in the Shona culture. In his second study Mararike (1999) explored the

survival strategies of rural Shona people. In this second study Mararike concludes

that the young generation perceives indicators of development in terms of

"textbook-Western" knowledge and experiences while local knowledge and

experiences presents a different phenomenon. A problematic finding of this

particular study was that local (indigenous) knowledge was fast becoming extinct.

My study was intended to make a contribution in terms of documentation of an

indigenous Shona construct of development.

In rural South Africa, Binns and Nel (1999) conducted a case study of local

economic development and community self-reliance projects and concluded that

indigenous communities thrive when they use their own resources and skills to



15
carve a viable future for themselves. In the Zimbabwe study, Mararike (1995)

had observed the adverse impact of donor assistance in rural community

development projects. In his autobiography, Long Walk to Freedom, published in

1994, Mandela laments the usually taken for granted Euro-centric notion of

democracy versus the way indigenous communities define the same social

construct. My study seeks to deconstruct the Western concept of development and

advance a grassroots model grounded in the Shona culture.

Elsewhere in Africa, scholars are still struggling to de-colonize minds of

people who have spent numerous decades under foreign rule. Serequeberhan (1994)

did a unique study and published The Hermeneutics of African Philosophy:

Horizon and discourse. In this study, Serequeberhan (1994) concludes that it is

impossible to study an African social phenomenon without dealing with the clash

of "two complementary and yet violently contradictory modes of African (non)-

Being-in-the world: the Westernized dominating and the indigenous dominated

native" (p. 84). This study poses a big threat to my interests in indigenous

perspectives. Do I as the researcher see myself as an insider in Shona culture,

whilst my colleagues in the academy perceive me as a Westernized African who

may, at best, be as good as an outsider? My study brings to the fore both ethical as

well as epistemological challenges. This study does not seek to resolve such

conflicts.
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Other African scholars dismiss the whole idea of African thought

claiming that there are too many cultures and sub-cultures with conflicting ideas.

Among them is Appiah (1992) who advocates for a non-racial discourse in the

academy. His main argument being that Africa cannot go back to her traditional

past because a lot has changed over the years. However, a close look at his book, In

My Father's House: Africa in the Philosophy Culture (1992), conjures images of a

lost glory. My study assumes that Africa needs a mind of her own in order to move

forward, even if it means reconstructing the past. I do realize now that there is

something fundamentally wrong about blindly neglecting my own culture in the

name of progress. This conviction continued to energize me in doing this study. A

study conducted by Shumba (1995) in Zimbabwe concluded, "Socio-cultural

context is particularly important given that in Africa in particular, modem science

is an imported phenomenon and is almost entirely alien to the great majority of

people" (p. 31).

In other parts of the world, indigenous knowledge is shaping the way

researchers conduct their work. For example, in New Zealand, the Mataatua

Declaration on Cultural and Intellectual Property Rights of Indigenous Peoples

signed in Whakatane in 1993 recognized the indigenous people as guardians of

their customary knowledge (Smith, 1999). "In the New Zealand context research

ethics for Maori communities extend far beyond issues of individual consent and
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confidentiality" (p. 119). In my study, the ethical challenge is to what extent can

I represent the indigenous views of the indigenous Shona people?

In the wake of failing global markets, there is a growing support for

indigenous knowledge systems by development and environmental experts who

now recognize this as a balancing force to curtail rapid exploitation of natural

resources through intensive agricultural practices, wide spread exploitation of

forests, fossil fuels, and mineral resources and contamination of water, earth, and

air (Nash, 2001). Natural economies offer non-capital alternatives to sustainable

community development. Nash (2001) has been collecting data from indigenous

Mayan in Chiapas, Mexico. His data are now widely used as testimony to the

distinct consciousness of indigenous people about the cosmos and how such

communities use civil and religious taboos to conserve the environment. Nash

(2001) demonstrates how indigenous social movements provide a countering force

to the excesses of globalization in his book, Mayan Visions: The Quest for

Autonomy in an Age of Globalization.

Limitations and Problems: Confronting my Biases

Who am I as a researcher? Confronting my own biases has been the most

challenging process of this study. Current thinking makes me understand that

constructivism is the ideal epistemology (teaching/learning philosophy) for post-

colonial states as they seek to bring about social transformation and raise the
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quality of life of the majority the people (Stanfield II, 1998). Most African states

do not have education systems of their own. For instance, all schools in Zimbabwe

use English as a medium of instruction, yet, all scholars, including black Africans,

are aware of the close link between language acquisitions, culture, understanding of

concepts and methods of knowing (Eisner, 1994; Ladson-Billings, 1995; Prawat,

1999; Scering, 1997; O'Neil, 1996). As an African adult, educator and parent, I

have learned that children always learn something new even when we do not make

any effort to direct their learning process. For most young children learning is part

of playing and it is almost natural. However, for most high school students in

Zimbabwe learning is a "painful" process. Many of the students, mostly girls,

choose to (or are forced to) drop out of school. Most students claim that many

successful business personalities in Zimbabwe have little or no formal education.

One possible explanation for this problem is that schools are missing the whole

point of education as a worthwhile social experience or teachers are not prepared to

understand how learning can be more rewarding to young people.

As an adult, there are many things that I value as I engage in formal learning.

First, I enjoy doing programs that make a difference in my own life. I find myself

wanting to learn about better ways of doing my job. It is fascinating to know how

other cultures are different from my own. To me learning is a worthwhile process

as long as it fits into my career goals and value system. As an educator, I am

interested in theories that help me become a better adult learner who is in a position
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to help others understand themselves first before they can understand anything

new. My dilemma is [I]s there a learning theory that I as an African educator can

use to explain how children or adults learn? This dilemma has always come back to

the issue of resources for answering such an ethical question. The pen I use, the

textbooks I read, the research studies and the language of instruction are all from

the European's worldview and lifestyle. The scholars who envisioned the theories I

use to try and understand myself are far removed from the African (Shona) culture.

In the end the only strength I have is the motivation to continue searching for a

paradigm that fits my culture and worldview.

Other scholars under post-modernism talk of utopian hopes for the African

perspective in what is termed the Fifth moment (Lincoln and Denzin, 1998). But,

like someone who has been greatly influenced by critical thinking and

emancipatory pedagogy, I find myself resisting the whole notion of some

prediction of when the "battle lines" will be drawn and what weapons to use in

fighting such a "war" (Giroux, 2000). I look into the future with a great sense of

obligation to participate in knowledge construction using multiple qualitative

methodologies that seek to empower participants in the research process. I may

even dicide to look into the past with a renewed sense of hope to start the research

process from "scratch." On the other hand, a good starting point for me as an

African researcher is to acknowledge indigenous perspectives and how they can

inform my research process. This is a feasible alternative for resisting oppression
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while providing a meaningful emancipatory "window." Either way, there are no

easy battles for lazy armies (Benefial, 1998).

Is Modern Science Improving the Quality of Life of Rural Indigenous People?

The world we live in today is characterized by advanced information

technology that leads to the further marginalization of indigenous rural

communities. "Technology can alter land productivity or the efficiency with which

resources are used to produce goods and services" (Wackernagel, Monfreda &

Deumling, 2002). However, globalization and technology advancement have been

promoting "Western science" at the expense of the local or indigenous knowledge

(Appleton, 1995). Western science involves highly specialized disciplines as cell

biology, molecular biology and epidemiology. On the other hand local science and

technology systems are holistic and respond to the continuous interaction between

cultural, agro-ecological, and other factors in the locality. "Knowledge generated

by these systems deals with local problems and can often offer technical advice or

solutions adapted to the specific needs of particular groups" (Appleton, 1995, p. 6).

Thus, over time, every community generates and transmits knowledge to cope with

its particular circumstances. Such knowledge is scientific. From a "Western

science" perspective, however, such knowledge is most often described as

"anecdotal" and "non-scientific." Globalization, in my view, has helped to devalue

the role of indigenous perspectives in achieving sustainable and equitable

development. Today, vast populations in rural Zimbabwe continue to rely on
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"traditional health systems" because there is no access to "modern" health care

facilities. My argument is that unless local institutions (schools, churches,

communication networks, industry and commerce) are able to take advantage of

local technologies and use them in mapping out development programs, rural

communities will continue to experience limited social progress.

How is Globalization Influencing the Lives of Rural People?

Globalization has also resulted in further marginalization of rural women.

Modern scientific systems that seek global technical solutions end up obliterating

gender differences in knowledge and technological transfer (Appleton, 1995). For

instance, rural women in Zimbabwe use burnt baobab shell to produce caustic soda

used to neutralize acid foods. Whilst this piece of knowledge is well known among

rural women, it is hardly known to females raised in urban settings, worst still it is

very far removed from women in Europe or in the Americas. Global technology

systems are therefore most likely to treat this kind of knowledge as "jungle

science" or simply as "fiction." Global technology is in my view, a product of

mostly rich or middle class males. Very few women in rural areas have an

influence in the development of global knowledge and technologies. I am

convinced that unless women in rural areas in Zimbabwe participate in what is

taught to their own children in the local schools, education systems will continue to

transmit knowledge and technologies that have little relevance to the local

problems. In this study I refer to that kind of school as "community-based." I

advocate for the use of community service learning as a dominant pedagogy that
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maximizes local knowledge and technology transfer. Yet, I am very much aware

that such a "community-based" model is most likely to face protracted and covert

resistance from both the local and global scientific community. What, then, is a

scientific community?

Does the "Scientific" Community Care about What Ordinary People Say?

A scientific community shares an "accepted" paradigm of looking at the same

phenomenon. However, the father of paradigms, Thomas Kuhn, is accused of

having given the term paradigm 20 different meanings in his own book (Schuftan,

1988). This is indicative of the inherent tension that exists in scientific discourse

particularly among development theorists.

Paradigms act as unconscious restrictions we place on the work and the
research we do. We all have an internal urge to find security that our work
matters, that it conforms to high standards maintained by the scientific
community within the prevailing paradigm. (Schuftan, 1988, p., 3)

Scientists claim to be guided by "logic" and rational thinking. Logic, however, is

nothing but symbolic generalizations, beliefs, and values modeled around past

solutions. Schools and universities socialize students by "indoctrinating" them into

the knowledge incorporated in prior shared experiences. Very few products of this

kind of socialization are able to escape the ideological grip of scientific work. Up to

this day, very few "scientists" are committed in learning from people who are

outside the scientific community. The majority of people outside the scientific

community are labeled as "illiterates" who have missed out in terms of the

socialization that goes in schools and universities. Worse still, "illiterates" cannot
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be expected to have any significant say in what goes on inside the classroom.

The best thing that could happen to "illiterates" is being invited to experience the

"healing process" of what teachers do with their students. Until such a time when

members of the scientific community accept indigenous people as equal partners in

knowledge and technology development, teachers, experts and researchers will

remain the major barrier to the formation and success of a genuine "community-

based" school model that reinforces local developmental initiatives. Another barrier

related to this paradigm issue is what is popularly known as Pan-Africanism.

Pan-Africanism is No Excuse to Alienate Communities from Celebrating Cultural
Differences

In reflections statement on the Shona culture I shall dwelt at length on the

status of African philosophy. Pan-Africanism is a social construct (school of

thought) that seeks to describe the plight of Africans in their native countries and in

the Diaspora. In brief Pan-Africanism is a set of assumed political ideas and values

that assert the cultural uniqueness and equality, sometimes superiority, of Africans

in global affairs (Moyo, 1992). One of the main tenets of this school of thought is

that all people on the continent of Africa are fundamentally similar. Their similarity

is based on sharing the same brand of colonial oppression, slavery and deprivation

from benefiting from their own natural resources (land, minerals, water). One of the

originators of this idea was a West Indian barrister from the island of Trinidad by

the name of Henry Sylvester-Williams. Williams convened the first Pan-African

conference in London in 1900. From then on, Pan-Africanism has been used to
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mobilize and unite people of African decent all over the world. Pan-Africanism

has remained the dominant force against all forms of neo-colonialism and other

new forms of oppression. The same idea continues to guide struggles for self-

detenrnination and the freedom of Africans across the globe. The birth of the

Organization of African Unity in 1963 is claimed as a major outcome attributed to

Pan-Africanism. Ironically, the idea of Pan-Africanism is used by some scholars to

describe the Organization of African Unity as a neo-colonial institution used to

perpetuate the under-development of Africa nations (Moyo, 1992). Similarly, in

1992 Africa University was established in Zimbabwe as the first church run Pan-

African institution that consciously strives to provide programs to meet the needs

of continental Africa, and not necessarily any one specific country (Murapa, 2000).

In my view, regardless of whether there is such a "thing" as an authentic African

institution that binds all Africans together, rural communities had no say in the

development of the Pan-Africanism thought. Pan-Africanism is indeed a

figmentation of Africans who were socialized in the Western school and university

system. (I should say, I am one of such people, in case you may be wondering

whether I am aware of that fact). I also believe that there is nothing wrong in being

educated in the West. However, there is something wrong if only those people who

have been educated in the West (or East, South, or North) mislead their own

communities about pertinent issues of human survival and social progress. There is

something not right when only the "educated" give themselves the right to define

what "development" means and does not mean. Because "educated" Africans are
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part of the scientific community it is easy for them to convince other colleagues

what is best for "village people." Civil society in Africa needs to be accountable for

its actions. Similarly, the "ruling elites" need to be accountable for the extent to

which they have contributed to the "underdevelopment" of their own people. Freire

(1972) uses the word "communion" to describe the ways "educated" people should

lead the "masses." From my own experience, schools and universities in Zimbabwe

today do not socialize students to work in communion with ordinary citizens.

Problem of Acceptance.

The greatest challenge in doing this qualitative study was venturing

outside conventional and "given" procedures in doing academic work at this

level. However, as I come to the end of this journey I am certainly humbled by

the level of uncertainties that researchers live with in the course of conducting

their work. I on the one hand, do acknowledge that most researchers choose to

do quantitative studies because figures and statistics are a lot easier to handle

given the advancement in software and information technology. It is also a lot

easier to publish a paper with backed by apparent figures and statistical facts

presented as findings. My proposed grassroots model is likely to be "shot"

down for the same reasons. Some one will turn the pages in such on numbers.

There no such numbers in the study I conducted and this was simply because of

the number of the study. Most "development" theorists come from the positivist

paradigm where numbers are used to denote the "scientific" rigor. A friend of
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mine, who is a micro- biologist by training and is in the medical field

suggested that I needed to propose a model that is in the form of a "testable"

hypothesis.

From a qualitative point of view my study is hardly unusual. Researchers

like El Franklin Frazier (1894-1962) of the University of Chicago, studied

black communities in America using their own life experiences (Vidich and

Lyman, 2000). Similarly, Thorstein Veblen (1918/1965) and William Foot

Whyte studied residents in the ghettos by drawing on their rich and varied life

experiences. Such studies provide a good ground why community development

hypotheses are not testable like what my "micro-biologist" friend wanted me to

do. In fact contemporary emancipatory movement in ethnographic methodology

give the case method as the critical foundation that has led to the revitalization

of qualitative sociology today. So, dependent on one's orientation in research

methods this study may be deemed ethically sound (or simply flawed). One

thing for sure, this study was worth every minute of my time. It has helped me

meet a lot of "virtual" friends who now make part of my new community of

"scienticists

Organization

This dissertation is divided into seven chapters. Chapter one gives the

background, purpose, need for the study and contributions to the field. For a
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theoretical study of this nature, it was essential to present what I consider as my

biases as the researcher.

Chapter Two presents the review of related literature. The scope of the

review was done in such a way as to give the theories and models that have shaped

the concept of community development in indigenous communities in Africa

before and after colonial times. It is important to note that the review looks to

Western models of development. However, the critique of such models is given

from I what believe to be an indigenous African perspective.

In Chapter Three, there is description of the factors that have influenced

current practices in community development in Zimbabwe today. This section

identifies the key models that are guiding development in rural indigenous

communities. There is a deliberate effort to examine these practices from the

woridviews of indigenous people. This section ends by outlining implications for a

new theory for development.

Chapter four presents the research problem from the lived experiences of the

researcher and covers some personal reflections on the Shona culture. This section

gives the scope of the problem based on the life story of the researcher. A lot of

what I present in this section is a synthesis of my own interpretation of the state of



African thought and related challenges. At the end of this chapter I focus on

further implications for a new model for development.

Chapter Five presents the proposed grassroots community development

(GCD) theory. First, are the major assumptions behind the proposed theory,

followed by the defining tenets. The strengths and weaknesses of the proposed

theory are presented before illustrating how the proposed theory can be used to

integrate indigenous knowledge into the community development process at all

levels of the education system. This should not be mistaken for giving a

prescription on how education programs should be implemented. It is one of the

many alternative ways to make education relevant to the needs of the indigenous

communities.

The last Chapter six is a conclusive statement and end up charting

possibilities for the way forward. In other words, this section provides a way of

concluding the study while providing suggestions for future inquiry.
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II: REVIEW OF THEORIES OF DEVELOPMENT AND THEIR

DISCONTENT

Overpowered by the hegemonic discourse of the West, Third World
societies are stunted in their capacity to articulate their own identities and
woridviews. (Tucker, 1999, p. 13)

Historical Background

The origin of the modem concept of development in Africa can be traced back

to the General Act of the Berlin Conference (1884-85). The Berlin conference gave

imperial nations the official mandate to "civilize" African natives through the

introduction of Christianity and formal education. In 1919, Article 22 of the League

of Nations gave the responsibility for "advanced" nations to bring modernity and

civilization to the "dark continent of Africa" (Tucker, 1999). From then on

indigenous people in Africa were introduced to the Euro-centric perspective of

"development." This chapter reviews the literature on the idea of development and

how it has influenced indigenous people in Zimbabwe in terms of knowledge and

technology transfer systems. This study adopts a cultural perspective to

development. For purposes of the review, "culture" means a way of life that is

learned and shared by human beings and is taught by one generation to the next

(Levin, 1991). Indigenous science and technology are an integral part of culture

(Duchicela, 1996). This review is limited to the development of marginalized

indigenous communities in rural settings and the urban poor who are mostly

employed in the informal sector. According to International Development Research

Center (1997), Stiglitz (1998), Tucker (1999) and United Nations Development
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Programme (2003), after more than three decades of development, many

countries in sub-Saharan Africa are worse off today than they were thirty years ago,

despite development programs and aid. Millions of Africans suffer and die from

starvation and malnutrition. Talking about development as a harbinger of human

emancipation is no longer attainable. "It would seem that the model of development

now widely pursued is part of the problem rather than the solution" (Tucker, 1999

p. 1).

Although there is an abundance of literature on Euro-centric perspectives of

development there is insufficient research on rural community development from

the perspectives of indigenous people (Liebenstein, 2000; Plant, 1998; United

Nations, 2003; Zimbabwe Congress of Trade Unions, 1995). Mararike (1995)

attributes this gap to false information about people at grassroots levels. Very little

is known about how indigenous rural people manage resources as they attempt to

shape their own world socially, politically and economically. Mararike (1995)

notes, "When grass-roots communities speak, their language is not understood by

researchers, policy makers or administrators. Neither does the community

understand the language of the latter. The result resembles a dialogue between the

deaf and the blind" (p. ix). This review presents models of community

development from a Euro-centric perspective. Each model is then evaluated from

the little that is known about indigenous perspectives. However, before looking at

Western models of development it is impartment to begin by an overview of why

such models have failed in Africa and Zimbabwe in particular.
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Western Development Models have Failed in Africa

Various scholars identify different major reasons that have led to the failure

of development models in most African nations. In this study, I have decided to

focus on a few of these reasons. One very good reason that cannot be overlooked

has to do with the nature of "orthodox economics" since the end of World War II

(the same era that led to the scramble of Africa). The short comings of orthodox

economics led John Stewart Mills to write a book, Principles of Political Economy

published in 1848. In short, the discipline of economics has never been able to

address pertinent issues of social (or economic) growth and its long-term impact on

different groups that constitute the global community. This lack of coherence in

basic economic discourse led to two distinct schools of economics now popularly

known as orthodoxy economics and "new economics" otherwise called neoclassical

economics. Neoclassical economics may be regarded as traditional (Western)

economics that seeks to establish capitalist market economies driven by profit

maximization, consumer sovereignty, private enterprise and the inter-play of

perfect competition on the market place.

The major problem with traditional Western economics is that it places a big

premium on economic growth or the productive capacity of the economy to raise

national income while ignoring the social welfare of communities that are normally

supposed to benefit from such growth. Ironically, market failures are well

acknowledged in this school of thought and yet, no alternative development models
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are given. In Africa nations traditional Western economics have failed largely

because there are no large communities that rely on producing and buying from the

market place. Large proportions of populations in African nations live in rural areas

with little or no access to real incomes. Under such circumstances, the market place

(and market forces) cannot be expected to lead to any form of efficient distribution

of scare resources. Besides, economic growth, even within the context of

"advanced nations," has never been directly related to the advancement of social

welfare of groups of people but rather the increase of economic productivity.

Economic productivity may lead to social welfare through the "trickle down"

effect, but this phenomenon has also failed to work to eradicate poverty in what has

come to be known has the "urban poverty" in the large cities within the so-called

"developed" nations. In short, and technically, traditional Western economics do

not seem to provide solutions to the problems of "under-developed economies"

particularly those where there is hardly a well-established money market as is the

case with most rural areas in Zimbabwe.

The second key reason why Western development models have failed in

African nations is related to the role of the African state in development. Ndiaye

(1999) is very categorical about how the state (or the government) has served to

perpetuate the "underdevelopment" of its own people years after the eradication of

colonial domination. Similarly, Binns and Nel (1999) and Mararike (1995) concur

that most states in Africa have been responsible for the continuation of Western
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models of development under the guise of "modernization" programs and

community development programs. The use of foreign "experts" including those of

international funding organizations, like the World Bank and International

Monetory Fund, has led to Western models of development even in cases where it

was apparent such ideas were doomed for failure. In Zimbabwe, for instance, the

Economic Structural Adjustment Programme (ESAP) was adopted to institute neo-

classical modelsof economic growth at a time when most rural households were

struggling even to raise tuition fees for primary school education (Zimbabwe

Congress of Trade Union, 1995). It is therefore no coincidence that ESAP has a

devastating effect on a significant proportion of disadvantaged groups (mostly

women, and rural indigenous people). Through ESAP subsidies for social services,

like basic health care and education, were brought to an end. User fees were re-

introduced at primary school level in the name of cost-recovery schemes

recommended by "experts" from the World Bank. Studies in Latin America also

indicate that states in the so-called "under-developed nations" use the plight of

"poor" communities to attract external funding for their "hidden agendas" (Cuxil,

1996; Duchilcela, 1996; Plant, 1998; Val, 1996). I believe, the implementation of

ESAP in Zimbabwe was given the green light by the government of Zimbabwe

only as a way of securing funds from international agencies rather than as a means

to improve the welfare of majority of poor people most of who lived in rural

communities. The money for funding ESAP did not, therefore, "trickle down" to
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those who needed it most (Zimbabwe Congress of Trade Unions, 1995). The

"ruling elites" use state machinery to pursue their own interests (Plant, 1998).

Lastly, one good argument that seems to explain why Western models have

failed in Africa is the apparent failure by scholars (particularly Africans) to put

local knowledge and technologies at the center of development initiatives. Like the

ruling "elites" educated people schooled in the West (at home and abroad) have

failed to transcend Euro-centric perspectives in theory and practice. It is not

uncommon for African researchers to turn a blind eye to indigenous perspectives

for purposes of securing funding and enjoying the "lime light" that goes with being

published in journals and media controlled by editors in a pre-dominantly Western

academy. Rigor and "rationality" in academic work are assessed from the dominant

positivist paradigm (Moyo, 1992). In the same vein science is what we do in

"laboratory" settings rather than what women do in raising the children or what

villages do to produce vegetables. "Science" is therefore located outside the

worldviews of the African culture. It is no coincidence that most educators believe

that African culture is a barrier to "scientific advancement" and application

(Shumba, 1993, 1995). African thought is portrayed as folk-philosophy and is

therefore riddled with a sense of mysticism and "superstition" (Gyekye, 1997). This

inferiority complex among African philosophers has led to a notion of what is now

referred to as "African pessimism." Even advocates of Pan-Africanism have failed

to advance a coherent front about what African cultures mean in terms of
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"development" ideas. At best African scholars have become content as "martyrs"

of "decolonizing rhetoric" that is usually rooted in Western "liberal" thinking.

African scholars, like the ruling "elites," have also contributed to continued

adoption of Western models of development even in those cases they totally

inappropriate. I elaborate on this argument in a later chapter where I reflect on the

Shona culture. At this point it is time to look to some of the dominant Western

development models that have influenced community development in Africa.

Evolutionary Theories of Development

Among the major models of development is the evolutionary theory of

development. This is a linear model to development (Moyo, 1992). It is based on

the idea that societies develop from simpler to more complex forms, from a

concern for collective well-being to a concern with the individual well-being. In

this case societies develop in the same way as biological systems. Thus, Charles

Darwin's notion of natural selection can be used to explain how different social

order have different capacities to survive (Levin, 1992). From this social

Darwinism standpoint, societies capable of dominating others are more advanced

and more complex social orders. In a linear format we can then put social order on

a continuum moving from the weakest to the strongest. On the lowest end of the

linear scale are "savages", followed by "barbarians," and at the top is the advanced

social order that symbolizes the "cultured" and "civilized."



This model is based on the law of the junglesurvival of the fittest. The

most advanced social order has the natural privilege to dominate and patronize the

weaker social order. This model has strong political implications more than the

growth and development of the so-called "weak social orders." Its predatory

approach makes it an effective tool to justify global imperialism by the "advanced

social orders." In Tucker's (1999) words, "Development is the process whereby

other peoples are dominated and their destinies are shaped according to an

essentially Western way of conceiving and perceiving the world" (p. 1). It is not

surprising that indigenous peoples' ideas are totally excluded from this theory of

development. The myth of development is elevated to the status of natural law,

objective reality and evolutionary necessity. In the process all other woridviews are

devalued and dismissed as "primitive," "backward," "irrational" or "naïve"

(Tucker, 1999). According to this linear model of development African natives

were a typical example of the weakest social order composed of savages and

barbarians. Levin (1991) gives a fitting disclaimer to this theory:

It should come as no surprise that the West Europeans who devised the
theory included their own societies in the most advanced category. Thus,
this theory of social order served to justify the domination of other cultures
by the European empires of the time. (p. 333)

In my view, the "Protestant ethic" has also played a major role in justifying

the cause to aid the development of the underdeveloped people. Weber (1905

1958) believed that Protestant beliefs have guided the growth of capital (Levin,

1991). First, Calvinists, religious denomination of Protestantism, spread the
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message that human fate was predetermined by God and people on earth existed

to glorify God. Humans had therefore no direct power to change their own fate (be

it going to heaven or to hell). However, Calvinists taught that the human beings'

relationship with God could be observed by the extent of their good works on earth

(Levin, 1991). Thus, success in business and accumulation of capital became one

way to demonstrate good work on earth. Making money was a strategy to glorify

God rather than to enjoy life. According to the Protestant ethic, enjoying life was

perceived as evil. All profits had to be reinvested in the growth of the business in

order to please God. Many people learned to deny themselves of personal comforts

in order to reinvest in business. Thus, the growth of capital became inevitable.

In my opinion, from a Protestant ethic perspective, it appears that poor people

are those who fail to glorify God by failing to work hard - - they need assistance. It

is desirable for God loving people to travel the world over helping the poor and

underdeveloped. The way I see it, some well-intentioned people have also played a

major role in the underdevelopment of indigenous communities.

Modernization Model of Development

Modernization theories of development can be seen in the eyes of three

prominent social change theoristsMax Weber (1925- 1946), Emile Durkheim

(1893-1960) and Karl Marx (1818-1883). The linear theories around modernization

are based on social changes in the Western world during the Industrial Revolution

(Levin, 1991; Viault, 1990). First, Weber was concerned with the notion of
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terms of the application of objective, impersonal judgments in the mediation of

human relationships as opposed to subjective, commonsense judgments that

characterized the pre-revolutionary time. According to Max Weber, low-

rationalization societies are dominated by highly subjective and personal decisions

of paternalistic aristocracy. On the other hand, highly rationalized societies are

associated with a set of impersonal system of documented laws.

Secondly, Emile Durkheim explains development by looking at the way

social cohesion changes from mechanical form to organic form - - whereby

mechanical form symbolizes similarity among all social members and organic

form is denoted by interdependence among a highly differentiated population

(Levin, 1991). Social orders could then be described as simple, rural or traditional

communities or as more complex, urban, large-scale societies.

Lastly, Karl Marx perceived development as a linear process that is

determined by economic forces and mediated by social class struggles in the

ownership of the means of production. From this view, the societies had to move

through an inevitable progression from feudal systems through capitalist, socialist,

and finally communism. In the Marxist model the first stage of development was

Communalism where property was collectively owned, work was done in common,

and goods were shared equally (Rodney, 1982). The next stage was Slavery. In

Slavery domineering members of the family forced other members to produce food
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on their behalf. The third stage was Feudalism that was characterized by

agriculture as the principal means of livelihood, with the land being owned by a

few members of society who subsequently controlled most of the wealth. Workers

on the land were called "serfs" and were tied to a particular estate (or manor)

regardless of change of ownership. Capitalism is a stage where wealth is

concentrated in the hands of the few and is created by machines and advanced

technology. The only resource that poor people have is their labor that they have to

exchange for a wage. The highest stage of development according to the Marxist

model is socialism (or communism). In this stage economic equality is restored.

"Economically, each succeeding stage represented development in the strict sense

that was increased capacity to control the material environment and thereby to

create more goods and services for the community" (Rodney, 1982, p. 7).

The modernization theory of development describes all changes that occur as

societies move from a more traditional, small-scale, rural character to more

industrial, large-scale, urban, complex social order (Levin, 1991). This perspective

to development assumes that societies evolve in a linear fashion through time.

"Advanced" societies are less involved in agricultural activities and are more

engaged in industry where work is highly specialized and technological

advancement is rapid. In a real advanced society machine power takes over manual

or physical labor.



Critique of the Modernization Model to Development.

The major weakness of all linear theories to development is the taken for

granted universalization of the concept regardless of cultural differences. Tucker

(1999) regrets that:

As a universalizing process, modernity has affected and been affected by
virtually every society on the globe. However, modernity is a discourse that
remains largely, Europe-centered (although Latin American scholars and
Oriental scholars have entered the discourse). This one-sidedness, this
tendency towards monologue rather than dialogue, is rooted in the unequal
power relations that still characterize the social production of knowledge.
(p. 10)

The voice of most indigenous people in Africa is not part of the monologue that

defines the universal concept of development. In brief, the totalizing theories of

development colonize and subsume the histories and rationalities of indigenous

communities. The cosmologies and diverse discourses of indigenous communities

are muted by the universalizing theories of Euro-centric development discourse.

"For one society to claim universal desirability, while turning its back on others

from whom it is convinced it has nothing to learn, is not only cultural elitism, but

cultural racism" (Tucker 1999, p. 11). Diversity and decentredness are possible

guiding principles towards efforts to redefine the meaning of development from the

eyes of marginalized indigenous African communities.

Modernization models of development have by and large ignored the

cultural dimensions of development particularly as it relates to indigenous

communities. "In development thinking culture was inadequately theorized, if
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theorized at all. Economic considerations were paramount, and in this respect

dependency theorists were no different from modernization theorists" (Tucker,

l999p. 11-12).

Cyclical Theory of Development

The cyclical perspective to development rejects the idea that societies

develop in a linear pattern. Instead, it claims that the process of development

happens in cyclical form as in the case of biological growth. Development is

followed by maturation and subsequently decline and death (Levin, 1991). Among

the key proponents of this model is Oswald Spengler (1880- 1936). In Spengler's

jargon the maturation stage is the "golden age." Due to the nature of the growth

pattern, cyclical theories are also referred to as the "rise-and-fall theories."

Within the context of cyclical models of social development, Pitirim Sorokin

(1889-1969) claims that societies move back and forth on a cultural continuum

where one end is the "ideational" and other end is the "sensate"(Levin, 1991). The

ideational culture puts emphasis on spiritual or religious values while the sensate is

concerned by the satisfaction of immediate physical needs of a material nature. An

ideational culture uses religion to evaluate social phenomenon whilst a sensate

culture uses materialistic values. A culture that combines both ideational and

sensate forms would therefore be more balanced in terms meeting spiritual as well

as sensory needs.
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Structural Functional Theory of Community Development

An American sociologist by the name of Talcott Parsons (1960) came up

with a theory of analyzing society as a social system with various parts that are

interrelated by their functions (Levin, 1991). Organizations in the social system are

sub-units of the social system. Various sub-units are held together by shared values

and norms that emanate from the general social system. It is the values and norms

that give stability and equilibrium to the whole social system. Any change in one

unit leads to some of accommodation and adjustment in the whole system. Thus, a

new level of equilibrium is achieved. A classic example of an alteration in one unit

is the introduction of new knowledge and technology in the production of goods

and services. This model assumes that stability in society is a product of social

conformity to acceptable social behavior. Any form of disruptive behavior could

result in conflictwhich of course was perceived as undesirable.

Conflict Theory to Community Development

This model of social development assumes that conflict is a natural

phenomenon in the development process (Schuftan, 2003). Different social groups

are continuously contesting for resources and mechanical advantage in effecting

social change. Social stability is therefore a product of social conflict. When one

social group wields power over another this may lead to slavery (Levin, 1991).
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However, when different social groups have equal power this may lead to social

stability. According to this theory, societies are arenas for contestations for

resources and power. Karl Marx is a good example of conflict theorist who

believed that social classes were in a constant struggle for the ownership of the

means of production (Moyo, 1992). In a capitalist society, Marx claims that

workers would inevitably overthrow the owners of the means of production. In his

prediction capitalism could be replaced by a communist socioeconomic system.

The conflict model is a very powerful tool to study and analyze political

behavior as a self-serving phenomenon. The theory is so powerful that scholars like

Schuftan (2003) are becoming suspicious about such concepts as "empowerment."

In community development, the empowerment of one group seems to imply the

disempowerment of other groupsusually the current holders of power. Schuftan

(2003) is convinced that empowering people triggers repressive actions by the

authorities. He prefers to look at empowerment as a continuous process that

provides people with choices and the ability to make choices as they maneuver the

political space. Whilst, I tend to agree with the general arguments raised by

Schuftan (2003), I find myself resisting the notion of defeatism.

Conflict theory has become the ceiling to policy analysis debate. I refuse to

give in to the idea because it stifles imagination. Whilst it is well understood that

the rich and the powerful have more political space to shape their own destiny, I

also see opportunities for the less powerful and the poor to resist being part of the
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regret that most scholars have resigned to the rationalized mentality that satisfies

the palates of most positivist thinkers. "It is worth noting that an overwhelming

number of conventional and critical writers on development are either positivists or

they seek to imitate the methodology of positivism" (Moyo, 1992, p. 27). I am for

the idea that the weak can play the "power game" and win it on their own turf even

if it means choosing not to play the game.

Dependency Theory of Community Development

In brief, dependency theorists maintain that underdevelopment of the

peripheral economies resulted from surplus capital accumulation at the center

(Nash, 2001). Thus, the dynamism of the core industrial centers determines the

levels of production in a worldwide division of labor between the core and center,

and the periphery. Mararike (1995) traces the origins of the dependency theory

from Latin American scholars like Andre Gunder Frank. The developed nations are

at the center of economic development while the underdeveloped nations remain at

the periphery, dependent on the center for survival. Underdevelopment is therefore

caused by this dependency on the center.

Similarly, poverty of rural people can be explained by looking at urban areas

as centers of development and rural areas as the underdeveloped peripheries. Rural

areas are dependent on urban areas for their survival as poor people exchange their

labor for meager wages.



The dependency theory was the first major Third World challenge to the

Europe-centered academic discourse (Tucker, 1999). From this view, the

dependency model provided a strong counterpoint to modernization theory.

However, the dependency theory remained focused on the economic and political

dimensions of development. It failed to reveal the cultural components of social

development. "This was a crucial omission as cultural analysis is central to any

understanding of the relations of power and to any strategy of resistance or

dependency reversal" (Tucker 1999, p. 12). Challenging the hegemony of

modernization discourse did little to address the question of the desirability of

development in terms of economic growth, industrialization and adopting of liberal

democracy. Thus, the dependency theory fell short in its failure to dismiss the

evolutionary model of progress. The rights of indigenous communities had no

protection in dependency theory thinking. Furthermore, gender-related differences

could not be accommodated in this theory. Economic theory is "fundamentally

disabled" in its capacity to understand women's inequality, fields such as peace

building, and human rights are built on conceptual understandings that have

excluded women's perspectives and interests (Rao & Kelleher, 2002). Tucker

(1999) concludes that, "Dependency theorists were profoundly modem in their

worldview" (p. 12). To this day, the development discourse debate has reached an

impasse. The dependency paradigms and world-systems theory are still illusive in

how they address the real meaning of development outside the cultures of the
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solution to this impasse the deconstruction of the meaning of development:

In deconstructing the categories used in development discourses it is
important to pay greater attention than hitherto to the unequal power
relationship that prevails in the production of knowledge. This unequal
relationship parallels and reinforces the unequal and dependent
relationships in the domains of economy and politics. The production of
knowledge about the Third World has taken place in the context of and as
an integral part of the unequal relationship between the West and the Third
World. In this context one group has power to articulate and project itself
and its worldview on others. The others thus become Others- objects to be
studied, described and developed. (p. 13)

On a similar note, Mararike (1995) criticizes development policies based on

dependency theories for being unrealistic. For instance, dependency theorists

suggest that underdeveloped nations should de-link themselves from international

capitalism particularly given the collapse of the Soviet economic bloc, regardless of

the immense pressure on African economies to go along with the advice of the

World Bank and the International Monetary fund.
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Basic Human Needs Approach to Community Development

This theory to development is a product of the United Nations Declaration

of Human Rights (Mararike, 1995). Article 25, subsection one, stipulates that all

members in a community have a right to a standard of living adequate for the health

and well being of oneself and his/her family, including food, clothing, housing,

medical care, and other necessary social services, and the right to security in the

event of unemployment, sickness, disability, death of a spouse, old age, or lack of

livelihood in circumstances beyond one's control. Thus, the major goal of this

development strategy is the removal of mass deprivation. The basic needs approach

seeks to unveil the social origins of poverty. The theory can be used to challenge

the taken for granted idea that economic growth results in the "trickle down" effect

of social benefits regulated by the invisible hand in a free market economy. To help

the poor the pre-requisite is the growth of capital.

The major strength of this theory is that it spells out the conditions necessary

to meet "development." However, by virtue of its origins, the United Nations, it is

dominated by Euro-centric cultural values. It is apparent that the standards of living

are measured from a capitalistic political economy perspective. Most indigenous

communities in Zimbabwe have no space in the norms used to define basic needs in

Article 25 of the United Nations Declaration of Human Rights. These shortcomings

led the 1992 United Nations Environment Summit in Rio de Janeiro to adopt a

comprehensive program for sustainable development with more space for

indigenous management and policy influence (Nash, 2001).



A good example to illustrate the shortcomings of the basic needs approach

is the idea of social security arrangements that are based on fiscal policies. The

majority of indigenous people in rural communities in Zimbabwe do not have any

form of real income other than sales from agriculture produce. However, it is well

documented in the literature (Rukobo, 1997; International Labor Organization,

1993; Zimbabwe Congress of Trade Unions, 1995) that the majority of people in

rural areas live in poverty or extreme poverty. Under such conditions people are

pre-occupied with day-to-day survival rather thinking about saving for old age. In

traditional Shona culture, the extended family provided a reliable source of security

for the elderly, the disabled or the unemployed. Regrettably, modernization has

been eroding the cultural norms of most indigenous people, particularly those

living in urban settings.

Popular Participation Approach to Community Development

This theory is based on the acknowledgement that any meaningful

development project needs to involve the target beneficiaries from the initial

planning stages, through implementation and evaluation (Mararike, 1995). This

model insists on the participation of stakeholders in deciding the nature and

type of the project to be implemented. According to Mararike (1995)

participation in matters that concern one's development should be regarded as a

human right. "This right can only be fully exercised if there is a definite clear

link between the act of participation and the achievement of the desired goals"



(p. 14). From Mararike's viewpoint the kind of participation ideal in

development projects is what he calls "transformative." Transformative

participation involves taking part in decision-making, implementation,

evaluation and benefiting directly from the fruits of the projects. The World

Conference on Agrarian Reform and Rural Development held in Rome in July

1979 acknowledged the genuine participation of the rural poor in the planning

and formulation of development policies and programs (United Nations, 2002).

Other recommendations from this conference included the equal participation

of women in the social, economic and political process of rural development.

On paper this model is what I believe to be the sine qua non of the

democratization of institutions of social welfare at grassroots level. However, this

model has little practical application in rural settings. To begin with, like Mararike

(1995) rightly points out, there is hardly any political will on the part of

government (and even some local leaders) to adopt popular approaches to

development.

National political leaders are suspicious of local groups or organizations
that appear to threaten their political power base. As a result, rural people in
Africa have not yet succeeded, on their own, in capturing local level
political party organizations or development organizations. (Mararike 1995,
p. 15)

In my opinion, the rural people do have all the ideas about how to improve their

own social condition but not many political leaders are interested in furthering the

cause of the
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rural poor at the expense of their own personal political interests. Most political

figures (and some community leaders) relish the idea of bragging about how good

they are in "mobilizing" the community. In most cases mobilizing the community

simply means imposing one's own ideas on the "powerless" poor. Moyo (1992)

describes the relationship between the national leadership and the rural poor as

patronage. The leaders end up wielding the power, the wealth, and superior social

status over the rural folk who end up with the little wealth they have being taken

away. Even in the case of advanced societies like in Britain-- "Most community

participation initiatives are introduced by government or external agencies. They

are not developed and led by the local community" (McArthur, 1993, p. 307).

Thus, the ideas of the peasants never make it to the table where development

strategies are drawn. Moyo (1992) describes, this kind of socio-political system as

the "economy of affection" or better still "sociology of patronage the excessive

cultural personalization of public issues and public business" (p. 99).

The major strength of the popular participation approach is that it remains

the only option for meaningful development. "Not involving the poor may in effect

mean leaving them behind, and increasing their vulnerability" (Appleton, 1994, p.

1). This model is now being used to explain the failure of technology transfer from

industrialized countries of the "North" to other countries in the "South." (The

change of language from "developed" nations and "underdeveloped" or "Third

World" is an attempt by contemporary and progressive scholars to avoid the

derogatory labels associated with the categorization of different nations of the
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world in terms of development. I must admit countries of the South still consider

themselves in derogatory terms of being "underdeveloped." The print and

electronic media in a globalized environment, tend to reproduce middle class Euro-

centric notions of social progress. It will take quite a few generations before

researchers get over these stereotypes.)

Euro-centric middle-class values are also influencing the participation of

interests groups in technology development. Primarily, who participates, and whose

interests are being addressed and who benefits from the strengthening of technical

capacity. "Participation in technological development could humanize technical

change in a way which would enable those who are at the receiving end,

particularly those who are poor, vulnerable or disadvantaged, to manage and

control their own processes of change" (Appleton 1994, p. 2). In this case the

popular participation model can be used to engage rural communities to be

involved in decisions about the kinds of technological changes that go with their

own development policies and programs. The popular participation approach helps

development planners (both insiders and outsiders) to acknowledge that in any

community people are producing, adapting, and using technologies in order to

survive or improve the quality of their lives. Indigenous people in the community

use local knowledge and appropriate technologies based on their context and

priorities (Appleton, 1994). "Who they are - - rich, poor, women, men, farmers,

small entrepreneurs, artisans, producers, consumers will affect what they do, the

technical knowledge they have access to, and their capacity to envisage and bring
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about and control change in their lives" (p.2). On the other hand, in terms of a

given development project, how an external agent behaves determines how

successful local people achieve their short-term objectives and, in the long term,

grow in capacity to develop and manage their own processes of change and

technical capabilities. Thus, the starting point for any participatory technology

development (or development project in general) is the acknowledgement of the

availability of local resources and knowledge by the external agents (or "experts").

When all is said and done this approach continues to be a tool for the privileging of

the elites and powerful.

Implications for a New Development Model

The major lesson from the review of development models is that, it is very

difficult to come up with alternative development models in the face of the

"received paradigm" or Euro-centric perspective and a global world order. For

instance, the "modern" society today looks at indicators of development as

quantifiable attributes such as literacy, education, and skills; life expectancy,

maternal and infant mortality, quality of life; income and economic welfare; choice,

democracy and participation in social and economic affairs; and technological

innovations and research and development (International Development Research

Center, 1997). It is evident that Euro-centric values have continued to define what

constitutes "development" since the times of the scramble for Africa by "advanced

nations" at the Berlin Conference in 1884-85 (Tucker, 1999). It is ironic that on

attaining political independence, African ruling elites have persistently failed to



53
transcend Euro-centric ideas of "development" and social progress (Binns and

Nel, 1999; Mararike, 1995; Moyo, 1992; Ndiaye, 1999). Consequently, models of

development that are intended to engage local people in development initiatives are

applied by "experts" to implement development programs that are predominantly

top-down (A good example being the popular participation theory). There is no

evidence that grassroots models to have been implemented in most African states

(Ndiaye, 1999; Zimbabwe Congress of Trade Unions, 1995). My study seeks to

propose a grassroots model to development from an indigenous perspective.



ifi: CURRENT PRACTICES IN COMMUNITY DEVELOPMENT

Sustainable development should be understood as a process of building up a
collective well-being in a way that preserves rather than destroys the
environment and natural resources and thus ensures the survival of future
generations. But this is just one aspect of the problem. Sustainable
development must also help preserve the cultural identity of peoples and
nations, since economic growth that ignores cultural identity is, in the end,
profoundly destructive. (Stavenhagen 1996, p. 7)

Introduction

This section synthesizes the data on current practices in community

development. The main goal is to interpret data in government and technical

documents while establishing connections with models of development. In brief,

the objective is to present how different government officials and "experts"

perceive as the goals of development and the strategies for achieving those goals.

At the beginning I look at historical trends in institutions that shaped community

development. The chapter ends with a discussion of the dominant development

models in Zimbabwe today. Very little research has been done on the subject of

community development.

Data from policy documents provides one window to "de-mask" current

community development strategies in Zimbabwe. In attempting to present current

practices in community development, I have adopted data summary models based

on some major themes. This study uses education and training program-

arrangements as a proxy for measuring community development from the

worldview of rural people most of who are classified as "poor." There is a direct

link between quality of education and the application of science and technology in
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development and social progress. However, different societies and cultures have

different education and technologies based on their value systems (Appleton, 1995;

Davis, 1998; Crocker, 1993; Gyekye, 1997; International Development Research

Center, 1997; Finlay, 1998). Data in this study are used to address such questions

as, do current education and training programs and policies meet the needs of

indigenous rural communities? To what extend do current education and training

programs in Zimbabwe support sustainable development in indigenous rural

communities? How are indigenous communities participating in the planning,

implementation, and evaluation of education and training programs? How do

education and training programs in Zimbabwe today address equity issues

particularly for disadvantaged groups (women, the disabled, and the rural and urban

poor)? The major problem of this analysis is that it is partial. It cannot be used as if

it is representative of the total picture of the development process in Zimbabwe.

Historical Overview of Social Institutions in Community Development

This section looks at how different factors have influenced the development

of schools as key institutions that are directly or indirectly linked to community

development. The historical time line begins before the coming of the British South

Africa Company under Cecil John Rhodes in 1890 up to when this study was

conducted in 2003.

Before 1890 indigenous communities had total control of the education of

both the young and the old through informal traditional methods of learning.



Indigenous communities also had full access to prime land for agriculture via a

communal land tenure system. The economy was non-capitalistic, and there was no

need for monetary currency as a means exchanging goods and services. The

existence of bartar trade is well documented in the literature (Abraham, 1962;

Mandela, 1994; Zvobgo, 1986, 1994). So, is the existence of the craftsmanship, art

and design, musicology, dance and herbal medicine. Traditional community

leadership enabled the flourishing of empires like the Rozvi and Munhumutapa

empires. I dwell on the traditional lifestyles elsewhere in the autobiographical

representations in the Shona culture. What is crucial to note here is that before the

European settlers moved into Southern Africa, social progress was going on,

however limited in the eyes of people from the "industrialized" world. There was

"civilization" on the African continent before Europeans set foot in search of

minerals and other raw materials to support their industrial revolution.

After 1890 indigenous communities started losing control over education of

both the young and the old to missionaries and settler authorities. However, the

greater majority of the population was intentionally excluded from participation

due to segregation policies of the colonial government. The creation of urban areas

marked "industrialization" as the model for development, the beginning of the

collapse of traditional African cultures in colonial Zimbabwe. A study done by

Percy Ibbotson in 1944 identified urban centers as having high incidence of

juvenile delinquency compared to rural areas.
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It was to be expected that the chaotic conditions of early African urban
settlement, the break-down of family life, the loss of traditional social cohesion,
unemployment and poverty would have disastrous impact on youth and that
juvenile delinquency would be a major urban social problem. (Gargett 1977, p.
60)

Right from the outset of "modernization" of communities in colonial

Zimbabwe, the so-called "development programs" were the very source of social

decay and mal-development. Modern development theories used then overlooked

the political dimension of development. Modem development theories use the

individual as the unit of analysis and the impact on the group is often ignored

(Schuftan, 1988). For instance, in 1936 the Department of Social Welfare

appointed its first "Probation and School Attendance Officer" to deal with juvenile

delinquency, non-attendance and irregular attendance of non-Africans. The

government did not care for African social welfare. By focusing on individual

cases, the authorities created an extensive blind spot in the theoretical framing of

developmental projects. For example, whipping was the main remedy given to

juvenile offenders, instead of providing social programs and employment

opportunities that encouraged families to stay together. I am convinced that

interests of capital accumulation and industrialization will always benefit

individuals at the expense of the common good (or society).

A paradigm that uses the group as a unit of analysis is more likely to lead to

a vision of society where the good of all is paramount to the welfare of a single

person. Such a paradigm in my view would be more in line with a "community-



based" approach to development; of course such a theoretical model does not

exist since current notions of "development" are shaped by capitalist-dependent

frameworks that uphold the rights of the individual as opposed to those of the

group. Under capitalist mode of production the benefits that accrue to the

individual eventually trickle down to other members in the community given an

operational free market. Yet, poverty remains one of the intractable issues and

greatest challenge facing humankind today (Rukobo, 1997; United Nations

Development Programme, 2003). In the case of Sub-Saharan Africa, the number of

poor people has grown by three percent per year, almost at the same pace with

population growth. It is estimated that 1.1 billion people in developing countries

are living on less than one US dollar a day (Rukobo, 1997). All this is happening in

spite of the collapse of the socialist economic bloc. On the ground, it is apparent

that nothing is trickling down except the "ugly head" of poverty. In Zimbabwe

today it is understood that 76 per cent of the population is living below the poverty

line (Economic Commission for Africa, 2002). The majority of the poor are living

in rural communities (Ministry of Higher Education, 1997). About 70 per cent of

the Zimbabwean population resides in rural areas.

After independence of Zimbabwe in 1980, indigenous communities

continued to be excluded from participating in the education of the young and the

old. The ruling elites and "educated" elites did not perceive indigenous community

leaders as partners in the education process. Rural people are perceived as

"illiterates" who need to be taught how to read and write. Consequently indigenous
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communities still remain excluded from participating in the development of

knowledge and technologies relevant to their own needs (Mpofu, 1997; Zimbabwe

Congress of Trade Unions, 1995). A simplistic conditional matrix approach offers a

possible partial explanation why indigenous communities in Zimbabwe have

experienced little progress in the provision of very basic social services as access to

clean water, energy, food, shelter and health care.

Dominant Community Development Models in Rural Zimbabwe

Data in this case study imply that development models continue unchanged

22 years after Zimbabwe became politically independent. The "modernization"

project that was initiated by the "advanced" nations when they partitioned Africa is

still guiding the engine of "development." In short, industrialization and

urbanization are the major goals of both the state and local government. No one has

ever challenged this approach in terms of its desirability particularly as it relates to

the lifestyles of indigenous communities (Schuftan, 1988). For instance, the first

five years after Zimbabwe attained political independence were marked by

"scientific socialism" rhetoric. But given the failure of the socialist path in

neighboring Mozambique, the total collapse of the socialist economic bloc and

pressure from international funding agencies, Zimbabwe was forced to chart the

free market economy idea of development (Zimbabwe Congress of Trade Unions,

1995). On this aspect, Rukobo (1997) had this to say:



While in the 1 950s the development paradigm was "growth through
industrialization" and the strategy was "community development", in the 1 960s
the paradigm was "agricultural intensification to service growth, human capital
development," with a "trickle down" and the 1 980s "neo-liberalism: structural
adjustment, rolling back the State," with the strategies of "basic needs,
integrated rural development" and "NGOs, social dimensions of adjustment"
respectively. The paradigm of the 1 990s seems to be encapsulated in "poverty
reduction" with "labor intensive growth, transfer, and safety nets" strategy. (p.
2)

Integrated rural development in Zimbabwe, based on my personal

experiences, means developing rural service centers commonly known as "growth

points." The state and local government and the donor community went out on a

course to "modernize" the rural areas by building roads, bridges, and embarking on

a rural electrification program. Growth points were perceived as "small towns"

waiting to develop into cities. A typical growth point was expected to have social

and commercial services like schools, hospitals, retail and industrial businesses,

banks, and houses with running water and electricity. This kind of development

paradigm is based purely on the moderdization approaches to development as

illustrated in chapter two. These kinds of "urbanization" projects were no different

from those set up by the colonial authorities. Modernization paradigm in

development work has long assumed that "societies characterized by industrial

capitalism are universally desired (or desirable). In fact, no people have ever

directly voted for capital accumulation and industrialization" (Schuftan 1988, p. 5).

Voting is probably beside the point; the problem is growth points have introduced a

lifestyle that is contrary to ordinary rural living. Growth points are hives of
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"corruption" and have become famous for beer drinking and the spread of

communicable diseases including HI V/AIDS. These rural urban centers are like

little islands in a sea of poverty. At the most, they have benefited the rich more than

the poor. Growth points are playing a large part in the break down of extended

family values and other traditional customs that keep indigenous communities

together.

World Bank Approach to Community Development

In this study the majority of rural indigenous community members are

classified as the "poor." It is therefore important to define poverty as defined by the

World Bank. In short, poverty is "the inability to attain a minimal standard of

living" (Rukobo, 1997, p. 3). This is a critical dimension of understanding the

social welfare of rural communities. This approach allows us to identify the major

features of development. For instance, the World Bank uses the idea of "standard of

living" as a method for measuring social welfare. Consumption of basic goods and

services is a common method to measure standards of living. Thus, household

incomes and expenditures per capita and other related variables as domestic

production, nutrition, life expectancy and under-five mortality and school

enrolments are used to measure of the welfare of members of a given community.

The World Bank stipulates US$370 per capita as the cut-off for absolute poverty,

and a lower poverty line for the "very poor."
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In the World Bank paradigm for development, sustainable community

development is a product of a regime of growth that is based on productive use of

labor and provision of employment opportunities; widespread provision of basic

social services such as primary education, primary health care and family planning;

and the provision of well-targeted transfer to help vulnerable groups (Rukobo,

1997). The dominant development paradigm is labor utilization and the creation of

safety nets to protect the vulnerable.

This approach appears to be down to earth and sensitive to the needs of the

disadvantaged groups in rural communities. First, it is based on what appears to be

a solid principlethe utilization of labor. However, it is known that the "poor" are

poor because they do not get a fair return for their labor. There is evidence that the

low productivity and hence low incomes of poor peasants are due to the fact that

they have few resources to begin with (Moyo, 1993). From the history of

indigenous people in Zimbabwe, it is well known that before the coming of settlers,

communities had total access to natural resources under the jurisdiction of

traditional administrative systems. With the creation of the settler government,

indigenous communities members lost prime agriculture land and were re-located

to reservations commonly known as communal areas. This loss of access to arable

land marked the beginning of the poverty cycle of most, if not all, indigenous rural

people in Zimbabwe (Rukobo, 1997). This brings a new basis for the arguments

against the World Bank approach to development. As usual the first problem is that

it is based on the individual as a unit of analysis. The approach creates a blind spot
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because it is framed on neo-liberal economics and the quantification of social

welfare indicators. The approach fails to bring the political dimension of

inappropriate social welfare, where selling of labor may not and will not lead to the

breaking of the poverty cycle particularly in the context of whole communities

being denied access to basic natural resources and means for decent survival.

Second, regardless of the good intentions of the state, local authorities and the

donor community to create safety nets to cushion the poor, the nets always seem to

benefit the well-off or middle class who have access to information and political

will to stand up against the administrative agents (Zimbabwe Congress of Trade

Unions, 1995). Whichever way I look at this problem, I am more convinced that

there is a need for a paradigm shift in the way the State, non-governmental

organizations and local authorities are currently handling community development

issues in Zimbabwe.

United Nations Development Program Approach to Community Development

The United Nations Development Program approach consists of one major

concept or principle of sustainable human development. The tenets of this model

include: raising productivity and managing systems in sustainable ways; transfer of

external knowledge and valuing and building on traditional wisdom; teaching skills

and equipping people to realize their full potential; providing a safety net and

empowering people to participate in the decisions that affect their lives; exploiting

natural resources and regenerating them in the process; providing for today's needs

and for future generations (Rukobo, 1997). According to this model, enlarging the



range of people's choices is the fundamental goal to human development. One

strategy to reach this goal is to increase the national income and ensure a close link

between economic growth and human well-being. In short, the aim of a good

development strategy is to create an environment in which all people can expand

their capacities, and enlarge their opportunities for both the present and future

generations. Thus, sustainable development is defined as taking care of today's

needs without compromising the lives of future generations.

This model is a good tool for analyzing current community development

challenges in rural indigenous communities. A few illustrations will suffice. For

example, rural indigenous communities have neither the administrative capacity

nor resources to manage their systems (or institutions) in a sustainable way. Rural

communities in Zimbabwe today are a product of an unjust Land Tenure Act that

drove away ordinary peasants from their only source of livelihood (Moyo, 1993;

Rukobo, 1997). Right from the onset, it becomes naïve to talk about sustainable

development in an environment that excludes the majority of people from earning a

decent lifestyle. The Human Resource Development Plan 1996-2000 acknowledges

that 70 percent of the Zimbabwe population lives in rural areas where basic

requirements, such as food, clean water, sanitation, shelter, energy for domestic and

industrial use and communications, are grossly inadequate (Ministry of Higher

Education, 1997). On this aspect, the Zimbabwe Congress of Trade Unions (1995)

observes that "indigenization" needs a broader forum not just focusing on the Black

elite or business aristocrats. According to the Indigenization Department in the
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Office of the President and Cabinet "indigenization" of the Zimbabwean

economy includes increase of indigenous productive investment in the economy,

industrialization, skills development, land redistribution and mobilization of

financial resources (Government of Zimbabwe, 1998). In 1985, the government

enacted the Land Acquisition Act to enable the acquisition of more land for

resettlement purposes. In my view, the intentions of government match the

principles encapsulated in the United Nations Development Program to community

development. However, intentions that are not supported by action and

commitment have no impact on the plight of the indigenous "poor." Beware,

". . .too often we tended to mistake (sometimes endless) negotiations for action"

(Schuftan, 2003, p.2). Overall, cosmetic pronouncements of government officials

have benefited the "well-off' and continue to exclude the disadvantaged rural

majority (Zimbabwe Congress of Trade Unions, 1995). A good example is the case

of Social Dimension Fund meant to cushion vulnerable groups from hardships

associated with the economic structural adjustment program ended up benefiting

unintended groups most of who were well-coimected to the officials managing the

service.

In other social institutions like education and health, the indigenous

communities have little control and influence. In education in particular, although

the United Nations Development Program development model pays particular

importance to valuing and building of traditional wisdom and empowering people

to participate in decisions that affect their lives, indigenous community in



Zimbabwe only participate in such aspects as paying school fees and building

schools. When it comes to making choices as to what is taught indigenous

community leaders are completely excluded because they "cannot-read-and-write."

Ironically, there is consensus that the education and training programs do not meet

the needs of both employers and the users (Chombo, 2000; Comminos, Durango, &

Rusike, 1999; Dzvimbo, 2000; Hill, 2000; International Labor Organizatoin, 1993;

Machinga, 2000; Makhurane, 2000; Ministry of Higher Education and Technology,

1997, National Advisory Council Annual Congress, 1998; Nherera, 2000;

Nziramasanga, et al., 1999; Zimbabwe Congress of Trade Unions, 1995). There

United Nations Development Program model is therefore a useful tool to challenge

the exclusion of community participation in playing a significant role particularly

in institutions that defines the quality of their lifestyles. At a personal level, I

suggest the use of grassroots models to community development.

Implications for Proposing New Development Theory

In terms of genuine participation, I advocate for representation of indigenous

community members at four levels the state, the market, community, and the

household. First, it is important to note that indigenous leaders are excluded from

participating in structures of the State and local government for the same reasons

that they are excluded from deciding what is taught in schools in Zimbabwe. What

is happening now is what is called "token" representation. Token representation

allows the current President of Zimbabwe to appoint some "chiefs" or traditional

leaders to sit in Parliament. On the other hand, genuine representation is the
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demystification of the Zimbabwe Constitution and all pieces of legislation, by re-

writing them from the "people-perspective" (using local languages) rather than

from the worldviews of the "educated" elites and, even worse, foreigners. Although

this process has been on civil society agenda, there is need to take this issue to local

community level or grassroots level. This strategy is the most promising way to

allow disadvantaged groups including women and the disabled to have their voices

in issues that affect their lives. Today, the rich and powerful dominate the

structures of the state and local government. According to Goetz (2002) State-level

institutions operate both by formal rules and policies and informal practices. "But,

states are peopled with those who live in the households and community level

relationships so their functioning reflects those intricate tapestries of power

relationships" (p. 6). In my view, unless the "educated" elites are willing to share

the power of developing knowledge along side "uneducated" ordinary people, the

scales will continue tilted in favor of the "privileged" few. In Goetz's (2002)

jargon, the Government of Zimbabwe today fits the description of a weak public

organization, with little accountability to the public and operating in a context of

high uncertainty and characterized by patronage. The power relations also affect the

way individual entrepreneurs interface with the microeconomic changes vis-à-vis

power relations at household and community level. Consequently, the "weak" or

powerless are excluded from making decisions at community and household level.

Indigenous community leaders, women and the disabled in Zimbabwe have found

themselves shut out of the decision-making arena. They live at the mercy of the
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ruling elites. The United Nations Development Program model has given me a

platform to propose a grassroots community development theory grounded in the

Zimbabwean context.



IV: FAILURE OF WESTERN MODELS DUE TO DISCONNECT WITH
SHONA CULTURE: A PERSONAL REFLECTION

A lived experience does not confront me as something perceived or
represented; it is not given to me, but the reality of lived experience is there-
for-me because I have a reflective awareness of it, because I possess it
immediately as belonging to me in some sense. Only in thought does it
become objective. (van Manen 1990, p. 34)

Background

In this study, I reflect on all my experiences as an educator and the work of

other scholars in this field. I try to answer a significant question that many African

scholars are still grappling with today--why has the advancement of formal

education and training failed to improve the lives of ordinary people and

communities in most African countries including Zimbabwe? Education is always

considered as an instrument in developing the human capacity and potential needed

to service the various socio-economic and socio-political institutions and structures

(Zvobgo, 1986). Regardless of the quantitative expansion of education systems in

Africa, the majority of people lives in abject poverty, under poor sanitary

conditions and infested with various diseases. For instance, Tanganyika (now

Tanzania) attained its political independence from the British on December 9,

1961; its new government was forced to declare war against three major social

illsignorance, poverty, and disease (Goergen, Bruchhausen & Kuelker, 2001). In

an attempt to address this issue Colciough et al. (1990) conducted a study that

reviewed the performance of formal and non-formal education in the first years

after independence in Zimbabwe and concluded that "Colonial government
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virtually excluded Africans from skilled and high-level manpower training

institutions until around 1974" (p. 5). In this study I therefore begin by tracing the

nature of education and training before colonization, during colonial times and after

Zimbabwe attained political independence in 1980. I pay particular attention to

issues of the development of life skills as opposed to just book learning for its own

sake. My conceptual framework is guided by the findings of the most recent

Presidential Commission of Inquiry into Education and Training that concluded

that recommendations from previous inquiries were never put into practice

(Nziramasanga et al. 1999). Whilst educators and policy makers seem to have a

consensus on what constitutes a good education system, the real problem has been

how to make the education system more responsive to the needs ordinary people,

most of who live in rural communities.

The major goal of the 1996-2000 Human Resources Development Plan is to

make education a powerful tool for development through the use of both

conventional and non-conventional approaches to education and training (Ministry

of Higher Education, 1997). This study is a partial solution in attaining this national

goal. Similarly, the main challenge facing educators and curriculum plarmers in

Zimbabwe today is how to make education and training more relevant to the needs

of the majority of people (Colclough et al., 1990). A theoretical knowledge transfer

grass-roots model can be used to design education programs in formal and non-

formal learning settings. But most importantly, it is also a way of giving structure
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to the aspects of knowledge application (and technology transfer) that seem to

take a back seat in "book" learning situations. Most researchers describe the

education system in Zimbabwe today as too academic, alienating, and irrelevant to

the needs of local people (Colclough, 1990; Mararike, Nziramasanga et al., 1999).

The theoretical knowledge transfer grass-roots model proposed in this study is a

tentative solution to this problem. The key strength of such a model is that it is

grounded in indigenous African philosophy and the studies conducted in

Zimbabwe. Above all, most research studies hardly influence policy

implementation (Peresuh, 1984). The greatest weakness of the model is that the

validity and reliability of a theoretical model needs to be tested in the field

regardless of whether it is grounded in valid research data (Strauss & Corbin,

1998). Grounded theory is a methodology that seeks to generate theory whilst at the

same time one is conducting social research. Thus, generation of theory only makes

sense in so far as it is part of the social research process.

Education and Training Before African Colonization

This section presents the state of education before the colonization of

Africa. It is an attempt to understand how indigenous people raised their

children before the establishment of formal schools by the missionaries and

colonial authorities. An insight into traditional African education systems

provides a basis for designing relevant educational and training programs in

post-colonial states. An understanding of traditional forms of education gives a
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broad appreciation of the impact of colonial education on indigenous

communities. However, Appiah (1992) warns us against taking the traditional

African stance for granted. "The reason that Africa cannot take an African

cultural or political or intellectual life for granted is that there is no such thing:

there are only so many traditions with their complex relationshipsand, as

often, their lack of any relationshipto each other" (p. 80). For my study I use

the Shona culture to inform my text not because Shona is a special culture from

other cultures, but because I happen to have been born and raised in it. I do not

in any way attempt to claim that my understanding of the Shona culture can be

generalized to all Shona people or do I put myself in a position to speak on their

behalf. I do admit nonetheless that I am well positioned to speak as a Shona

male. How I interpret the Shona cosmology may very well be a product of my

other numerous experiences most of which happened in formal Westernized-

institutions of higher learning.

Philosophy of Traditional Education in Pre-colonial Zimbabwe

Although there is very little has been published on traditional education

per se, indigenous communities in Zimbabwe have always had clear moral

ethics in the oral traditions and customs. Within both the Shona and Ndebele

cultures in Zimbabwe the ideas that defined moral and emotional development

were (and still are) encapsulated in the "Ntu" philosophy otherwise referred to

in Shona as unhu or in Ndebele as ubuntu. Makuvaza (1996) defines

unhu/ubuntu as "the personhood derived from ones' historicity and rootedness
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in an ongoing human community" (p. 255). According to this African view,

the community, rather than some isolated static quality of rationality, will or

memory, defines the individual as a person. In traditional Zimbabwean culture a

good person is one with such values as honesty, trustworthiness, discipline,

accountability, respect for other people and elders, harmony and hospitality

(Nziramasanga et al., 1999).

Over the years the traditional customs and beliefs of indigenous

communities have faced many challenges that threaten family values, ethics and

morals of society in this part of the world. To date, it is well understood that

most rural communities, where about 80 percent of the Zimbabwean population

lives, still live according to traditional custom and lifestyles (Shumba, 1995).

Thus, within rural Zimbabwe today, the philosophy of unhu/ubuntu may be

assumed to be alive and well. The lifestyle according to traditional customs is

usually referred to as Chinyakare or Chivanhu. On the other hand Western life

style in urban areas is known as Chirungu, a mere translation of the word

English. The African indigenous culture in Zimbabwe is dominated by customs,

beliefs and values common to Shona and Ndebele ethnic groups who together

make up over 90 percent of the population. "Both groups are patrilineal and

value an extended family structure in which the living family members and the

departed ancestors are in constant interaction in a linear seniority hierarchy"

(Shumba, 1995, p. 33). A good example of such a hierarchy is ancestors and

elders at the top, parents in the middle, and children at the bottom. This order of
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seniority determines notions of respect, privilege, and wisdom in the local

cultures in Zimbabwe.

Traditional Education in Indigenous Zimbabwean cultures

The patrilineal nature of the traditional Zimbabwean communities had a

great influence on how life skills were passed on from parent to child. Since

social roles were delineated by gender, this factor ended up determining the

nature of the set of skills and knowledge passed on during child rearing

(Shumba, 1995). For instance, boys were taught to do life activities like

hunting, herding goats, sheep and cattle, playing music instruments like the

drum, whilst girls were taught to cook, collect firewood and ferry water.

Similarly, some boys were trained to become craftsmen whilst some girls were

taught how to make baskets. Education was part and parcel of real living.

Through modeling from their parents, brothers and sisters, young people

acquired the relevant life stills and attitudes. Nelson Rolihlahla Mandela born in

1918 of the Tembu family in Xhosa culture affirms this point by reflecting on

his youthful days in Qunu village, rural South Africa.

It was in fields that I learned how to knock birds out of the sky with a
slingshot, to gather wild honey and fruits, and edible roots, to drink
warm, sweet milk straight from the udder of a cow, to swim in the clear,
cold streams, and to catch fish with twine and sharpened bits of wire. I
learned to stick-fight--essential knowledge to any rural African boy
and became adept at its various techniques, parrying blows, feinting in
one direction and striking in another, breaking away an opponent with
quick footwork. From these days I date my love of the veld, of open
spaces, the simple beauties of nature, the clean line of the horizon.
(Mandela, 1994, p. 9)
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Arguments have been raised on whether the practice of gender differentiation

was practiced to prejudice the sexes or whether this was simply done to

reinforce the natural growth of predetermined roles. However, studies

conducted in Zimbabwe indicate that young boys in elementary school do not

perceive themselves as superior to girls "because they are boys" (Shizha, 2000).

This observation may simply reflect the fact that this particular study was done

in a big city were Western values have outgrown traditional customs.

Age also played a big role in terms of determining the content of the

expected knowledge and skills passed on to the young ones. "At particular ages,

the pre-specified functions are performed following a fixed code of manners

and adhering strictly to the 'correct' procedures laid down by tradition. There is

always a strictly enforced correct traditional method or procedure for virtually

all activities" (Shumba, 1995, p. 33). Being at the bottom of the social hierarchy

means that young children and junior adults and females have no privilege to

challenge the decision making process in the family or community unless there

is permission to do so. Challenging authority or decisions made by the elders is

considered disrespectful. Moral and emotional development was achieved

through observing the way the social hierarchy operates.

African society is in type rationalistic. Principles to guide the solutions
of human problems are always forthcoming, clear and bold. Our interest
in our cultures is not historical or archaeological, but directed towards
the future. It helps importantly in solving the question not what Africans
were like, but how we can make the best of our present human
resources, which are largely traditional. (Abraham, 1962, p. 43)
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The African child was therefore developed as an integral player within a neatly

understood oral tradition. Traditional education was part of life, and yet life was an

educational experience in itself. This form of informal education produced adults

who were well grounded in their community.

Some other forms of education and training were of some formal nature.

Skilled artisans and herbalists had to undergo formalized training by working under

mentorship. "And herbal treatment was developed to a high degree of efficacy. To

this day this is the form of treatment to which by far the larger population has

reasonably easy access" (Abraham, 1962, p. 49). It is well documented that early

European settlers acknowledged the significance of traditional medicine. For

example, "{I]n 1895, German military doctors were officially advised to collect

specimens and send them to Germany for scientific investigation. Since 1907,

traditional medicine had a place in the health care of the system of 'German East

Africa" (Goergen, Bruchhausen & Kuelker 2001, p.4). This Tanzanian case

describes the advancement of specialized fields of study within the majority of

indigenous communities in pre-colonial Africa. My grandfather used to tell me that

his father who was a chief (Chief Mudzamiri) owned a gun way before Europeans

settled in Zimbabwe. This never used to make sense to me since the books I read all

seem to paint the picture that indigenous people had little technological knowledge.

However, craftsmen were trained to make metal ornaments and iron implements

like spears, hoes and knives. Smelting of both iron and gold was well developed in
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indigenous communities in the same way as the brewing of pure alcohol using

the distillation process (Abraham, 1962). However, what I have never accepted is

the argument that traditional education was nonscientific and backward simply

because "science" as a term and discipline is perceived in the Euro-centric

woridview beginning with Galileo's dialogues (Appiah, 1992). To start with, there

was no written script about African science. "In such a climate, it is natural to ask

whether the certainties of your ancestors are correct, faced with cultures such as the

China Marco Polo reported, whose technical ingenuity was combined with totally

alien theories of nature" (Appiah, 1992, p. 125). Up to this day, most scholars and

educational planners perceive traditional African beliefs as a major barrier for the

advancement of modern (Western) science. For instance, Abraham (1962)

describes the Akan (indigenous people in Ghana) as not having an attitude of the

externality to the world but rather the world was the metaphysical and not

scientific. This same notion is clear in the way traditional customs are in constant

conflict with the way modern scientific ideas are presented in the classroom. "In

both written and oral responses, teachers identified multiple dimensions of

traditional culture which interact with science education in a way which inhibited

the adoption and spontaneous application of science and its values to problem

situations" (Shumba, 1995, p. 259). This position is more vivid in the light of

traditional African religion.



Traditional Religion and Education in Pre-Colonial Africa

Religion defined every aspect of life in pre-colonial Africa. Religion is also

used to give meaning to day-to-day activities as sowing seeds, harvesting,

celebrating with family members and friends, conducting a funeral ceremony, or

embarking on a journey to another part of the village (Shumba, 1995). In short, the

traditional world-view is deeply embedded in religion. Everything happens for a

reason. Cause and effect of the physical and spiritual world is explained in religious

terms. In traditional Africa, common ethos provides the common reference that

shapes the common destiny for members of society. "By a common reference we

mean a system of ideas, ideals, thought, opinions, values, beliefs, representations,

aspirations, or attitudes, which bind members of a group together in a common

praxis which is geared toward a common purpose" (Makang 1997, p. 336).

Tradition in pre-colonial times served as the utopian model of action or the

mobilizing ideal. Indeed religion was, and still is, an ethical perspective. "African

society is in type rationalistic. Principles to guide the solutions of human problems

are always forthcoming, clear, and bold" (Abraham 1962, p. 42). This was easily

achieved through traditional religion and customs. For instance, in the Akan people

of Ghana, there is no distinction between wrong and sin. Similarly, in my Shona

culture the word zvitadzo makes no separation between religious sin and wrong

doing in everyday life. In contrast, modem (Western) culture evildoers and sirmers

are identified as sick people who need medical help. Severity of corporal

punishment for wrong doing particularly among the young can be explained from
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this perspective within both the Akan of Ghana and the Shona people in

Zimbabwe (Abraham, 1962; Dangarembga, 1988). Parents in African culture apply

corporal punishment to nurture expected behavior patterns in the young ones.

Traditional religion in Zimbabwe, and other African countries, is based on

the existence and participation of supernatural forces in the form of ancestral spirits

and Mwari, Musikavanhu (the Creator). Human weliness and well-being, or

misfortune or disease is therefore linked to the supernatural forces. Although

natural causes do have a place in the lives of indigenous people, there is always a

spiritual answer to an occurrence like death or physical injury (Goergen,

Bruchhausen & Kuelker, 2001).

Grandparents and elders pass on knowledge of religious values to the young in

the same way the history of the family tree is preserved and passed on from

generation to generation. Mandela (1994) had this to say about the significance of

oral history that his father was an oral historian:

He was an acknowledged custodian of Xhosa history, and it was partially
for that reason he was valued as an adviser. My own interest in history had
early roots and was encouraged by my father. Although my father could
neither read nor write, he was reputed to be an excellent orator who
captivated his audiences by entertaining them as well as teaching them. (p.
5)

Stories are a big part of the method of knowledge transfer in the traditional African

culture (Dangarembga, 1988). Through storytelling the elders taught geography of

the sacred places where religious ceremonies were performed and where the queens



and kings were buried. It is therefore not unusual for local people to adopt

religious practices without questioning the rationale for such beliefs and customs. If

"grandma" says it's the way things are done, so be it. Appiah (1992) argues that

Westerners also share some values without questioning. This way family traditions

are passed on be it in terms of religion, the cooking of food or the conducting of a

burial ceremony when a member of the family dies. However, the general public

does not have to know everything about spirituality. Traditional healers and doctors

have the privilege to withhold some knowledge about the supernatural forces like

witchcraft and evil-spirits. Very few people in traditional African society had the

opportunity to get an inside understanding of the traditional healing techniques.

Those who are fortunate to get a chance to do so had to spend long years of

apprenticeship (Appiah 1992). For this reason only family members of the

traditional healers or spiritual leaders had the highest chance of undergoing that

kind of training. Herbalists and spiritual doctors were therefore the most powerful

people in prescribing procedures for conducting spiritual rituals (Goergen,

Bruchhausen & Kuelker, 2001). Because of these restrictions on the inside view of

traditional religion, traditional African religion has been described as a "closed"

system (Appiah, 1992). Contrary to the "closed" notion of tradition religion is the

argument that if it is true that this is the case how come traditional cosmologies

have been so durable to the point of withstanding fundamental social changes of the

African colonial times throughout the 20th century? Both Abraham (1962) and

Gargett (1977) would respond to that challenge by elaborating that the colonial



times and Western influence had a great impact on lives of urban dwellers, while

the majority of rural communities continued to live according to their traditional

customs. Regardless of these counter arguments there appears to be an

accommodative side of traditional African customs and beliefs that modern

scholars are still grappling with. In my own life as a young Christian boy I realized

that most Roman Catholic priests who visited my home area incorporated some

traditional African flavor in the manner in which they conducted burial ceremonies.

First of all, the Roman Catholic priests conducted their sermons in vernacular

languages. Secondly, and most fascinating of all, was the part where the priest

would acknowledge the presence of the ancestor spirits in the same way as the

existence of the "Virgin Mary" as the mother of Jesus Christ. In those early days as

a young African child it never occurred to me that the traditional custom of

communicating to Musikavanhu or Mwari (God) through ancestral spirits was

similar to modern (Euro-centric) ways where Christians reach God through Jesus

Christ (Allah through Mohammed in Islam). In my culture, the Shona culture,

Musikavanhu or Mwari God is so sacred that you need to communicate with

him/her through the spirits of your own forefathers. The logic of traditional Shona

religion is that human beings are made of flesh and they can only communicate to

God who is the "Great Spirit" the "Creator" through the spirits of their forefathers.

Shona people therefore value the family and extended family concept that links

them to their "Creator." Harmony in the family has great implications with

honoring the "Great Spirit." What is good for the family is assumed to be good for



God. And so the family is not only a spiritual hub in itself but is the minor

through which human beings see themselves through God.

Education and Training in Colonial Zimbabwe

Cecil John Rhodes, one of the most reputable champions of British

imperialism, spearheaded European settlement in Zimbabwe in 1890. European

rule was symbolized by raising the Union Jack at Fort Salisbury, where the

capital city of Harare is situated today (Zvobgo, 1994). The main motive of the

first generation of European settlers was to explore mineral resources similar to

those that had been discovered in the Witwaterstrand, South Africa. (It is worth

noting at this point that the first European to set foot on the South African

region was Jan Van Riebeeck who landed on the Cape of Good Hope in 1652

[Mandela, 1994]). After a successful military invasion, the British government

granted Cecil John Rhodes's British South Africa (BSA) Company a Royal

Charter to administer the new colony of Rhodesia (now called Zimbabwe) on

behalf of British monarchy. Once established the population of European

settlers rose from 196 to 11, 000 between 1890 and 1901.

The absence of effective British government control enabled the settlers
to function with little external restraint. This left African rights and
interests largely unprotected. From the first year of occupation the BSA
Company began to expropriate African land for European settlement.
By 1895 more than 15, 000, 000 acres of land had been taken over by
the Company. (Zvobgo 1994, p.9)



This is the background and circumstances in which the dual education system

was established to meet the demands of the white ruling elite and those of the

African working class.

This part of the review of literature presents an opportunity to have a

close look at the policies that shaped the development of formal and non-formal

education during the colonial era in Zimbabwe. It is my strong personal opinion

that the colonial legacy helps us to understand why education in Zimbabwe

needs to change in order to reflect the aspirations of indigenous communities.

"The colonial education systems were based on models developed in the newly

industrialized societies of Europe as methods of ideological and social control

during the violent class struggles of the nineteenth century" (Zvobgo 1994, p.

2). European experiences and context was far removed from the African

continent both geographically and culturally. The educational needs of local

people in Zimbabwe were therefore in no way comparable to those of European

people be it in Europe or in the new world--North Americas.

The Dual Education System in Colonial Zimbabwe

The goal of education in colonial Zimbabwe was to develop a system

that served the interests of European children while intentionally neglecting the

advancement of African children. Segregation and discrimination by race and

etlmic origin was also a strategy used by colonial authorities to repress and

control indigenous communities (Nziramasanga et al., 1999). "This educational



apartheid facilitated the provision of a highly privileged and advanced

education for European children geared to prepare young whites for economic,

political and technological dominance and leadership" (p. 2). European children

were fully prepared for the world of work through the use of a balanced

curriculum. Through the recommendations of Frank Tate Commission of 1929

and the Fox Commission of 1935 the settler government was determined to

offer European children a strong foundation in education in the new colony.

European children were equipped with academic and vocational skills that

would ensure them top jobs on the job market. During the early 1 920s, the

settler government made no effort to plan for the education of Africans

(Nziramasanga et al., 1999). The major Christian denominations that were

active in colonial Zimbabwe were the Church of England, American Methodist

Episcopal Church, Roman Catholic Church, Dutch Reformed Church,

Methodist Church of United Kingdom, London Missionary Society, American

Board of Foreign Missions, Presbyterian Church, Brethren in Christ Church,

Seventh Day Adventist Church, Salvation Army, Church of Christ, and the

Evangelical Lutheran Church of Sweden (Siyakwazi, 1995). Missionaries had

the full responsibility over the education of Africans. "Through the First

Educational Ordinance of 1899, the Company administration made government

grants to mission schools conditional on their devoting at least two out of every

four-hour school day to industrial training" (Zvobgo 1994, p. 17). Inferior

education was designed for local black children in order to provide cheap labor



for the white employers. "African education was provided by Christian

Churches for a long period with most financial and material resources supplied

by missionary bodies and parents" (Nziramasanga et al., 1999, p. 2). The state

only provided educational grants to very few African schools whose

enrollments were closely monitored through legislation. The Graham

Committee of 1910 and 1911 gave churches official authority to make decisions

on African education via the establishment of the African Advisory Board.

"The board had direct relations with the minister and the director of native

education and its influence permeated the whole system" (Report of the

Director of Native Education for the year 1928 cited in Siyakwazi 1995, p.

325). The fundamental goal of education provided by the early missionaries

was to produce African catechists, lay preachers, teachers and schoolmasters

who could use the local languages to spread evangelism (Zvobgo, 1994). It

should be well understood that missionaries never really had the intention of

improving the social status of indigenous people outside the scope of the act of

Christianization and the domestication of natives. In Jean-Paul Sartre's words,

"The European elite undertook to manufacture a native elite" (Fanon, 1963, p.

7).

By the end of 1957, there were as many as 2,655 mission schools with a

total enrolment of 388, 810 in colonial Zimbabwe. On the other hand the settler

government only ran as many as 48 schools with a total enrollment of 25,050.

During that period govenmient schools employed only 672 teachers compared
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to 10,533 teachers in mission schools (Siyakwazi 1995, p. 327). Curriculum

in African schools was also controlled by the state to ensure that black children

would not compete with white children on the job market. "Implicit in all this

was the belief that European language, religion and culture were superior to

those of Africans in all respects. This, together with the emphasis placed on

obedience and respect for authority was calculated to inculcate a sense of

inferiority in African students" (Zvobgo, 1994, p. 18). The disparities and

inequalities in education between European children and Africans were later

reported in the Kerr Commission of 1952 which states that:

There is no opportunity whatever for the African to be trained as a
craftsman in any of the skilled trades through the time-honored method
of serving an apprenticeship to a master. An African lad who is desirous
of learning a craft has to look for his training in some other
direction. . .barriers to African development exist, it is the task of
Government surmount or by-pass them. . . (Nziramasanga et. al. 1999, p.
4)

It is important to note that skills development and training are still a key area for

educational reform in Zimbabwe even to this very day. The Judges Commission

made similar observations in 1963. The Judges Commission recommended the

provision of primary education for all Africans up to seventh grade. Most

significant of all the commission recommended the setting up of local advisory

boards to advise central authorities onprevocational training in specific regions.

This idea led to the establishment of vocational secondary schools popularly called

"F2 schools." Secondly, the Judges Commission led to the adoption of English as

the official language of instruction in the teaching of all subjects including



vernacular languages. I remember my own experience as a science teacher in

high school, where fellow African (black) teachers who specialized in vernacular

languages (Shona and Ndebele) were embarrassed to teach in the local languages

and, instead, chose to teach in English. On being quizzed on this issue, their

justification was that they were trained to teach all vernacular languages in English

by their professors in teacher-training colleges. African languages were therefore

marginalized.

Given these circumstances described above, a survey done in one of the two
big cities (Bulawayo) in colonial Zimbabwe revealed that as late as 1968,
72% of household heads either had no education or had a year or had not
completed their primary education. Only 5% had had a year or more in
secondary school. As a comparison, the 1969 Census found that of 74, 000
adults males in Bulawayo, 33, 000 had never attended school or had left in
standard 3 or below. Of the 40, 000 adult females, 22, 000 were in that
category. (Gargett 1977, p. 23)

These numbers tell a story of how colonial authorities successfully managed to

limit the educational opportunities for the majority of the indigenous people in

Zimbabwe. In the case of South Africa as late as 1960, the University College of

Fort Hare was the only residential center of higher education for blacks (Mandela,

1994). Nelson Mandela remembers his notions about higher education during

colonial times. "Fort Hare was the beacon of African scholars from all over

Southern Central and Eastern Africa. For a young black South African like myself,

it was Oxford and Cambridge, Harvard and Yale, all rolled into one" (p. 43).

Robert Gabriel Mugabe, born February 21, 1924 at Kutama Mission (a few miles

north Harare) later walked the corridors of Fort Hare and began a political lifestyle



that culminated in him being elected as the first Prime Minister of independent

Zimbabwe on April 18, 1980 (Independent Online, 2003). Formal education was

generally inaccessible for ordinary Africans. Most blacks relied upon self-

instruction or distance education materials (popularly known as correspondence

courses) based in the Southern African Education Department. The Rhodesia Junior

Certificate Board recognized high school education by correspondence in 1956

under the administration of Garfield Todd (Zvobgo, 1986). This policy slightly

widened access for secondary education to Africans.

Education and Training in Post-independent Zimbabwe

When Zimbabwe attained political independence in 1980, the new

government under Robert Gabriel Mugabe was determined to address the racial

imbalances that characterized the colonial era. Addressing equity issues in various

sectors of the economy meant improvement of access to education, training, health

services, jobs, and land utilization particularly for the majority of rural poor.

Education and training was given top national priority as a strategy to develop the

human resources needed to activate the economy (Coiclough et al., 1990). The

major challenge of the post-colonial state was to increase the number of

competitive and skilled personnel to develop the economy, create wealth, reduce

unemployment, raise the standard of living of the majority of Zimbabwean and

reduce poverty and suffering (Ministry of Higher Education, 1997). In spite of

rapid expansion of the education sector, Zimbabwe has failed to achieve nearly all



of its national goals particularly the reduction of poverty among the generality of

ordinary citizens.

Expansionist Policies in Education and Training in Independent Zimbabwe

On attaining political independence Zimbabwe like most other African

countries affirmed education as a basic human right in the Constitutional Act of

1979 and the Education Act of 1987. The Bill Rights stipulates fundamental human

rights and freedoms that guarantee equality of opportunity for all regardless of race,

color, gender, creed, place of origin or any other consideration except when

provided for by law. "The Bill of Rights enshrines the freedom of association, for

example, the freedom of choice of school. The right that is protected by the

Education Act of 1987 and is enforceable by law" (Machinga, 2000, p. 114). In

short, the new government set to dismantle the old discriminatory institutions of the

colonial era in an attempt to create a new democratic society with an egalitarian

education system to serve the educational needs of all communities and ethnic

groups. "The new social order scrapped the pre-independence duality in the

administration and provision of education and ushered in a unitary system that

offered a uniform curriculum" (Machinga, 2000, p. 115). Firstly, primary education

was made tuition-free. Secondly, automatic promotion was introduced from grade

one to eleven (form four). However, there were serious challenges in the

implementation process. For instance, economic stagnation saw the introduction of



Economic Structural Adjustment Program (ESAP) in 1991 and the subsequent

termination of tuition-free primary education.

Automatic promotion though efficient, also took its toll on the system as
schools, especially the poorly resourced ones, produced pupils who
were neither literate nor numerate after seven or eleven years of
schooling. This was a big challenge to the system. Due to large class
sizes, remedial teaching in Maths and Reading has not been effective.
(Machinga, 2000, p.1 15)

This expansionist policy in education presented educational planners and

decision-makers with a huge dilemma such that researchers found themselves at

work. A joint SwedishlZimbabwe Education sector study conducted by

Colciough, Lofstedt, Manduvi-Moyo, Maravanyika and Ngwata (1990)

concluded that:

1 .The critical issues confronting education policymakers in Zimbabwe
today arise from the remarkable post-independence expansion of the
system. Although this represents a major achievement, it has stretched
resources to the limit and created shortages, which threaten the system's
viability.

2.The rapid expansion of primary and secondary education appeared to
have precluded integrated central planning resulting in problems related
to the control of the expansion process, allocation of resources,
shortages of manpower, accommodation, equipment and materials.
There is evidence of uneven distribution of the available human and
material resources in favor of the more developed areas. Government
spends much more on the urban child than on his/her rural counterpart.
Equally, within urban areas there are highly disadvantaged schools and
pupils. Zimbabwe can be described as being highly unequal and it
discriminates much more strongly in favor of the richer groups in
society than is compatible with the longer term social and economic
objectives of government. Also the mushrooming of "high-fee" or
"trust" schools initiated mainly by Whites resulted in furthering elitism
in education contrary to declared government intentions (p. 8).
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[3] The provision of schools, particularly secondary schools, in the
remote sparsely populated areas remains problematic. Here schools are
too few, far apart and hardly viable enrolment wise. They are generally
depressing: pupils learning under trees, self-help shades, old tobacco
barns, storerooms, etc. and teachers living in huts or sharing
accommodation, 3 or more per room. It is in these areas that illegal
boarding is prevalent with the pupils concerned living in appalling
conditions.

[4] The ratio of untrained to trained teachers is almost 1:1. There
appears to be a definite correlation between well resourced schools and
the quality of teachers. The majority of experienced and/or qualified
teachers are found in well developed areas. Poorer communities fail to
provide good school facilities and, therefore, are unable to attract or
retain qualified teachers. Generally, the shortages of qualified and
experienced staff affect the management and administration of the
education system, and actual delivery of instruction in the classrooms.
(p.lO)

[5] Both the primary and secondary education levels of education are
inefficient in retaining pupils. The wastage in terms of drop-outs is a
serious problem particularly in the remote disadvantaged districts.
Reasons given for dropping out of school included financial difficulties,
early marriages, religious beliefs, and long distances to and from school.
It is reported that a good number of primary school drop-outs lose their
literacy and numeracy skills unless they live and work in an
environment where such skills are required/needed on a day to day
basis.

[6] The survival rate at primary school level ranges between 85 and 95
per cent while that at secondary school level is about 80 per cent for
Forms 1-4. The transition rate from primary to secondary education is
given as 75 per cent in 1989. In other words, this implies that only about
50 per cent of the primary school entrants complete 0' level. In
addition, only 3 per cent complete A' level and around 1.2 per cent enter
the university. Overall, the school retention rate is highly correlated
with socio-economic status, gender and residence.

[7] As a result of high 0' level failure rates experienced at most rural
day secondary schools some parents are questioning the wisdom of
sending and keeping their children in these schools for four years when
the chances of their obtaining the coveted five 0' level passes are slim.
Therefore, the quality of education offered at most rural day secondary
schools leaves a lot to be desired.



[8] Almost all colleges (technical and teachers) operate below capacity
and with serious underutilization of facilities mostly due to management
problems and also shortages of staff and equipment. Use of expatriate
staff is widespread. (p. 11)

Other researchers validated the findings of the SwedishlZimbabwe education sector

study. For instance, Nyagura (1991) did a comparative analysis of the quality of

primary education in Zimbabwe by school type and concluded that:

The high sector schools are better places for learning characterized by
adequate textbooks, high percentage of trained teachers, a strong
administrative infra-structure (vehicle, telephone, school hail, computer,
library, duplicating machine), adequate supplies of stationery (chalk, pens
and pencils, paper), low teaching loads, and relatively small school sizes
and teacher-pupil ratios. On the other hand, the other two sectors, especially
the rural community schools, are characterized by severe shortages of basic
support resources, high percentages of untrained teachers, and more
difficult body of older pupils. Evidence on levels of available resources in
schools strongly indicates that the intended government policy of promoting
equity in the distribution of educational resources is yet to make an impact.
(p.220-i)

Similarly, Munowenyu (1999) concluded that very few secondary schools students

were registering for vocational subjects despite the fact that the pass rate in

academic subjects was as low as 21 per cent. This particular study recommends the

introduction of basic vocational education in secondary school in order to equip the

majority of students with survival skills. Lastly, Dyanda and McLane (2000) called

for a total overhaul of the education system by adopting principles of cognition that

are in line with local indigenous cultures.
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Brief History on African Thought

It is claimed in documented history that early civilization originated on

the African continent (Ofori-Amoah, 1998). Both historians and biologist use

archeological evidence to suggest that the original "man" walked the African

jungles. Why then does African thought (or philosophy) appear unknown and

stunted in the literature? "History indicates that Africa was not colonized until the

colonizer had learned about human behaviour modification through education"

(Gethaiga, 1998, p.1 15). Although books written by Western scholars indicate an

absence of Africa philosophy, as an indigenous Shona person I do know that Shona

philosophy is alive and thriving. "Much of what is conceived as African 'tradition'

is an invention of colonial powers and missionaries, in collaboration with African

functionaries and intellectuals" (Tucker, 1999, p. 8). Today disciplines such as

anthropology speak for indigenous people, often claiming to know those they study

better than they know themselves. One possible reason why documented literature

is most silence about African thought is that it manifests itself in oral traditions.

Secondly, my other best guess to explain the apparent underdevelopment of

African thought is that it is more present among indigenous rural communities who

are considered by Western (most whom are Africans) scholars as illiterate and

primitive. Let me begin by illuminating on what went wrong with the first

civilization.



A lot of arguments have been put forward as to why civilizations that

originated on the African continent never actually saw the light of the day in the

Western world. One known possible explanation is that Africa was plundered by

foreign powers culminating in the signing of the partition of Africa through the

General Act of the Berlin Conference of 1884-85 (Tucker, 1999). The 1919 League

of Nation in Article 22 of the Covenant ". . .gave the advanced nations

responsibility for those 'peoples not yet able to stand by themselves under the

strenuous conditions of the modern world' putting the latter officially under the

tutelage of the industrial nations 'as a sacred trust of civilization"(p. 5). All the

evidence of development including magnificent pieces of art ended up being

displayed in the famous museums of powerful nations like the British, French,

Portuguese, Spanish, German, and the new Americas (Appiah, 1992). African

authorities now continue efforts to reclaim from powerful nations what is

historically known to be their own. Once the occupation of the African continent

was complete, history books were written in the eyes of the occupying authorities.

From there on Africa was Christianized as the Dark Continent. European nations

sent out missionaries and former convicts to tame the African jungles. The

literature is very clear that early missionaries in Africa became the first reliable

sources of scientific evidence about the life-styles of the indigenous people. A good

example is Father Placide Temples's book, Bantu Philosophy, first published in

French in 1945 and in English in 1959 (Serequeberhan, 1994). In their memoirs

early missionaries expressed their own ideas about what they thought was African.
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This reduced African thought to what has come to be known as Ethno-

philosophy as opposed to mainstream Professional Philosophy associated with

"authentic" European thought (Serequeberhan, 1994). At first, missionaries had

little understanding of local languages so I believe that they had a lot of difficulties

making sense of traditional customs of the indigenous people. From this simple

analysis I also conclude that most early missionaries are most likely to have

misinformed Western scholars about what they believed were African traditions

and values. It is therefore important to consider what African scholars say about

African thought.

The Birth of Pan-Africanism and Afro-pessimism and its Impact on Science and
Technology

The love for new religion, particularly Christianity and Islam, led early

black scholars from North America to advance a new call for unity among Africans

in the diaspora and on the African continent. Of significance importance was an

African-American Episcopalian priest by the name of Alexander Crummell. Appiah

(1992) identifies Crummell as one of the fathers of African nationalism who openly

boasted of the superiority of the English language to the various indigenous

tongues and dialects of Africa. Crummell adored the English language for its

capacity to express the supernal truths of Christianity. Pan-Africanism has come to

be associated with the notion of race. By definition Crummell came to symbolize

race with the family concept. Crummell's fellow-worker and also a priest and

polyglot scholar advanced the tradition of Pan-Africanism that was later perfected



by W.E.B. Du Bois (Appiah, 1992). Du Bois defines race as a compact,

homogeneous population of one blood ancestry and lineage. In this case races have

their own individualities. This then became the foundational principle of Pan-

Africanism-a movement for brotherhood (and sisterhood). "The centrality of race in

the history of African nationalism is both widely assumed and often ignored"

(Appiah, 1992, p. 4).

In North America, black people lost their cultural identities through

enslavement. The black people in the diaspora could not use their traditional

languages and were made to learn and live like Europeans. In time English

language was not only revered but European customs became fashionable among

black educated elites on the African continent and in the diaspora. It is therefore not

surprising that the fathers of Pan-Africanism were well-intentioned black

evangelists whose sole language of communication was English. This group of

black American scholars and priests like Crummell planted the first seed for Pan-

Africanism in the hope of building unity among all people of African descent in the

diaspora and on the contjnent of Africa. This movement was supposed to connect

former slaves with roots of their ancestry in Africa. However, this noble effort took

a new twist. The fathers of Pan-Africanism were mostly priests whose main goal

was to spread the word of God (or Allah). They openly despised indigenous

languages because they lost theirs through enslavement. Enslavement had resulted

in the acculturation of people of African descent into Western culture.
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Subsequently, the only religion that fathers of Pan-Africanism were aware of is

what Europeans had taught them. In the end, what African scholars lost through

colonialism, their counterparts in the diaspora lost through enslavement. Thus, over

the centuries, African thought experienced stunted growth within the academy on

and off the continent of Africa.

The consequences of enslavement and colonialism have led to the

apparent inferiority of African scholarship. Most African scholars found

themselves publishing their scientific works in the name of imaginative works or

fiction (Appiah, 1992). Achebe and Nguni in my view are famous scholars who

represent African philosophers, and yet they are both perceived as "mere" African

storytellers. The dominant European culture that has shaped the academy through

the centuries has never been sympathetic to the African scholarship. African

philosophy has never been recognized in terms of its existence because

philosophers are only associated with great thinkers of the Roman times and the so-

called industrial revolution (Serequeberhan, 1994). Besides, African thought only

existed in the form of oral traditions so it was easy for modern social scientists to

dismiss it for folk stories and fairy tales of primitive communities (Appiah, 1992).

In spite of the lack of acceptance in mainstream philosophy various forms of

African art continue to fascinate modern scholars even up to this day. Similarly,

African music and dance have since been borrowed and modified by most

European artists. Yet, African thought continues to be perceived as fundamentally



inferior or, to say the least, non-scientific. At the most, African thought has now

come to be categorized as Ethno-philosophy or folk- philosophy (Appiah, 1992). In

the same vein indigenous knowledge is defined as local knowledge that is non-

scientific and is generated out-side the academy and research institutions (Warren,

1991). As an indigenous Shona person I find it hard to believe that the definition of

science is shaped by a group of privileged people (who call themselves scientists

simply because they believe that what they do inside laboratories has a lot more

meaning to life than how my ancestors solved similar social problems in the wild).

Indigenous people are told that what they do is unscientific even when it is clear

that most so-called scientific inventions actually happened outside laboratories, in

kitchens and backyards. The history of science makes this point more than clear

(Kuhn, 1996). The real problem is how do I get to tell post-modern scientists that

my great great-grandfather owned a gun, some hoes and axes that were made by

local people using iron that was not only extracted by local people but was

processed in such a way as to make such tools. Modern science dismisses my story

because there is no evidence to prove that what I am saying is accurate. The story

from my "grandpa" about his father is only a story. It is not acceptable as scientific

evidence since it is not documented. However, indigenous people all over the

African continent had means to smelt iron and copper way before the first

Europeans came (Gyekye, 1997). Young people who wanted to know this trade of

making iron tools had to stay with the blacksmiths in the same manner the modern

apprentices do today. Indigenous people never get to say whether what they were



doing prior to the arrival of Europeans was scientific or unscientific. In my view

the categorization of knowledge in terms of whether it is scientific or indigenous is

part of a colonial legacy. Those in power (the colonizers) get to define or "name"

the world of the powerless (the oppressed) (Freire, 1972). History books written by

missionaries and Europeans have portrayed the notion that science was shipped

from Europe and introduced to the Dark Continent in the same manner that modern

religion was brought to Africa. Most African people including educated elites have

come to accept that science only existed in European cultures and of course this is

what make such cultures feel more superior to indigenous cultures (Appiah, 1992;

Gyekye, 1997). In short, indigenous African people were trained to despise their

own life-styles from their religion to how they used to make their iron tools and

their agricultural practices. Although local people used to practice crop rotation

prior to the arrival of the Europeans, textbooks were written to the fact that modern

farming methods had to be taught in place of the so-called traditional ways of

tilling the land. What the new history books fail to say is that when European

authorities took over prime agriculture land and drove indigenous people into

reservations this marked and the beginning of poor methods of farming since the

same piece of land had to be cultivated over and over until all the top-soil was

washed away. Similarly, this was the beginning of deforestation and overgrazing

(Gyekye, 1997).
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The fact that African thought was and still is characterized by oral

traditions does not imply lack of scientific or technological forms of knowledge. It

simply means proverbs (most of which carry philosophical content) were coined

out of reflections on specific situations, events, or lived experiences. According to

Gyekye (1997) observation and experience constituted a great part of the sources of

knowledge in African traditions.

The empirical basis of knowledge had immediate practical results in such
areas as agriculture and herbal medicine: our ancestors, whose main
occupation was farming, knew the system of rotation of crops; they knew
when a piece of land to lie fallow for a while; they had some knowledge of
the technology of food processing and preservation; and there is a great deal
of evidence about their knowledge of the medicinal potencies of herbs and
plants-the main source of their health care delivery system long before the
introduction of Western medicine. (Gyekye, 1997, p. 26-27)

African scientific and technological knowledge has remained largely under-

developed because in colonial times the main goal of formal education was to teach

the gospel. Missionaries controlled education of the natives. In colonial

Zimbabwe, over 60 per cent of African children did not complete primary

education. On the other hand, the apprenticeship training system was designed to

cater for European children only (Chombo, 1998).

One of the arguments put forward by Western scholars (including early

missionaries) portrayed Africans in general as superstitious and primitive are in the

area of traditional religion. It has been widely acknowledged that traditional

African societies had no atheists (Gyekye, 1997). African life in the traditional
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setting was highly religious and spiritual. Cause and effect of all social events

and phenomenon was attributed to some kind of spirituality (vadzimu or ancestral

spirits) and the will of Mwari or Musiki (God/Allah). There were different religious

systems for different African groupings. Religion is cited in the literature as one of

the significant forces against the development of scientific thought in traditional

African societies. Gyekye (1997) concludes that:

Now, one would have thought such a characteristically empirical epistemic
outlook would naturally lead to a profound and extensive interest in science
as a theory: that is, in the acquisition of theoretical knowledge of nature,
beyond the practical knowledge which they seem to have had of it, and
which they utilized to their benefit. But, surprisingly, there is no evidence
that such an empirical orientation of thought in traditional African culture
led to the creation of the scientific outlook or a deep scientific
understanding of nature. It is possible, arguably, to credit people who
practiced crafts and pursued activities as food preservation, food
fermentation, and herbal therapeutics with some amount of scientific
knowledge; after all, the traditional teclmologies, one would assume, must
have had some basis in science. (p. 27)

Prima facie, Gyekye (1997) seems to draw some reasonable arguments based on

the view that advancement in basic crafts does not necessarily entail scientific

thought in traditional African life. However, I take great exception with such an

argument. To start with, Gyekye (1997), like Shumba (1995), seems to perceive the

concept of science as if it was always there in some immortal and monumental

form. In my view, science as we know it today is a product of modernity and

therefore Euro-centric thought. African scholars (myself included) only think of the

concept of science from a European reference point because that happens to be the

only way science is defined in the academy. Science as a discipline represents the
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dominant culture-Anglo-Saxon culture. There is no good reason to argue that

all social phenomena outside the dominant culture should necessarily share the

same notion of what passes as science. Shumba (1995) has been doing a series of

studies seeking to explain how traditional African beliefs influence the way we

teach science in schools. Maybe the question we really should answer as Africans

is whether the science that we are teaching in our schools and universities is the

kind of science that exists in the life of the African students. Sardar (1999) affirms

this view by observing that:

In non-Western worldviews, mathematics is a purely human invention. Like
music or literature, it is a product of human mind. We invent it, we use it,
but we do not discover it. It has a practical and social function. The West,
however, elevated mathematics into Platonic reality: it really exists, there is
a pi in the sky, laws of physics are laid down in heaven in mathematical
formulae and mathematics simply discovers them. This approach elevates
mathematics pretty close to God in traditional theology. (p. 54)

In Egypt and Mesopotamia, India, China and Arabia it is well understood that

algebra originated from attempts to distribute family wealth according to some laws

of inheritance (Sardar, 1999). Therefore, Western scholars used colonialist thinking

to change the course of history of indigenous people in Africa. It is now quite well

understood in Western discourse that Africans are indeed superstitious and

primitive. Thus, Afro-pessimism lives on in and outside the academy, on African

continent and in the diaspora.

Lastly, the neglect of local languages in Africa has made science and

technology inaccessible to the majority of indigenous communities. "Scholars and
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administrators have created and perpetuated a fallacy to justify their choice of

European languages for 'official use' in independent Africa" (Hadebe, 1998, p.

123). On attainment of political independence most African administrators and

policy-makers opt to use European languages as national languages for two main

reasons. Firstly, it is usually claimed that European languages serve to unify

various tribal groups that normally enjoy their own local languages. Secondly, it is

argued that European languages are well adapted to the operational efficiency of

the day-to-day administration and training of personnel (Hadebe, 1998). What is

generally overlooked is the fact that such a policy actually excludes the majority of

the people from democratic and national debates and public policy making process.

For instance, the national constitution and all other pieces of legislation that have a

direct effect on the operations of all sectors of the economy are only understood by

the educated elite who use their privilege to oppress the so-called silent majority.

"That Africa shuns her rich heritage of multiple languages and wishes she were less

gifted in tongues is the worst tragedy of our time. Her fortune of languages

becomes her worst handicap in development in the perception of the European-

educated Africa elite" (Hadebe, 1998, p.1 24). People-oriented development

strategies are impossible to achieve if there is no feedback from the intended

beneficiaries. "The majority has become psychologically conditioned to think that

involvement in national development issues needs schooling in foreign languages"

(Hadebe, 1998, p. 124). This makes the eradication of "illiteracy" quite difficult.
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The definition of literacy has been negated by African elites who

believe that to be literate means to be able to read and write in foreign languages.

Hadebe (1998) is appalled by the problem and concludes that: "If literacy means

the ability to read and write in foreign languages, then Africa's masses shall remain

illiterate. If the same logic were to applied to Europe, that is, if literacy in Europe

meant the ability to read and write languages foreign to Europe, then Europe would

be worse than Africa" (p. 124). Indigenous African languages are of indispensable

importance to community development in post-colonial Africa. Institutions like the

mass media and the Internet need to be de-colonized. "There has always been

concerns of cultural domination in the media where much of what is broadcast on

radio and television stations in Africa is Western biased and irrelevant to Africa's

audiences" (Hadebe, 1998, p. 127). Hadebe (1998) gives an example where the

Zimbabwe Broadcasting Corporation only managed to broadcast one Ndebele

drama in three years (1994-1996). "Yet, every day Zimbabweans are bombarded by

an average of four to five features in English from America and Europe" (p. 127).

The realization of the importance of indigenous languages in education, science,

research and community development is long overdue. "In Zimbabwe, there are a

number of so-called 'minority' languages not taught in schools and with no

grammar texts. Instead of financing projects aimed at standardizing these

languages, money is spent on the teaching of French which seems to be popular in

the region" (Hadebe, 1998, p. 127). I learned French for two years of my high

school education. Today, I hardily recognize the French greeting phrases. Most
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resources in education in Zimbabwe today are wasted in this kind of manner.

This is a typical illustration of how mis-educating the current Zimbabwe education

system is and continues to be.

In conclusion, both Pan-Africanism and Afro-pessimism are products of

long years of brainwashing. People of African decent in the diaspora have come to

despise local indigenous languages because they are not in a position to speak

them. On the other hand, proponents of Pan-Africanism uphold the English

language simply because that is the only language they were taught by European

masters during long years of slavery. The fathers of Pan-Africanism looked down

upon traditional African religion because they were evangelists whose main goal

was to spread the holy word to their brothers and sisters on theDark Continent.

Afro-pessimism is therefore a product of African people turning against themselves

as a result of long years of colonialism on the one hand and enslavement on the

other.

African Thought versus Modernism and Postmodernism

Symbolically African thought sees modernism in the same light as it sees

colonialism (Tucker, 1999). In fact, the difference between modernism and post-

modernism is hardly recognized since both tend to represent the same-Euro

centrism (Sardar, 1999). "The global dominion of modern science as knowledge-
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as-regulation brought about the destruction of many forms of knowledge,

particularly those that were peculiar to peoples subjected to Western colonialism"

(Santos, 1999, p. 39). Sardar (1999) elaborates this argument by saying that:

But just as modernity represents a more sophisticated form of Euro centrism
than colonialism, and postmodernism refines it even further, so the
evolution of disciplines has made them more and not less Euro centric. But
whereas in the colonial shape of these disciplines Euro centrism was overt
and obvious, in their modernist and postmodern incarnations Euro centrism
is more deeply embedded and therefore not so easily discerned. (p.50)

Sardar (1999) goes further to expound on the events that led to the shift from
modernity to postmodernism by articulating that:

What is not appreciated, however, is the Euro centric nature of
postmodernism. This is largely due to the fact that postmodernism emerged
as a reaction against modernity and self-avowedly tried to shape itself in
pluralistic terms. But, the basic premises of postmodernism are just as Euro
centric as modernity, if not even more so. For example, postmodernism's
overriding concern with the demolition of grand narratives such as Religion,
Tradition and History are detrimental to the very existence of the non-West
for it is these very narratives that make the non-West what it is: not West.
(p. 45)

African thought fails to separate issues of philosophy from colonialism

(Serequeberhan, 1994). Similarly, development cannot exist in the African eye

separately from the political process. Thus, development is the global en-framing

of:

.modern technology playing itself out and being manifested as the
perpetuation of European modernity's cultural and technological dominance
of the Earth. It is this Ge-stell of European dominance, manifested as the
"neutrality" and "objectivity" of science and technology, that Africa must
overcome in order to reclaim and carve out the existential, historical,
political space in which to ground its freedom. (Serequeberhan, 1994, p. 40)

Such arguments have led to what Ofori-Amoah (1998) refers to as the saturation

kvpothesis syndrome. The saturation hypothesis syndrome is:
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[T]he syndrome that causes development researchers to conceive
development problems of Africa in terms of what is currently considered to
be most important development issues in developed countries.. .The real
impact of the saturation hypothesis syndrome then is that it causes
development researchers to focus on problems which are peripheral to what
really needs to be addressed within the African context. (p. 36)

Most African scholars have suffered from this syndrome without them being aware

of it. (I suspect that I often experience mild bouts of the saturation hypothesis

syndrome--I am in no way immune to it given my several years of being exposed to

Western schooling.) For instance, the usually claimed prominent African scholars

like Kwame Nkrumah and Julius Nyerere had their fair share of the saturation

hypothesis syndrome by blindly embracing scientific socialism and applying it

directly to the African situation. This is vividly expressed in Serequeberhan's

(1994) critique of Nkrumah:

Nkrumah's failure consists in his incapacity to think through this crucial
and enigmatic dimension of the problem. The specificity and distinctive
complexity of the African situation escapes him. He views the question of
African freedom in strict economic Marxist-Leninist terms and thus reduces
the struggle to a question of economic-political control. Once reduced in
this manner, the African struggle for freedom is then subsumed within the
basic structure of European social, political, and economic concerns. It
becomes merely a European problem in the "tropics," which thus requires
European solutions that have been "properly" adapted to it. But can such
adaptations be "properly" adopted without risking the recolonization and
indigence of the indigenous populace? What is the criterion and ground of
the "propriety" of "proper" in this context? (p. 38)

Serequeberhan (1994) believes that African struggle needs to institute an

emancipatory tradition and discourse in the context of its own historicalness and

the ideals of indigenous people.



There is no better evidence for the failure of Euro-centric development

models than the failure of Ujamaa villages in Tanzania. Nyerere (1978) came up

with a new model of African socialism based on mainstream scientific socialist

thought. In spite of his patriotism and sense of pride in his African traditions he

suffered large bouts of the saturation hypothesis syndrome. He even went as far as

nationalizing sisal plantations (that were formerly run by private corporations) in

his attempts to institute an egalitarian society. Mararike (1999) explains that the

notions of collectivism in Western scholarship are totally different from those of

indigenous communities in Africa. The cooperative movements under the Ujamaa

failed because of this oversight by the Nyerere administration. Western

philosophers have also failed to comprehend African thought and traditions. "It is

precisely for this 'reason' that Hegel, in his Philosophy of Histoiy, places Africa

beyond the bounds of human civilization proper" (Serequeberhan, 1994, p. 46).

Habermas openly admits that even critical theory does not apply to the African

situation. Munck (1999) articulates this view in specific terms by narrating that:

Undermining the universalist pretensions of the Enlightenment is basic to
the postmodern critique of modernist social theory. The notion that the
whole world could be analyzed according to objective universal criteria of
truth, justice and reason looks particularly shallow from a Third World
perspective. It is quite symptomatic, I believe, that when Habermas was
asked whether his "universal" model of discurse rationality could be of use
in the Third World and whether Third World struggles could be of use in
the West, he replied: "I am tempted to say "no" in both cases. I am aware of
the fact that this is a Euro centric limited view. I would rather pass on the
question." (p. 204)
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All evidence seem to suggest that indigenous communities need to reinvent

their own ideas on social institutions such as development, community and

democracy. This is possible through grassroots activity.

Research in the Eyes of Indigenous African People

There is very little documented evidence on how Shona-speaking people

of Southern Africa perceive research as a concept and process as we know it from

the Western perspective. Some "educated" African scholars try to use the Shona

word tsvagurudzo when they are pressurized to say the meaning of the term,

"research," in the indigenous language. The literal translation of tsvagurudzo is, "to

search." However, "to search" as it is given in Shona may simply mean looking for

or searching for something in the sense of say a lost item. Of course, those schooled

in Western tradition may agree that this may be an oversimplification of what

research actually means. The short and long of what research means to indigenous

African people is that this is a foreign term that probably has little relevance to

local culture. Just like researchers in the real sense of the word were foreigners in

the form-of "self-proclaimed anthropologists," otherwise known to the indigenous

people in Southern Africa as early white settlers and hunters. The first white people

to study the indigenous Shona speaking people were not in any way researchers in

the real sense of the word. At best, they were adventurous and fortune-seeking

white males who were fed up with the life-style of their own people (Zvobgo,

1994). Those who had an interest in gathering data did so in their personal journals
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and diaries; one wonders how they managed to write about the "uncivilized

natives" if they could hardly communicate with them. Language is considered to be

a fundamental medium of knowledge construction and understanding in most

cultures including the Western culture. Although some scholars blindly value the

power of being a participant observer and upholding objectivity in the way one

collects data, nothing comes nearer to how understanding the language of a given

people unveils the subtle differences and similarities of different cultures. For

instance, how does a foreigner know the difference between a "mourning" song and

"celebration" song? Yet, the Shona-speaking people of Southern Africa sing and

dance to mourn the dead. Songs and dance are a means of counseling the bereaved

family. To a foreigner, a family ritual of this nature may be misconstrued for a

birthday party since some of such gatherings are held at a certain time after the

burial. As a Shona-speaking indigenous male, I do not believe in anything that was

documented by early white "researchers" to be true or to be anywhere near the

truth. The only aspects that may be true about whatever these "researchers"

gathered are the dates and what they say about themselves. They had no way of

ever knowing or understanding the "natives." The evidence I use to propose an

Indigenous African epistemology is based on the Shona culture as encapsulated in

the Shona language as I understand it. This is a more authentic and appropriate

research design compared to being a participant observer without the language

tools to gather and analyze the data.
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Being Raised in Shona Culture

I was born of an indigenous Shona-speaking woman after she was

traditionally married to my indigenous Shona-speaking father through paying roora

(lobola) to the in-laws who are now part of my spiritual and biological parents. In

the Shona tradition, as is the case with most African cultures, the institution of

marriage is so vital that it permeates the whole extended family. Marriage and

raising children are considered part of maturation. If an old man (or woman) dies

before marriage, his dead body is buried with a rat tied around his neck to

symbolize his "failure" to fulfill a significant life function. Thus, marriage is a

critical institution that holds the Shona people together. My father esteemed his

parents to the extent that he abandoned his job in Salisbury (now Harare) in order

to work on the farm and look after his mother and his aging father. I have since

built my own modern house at the 175-acre "African purchased" farm that was

designated for competent black peasant farmers who had lost their prime

agricultural land to the white settlers of colonial Rhodesia. The Land Tenure Act of

the colonial government created reservations in semi-arid regions where black

people like my grandparents had to toil for survival (Garnett, 1977). My

grandfather was one of the lucky few to be designated to a reservation with large

pieces of land or small-scale African purchased-farms as they are commonly

referred. Farm number 388 Zviyambe East is the home my family inherited from

our grandfather. Zviyambe is part of Hwedza District in Mashonaland East

Province. Zimbabwe is divided in ten administration or political provinces.
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Political divisions are a product of the white settlers, just like the boundaries

between the neighboring countries like South Africa, Mozambique, Malawi,

Zambia, and Botswana. The white settlers made boundaries on paper regardless of

the cultures of the indigenous people. This is good evidence that the colonial

authorities lacked an understanding of the "native" people in the Southern African

region.

I went to primary school at St. Henry just across Chikurumadziva River

that runs north of our rural home. I could hear the first bell ring as the school

principal warned the children that it was time to prepare to go to school. For me

this usually marked rushing from the fields and let my mother and father continue

working on the land whilst I am in school. As the first-born child in a family of

eight, responsibilities came at an early age. In colonial Rhodesia only 9 to 11

percent of primary school graduates would manage to secure a place in secondary

school. Competition was stiff, but I was fortunate to enroll for Form One at

Maristvale Nyanga High School. It was a dream-come-true. Life in boarding school

at a tender age of fourteen was adventurous but sometimes scary. Missionaries

were responsible for the education of "native" children. Right from St. Henry's

Chikurumadziva Primary School I was introduced to Christianity and Roman

Catholicism. At home my grandfather was a preacher and leader of the Dutch

Reformed Church for all his life. He had worked with various white priests whose

only mission was to redeem the "natives" from darkness. Priests were from
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different Christian denominations. It appears that competition, as a capitalist

concept, was being carefully introduced to the native black people of Southern

Africa in the churches and in schools. In African purchased lands like Zviyambe,

farmers had to demonstrate modern methods of farming including the growing of

more cash crops that were needed in the fast-growing urban centers. Growing

maize or corn was no longer sufficient to show competence in farming. (Black

people in Southern Africa use corn as their staple food.) I remember my father

going to Rowa Training Center in Manicaland Province to undergo training in

cotton growing. He made several other such visits to Kadoma in the Midlands

Province to up-grade his farming skills. Grandfather was getting too old so his son

had to stand in for him. With basic six years of primary education my father could

read and hopefully understand the white-man's language (or his Master's voice).

My grandmother had little formal schooling unlike grandpa who had acquired some

Shona reading skills to be an effective preacher and church leader.

My Early Experiences of Western Development Models

At this point you could be asking yourself, "How does someone's

autobiography relate to community development strategies of a given nation? Well,

by reflecting on my lived childhood experiences in the former British colony of

Rhodesia, I have managed to present evidence that colonial authorities put up an
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orchestrated development machinery to service the siphoning of raw materials

from the African continent in order to advance the so-called Industrial Revolution.

Indigenous farmers had to change the methods of tilling the land. Young male

"natives" were forced out of school to provide cheap labor for the urban sector.

Other natives were privileged to spread the "holy" word to millions of "savages"

who needed redemption. Most indigenous women were condemned to the kitchens

and bedrooms--they were not fit for any serious action at various industrial sites.

The colonial authorities instituted legislation that restricted married women to rural

homes. During colonial times black industrial workers (predominantly males) were

housed in crowded hostels similar to those built at boarding schools. Such

residential provisions were designed for unmarried men only. Family members of

males staying in the hostels would be prosecuted if caught during evening

inspections or spot checks that were conducted by police guards. The colonial

authorities were determined to exploit the natives as a source of cheap labor. The

system left no room for the development of social amenities like schools and clinics

for blacks since the major goal was to create safe urban environments for whites

while restricting the majority of blacks in the rural reservations (also called

"communal areas" in Zimbabwe or "homelands" in apartheid South Africa). This

became the basis of the apartheid system in neighboring South Africa. The

diamond and gold miners in metropolitan South Africa relied heavily on forced-

labor provided by male natives from as far as Zaire, Malawi, Zambia, Rhodesia,

Mozambique, Namibia, Botswana, Lesotho, and Swaziland. Migrant and forced-



115
labor accelerated the destruction of the traditional cultures of the indigenous

people in the whole Southern Africa Region. Through inter-marriages the

indigenous customs and traditions were soon challenged and replaced by the

dominant European cultures. In neighboring Mozambique, the Portuguese colonial

authorities had a legal method of registering all persons of mixed races and "light

skin pigmentation" as Portuguese rather than as "natives." This process of

acculturation became known as "assimilation." The persons whose cultural identity

was officially (or legally) altered were therefore called "assimiladors." My own

grandfather used to tell stories about the real roots of our family tree tracing back to

the great, great fore-father of the Sinyoro or Vanjanja as being a male named

Guveya of the Portuguese decent. The history of the Vanjanja people is preserved

in oral traditions as poems that celebrate the virtues of this group of indigenous

people. Praise poems were and are used when a person of the Vanjanja sect has

done the family proud. For instance, a woman (the mother or wife or sister of the

person being thanked) may use a praise poem after a successful hunting trip or the

completion of a difficult task like clearing the woods to prepare a new piece of land

for tilling. Part of the praise poem for my family is: Mazvita Sinyoro, mazvita

Vanjanja, mazvita moyo, vamudede vajnundatswa, vakauya van mumushejere,

mazvita vemachira machena, vakanja sadza nekukara. This translates to: "Thank

you Sinyoro, thank you Vanjanja, thank you Moyo, thank you, you who came in

bamboo boats, thank you, you of the white cloth, thank you, you who had to eat

sadza because of a large appetite." The poem goes on. (I wish my grandmother
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were here now so she could authenticate these lines and the wisdom of my

people.) Oral traditions are like the archives of the indigenous people. They

represent a means for preserving knowledge and the cultural values and norms of

traditional society. For example, the praise poem above tells us that I am an

indigenous male whose totem is moyo (heart). All members of my family consider

the heart of any animal as sacred. Under no circumstances can a member of my

family eat the heart of any animal be it a cow or a bird. The poem also informs us

that staple food of Shona people is sadza. Sadza is prepared from corn meal, so

subsistent farmers in this part of the world value maize or corn as opposed to cash

crops like tobacco and cotton. (Ironically, Zimbabwe is now globally recognized

for the production of high quality tobacco.) Lastly, through the same poem there is

a history of the trading of white cloth (and beads). My great, great, great

grandparents are therefore known to have come from the East in boats made of

bamboo. The way I interpret this today is that this seems to provide evidence of

inter-racial marriages that have now come to be part of the modern culture of most

of the Shona-speaking people in the Southern Africa region. As far as I am

concerned inter-racial marriages have not only transformed the life-styles of Shona

people, but have now come to be a living reality in our history and cultural identity.

The philosophy of the Shona people pervades all life activities.



117
Philosophy of the Shona-speaking People of Southern Africa

In order for policy makers and decision-makers to design development

strategies that are effective and relevant to indigenous people they have to

understand the local cultural values. In this section, I try to present the philosophy

of my own people--the Shona-speaking people of countries in Southern Africa

including my home country of Zimbabwe.

The simplest way to understand the philosophy of the Shona people is to

identify what they cherish and value in their lives. Using my own life experiences

and what my grandparents and parents used in my upbringing, it is now very

refreshing for me to be privileged with such knowledge. Right from the early years

as a young child I was taught to have family responsibilities. The basic skills I was

introduced to at a very tender age of seven were to do with herding cattle and sheep

on the farm. This task is not always easy. To be a successful "cow-boy" you need

skills on how to understand the behavior of your herd. In no time, I was able to

know that cattle and sheep have leaders just like human beings. Certain cows are

notorious for "greediness" to the extent ofjumping over the fence into a neighbor's

maize (corn) field. As a young "cow-boy" the greatest offense you can commit is

letting your herd feed on the crops of your neighbor. One day I committed such an

offense and the problem got so big that my grandfather almost got "axed" by an

irate, and fuming Mr. Kodzi. Mr. Kodzi was well known by everyone in our area

for his temper. He was a retired police guard under the colonial government. At one
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time word spread in the villages that these "black-watchers" (indigenous males

who were used by white men as security or police guards during colonial times)

were fed on mustard that is usually given to dogs in order to make them vicious and

ready to attack anything that comes in their way. Grandfather ended up paying back

ten bags of corn to Mr Kodzi. Children who commit serious offenses in the Shona

culture are counseled through corporal punishment. As I matured into teenage life, I

remember an instance when my father was chasing me with a leather whip in his

hand. There are times when one has to run for dear life. Family responsibilities are

taken so seriously in the Shona culture that it is possible for an angry parent to

"murder" his or her own child in the name of administering corporal punishment.

Young boys and girls quickly learn how to make their parents happy. As a young

"cow-boy" I learned how to avoid the "whip." If you go out with your herd it's

important not to come back for the afternoon meals, this increases the chances of

committing unnecessary offenses. After all, the jungle is well furnished with all

types of juicy wild fruits. The cows are a reliable source of calcium. By the age of

ten I had learned so much about family responsibilities that I could not only

manage the ox-drawn plough but could do it single-handedly with my mother doing

the sowing. I realized at an early age that I was an important member of my family.

Everything around me was linked to the family.

My grandfather was a preacher and leader of the church, and I got to

appreciate how the Bible was used in our family to reinforce family values. My
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mother used to say: Kudza baba naamai vako kuti mazuva ako awandepanyika.

("Respect your father and mother so that your days on earth can be extended.") The

Shona people place great value on the family and extended family concept. As a

Shona person you can never be at peace with the world if you are not at peace with

the members of your family. Totems serve to define close members of an extended

family. On the other hand the institution of marriage makes the extended family

larger and complex. One popular Shona proverb sums it up by saying one who

gives birth to a boy has given birth to a girl. Azvara nhongo azvara sheche.

Through marriages the extended family tree develops numerous branches.

The Shona philosophy for being human (or humanness) is referred to as

unhu. Being human in the eyes of a Shona person means being able to be at peace

with your own people. Respecting significant others is a big issue in the life style of

Shona-speaking people. A person is not whole or complete if that person cannot

fulfill the needs of the significant others. White settlers and early researchers talk

about the Shona as the peace-loving people of Southern Africa as opposed to the

war-loving warriors of the Zulu tribe. I will never forget the day when grandfather

was born. The story goes like this. One morning in the land of Chief Mudzamiri

(my great grandfather) the Ndebele (part of the Zulu empire) warriors raided the

Shona village where my grandfather's mother was in pain expecting to give birth.

The Chiefs guards (machinda amambo) sounded the drum to summon everyone to

evacuate the village and take cover. My great grandmother failed to do so because
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of the pregnancy and labor pains. She buried her head under a "goat-skin"

blanket, but one of wamors discovered her presence. She cried and offered him a

big cock that had been reserved to celebrate the birth of a baby. Chickens are used

in the conduct of many traditional ceremonies, but on this particular morning one

of these big birds meant life or death of both mother and child. Ever since grandpa

told me the story of his birth, I never under-estimate the value of a cock. Without it

I could never be around to tell this story.

Although my grandfather was a preacher of the Dutch Reformed Church he

was, on some few occasions, forced to use traditional customs to pay respect to his

late parents. In the true Shona tradition, family members do not die as in becoming

non-existent from the day-to-day activities of the living. The dead only transform

into spirit and continue to be part of the family only that this time they assume a

high level in the welfare of the living. The dead are perceived to be nearer the

Creator or Musiki or Mwari. For that reason the living need the dead members of

the family to deliver their prayers to the Creator. The Shona believe that there is no

way for a person to talk directly to the Creator (God) if they are not able to talk to

the close members of their own family (both the dead and the living). For example,

if a young Shona woman fails to show respect to her own parents, brothers and

sisters, how can she claim to know God (or reach God through prayer)? People who

are not at peace with their own people are not in a position to reach out to God. As

a Christian, I now realize that what we refer to as "sin" is any form of wrongdoing



121
that shows disrespect to our loved ones (who, of course, represent the image of

God). If you show any disrespect to your mother, there is no way you can claim to

reach out to God. Thus, sin prevents us from receiving God's blessings. In the

traditional Shona religion, the spirits of dead members of the family are like

channels of communication that the living can take advantage of to reach out to

God. The family and extended family concept applies to both the living and the

dead. Unhu (being human-humanness) is measured by one's ability to maintain

peaceful and loving relationships with all members of the family and society at

large. Unhu implies a state of physical, mental, psychological, emotional, and

spiritual maturation. In the Shona society these spheres of human nature evolve

around the virtues of the nuclear and extended family concept. Development

planners and policy makers who may hazard to design development programs

outside the philosophies of indigenous people are doomed to fail. My thesis is that

Western development programs have failed to bear fruit in Zimbabwe and most

other "third world" countries because of oversight of the indigenous knowledge

base.

Traditional Ways of Knowing: The Shona Perspective

How did I acquire what I know about the Shona African culture? In a rural

setting, I was taught how to do certain tasks in the home. For example, rural people

have limited sources of protein since farm animals like cattle and sheep are

preserved as a symbol of wealth. Many Shona families cherish the idea of having

many beasts as part of their rural homestead. This is quite similar to how families
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in the capitalist world brag about their investments on the stock and

commodities market. Livestock is of great value in the lives of the Shona people.

My grandfather was popular due to his generous ways of slaughtering an ox or a

cow at family gatherings. Ironically, he was also a successful hunter. Most women

envied my grandmother for having married a man who had both hunting skills and

plenty of livestock. One evening after a day of hard work on the fields, I

accompanied him to set up mice-traps. I was about six years old. I realized how

easy it was to trick the mice into a trap. All one needed was to identify how these

rodents moved from their ground nests in search of food and then position the bait

(groundnut or piece of peanut butter) inside a flat-stone trap across their common

path. I asked grandpa whether I could learn setting up one trap. He eagerly agreed.

The following morning I was celebrating the results of my effort. I started

increasing the number of traps until one lucky day I outnumbered grandpa's catch.

In the Western culture this is known as apprenticeship training. Learning by doing

is a major part of the life-style of the Shona people. Knowledge resides in the

elders who through years of experience have acquired so much of it that they are

eager to share it to both the young and the old at no cost other than time and effort.

Most life-skills are passed on from one generation to the next in the way I learned

to set up mice traps. The other forms of knowledge related to character

development and leadership qualities are integrated in this large living laboratory.

Similarly, the procedures and details of conducting religious rituals are taught to

selected members of the family using the "apprenticeship" technique. Folktales,
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proverbs, idioms, poems, song, and dance are used to teach the young to be

proud of their cultural heritage and identity. Stories told by elders by the fireside

before the family members retire for the night go beyond what any lecture can

deliver. Stories are told by elders who have "seen-it-all" as opposed to those who

read from books written by people who may not even understand the language of

the "natives." This learning phenomenon is also experienced in the Western

culture. Thomas A. Stewart in his book, Intellectual Capital: The New Wealth of

Organizations, reveals that: "Tacit knowledge spreads when people meet and tell

stories, or if they undertake a systematic effort to nose it out and make it explicit"

(Stewart, 1997, p. 73). The idea of using elders as the sole source of knowledge is

not unique to the Shona culture alone. David A. Garvin in his book, Learning in

Action: A Guide to Putting the Learning Organization to Work, cites philosopher

Kierkegaard's conclusion that: "Life is lived forward, but understood backward"

(Garvin 2000, P. 106). Garvin goes on to say that: "To move ahead, one must first

look behind" (p. 106). As an indigenous Shona-speaking person I have found

theories in human resource development appealing to the way I think and acquire

knowledge because they are grounded in practice and experience. Shona children

are brought up to listen to what elders say without uimecessarily questioning the

basis of what is proclaimed to be the truth. Most life philosophies in Shona

tradition are in the form of proverbs and stories. For example, the virtue of

collective work effort as opposed to individual effort is given by the proverb,

Chara chimwe hachitswanyi inda (One finger cannot kill a louse). Shona ethics are
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given in a series of proverbs, idioms, and stories. The young are not usually

allowed to challenge these "truths" because they are understood to have stood the

test of time. In Western culture scientific theories are blindly accepted in a similar

fashion. No one has ever challenged why the "geographic north" is where we claim

it to be although this may not be what the "magnetic north" confirms. Even highly

reputable university professors rarely challenge laws in mathematics, physics,

biology, and chemistry. In the Shona culture, children are given little room to

modify the wisdom and knowledge conveyed in the stories, proverbs, and idioms

told by the elders. When the elders run short of answers they consult the dead

through what are known as spirit mediums (masvikiro). This kind of consultation is

very rare, and when need be it requires a series of social events that usually

culminate in a traditional ritual marked by traditional beer offering, music, and

dance. Once again only the elders know the procedures involved in these ritual

ceremonies. Elders also know the difference between "evil spirits" and "family-

related spirits." Certain tests are administered to separate the "evil" from the

"divine." It is a very serious offense for a Shona-speaking family to consult an evil

spirit medium instead of the "divine." In Zimbabwe today, due most likely to social

economic hardships, newly acquired capitalistic values have led to the

mushrooming of self-proclaimed spirit mediums that render "traditional spiritual

consultation" services for a basic fee. Western cultures have eroded the virtues of

most traditional Shona customs and traditions. Indigenous Shona people staying in

urban areas are quickly shedding off their traditional customs in favor of
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capitalistic values. Adults with little vocational skills are prepared to abuse

traditional religion to earn "the dollar." Social values in a capitalist environment are

market driven too. However, the significance of the whole consultation process in

the Shona tradition acknowledges ignorance and uncertainty as part of real life

expenences.

As an indigenous person, I have come to doubt the authenticity of Western

media including radio, television, and the Internet. I have learned to interrogate any

form of assumption that the dominant Western culture holds about the "Other."

Silence and resistance have become part of my survival skills as a black African

person who grew up under a colonial regime. I have learned to resist different

forms of social injustices and stereotypes that have come to be associated with the

"Other." For instance, what a researcher may claim to be appropriate scientific

design may be the Western idea of reporting biased findings about "natives" and

their "primitive" life-styles. Although being critical is usually considered part of

any form of "good" research, marginalized societies have developed other forms of

critical awareness out of long years of political and economic oppression (Freire,

1972). For these reasons, no research is apolitical and value-free. Researchers

always tend to have power over those whom they study. In my home-country

indigenous researchers who were schooled in the Western culture knowingly or

unknowingly use research to promote Euro-centric perspectives (Dyanda &

McLane, 2000). This is mostly because the organizations that fund such research
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are either pro-Euro-centric or are Euro-centric (Nherera, 2000). In order to

benefit from such funding, researchers in Zimbabwe have become used to speaking

the "master's voice." Similarly, public institutions, political parties and interest

groups commission studies in order to use research to achieve hidden agendas

(Peresuh, 1994). Thus, research for its own sake can be manipulated to maintain the

status quo--the supremacy of dominant Euro-centric culture.

Throughout my 17 years of teaching experience in high school and at

university level I have yet to see a case where research has been used as a tool for

the empowerment of indigenous people. (This is what drove me to work on this

project.) Is it possible to use indigenous knowledge to solve the social problems of

Third World countries? The social condition of indigenous peoples in Third World

countries is so complex that some indigenous scholars are now even critical of

emancipatoiy pedagogy as espoused by Ellsworth and Giroux (Smith, 1999, p.

186). For instance, indigenous Maori scholars of New Zealand are advancing their

cause by "localizing" critical theory so that it serves the interests of oppressed,

marginalized, and silenced groups. Linda Tuhiwai Smith (1999), an indigenous

Maori scholar, went on to write a book entitled Decolonizing Methodologies:

Research and Indigenous Peoples." In Zimbabwe, a reputable university professor,

Claude G. Mararike (1995) wrote a book entitled: The Grassroots Leadership

Process ofRural Development in Zimbabwe. In this particular book Mararike, a

sociologist by training, reveals how Western developmental programs have failed
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to promote the interests of indigenous rural communities. Other indigenous

scholars like Ranold Munck (1999), an Argentinian sociologist, co-edited a book,

Critical Development Theory: Contributions to a New Paradigm that planted in me

the first seed to embark on this project. In short, there is a growing body of

knowledge that holds that indigenous people need to be empowered to conduct

their own research in order to best understand their own social condition. Ideally,

therefore, "good" research has no hidden agendas, it is meant to inform and solve

real life problems. "Research is usually undertaken in order to benefit the citizens

of a nation where that research is to be carried out" (Perusuh, 1994, p. 141).

Implications for a New Development Alternative

In this section I have expressed my opinions on what I consider as

significant failures of Western models in the field of education and African

thought. In recurrent theme in all my reflective statements is the apparent neglect of

the use of indigenous perspective to make education systems in Africa more

relevant to the development needs of rural communities. Through my reflection

statements I have concluded that African scholars (particularly those schooled in

the West) tend to consistently fail to transcend the Western idea of "development"

and its related institutions or social systems like "scientific" thought and its

application to improve the quality of life of ordinary citizens. African scholars need

to embrace indigenous knowledge systems as they conduct their day-to-day

academic work and teaching. This is one feasible method to integrate indigenous
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knowledge into "mainstream" scientific thought and practice. Similar

arguments are raised in the next chapter with specific emphasis on development

models in Zimbabwe.
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V: FAILURE OF CURRENT WESTERN MODELS IN ZIMBABWE

The failure of successive generations of imported, Western development
strategies and projects to deliver meaningful reductions of poverty and
achieve basic needs in Africa, has provoked a deep questioning of Western
concepts and methodologies of development. (Binns & Nel, 1999, p. 389)

Introduction

In this section I do an analysis of government reports and technical

documents. The goal is to do a content analysis that centered on how current

practices in development utilize local (or indigenous) knowledge. The analysis also

seeks to describe the type of models and their origins. For purposes of this study

the content analysis is limited to meeting these two major goals. To make the task

feasible government documents were analyzed from an education and training

perspective. The level of education (and training) was used as a way to organize the

data and discussion.

All in all 24 different reports were used in this content analysis. Of the total

documents six were reports produced by the Office of the President of the Republic

of Zimbabwe, the Ministry of Higher Education, the Department of Manpower

Plarming, the National Advisory Council; and, eight were policy papers by the

Minister of Higher Education, Minister of Primary and Secondary Education,

Presidents (Vice- and Pro-Vice Chancellors) of the University of Zimbabwe (UZ),

National University of Science and Technology (NUST), Africa University (AU),

Zimbabwe Open University (ZOU), University of Zimbabwe Chinhoyi Degree

Program, and Department of Teacher Education at the University of Zimbabwe.
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The remaining ten documents were technical reports produced by: the

Commonwealth Secretariat, International Labor Organization, Southern African

Development Corporation (SADCC), the Institute of Personnel Management of

Zimbabwe National Convention, July 5-6, 2000, and "independent" experts (Aryee,

1996; Hawkins, McBurney, Shadur, & Clatanoff, 1988; Moyo, 1993; Rukobo,

1997; and Molefi, 2000).

I visited different gavernment departments to identify and collect the

documents. First, I made telephone appointments with government officials

explaining the nature of data I was looking for and purpose of the study. I then

visited the different governments for brief face-to-face informal interviews during

which time I was able to identify the documents that become the major sources of

data for this case study. In most cases the official or "independent" experts told me

to come back at a later date to collect the documents that marched the data I was

looking for. One document, the Commission for Education and Training Report by

Nziramasanga et al. (1999) was sent to me by mail because it was not ready for

public release during the time of by field visit in June 2000.

Nature of Current Development Models in Zimbabwe

Literacy, education and basic life skills are a significant component of what

defines the quality of life in "modern" society (International Development Research

Center, 1997). In "developing" nations today, it is estimated that 80 % of the
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children are enrolled in primary school, and yet 115 million children do not

attend school and of that number three-fifths of them are girls. In sub-Saharan

Africa primary enrollments are as low as 57 %. Worse still the chance of a child in

Africa to complete primary education is one in three. "Lack of education robs an

individual of a full life" (IINDP, 2003, p.6).

The current development model in terms of provision of basic primary

education is based on the concern of "education as a basic human right" (Machinga,

2000). This commitment to provision of education to all children of school going

age is stated in the Education Act of 1987. However, primary education in

Zimbabwe is not a free service, paid for by federal or state budgets, as is the case in

"developed" nations. Most families in rural areas and "poor" urban communities

are forced keep their children out of school due to financial hardships. The World

Bank policies of cost-recovery schemes have forced government to withdraw

subsidies for social services [include basic health care] (Zimbabwe Congress of

Trade Unions, 1995).

Primary education was made tuition-free and automatic promotion
introduced from Grade one to form four. However, the introduction of the
Economic Structural Adjustment Programme (ESAP) in 1991 saw the
return of tuition fees in urban primary schools, most of which are owned
and run by Government. Generally, ESAP had negative effects on the whole
education system as the subsequent economic hardships that gripped the
nation led to school drop-outs and a general decline in the quality and
quantity of education services. (Machinga, 2000, p. 115)

Like I eluded earlier, ESAP was adopted by the Zimbabwe government as technical

advice from the World Bank and International Monetary Fund. The implementation
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of this Western "prescription" was supposed to a remedy for Zimbabwe's

economic stagnation and "underdevelopment."

Qualified and experienced teachers shun working in rural communities due

to shortage of basic teaching and learning materials like textbooks and decent

housing (Nyagura, 1991). The curricula followed in primary schools are biased

towards middle class urban and "Western" values resulting in low pass rates in

rural schools. What is taught in primary schools in hardly related to the indigenous

cultures (Dyanda & Mclane, 2000; Nziramasanga et al. 1999).

A combination of all these factors is a significant barrier to access to basic

primary education to children in rural (and urban) poor communities. Thus, on

paper Zimbabwe has development highly "advanced" intentions similar to those for

the "developed" nations, but in reality, the development policies are in conflict with

funding arrangements and the content of what is taught in schools. Consequently,

children from rural communities and the urban "poor" are given less life chances

than those from rich family backgrounds. The Commission on Education and

Training Report concluded that the adoption of Western models of education

standards was a significant factor in the explaining the poor quality of basic

primary education being offered to children from poor rural communities in

Zimbabwe (Nziramasanga et al., 1999).
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Participation of Indigenous people in Skills and Vocational Training

One of the major challenges facing the global community today is the eradication

of extreme poverty (Rukobo, 1997). More than 1.2 billion people are (or one in

every five on Earth) survive[s] on less than one US dollar per day (TJNDP, 2003).

Studies in Latin America have found some correlation between economic

deprivation and ethnic identity (Plant, 1998). On the other hand, it is estimated that

two-thirds of 876 million illiterate adults are women (IJNDP, 2003). A common

solution to poverty reduction is access to skills and vocational training.

In Zimbabwe, the mandate the Ministry of Higher Education is to:

provide, regulate and facilitate tertiary education and training through the
planning, development and implementation of effective policies, the provision of
resources and management of institutions in order to meet the human resource
requirements of the economy and equip individuals to realize their full potential.
(Ministry of Higher Education, 1997, p. 1)

It is evident that the Zimbabwe government manages skills training from a central

authority. Zimbabwe uses centralized planning as a strategy to ensure "efficiency"

in policy implementation. However, one major setback of using "top-down"

models is that it creates insurmountable barriers for the designing of training

programs that meet local conditions (Siddiqui & Nyagura, 1993). Similarly, Ndiaye

(1999) despises centralized decision making as a major constraint for community

development in most African states.

Structural problems so hinder centralized decision making from being

responsive to local needs. There is a time lapse between the noticing a problem and
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securing funding to correct the problem. Rigidities in the budgatory process in

centralized structures usually leads to wastage, deplays and frustration of local

administrators. A lot of money intended to improve the actual quality of training

ends up going into the wage/salary budget of a long line of managers and

administrators (Ministry of National Affairs, Employment Creation and

Cooperatives, 1992; Ministry of Higher Education, 1997). The end result is that

centralized administration actually lead to increased lack of access to skills and

vocational training particularly for rural and poor family members who have no a

way of understanding how the system works. Like in the case of apprenticeship

training, special application forms have to be submitted at specific times of the

year, and such restrictions end up excluding the people who need the service most

(those in rural and remote areas)(Zimbabwe Government, 1994). Lack of full

information is a major barrier for users from rural communities to get access to

relevant vocational and technical training (International Labor Organization, 1994;

Zimbabwe Congress of Trade Unions, 1995).

Lastly, due to centralized admission policies to vocational training programs

and colleges (or centers), local administrators and instructors have no room to

accommodate candidates who would otherwise qualify for enrolment and ensure

full-capacity utilization of training facilities (Ministry of National Affairs,

Employment Creation and Cooperatives, 1992).

At the technical training level, the curriculum does not sufficiently cater for
vast numbers without full "0" levels, retrenchees or the informal sector.
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The curriculum is narrowly concentrating on the traditional automotive,
electrical, civil engineering and business studies and these have also not
been guided by research to promote training for the new developments and
changes in the economy. (Ministry of Higher Education, 1997, p. 13)

A full "0" Level is considered as passing of at five subjects including the English

Language at grade C or better. This is a good example where "foreign" standards

inherited from the colonial education system are still being used by central

government in the name of quality control mechanisms in the provision of skills

and vocational training in Zimbabwe. Once again, there is good evidence to

illustrate how a significant proportion of the rural population is excluded from

participating in building capacities for self-development. It is necessary to note that

the majority of people (about 70%) in Zimbabwe live in rural areas (Ministry of

Higher Education, 1997). Thus, current developmental models (as shown in this

case by the provision of skills and vocational training in Zimbabwe) are designed

using top-down approaches that tend to overlook local input and conditions.

Use of Local Knowledge and Technologies in Zimbabwe

Indigenous communities Zimbabwe relied on subsistence farming prior to

institutionalization of the colonial Land Apportionment Act that forced them from

access to prime agriculture land (Zvobgo, 1986). Ruboko (1997) attributes poverty

of rural indigenous people to settler colonialism. He asserts that:

Poverty is thus a consequence of the underdevelopment brought about by
settler colonialism, whose socio-economic system was white settler
capitalism. This form of capitalist organization depended on expropriation
of land, not through market mechanisms, but through racist policies and
state manipulation. It also thrived on the exploitation of African labor by
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paying wages below the poverty level, especially in mining, agriculture,
commerce and construction sectors. In agriculture not only were Africans
dispossessed of their land, but insurmountable barriers were placed in their
way to block their access to markets and credit. African peasants, for
example, had to rely on middle men to get their surplus produce to the
market. (p. 7).

From my experience as a son of a peasant farmer, the missing link in

Rukobo's (1997) argument is that peasants were introduced to the so-called

"modern" farming methods that totally ignored the local knowledge about the

established (or traditional/local) farming methods that were based on the close link

of indigenous conmiunities to the land and the local environment. For example,

local or indigenous crops and animal breeds were discouraged in the name of

"modernization" of agriculture systems in "communal areas" (or reservations --

poor agriculture land set aside for Africans who had lost their prime land to white

settlers). The introduction of "cash" crops like tobacco and cotton were part of

"modernization" of the farming patterns of local people. A combination of what

Ruboko says and my personal experiences as boy growing up under a settler

government gives the complete reasons the failure of African communities to

overcome problems of lack of food security and sustainable development. Thus,

the introduction of inappropriate "scientific" methods of farming are a major

contributing factor to the "underdevelopment" of indigenous people in Zimbabwe.

Poverty of rural indigenous people is not due to "laziness" but inequalities in

the supply of labor and credit at peak periods of the farming season (Moyo, 1993).

While the rich are in a position to hire "cheap" labor to meet the farming activities
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such as early planting or harvesting. The "poor" end up being forced to sell

their labor and in the process neglect their own farming activities. New capitalistic

values that encourage the paying of wages below the poverty line are therefore

another contributing factor that maybe used to explain the poverty cycle among

rural communities in Zimbabwe. Related to the same argument, is the fact that the

"rich" have access to prime land, but most of all they have the capacity to make

their own "choices" about "scientific" ideas and appropriate technologies. Once

again, based on my life experiences being raised in a peasant family, there was

always a time, mostly before the school year begins, when my parents were forded

to sell our best oxen to raise money to send me to boarding school. The "rich"

mostly white people would visit our area and offer to buy livestock and grains at

prices far below the market values. The middle "men" had access to markets and

the means of transport required to make that possible (Rukobo, 1997). Thus, the

"rich" ended up owning the indigenous breeds of animals whilst the local villagers

were encouraged by agriculture extension workers (working for colonial

authorities) to acquire "exotic" farm animals that were usually difficult to raise in

the local environment. "Modern" methods of farming were employed by colonial

authorities to create profit out of the "ignorance" and desperation of peasant

farmers to support themselves and their children. Indigenous people were therefore

taught by colonial agriculture extension workers to abandon "backward" and

"traditional" habits of farming and adopt "modern" methods of farming. It therefore

seems to me that the neglecting of local knowledge and appropriate technologies is
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a major contributing factor to the "underdevelopment" of indigenous

communities in rural Zimbabwe. Alternative models of development based on the

local cultures (Shona, Ndebele, and others) may help to provide solutions to the

"underdevelopment" of the majority of rural people in Zimbabwe.

Implications for a New Development Model in Shona Culture: Personal Reflection

The central guiding principle in Shona culture is striving to be a "good

person" or reaching out for a sense of "humanity" (or humaneness) as prescribed by

the local philosophical construct of"unhu" (or "ubuntu") (Biko, 1978; Makuvaza,

1996; Nziramasanga et al, 1999). From my upbringing in Shona culture, "unhu"

provides a sense of purpose and hope for human existence. The Report of the

Presidential Commission of Inquiry in Education and Training (1999) defines unhu

as the philosophy that implies a good person morally with such values as honesty,

trustworthness, discipline, accountability, respect, for other people and elders,

harmony, and hosptality (Nziramasanga, et al., 1999). Makuvaza (1996) affirms

that unhu originates from holding a sense of community that defines the nature and

quality of the individual person. The sense of being a good person is, therefore,

shaped by the values of the group (community). Jerker Nilsson, a Swedish

researcher, uses the term "sociality" to describe the communion that characterized

the sense of solidarity in traditional society (Nilsson, 1986). Although, Nilsson was

studying the evolution of co-operative theory in modem society, I find the idea of

"sociality" to be as broad as "unhu." The broadness of "unhu" may also be better
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understood from Biko's (1978) understanding of"ubuntu" as simply the

tradition of relating to people for people's sake. I tend to the idea of "people-for-

people's sake" particularly in the context the new global world order characterized

by the erosion of human dignity. The notion of "relating-to-people-for- people's

sake" provides me hope to strive towards the "goodness" humanity.

The second aspect of Shona culture I acquired as a result of my upbringing

is the value for family ties. At community level, all people with a simple family (or

the same clan! extended family) used to share life activities in a single community.

The traditional village structure was usually based on people living together by

virtue of close family relationships. Thus, the traditional administrative structures

in the form of chiefs and spiritual leaders were derived from the extended family

concept. The living and the dead were able to provide a sense of community that is

rarely present in "modern" society. The family spirits "vadzimu" mediates to God

(Mwari or Musikavanhu) on behlf of the living members of the family. Through

spiritual/religious gatherings and communal ownship of land, it was almost natural

to celebrate the goodness associated with a sense of belonging. The whole

community (or village) acted in a spirit of togetherness in solving common

problems like clearing a piece of land for farming or drilling a water hole. In Shona

culture the process of collect work is known as mushandirapamwe (also referred to

as nhimbe when one household invites to whole village/community to do a

designated task like harvesting or tilling a piece of land. Although the extended



family values are still very strong in rural indigenous communities a lot of

people in urban areas now lead "Western" lifestyles that uphold individual interests

as opposed to those of the group.

Caring for the needy and orphans is a family responsibility. Through

marriage the family ties always reaching out to different mebers of the community

who would not otherwise be part of the clan. Traditional laws of inheritage used to

give individual access to land and animals for supplying milk and draft power.

However, women in Zimbabwe today, believe that traditional customs were biased

towards passing on family wealth to males at the expense of females who usually

make greater contribution in wealth creation (Dangarembga, 1988; Mararike,

1999). I am also aware from personal experience, that patriarchy is still a major

barrier in the participation of Shona women the decision making process in the

home and at the workplace. This observation has significant implication in

proposing a new theory for development.

The Shona culture is also characterized by the "sacredness" of the animals

that symbolize the family and extended family ties. Animals are therefore accepted

as part of the family in the physical and the spiritual world. Totems are means for

celebrating diversity among different people as well as the animal kingdom. This

brings a sense of harmony between the human family and the animal kingdom. The
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Shona culture has useful indigenous knowledge that may be useful in the

sustainable management of the natural environment.

Implications for a New Model for Development

The Commission for Education and Training Report compiled by

Nziramasanga et al. (1999) recommended the overhaul of the curriculum at all level

in order to make it more relevant to the needs of the country and the individual

learners. The report also recommends the adoption of local philosophy ofunhu as a

guiding foundation for meeting the needs of indigenous communities. Related to

that idea was the use of indigenous languages in skills development programs.

Similarly, teacher educators in Zimbabwe share the notion that the only way

to prepare teachers for the challenges in educational reforms is to use teaching and

learning theories that are more closely linked to traditions of the local indigenous

cultures (Dyanda & McLane, 2000). Adult educators, educational philosophers and

policymakers have also come to this the realization that if education and adult

literacy programs are to lead to the improvements of people's lives, local

knowledge needs to be integrated in development planning (Chombo, 2000;

Machinga, 2000; Makurane, 2000; Makuvaza, 1996; Mpofu, 1997) According to

Chombo (2000):

The 21st century appears to impose two equally formidable challenges on
higher education. The first is to help Zimbabwe discard nonprogressive
values, attitudes and technologies of the century and take on board
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those required for the 21St century; and the second, to be cautious
enough to retain a cultural heritage that not only gives it an identity, but
resilience in the competitive cnformist global environment. (p. 7)

There is, therefore, a great need to consider how local knowledge and technologies

are adapting to the demands of the global community while at the same time taking

cognizance of the importance of the cultural heritage. The development programs

and projects need to identify with the cultures and ethnic identities of the people

they seek to benefit. On this aspect, Makhurane (2000) suggests that:

To meet these challenges, it is proposed that new technologies be adopted
within a national framework of innovative thinking, stronger links be
established between S&T (science and technology) educational institutions
and industry, previously disadvantaged groups be integrated in S&T
activities, and that new technologies be culturally and environmentally
friendly. (p. 63).

The Zimbabwe Congress of Trade Unions Report (1995) supports

Makhurane's (2000) ideas by arguing that what Zimbabwe needs is skill-driven

education system that focuses on upgrading technological capacities while seeking

to build a national integrated system that is inclusive of disadvantaged groups (rural

people, the disabled, and women). A national technological system can only

succeed if it is based on the cultures of the people it seeks to serve. Hence, the need

to engage rural indigenous people to participate in skills-development programs so

that they take ownership of their own development process. The Zimbabwe

Congress of Trade Unions Report (1995) concludes by calling for a broad-based

indigenization program based on a long-term development strategy. Lastly, Molefi

(2000) believes that there is no recorded case in history where a country has
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developed by imitating other countries. Social progress for indigenous

communities will be a large extend depend on the capacity of members of the

community revisiting their own cultures in search of what it means to be

"developed" or "underdevelop."
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VI: A NEW MODEL FOR DEVELOPMENT MODEL: INTEGRATING

SHONA KNOWLEDGE AND COMMUNITY PARTICIPATION

The problems in the community are there for everyone to see. Yet in our
development theorizing we very often appear not to be aware of them or to
ignore them. A likely reason for this is that the paradigm(s) of modem
development theory have not included the political and distributional factors
as relevant to the questions we have asked of reality. (Schuftan 1988, p. 8)

Infrnducti nfl

The current models of community development in Zimbabwe are

predominantly "top-down" in nature and character. This present study is an attempt

to propose a grassroots community development model as an alternative to the

current dominant models of development. It is essential that any effort in this

direction not only acknowledges the work of other theorists but, use such work as

the foundation for doing so. Studies by Binns and Nd (1999), Cuxil (1996),

Duchicela (1996), International Development Research Center (1997), Mararike

(1995, 1999), McArthur (1993), Moyo (1992), Nash (2001), Ndiaye (1999), Plant

(1998), Schuftan (1988, 2003), Stavenhagen (1996), Stiglitz (1998) and, Tucker

(1999) have given me a substantive basis for the justification of new theory.

Current participatory models to community development fail to define the nature of

participation as a process. My proposed theory seeks to address this particular

dimension in the context of participatory models. To distinguish this theory from

others in this field, I have decided to call it the "G Community Development"

theory or simply GCD where "G" denotes grassroots. However, there has been an

apparent overuse of the term "grassroots" so I prefer to settle for the big G in
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grassroots to emphasize my own passion for this proposed theory. The GCD

theory is built around the history of rural (and informal sector /urban poor)

communities in Zimbabwe. This is a tentative idea grounded in real life experiences

of disadvantaged or marginalized communities in Zimbabwe. The theory does not

assume a universal character, nor can it be generalized to settings outside my

woridview at this time in my career. This theory is tentative and it only serves to

present how I perceive the challenges facing indigenous communities in Zimbabwe

today.

The G Community Development Theory (GCD)

There is no theory at the moment that leads to the genuine involvement of all

community members in issues of social advancement and the creation of healthy

and sustainable communities in Zimbabwe (Mararike, 1995; Molefi, 2000; Moyo,

1992; Nash, 2001; Ndiaye, 1999). The popular participation approach to

development is a political model used by "elites" to "mobilize" various resources

for purposes of achieving "hidden agendas" (McArthur, 1993; Mararike, 1995;

Moyo, 1992). The first fundamental principle of the proposed GCD theory is that

community members are responsible for shaping their own destiny (Chombo, 2000;

Cuxil, 1996; Makhurane, 2000; Mararike, 1995; Molefi, 2000; Nash, 2001; Ndiaye,

1999; Plant, 1998; Rukobo, 1997; Schuftan, 1988; Zimbabwe Congress of Trade

Unions, 1995). All members of the community have the capacity to determine their

own lifestyles based on their worldviews and value systems (Cuxil, 1996;

Duchicela, 1996; Molefi, 2000; Nash, 2001; Plant, 1998; Rokobo, 1997; Tucker,
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1999). The CGD theory asserts that rural community members know what is

good for them more than anyone else. Similarly, the so-called "poor" have the

greatest advantage to improve their own situation given necessary opportunities to

do so. The "poor" have their own norms to define acceptable levels of poverty

(Rukobo, 1997). Similarly, indigenous communities have the capacity to define

"development" from their own woridviews (Cuxil, 1996; International

Development Research Center, 1997; Molefi, 2000; Nash, 2001; Plant, 1998;

Tucker, 1999; Vat, 1996). According to the proposed theory there are different

norms and indicators of "development" for every community. Thus, the GCD

theory refutes the universal notion of "development" as we understand it in the

academy today.

The first corollary to the GCD theory is: "stay-away-from-the-shark" and

"avoid acting like the shark in your dreams and in real life." I use the imagery of

shark to describe the way most politicians (and in some cases non-governmental

organizations) in Zimbabwe end up feeding on the sweat of poor people. In real life

and Zimbabwean politics a "shark" is usually referred to as Chefas if to validate

the predatory nature of the relationship between the poor villagers and the politician

who is usually an absentee landlord who only surfaces to grab the "loot" during one

of the numerous "shark-attack" encounters. Freire (1972) uses the concept of

"paternalism" to describe this type of paradox in the political arena. Moyo (1992)

coins the notion of "the economy of affection" or the "sociology of patronage"
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ironically he seems to have the right words to describe his own role as Minister

of Information in troubled Zimbabwe today. It is from this dilemma that Mbeki

(2003) regrets the idea of affirmative action and black empowerment that only

benefits a small group of elites who happen to be politically connected. In

Zimbabwe the black elite has become notorious for acquisition of large estates

(including commercial land) on behalf the "masses" (Economic Commission for

Africa, 2002).

The second corollary to the proposed GDC theory is that the voices of

women should be on the forefront of community projects and programs. In the case

of Zimbabwe, women have always been effective leaders in protecting social

values and the sovereignty of indigenous people. For instance, a woman named

Mbuya (Grandmother) Nehanda initiated the first liberation war, Chimurenga in

Zimbabwe in the mid-i 890s her spirit has remained the sole motivator for most

freedom fighters up to this day (The Dainty Crew, 2001). In Shona culture, there is

an idiom that states that the foundation of the family or household is the woman

(Imba mukadzi). Women run the majority of successful non-farm income

generating projects in rural communities (International Labor Organization, 1993;

Moyo, 1993).

Another key corollary to the new theory is that communities are built from

inside out (Binns and Nel, 1999; Cuxil, 1996; Mararike, 1995; Nash, 2001; Plant,

1998; Rukobo, 1997; Schuftan, 1983; United Nations, 2003; Zimbabwe Congress
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of Trade Unions, 1995). This guiding principle helps to illuminate community

issues and affairs from the perspectives of indigenous people. History of initiatives

on community programs shows a partial or total disregard of local wisdom and

technologies (Appleton, 1994; Mararike, 1995, 1999; Prey, 1994). Freire (1972)

explains this phenomenon as the "absolutizing of ignorance." In simply terms the

myth of absolutizing of ignorance is the existence of someone (usually the

oppressor) who decrees the ignorance of someone else (the oppressed). In this case

the oppressed are mere objects to be studied and analyzed for purposes of

presenting prescriptive remedies to social problems. In the same light, African

countries spend a lot of time and resources mourning about high illiteracy rates

among rural community members (Hadebe, 1998; Mpofu, 1997; Ndiaye, 1999).

Policy makers need to acknowledge that fact that the state of illiteracy is relative to

an imposed Euro-centric perspective or "received paradigm." The GCD theory

asserts that local languages are vehicles of technological and economic

empowerment. Similarly, indigenous philosophies can be used to inform

development programs. For instance, the "extended family" concept can be used to

support and sustain family businesses in both urban and rural settings. From

personal experiences, the extended family concept has been used by most

intellectuals to drum up the evils of corruption and abuse of power in high offices

of government and corporate world. Yet in other cultures, such as in Japan, large

corporations have emerged through recruitment of close family members (Fisher,

Schoenfeldt & Shaw, 1999). This may be a smart strategy to decapitate the ugly



149
head of corruption in formal and informal organizations in Zimbabwe today.

Molefi (2000) supports this argument by asserting that: "There is no recorded case

in history where a country has developed by imitating other countries. There is

enough historical evidence to show the importance of creative pioneering in nation

building" (p. 2).

The last corollary to the proposed theory is that "development" is as good as

the social institutions that go with it (Mararike, 1999; Nash, 2001; Plant, 1998;

Schuftan, 1983; United Nations, 2003; Zimbabwe Congress of Trade Unions,

1995). In this theory social institutions are the formal and informal organizations

that sustain the everyday lives of community members. These may be social

(schools, clinics, churches, recreational centers, theatres), political (local

authorities, local government, courts, and law enforcement agents), economic (local

marketplace, banks, insurance companies, transport systems to other markets, and

communication networks, energy providers) and psychological (belief and value

systems). Every community has a unique twist and mix to how these institutions

are orchestrated to reflect the norms of social progress at any given time and geo-

political era. According to the GCD theory, community members have the capacity

to shape these institutions in ways that improve their social and human condition.

Strengths of the Proposed G Community Development Theory

One of the greatest strengths of this theory is that it is grounded in the data.

Regardless of any possible flaws in framing this model it is a significant beginning
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in understanding the challenges facing indigenous rural communities in

Zimbabwe today. "Grounded theorists want to understand people's experiences in

as rigorous and detailed a manner as possible. They want to identify categories and

concepts into substantive and formal theories" (Ryan & Bernard 2000, p. 782). The

other major advantage to this model is that it is tied to data gathered from a single

case (Zimbabwe). Subsequently, the model has no universal implications other than

that it may lead to other scholars working on similar models in different settings.

This model is solely for purposes of illuminating the development of indigenous

communities in Zimbabwe. Lastly, the proposed theory is parsimonious and simple.

"Simple language and straightforward ideas make theory readable" (Charmaz,

2000, p. 527). There is room for other scholars to interpret and adopt it in ways that

suit different woridviews. For instance, teachers and educational planners could use

this model to initiate educational reforms. I will follow up on this aspect later on.

Weaknesses of the Proposed G Community Development Theory

Like all theories, this model is an oversimplification of complex social

phenomena. "Regardless of the kind of reliability and validity checks, models are

simplifications of reality. They can be made more or less complicated and may

capture all or only a portion of the variance in a given set of data" (Ryan &

Bernard, 2000, p. 782). Any form of theorizing is therefore a highly subjective

process. The personal biases of theorist always end up influencing the nuances of

the actual model. In this study I present my biases as autobiographical

representations from the Shona culture. The proposed model needs to be tested in
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the field in order to minimize the personal biases of the researcher. Technically,

data management strategies are yet another major source of bias. For instance, how

does one work through mountains of data and end up proposing a theoretical

model? In this study I had to resort to theoretical sampling. "We use theoretical

sampling to develop our emerging categories and to make them more definitive and

useful. Thus, the aim of this sampling is to refine ideas, not to increase the original

sample" (Charmaz 2000, p. 519). In my opinion, development of theory is basically

reductionistic. One uses volumes and volumes of data to come up with a single

representation in the name of a theoretical model. The process is fraught with errors

and biases. This model was not spared from such biases.

Application of the Proposed G Community Development Model

"Talking about pumpkins doesn't make them grow." (Smith 1998, p. 197)

Introduction

Social institutions in rural communities today are stacked against the

lifestyles of local people. Since the introduction of fonnal schools by missionaries

during colonial authorities, there has been no meaningful attempt to design

education and training programs based on indigenous perspectives. Elders in the

community are labeled as "illiterates" hence they have no say in educational policy

formulation. Current school programs in Zimbabwe seek to "acculturate" both the

young and the elders into Western lifestyles all in the name of "development" and
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social progress. The proposed G Community Development (GCD) Theory is an

alternative approach to development that seeks to redefine the concept of

development in the eyes of indigenous people. The aim of this section is to charter

the role of education and training in line with the proposed theory. The application

of the proposed theory is given according to the following basic principles:

communities need to "civilize" themselves on their own terms; re-model schools on

local philosophies; and community service learning.

Communities Need to "Civilize" Themselves on Their Own Terms

The single most significant implication based on the proposed GCD theory

is that all institutions of learning in rural areas need to be modeled on indigenous

philosophies and perspectives. The current "monkey-see-monkey-do" approach to

education is based on mimicking foreign cultures. The indigenous communities in

Zimbabwe have to come up with a model "community school" what celebrates the

uniqueness of the local knowledge and technology base. In my opinion, the greatest

barrier to the establishment of an ideal community-based school system is nothing

else but the "teacher," government official and researcher/expert. The

democratization of knowledge and technology development is not in the interest of

the middle class or the government bureaucrat (Schuftan, 1983). For centuries now,

the Zimbabwean society has been made to believe that "teachers know best" either

as individuals or as leaders or members of the teaching profession. The current

education system assumes that "experts" are better placed to model education

programs for the "illiterates." This of course was the same justification that
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"advanced" societies used to import "civilization" to the "dark" continent of

Africa (Tucker, 1999)? The GCD theory advocates for indigenous communities to

"civilize" themselves on their own terms. This means organizing school programs

in ways that reflect the values and aspirations of the local communities. In my 17

years of practicing as a teacher, I only knew how to teach according to "grand plan"

teach-all-citizens-to-read-write (in English not in local languages) and therefore

implicitly to extinguish indigenous cultures. In reality Zimbabwe has never actually

had the will to conduct a nation-wide literacy campaign (Mpofu, 1995).

Community members have to find means to challenge "teachers" and "experts" as

the brains beyond educational programs in Zimbabwe today. I do acknowledge that

this might take a very long time to happen if it will ever happen at all. I therefore

recommend ways in which this process can be made possible using the GCD

theory.

Re-model Schools on Local Philosophies

First, there is consensus among most community members and "experts" that

the current education system in Zimbabwe is too theoretical and academic to be

linked to the development needs of society particularly rural communities

(Chombo, 2000; Machinga, 2000; Makhurane, 2000 Nziramasanga et al., 1999).

This is an opportune moment in the history of community development in

Zimbabwe to re-model schools in ways that may lead to fundamental social

changes.
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The fundamental principle of the GCD theory is that community members

know what is best for them. Consequently, best schools are those that are modeled

on the aspirations and values of their local communities. In this context the

philosophy behind school programs should have its roots in the community. Thus,

different schools are naturally supposed to be based on different philosophies

depending on their geo-social positioning. As things are today, schools in

Zimbabwe have been trying to work towards a unitary philosophy and model of

education based on foreign ideologies (Chombo, 2000; Machinga, 2000). Once

again, the "one-size-fits-all" mentality can be traced back to the prescriptive

development models where "development" is indeed a universalizing phenomenon

particularly in the context of global world economy (Moyo, 1992; Zimbabwe

Congress of Trade Unions, 1995). According to the proposed theory, communities

have different norms and standards for defining "development." Local communities

are therefore able to create social institutions that reflect their own idea of

"development" and social progress. What then are some of the strategies to achieve

this goal?

Integrating Indigenous Knowledge through Serving the Local Community

I see learning thorough serving the local community as a possible means to

introduce the "educated" elites to the worldviews of rural and urban "poor." In

present day Zimbabwe, rural community members believe that teachers know what

is best for their students. My problem is, teachers know what they were "trained" to
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do with students and that is not always what is good for them or their parents.

In the language of Freire (1972), I see community service learning as a strategy to

achieve "communion" between the "educated" and the "illiterates." As things are

now, from my own personal experience, there is "avoidance of dialogue with the

people under the pretext of organizing them, of strengthening revolutionary power,

or of ensuring a united front, is really a fear of freedom" (Freire, 1972, p. 99). The

ruling "elites" in Zimbabwe do sincerely believe that they are acting on behalf of

the people, yet according to the principle of communion, what is simply happening

is avoidance of dialogue. Communion maybe best understood as leading the masses

from "behind." In other words, working together with the "masses" to come up

with solutions to social problems. Freire (1972) attributes the fear of freedom to

lack of faith in the people. In Zimbabwe today, the people carmot be trusted;

therefore, the ruling elites avoid engaging them in their liberation. The ruling elites

find it easier to "repress" the people in the name of liberating them. The social

transformation and change process in Zimbabwe is now in the hands of the few

who only believe they are acting on behalf of the "masses" because they have a fear

for genuine "emancipation" which demands acting in communion with the

"masses." How then can community service learning bring solidarity between the

"elites" and the "illiterate" majority?

First, learning by serving the local community acknowledges the role of

experiential learning or learning outside the classroom through structured



156
internships, cooperative education, and fieldwork opportunities. John Dewey

was one of the proponents of learning that is grounded in experience (Stewart,

1990). Later, others like Kurt Lewin advanced the idea of the learner as the center

of the learning process. Although Jean Piaget supported experiential learning, I

now believe that it was learning theorists like Lev Semenovich Vygotsky who have

introduced me to this new reality (Woolfolk, 1998). Service learning is a process of

integrating academic instruction with public service.

It is a collaborative effort whereby students apply their classroom learning to
inform and understand an individual or community being served: In turn,
students are informed by the individual or community about their needs,
concerns, history, and culture. Reciprocal learning results when the server (the
student) is educated and develops a deeper sense of civic responsibility and the
served (individual or community) is empowered. (Delve, Mintz, & Stewart
1990, p. 3)

In my view, service learning is an avenue for engaging all community

members in the learning process. Under such conditions, schools can serve as

institutions that support social transformation and the liberation of the "masses"

from prejudices and self-bondage. Scholars and democratic activists alike have

often lamented the absence or obliteration of traditions of independent civic

engagement and a widespread tendency toward passive reliance on the state

(Putman, 1995). From my experiences in Zimbabwe, schools have at best served to

encourage communities to rely on help from the government - - community service

approaches have the capacity to turn the tables. Freire (1972) affirms that:

"Dialogue with the people is radically necessary to every authentic revolution" (p.
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98). An education system that excludes community and civic engagement is

more likely to alienate rather than liberate the users. Schools need to serve as

agents of democratization of social institutions and not the privileging of the few

that are in the corridors of power and decision-making. Learning by serving the

local community is a method with which students learn and develop through

thoughtfully organized service; that is conducted in and meets the needs of a

community and is coordinated with an institution of higher education, and with the

community; helps foster civic responsibility; is integrated into and enhances the

academic curriculum of the students enrolled; and includes structured time for

students to reflect on the service experience. I advocate for the adoption of this

mode of learning at all levels of education from elementary, secondary and higher

education. At this point it may be necessary to focus on conditions necessary for

effective learning by community service.

Planning to Serve the Local Community

Like any community project, community service learning requires diligent

planning if it is to succeed. The first step is obviously identifying areas to situate

community service learning programs (I want to view this approach as a process, I

use program here for illustration purposes and to simplify the steps I recommend).

It is critical that the issues and areas on which community service learning is based

are real community problems seeking real solutions. One of the key principles in

engaging adults in any project is that they as adults and community members have

vested interest in the issue or idea (Galbraith, 1998). Adults, from my experience,
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do not like theoretical projects or ideas that have little bearing in improving the

quality of their lives or providing a solution to a real life problem that the

community is facing. For instance, solving the issue of providing safe drinking

water to a village community is a worthwhile project. Designing an experiment to

split water molecules for whatever reason may not be of interest to village people

unless this is being done to generate power to run a grinding mill or irrigation

pump. The easiest method to get over this stage is to talk and observe the lifestyles

of people in the community.

Creating a Learning Mindset

Learning by serving the local community requires gathering data at the

household level or at community level. It is important to realize that being honest

about wanting to learn from community leaders makes them less hostile to any

initiative or idea. Business as usual approaches like those to do with what is

normally called "school projects" may deflate the spirits of the community

members before the service even begins. Building a sense of trust and confidence

in the community members is the prerogative of the teacher and his/her students. If

teachers wish to learn by serving their communities, it is their obligation to prepare

themselves for a learning experience. Such learning experiences happen in ways

that may shock the teachers or students. For once, teachers and students may learn

ways of looking at the world that they could never imagine. Keeping an open mind

is easier said than done. The way I see it, this is the most difficult stage of engaging

in service learning. Moving from one's comfort zone is even more difficult for
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teachers who have always found it easy to use "scientific" approaches to

problem solving. For once, such rules have to be suspended. The idea is to serve

the individual or community without any form of hidden agendas other than

learning from the experience.

The Process of Serving the Local Community

Once the areas for serving the local community have been identified what

remains is providing the service. For those whose mindset is ready, this process

may seem mechanical. Let's take the case of a student whose service-learning

project is working on a nutrition garden for a church-related women's group. Let's

assume that the student has done all the necessary groundwork of gaining the

acceptance of the women and the only thing there is to it is doing the chores that go

with maintaining a nutrition garden. For once the student in this case may realize

that all the things hisilier teacher says are not being done or followed. Second, the

student might find it difficult to do things in ways that do not seem "scientific."

However, with an "open" mind the student may realize that rural women use

methods that have worked for them over a very long time and may not be interested

in changing their gardening methods and tecimiques. Keeping an "open" mind may

lead to the student asking the right questions without judging the rural women.

Such a process might be a breakthrough once the student realizes that such methods

are actually not only scientific but more sustainable. A good example is the use of

compost manure instead of chemical fertilizers as illustrated in the textbook. Such
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breakthroughs do not happen by error. The way I see it, a genuinely curious

mind is all we need to be fascinated by the learning process.

Time to Reflect on Serving the Local Community

This is an opportunity to think thorough the process of serving the local

community. It is a time to analyze our values as members of society and get

satisfaction from doing something that is of mutual benefit to us as students and

those around us. To me, this is the most crucial part of the process. This is the time

when a student finally gets the "guts" to stand up to what the textbook says. It takes

a while for students, particularly in the lower levels of education, to challenge the

"written" word. Textbooks in most schools in Zimbabwe are memorized firstly

because this is the only way to "pass" the examinations and secondly because those

who "pass" examinations are rewarded by gaining access to better life

opportunities. Passing examinations in Zimbabwe has become the sole purpose of

the entire education system. "Merit" pay is even being applied to reward teachers

whose students score highly in public examinations (Mpofu, 1997). Serving local

communities is a possible approach to challenge the use of examinations and test

scores as the sole means to an end. Besides, this technique has higher chances of

improving the external efficiency of the education system as a whole.

Summary

In this chapter I suggest one possible way to apply a grassroots development

model as a tool for integrating indigenous (or local) knowledge and technologies
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into the "mainstream" academic discourse. While this is given for illustration

purposes, I do not intend to provide a prescriptive approach to how decision makers

and curriculum planners should go about their day-to-day business. There is no one

best way to make educational systems in Zimbabwe more relevant to the needs of

rural indigenous communities. I recommend innovative and creative approaches

that explore indigenous knowledge systems from different angles and perspectives.
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VII: CONCLUSION AND WAY FORWARD

Rather interestingly, and from a historical point of view,
conventional solutions of development studies have been of little
practical use to industrialized nations themselves. (Moyo, 1992, p.
27)

The Myth of Empowerment and Grassroots Participation

The goals of this study were: (1) To understand the present terrain in

Zimbabwe in terms of development models and how they meet the needs of

indigenous communities and (2) To propose an alternative model of

development based on indigenous perspectives. This study concludes that

there is a possibility of "multivoicing" a "new" development discourse by

using local knowledge and "feminist" perspectives. However, this is a

tentative conclusion because while it maybe theoretically feasible to

"claim" to bring the voices of "natives" in the social construct

("development"), in practice any effort towards grassroots empowerment is

in main tenuous. This is the major focus of my conclusive statement.

First, empowerment is something people do for themselves as they

liberate themselves from all kinds of "bondages" (ignorance, disease,

poverty, underdevelopment). I want to acknowledge that although this study

recommends for the application of grassroots approaches, in reality there

needs to be a cyclical approach were those in position of "authority" at

grassroots or at national level are working in communion with the ordinary

people. It is quite possible that grassroots ideas on development may need



163
some kind of support from those who control the resources (land,

legislation, budgets and appropriate technologies). A fitting example is

when local people decide to build a dam in order to start an irrigation

project. Inmost cases, it is not just the idea that people need to bring about

social progress. Development projects may need the backing of "those in

power" or the funding agencies. I seem to be contradicting myself here but

the "development" process thrives on some different forms of pragmatism.

The best way to visualize my sense of pragmatism is to use the same

arguments I raised to "shot" down top-down development approaches in

Zimbabwe. In reality, down-up development approaches may not be the

sine qua non the well-being of indigenous communities. This is the paradox

of empowerment. Each time one claims to be empowering a group of

people, chances are one is simply imposing "undue" influence on that target

group. I call it undue influence because, like in my case, I have no "right" to

speak on behalf of Shona people in Zimbabwe. There is something

disquieting about "claims" to act on behalf of the "masses." Ellsworth

(1989) confronted this paradox in her study: Why doesn 't this feel

empowering? Working through the myths of critical pedagogy.

Second, the use of autobiographical data in this study has attracted

crucial ethical concerns. Under difference circumstances ethnographers

"bracket" themselves from preconceived values, theories, perspectives,
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preferences, and prejudices as resources for the study (Vidich and

Lyman, 2000). I am quite aware that my arguments in this study show the

failure of Western models of development, but it is also quite possible that

my "well-intended" bracketing techniques may have created a different kind

of hegemonic discourse similar to the one I was seeking to "disconstruct."

To illustrate this point - it is quite possible that in my attempts to

deconstruct "development" as a social construct I might have been tempted

to propose an alternative model that has "hidden" hegemonic principles. In

other words disprivileging the "received" dominant paradigm and discourse

does not necessarily lead to an "emancipatory" discourse. As eluded earlier,

proposing an alternative model of development may as well be repressive to

the "masses." I have a strong conviction that any form of theoretical

framing by its very nature leads to some kind of "grand" narrative; and yet

failure of such narratives was the very reason for conducting this study.

Grassroots Advocacy

The challenges of empowerment are natural realities of

"development" work. What matters in the end is whether the quality of life

of ordinary people improves as a result of "our" actions and decisions. As

part of "civil" society, I argue that my obligations and responsibilities are

making people aware of their own potentials and what they can do to
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change their social or human condition. In this section I advance the

need for "real" solutions to "real" problems.

Part of the dilemma in grassroots advocacy is failure to understand

what motivates my behavior inside or outside the academy. Where do I

draw the line that separates my interests from the interests of the "masses"?

Schuftan (2003) has been a strong grassroots advocate for the past three

decades and yet, he is still wearisome about what he calls the "community

development dilemma." Schuftan (2003) goes on suggest that the way

forward in grassroots advocacy is being conscious of the dilemma and

negotiating the way forward by making choices that are gender and culture

sensitive. In framing the G Community Development model, I use culture

as the foundation for proposing a theory. I also use historical evidence on

success of women's voices in planning developmental projects. I also

justify why any developmental initiative that excludes women perspectives

is doomed for failure (or has reduced capacity to benefit the majority of

community members). The Shona culture still has stereotypes that overtly

lead to the oppression of women.

Another practical option for civil society willing to engage in

grassroots advocacy is being involved in the training of indigenous people

so that they are always in a position to collect data from their local
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environments and use it to inform their choices or capacity of handle

life challenges. I am strong believer in the relevance of action research

methodologies as means to sustain social change and at local levels. Action

research is a feasible solution to ownership of the development planning

process. The forming of local strategic alliances can be easily achieved

through sharing of data and pulling resources together when need arises. A

good example for pulling resources together, maybe when the community

raises money to install solar power to extend the working day for the local

clinics or schools. Sharing of information for development may also lead to

the development of appropriate technologies at grassroots level. The

assumption that the "expert" has answers to all social problems is easier to

eradicate when local knowledge is used to improve the quality of life the

majority of people in the community.

Using present social structures as means to an end. One of the major

findings of this study was that disadvantaged groups (rural indigenous

people and women) are excluded from participating in the decisions on

issues that affect their own lives (as in the case of education and training or

skills development). Grassroots advocacy is a possible avenue to alleviate

this problem. For instance, women make up a significant proportion of

voters yet, they are the most disadvantaged when it comes to holding public

office positions like governors, parliamentary seats, and heads of ministries
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and government departments. Opening dialogue on issues of this nature

at grassroots level can help sensetize the electorate on how the political

machinary operates. Communities have the capacity to select their own

representatives in all political structures rather than waiting for instructions

from the top as what is currently happening with the ruling political party in

Zimbabwe today. Consequently, rather than waiting for an ideal

environment to avail itself, communities need to organize themselves for

social change. "Civil" society can play a part in decoding the jargon that is

used in election campaigns and pieces of legislation to enable rural people

to debate on real issues and make the right choices on matters that require

public opinion.

On similar lines to using current social structures to bring about

social change, it is quite possible to use current social institutions (schools,

churches, banks) to identify means to engage local communities in capacity

building and development of appropriate technologies. Schools are good

examples of "centers of technological advancement and ilmovation" in rural

settings. I perceive schools as site of creativity and innovation. Pilot

projects and experimentation with new forms of appropriate technologies

can happen at local schools (or clinics). Students and parents can work

together on development projects that "try out" technologies from different

settings including indigenous knowledge systems.



Areas for Further Study

This study adopted a metaphysical spin in an effort to address the

general idea of how indigenous knowledge can be brought into the

mainstream academic discourse. However, the problems in rural

communities in Zimbabwe are not necessarily theoretical (or philosophical).

Most disadvantaged communities are quite aware of their needs (access to

productive land, safe drinking water, clean sources of energy, basic shelter,

education and health care) (Mararike, 1995, 1999; Moyo, 1992). I

recommend studies that reach out on what the people in disadvantaged

community perceive as possible solutions to these problems. The Zimbabwe

Congress of Trade Union (1995) alluded to lack of comprehensive data to

inform decisions on how best to address the issues of growing poverty and

social inequalities. My opinion on this is studiesneed to be conducted to

compile evidence on what the community members themselves regard as

genuine solutions to their problems. No such studies have been done in

Zimbabwe since its attainment of political independence in 1980.

On the other hand, there is need for general data about the

aspirations of community members in the next ten years or more. A lot of

studies tend to gather cross-sectional data in terms of "what is." It is time

that researchers collect data that gives a realistic picture of "what could
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be." Development planners seem to focus too much on historical trends

in order to predict the future; this kind of data tends to measure social

systems riddled with social injustices and inequalities. From my point of

view, predicting the future should not be based on erroneous data, rather it

should be based on the aspirations of members of the community. The

vision based on the cultural identities of community members cannot be

predicted through quantitative trajectories. One possible explanation for the

use of erroneous data is the over-reliance on foreign models of development

and the overlooking and neglecting of local perspectives. Related to this

argument is the idea of associating development measures to those aspects

of life that are quantifiable. Hence, future trends in development end up

being based on incomplete data set. The same problem was identified by the

International Labor Organization (1993) in terms of understanding the

needs of small enterprise development in African nations. Very little is

known in Zimbabwe about the nature of non-farm income-generating

activities of rural people. Studies need to be done on enterpreneurship needs

of rural people.

A relevant follow-up to this study would seek to find out what

indigenous people consider as key elements of development. This study

looked at Western models to development and ended up by proposing a

grassroots model. However, what would be even more interesting would be
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to use interview data and conduct several studies in different local

cultures (Shona, Ndebele, Kalanga, Chewa, Tonga and others) on how

indigenous people perceive "development." This study only went as far as

using documented evidence from official documents. Interview data from

various members of the community will probably bring out fascinating

findings about the different notions of what the "development" is and is not.

Prospects for Professional Growth and Development

This study has helped me build a solid "ethnic" identity, but most of all, I

have gained a new sense of agency in terms of grassroots advocacy. I have send

out an application to join the International Development Ethics Association

(IDEA) that was founded in David A.Crocker, Edgar Roy Ramirez and Lius

Camacho in 1987 (Crocker, 1993). One way to motivate other scholars to

conduct similar studies is to organize an IDEA chapter in Zimbabwe. I have

already acquired CD-ROM Community Development Library 2.1 for

Sustainable Development and Basic Human Needs with 1, 785 full-text

publications (http://www.humaninfo.org) as part ofmy professional

commitment to grassroots advocacy (one of the outcomes of conducting this

study.) The iniatial step is to help public and private organizations including

research institutions in Zimbabwe to acquire library resources as a means to

encourage studies in community development. This is also a possible means for

disseminating research findings in this area of study.
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GLOSSARY

Alienation A condition of social ambiguity in which an individual has lost or no
longer believes in the meaning of his or her participation in social roles (Levin
1991, P. 398).

Development is a set of practices and beliefs woven in Western culture.
Development is neither a natural process or transcultural concept that can claim
universal validity. Many languages have no equivalent term for it (Tucker, 1999).

Emic perspective is the insider's sense of community that we learn from
participating in the daily life of the people (Nash, 2001).

The world of lived reality and situation-specific meanings that constitute the
general object of investigation is thought to be constructed by social actors.
Understanding the complex world of lived experience from the point of view of
those who live it (Schwandt, 1998).

Insider perspective includes the meanings and views of the people in the group
being studied. Taking the ernic perspective also means considering questions and
issues fro study that are important to insiders. The researcher documenting the ernie
perspective must try to get inside the heads of the group members (Johnson &
Christensen, 2000)

Ethuoscience discourse is treating all cognitive systems on par as belief systems,
and refusing to recognize the usual epistemological distinctions between real
knowledge and mere local knowledge (Harding, 1997).

Ethnography studies the culturally shared, common sense perceptions of everyday
experiences (van Manen, 1990).

Etic perspective is that of the objective researcher studying a group of people. The
goal is to move beyond the perspectives of the people being studied and use social
science concepts, terms (i.e. etic terms), and procedures to describe the people and
explain their behavior. Researchers using the etic perspective also bring their
research questions from outside (e.g., issues are important based on a review of the
research literature). They tend to take an instrumental view, wanting to study the
participants in order to answer a specific question or to produce a specific product
(John & Christensen, 2000).

Indigenous people is a problematic term that appears to collectivize many distinct
populations whose experiences under imperialism have been vastly different. It
internationalizes the experiences, the issues and the struggles of some of the
world's colonized peoples. The term evolved out of the American Indian
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Movement in the 1 970s. Indigenous people are also known as "First Peoples",
"Native Peoples", "First Nations" or "People of the Land", "Aboriginals" or
"Fourth World Peoples." It is important to note that these terms are often used with
derogatory meanings derived from "Advanced Nations/Cultures" (Smith, 1999).

Modern science reinscribes the Euro centric dichotomy between the dynamic,
progressive sciences of the North and the static, historically unchanging traditional
knowledge of other cultures. Only the North carries forward the trajectory of
human history, for the cultures of the South have static, unchanging tradition.
Progressiveness is based on universality, objectivity, and rationality (Harding,
1997).

Pluralistic development also referred to as colonial pluralism that left the natives
more or less under the authority of their own indigenous leaders so long as these
leaders could be co-opted in support of the limited interests of the colonial
administration. Pluralistic development was used to rationalize segregation and
apartheid policies in Central and Southern Africa. This is the basis of marginalized
identities of indigenous communities (Vidich & Lyman, 2000).

Poverty datum line (PDL) a theoretical rather than realistic construct to gauge the
degree of absolute inability to live at minimum standard of health and decency
(Garnett, 1977).

Unhu (Ubuntu) is a concept that denotes a good human being, a well behaved and
morally upright person, characterized by qualities such as responsibility, honesty,
justice, trustworthiness, hard work, integrity, a cooperative spirit, solidarity,
hospitality, devotion to family, and the welfare of the community (Nziramasanga et
al. 1999).

Ubuntu is a tradition of relating to people for people's sake (Biko, 1978).
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