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Introduction

There are few places in the world where the welfare and quality of life of a state’s inhabitants has plummeted so precipitously as in Zimbabwe. This story is a tragic one and at the time of writing there is no clear end in sight for the Zimbabweans who are suffering violence and deprivation. Zimbabwe’s once-celebrated freedom fighter, now turned dictator, Robert Mugabe, has ignored the country’s economic collapse, the dwindling of the population due to emigration, AIDS, and cholera, and has presided over an expansion of political oppression and state violence (Holland 2008; Hill 2005; Bhebe and Ranger 2001). 

Outside of Mugabe’s ruling ZANU-PF party, there are few spaces in the public sphere in which power can be exercised. With 75 percent of Zimbabweans practicing Christianity, churches and related organizations occupy a significant part of the public domain (US Dept of State 2007; See also Ranger 2008 Mukonyora 2008; Freston 2001). ZANU-PF has co-opted some prominent clerics and religious organizations through direct bribery or scare tactics. It also has appropriated Christian rhetoric to justify its actions (Chitando 2005). But Christian organizations continue to provide essential social services and spaces in which alternatives to the ZANU-PF government can be imagined and discussed. Accordingly, this study engages with two questions which are of central concern to this volume. First, it acknowledges the deteriorating situation in Zimbabwe and asks how are religious groups providing aid to those in need? Second, it considers the ways in which religious groups can nurture peace and reconciliation. Focusing on these two areas, it is argued that religious groups have the resources to enhance human security in Zimbabwe. 
The context of this study is the obvious lack of human security in Zimbabwe. The state is failing to provide protection and basic services for its citizens. The policies of the longstanding ruling party, ZANU-PF, have directly contributed to a rapid deterioration in the quality of life since 2000. Although a power-sharing government was formed in early 2009, the state’s economy and political system are in tatters. The role of religious actors in such a situation is not preordained. Comparative studies of African states have demonstrated that religious actors choose a variety of options in such contexts, from supporting oppressive dictators, to challenging the state, to focusing on humanitarian concerns. The growth of evangelical/Pentecostal/charismatic (EPC) Christians
 in contemporary African states means that their actions are increasingly scrutinized. This study considers research claiming that EPC Christians in Africa are increasingly focused on humanitarian concerns. Then, it presents a case study of an EPC congregation in Harare, demonstrating how it is (1) providing space for new forms of action that may yield social and political change, and (2) utilizing Biblical discourses to create an opening for the re-conceptualization of power in a context of violence and hierarchical power structures. It concludes with discussion of how insights from the case study contributes to wider debates about how churches and religious organizations can enhance human security by producing aid to those in need, and nurturing peace and reconciliation.

Context: Human Security in Zimbabwe

Human security includes the ability of children, women and men to live without the experience or threat of violence. It also includes economic, political, and religious freedom, as well as access to health care and education. There are few people in Zimbabwe who live in secure conditions. 


Zimbabwe gained independence from white-run Rhodesia in 1980. At first, the white-led agricultural economy was left largely intact. Zimbabwe was the world’s second largest tobacco exporter and its food production was such that it was known as the ‘breadbasket of Africa.’ But all was not well below the surface. Exploited by colonial powers and economically isolated during Ian Smith’s rule, Zimbabwe was at the margins of the world economy. Even after independence, African nations struggled to stabilize their economies within a neo-liberal world economic order. Zimbabwe inherited a massive debt from Smith’s government (Bond and Manyanya 2002). ZANU-PF’s own economic policies were disastrous. Land re-distribution was piecemeal and the process lacked transparency (see Hill 2005, 72-73). Following close on the defeat of his referendum to amend the constitution in 2000, the ZANU-PF leader Robert Mugabe announced a new, large scale land re-distribution project which amounted to gangs of marauding youths – sometimes supported by the government and ignored by the police – ‘invading’ white-run farms. The invasions were accompanied by government-led, anti-white rhetoric that heightened tensions and led to the highly-publicized killings of some farmers. The collapse of Zimbabwe’s economy, and in particular its agricultural sector, meant that the country could no longer feed itself and relied on emergency food aid from international NGOs. Inflation spiralled out of control, so that by 2009 it was incalculable and unemployment was more than 80 percent. 


The disastrous economic situation is compounded by political oppression. The government has attempted to stifle opposition groups, a significant number of which have emerged from civil society. Members of the Movement for Democratic Change (MDC), a political party formed out of the trade union movement in 1999, have been harassed and intimidated by police and state forces. There is a lack of press freedom. Most foreign journalists are banned from the country and local independent media outlets have been harassed by the state, including raids and damage to their properties (see Hill 2005: 89ff; Bratton, Chikwana & Sithole 2005). State provision for the health and education services was all but abandoned up until the power-sharing deal of 2009, when the MDC agreed to take on these failed ministries. Mass emigration and a cholera outbreak in 2008 further worsened conditions. 

Adding to and reinforcing these problems is what Raftopoulos (2003) calls a ‘culture of violence’ within the country. This culture includes large-scale events such as the Gukurahundi massacres in Matabeleland after independence, Operation Murambatsvina - the systematic destruction of the homes of MDC voters after the 2005 elections, the violence of police against protesters, the violence against new recruits in Zimbabwe’s security forces, and the violent rhetoric of Mugabe. It is daunting for Zimbabweans to confront this culture of violence, and the overlapping and reinforcing factors that threaten their human security. These are the difficult conditions in which Zimbabwe’s Christian churches must operate.

EPC Christianity and African Politics 

The relationship between religion and politics in Africa has come under increasing scrutiny (Gifford 1995, 1998; Anderson 2005; Ellis and Ter Haar 2004; Jenkins 2006, Ranger 2008; Sanneh 2008). It is often framed in terms of the churches and their contributions (or not) to democratization (Haynes 2004). There also has been analysis of the extent that churches address the needs of the poor, or contribute to peace and reconciliation (Gifford 1998; Ranger 2008). 

The growth of EPC Christianity in sub-Saharan Africa has meant that it is being subjected to more analysis. The stereotypical picture of EPC Christianity within the developing world (including not only Africa but also Asia and Latin America) is that it is an inward-looking faith that is concerned only with the well-being of individual believers. Or else it is seen as a tool of the American Religious Right. Freston (2001) categories Gifford’s (1991) earlier work on Zimbabwe as central to this genre. Gifford (2003) remains sceptical about the role of EPC Christianity, arguing that the way in which most of these churches interpret scripture conspires to keep Africans poor and their economies underdeveloped. For him, the most significant scriptural paradigms in Africa are the ‘faith gospel’ and ‘demonic possession.’ The faith gospel ‘holds that Jesus has already won for Christians all the blessings of health and wealth; a Christian has only to claim what is his or hers by right’ (19). The ‘demonic possession’ paradigm is said to undermine human agency, ‘divert[ing] attention from a more obviously political level of analysis’ (22). Similarly, I have previously identified the two dominant characterizations of EPC Christianity in Africa as orientated towards ‘pietism’ (a focus on rewards in heaven so that people are not concerned with social or political issues) or the ‘prosperity gospel’ (similar to Gifford’s ‘faith gospel,’ Ganiel 2008a). Further, EPC Christianity has been compared unfavourably with traditional or ‘mainline’ churches, such as the Catholic, Anglican and Methodist denominations. These churches are generally thought to have made contributions to democratizations, including speaking out against colonial powers.

An important and recent contribution to the debate on the role of Christianity in Africa is Ranger’s (2008) edited volume. Chapters in this volume claim that social and political activism among EPC Christians was rare during Africa’s initial democratic revolution, but they offer fresh data that this is no longer so. This is demonstrated in the way Ranger divides Africa’s democratic history into three phases, examining the role of the Christian churches in each. The first democratic revolution consists of anti-colonial struggles for independence, in which the mainline churches are seen to have had an ambiguous role. Some churches legitimated white-led minority regimes, while others spoke out against the injustices perpetrated by such regimes. Across the continent, EPC churches usually either supported repressive regimes, or withdrew from politics. After independence, the churches that had allied themselves with those fighting for independence ostensibly enjoyed good relations with new majority rule governments. 

Within a generation, Ranger argues there was a ‘second democratic revolution,’ which consisted of challenging one-partyism and military rule. Drawing on Gifford’s edited volume on The Christian Churches and Democratization in Africa, Ranger concludes: ‘[The churches] offered the only alternative networks to those of the dominant party. Despite their complicity with the first generation of nationalist leaders, the churchmen still retained enough moral authority to act as arbiters and judges’ (2008: 13). Again, Ranger observes that much of this analysis was based on the actions of the ‘mainline’ churches. 

But EPC churches have been central to what Ranger calls the ‘third democratic revolution,’ which is about ‘the sustainability of democracy’ (15). He claims that African states are experienced by their people as weak, violent, bankrupt and immoral. This, he argues, helps explain ‘the development of an evangelical democratic culture’ (22). The participants in this culture attempt to address or circumvent the shortcomings of African states, often directly engaging with the needs of the poor, or promoting peace and reconciliation. 
This builds on earlier analysis that centred on a ‘cultural potentiality argument’ about EPC Christianity (see Freston 2001). These analyses focused on the ability of EPC Christianity to produce a voluntaristic culture where people’s participation in church congregations and other Christian institutions helped them acquire the skills necessary for democratic citizenship (Maxwell 2000, 2005a; Martin 1980, 2002; van Dijk 2003). In these cases, EPC churches were likened to early Methodism in Britain, or the churches in Alexis de Tocqueville’s America. But Freston (2001) admitted that these arguments were not grounded in much empirical analysis. Ranger’s (2008) edited volume begins to provide that, employing a country-by-country case study method. These studies reveal an EPC Christianity that is more flexible, diverse, and politically engaged than has been supposed. EPC Christians are responding in ways that are at once particular and context-specific, and at the same time rooted in wider trans-continental religious networks (see also Maxwell 2007). They are encountering crises of violence, poverty and morality, which spur them to greater participation in social and political issues (Ranger 2008: 23-28). The authors in this volume do not claim that these strands of EPC Christianity are representative or even the most prominent in any given context. But they do provide evidence that such strands exist and are having at least some impact at the micro-level. Similarly, Jenkins (2006) identifies continent-wide trends of Christian political engagement, arguing that people in the developing world identify with the difficult economic and political situations portrayed in the bible. For him, the book of James, Jesus’ parables, and the wisdom literature are especially important texts. He considers James – with its preference for the poor and its claim that faith without good deeds is dead – so important that he reproduces it, in full, in an appendix. Miller and Yamamori (2007) arrive at similar conclusions in their global survey of what they term ‘progressive Pentecostalism.’ They go so far as to claim that:

 ‘… this movement seeks a balanced approach to evangelism and social action that is modelled after Jesus’ example of not only preaching about the coming kingdom of God but also ministering to the physical needs of the people he encountered. This movement reflects the increasing maturation of Pentecostalism as it develops from being an otherworldly sect to a dominant force in reshaping global Christianity’ (212). 

For them, progressive Pentecostalism is complementing and may be replacing Liberation Theology as a vehicle for empowering people in the world’s most impoverished regions. Progressive Pentecostalism’s ideational strengths are that it tends to use imagery that is harmonious, pure and organic, and it emphasizes Jesus’ example of non-violence (214-215). Miller and Yamamori are not claiming that progressive Pentecostalism is a uniform movement that is representative on a global, continental or national level. But they are providing a perspective that balances earlier treatments of EPC Christianity, which saw it as either pietist or prosperity-orientated. 

This more recent research on EPC Christianity provides important insights on which this research builds. First, these studies demonstrate that EPC Christianity has many varieties, from pietism, to prosperity, to ‘progressive’ action. The newer focus on progressive action in the literature includes a conception of political action that is broader than challenging the state or other authoritarian structures. It also includes social action aimed at improving the lives of the poor as well as empowering people to express themselves in the public sphere. The strand with which this study engages is of this ‘progressive’ variety. The ideas and actions of these Christians potentially can have far reaching consequences for human security, especially in a context like Zimbabwe. 
EPC Christianity and Human Security in Zimbabwe
Christian organizations and congregations are among the most viable within Zimbabwe’s civil society, which has suffered the devastating effects of political oppression and the diversion of citizens’ energies to the basic task of survival. In most rural areas, the church and the school are the only public institutions (Dube 2006: 8). Mukonyora (2008a) argues that among Zimbabwean evangelicals, there are three patterns of thinking about the world. The first is that of the ‘other world Christians,’ who confirm Gifford’s observation about EPC Christianity’s pietistic tendencies. They believe that it is better to focus on the ‘world to come’ rather than on current social and political problems. The second is that of the ‘salt of the earth’ evangelicals, who are engaged in politics through overt, vocal protest or in some cases, addressing needs that are not met by the state. The third is that of those who advocate the creation of a ‘Christian state.’ For our purposes, the most significant group is the ‘salt of the earth’ evangelicals, who Mukonyora argues ‘seek to function as … “school(s) of democracy” in the sense that they emphasize Christian ideals of love, peace, and harmony and seek to oppose political injustice’ (136). Mukonyora provides examples of this group from the Zimbabwe Council of Churches (ZCC), the Evangelical Fellowship of Zimbabwe (EFZ), and the Masowe Apostles. Maxwell’s (2007) research on the Zimbabwe Assemblies of God Africa (ZAOGA) denomination, Mukonyora’s on the Masowe Apostles (2008b) and Maxwell’s (2005b) on Pentecostalism in the rural areas of Katerere analyze EPC Christianity’s potential to meet human needs and promote ‘political’ involvement, broadly conceived. They also evaluate the potential for its varieties to address the needs of the poor or promote peace and reconciliation. Mukonyora concludes on a rather tentative note: ‘If democracy is to have a chance, evangelicals and other Christians will have to find more dynamic and effective ways of turning their religious aspirations for freedom and equality into political reality’ (2008a: 160). Dube (2006) argues for the development of a grassroots, congregationally-based ‘theology of the excluded,’ but is not especially optimistic that this is currently being developed (2006: 134ff).

The case study that forms the heart of this chapter was concerned with analyzing a ‘dynamic’ and ‘effective’ example of Zimbabwean Christianity. Accordingly, I carefully selected and carried out ethnographic research on an EPC congregation in Harare, February-April 2007. This study is not meant to be representative of EPC Christianity in Zimbabwe. Rather it is meant to provide an in-depth analysis of a strand of EPC Christianity, with a view to understanding how a congregation is addressing issues related to human security at the micro-level. 
Case Study of Mount Pleasant Community Church

Most ethnographic case studies do not claim to be representative of wider trends. Rather, such studies are designed to provide detailed analyses of overlooked micro-level processes that the analyst judges to have social or political significance. This was the rationale behind my selection of Mount Pleasant Community Church (MPCC) for a case study. The following reasons were important: First, studying a congregation rather than a prominent Christian organization would provide perspectives that had been missing from much of the information that is coming out of Zimbabwe, which focuses on organizations and clerics. Second, it would reveal how laypeople were coping with Zimbabwe’s deterioration. Third, given EPC Christianity’s growth and prominence, it would demonstrate how people from a strand of that expression of Christianity were responding to the crises. The research sought to move beyond the stereotypes of pietism and prosperity. 

An Irish friend who had been living in Zimbabwe for seven years directed me to an EPC congregation that subscribed neither to pietism nor prosperity. It was located in a relatively wealthy suburb near the University of Zimbabwe, and congregants were disproportionately well educated, young (under 35), and middle class. These factors were important for the case study, because I was interested in what those people who still had some resources, could do. These factors make MPCC unusual in the Zimbabwean context.
The congregation was multicultural, with black (mostly Shona) and white congregants. The elders were an Ndebele man and a white man. Between 100-150 people attended the main Sunday morning worship service. The ethnic make up of the congregation was about 80-85 percent Shona, 10-15 percent white, and about 5 percent Ndebele, other Africans, Europeans, and others. Harare is a predominantly Shona city so this explains the high percentage of Shona. Whites were over-represented in the congregation given that they are well below one per cent of Zimbabwe’s overall population. MPCC, then, is atypical of congregations in Zimbabwe. But all of the above factors combined to make it a fruitful site for a case study. 

I used an open-ended, inductive approach to identify research questions. My methods included participant observation at worship services and prayer meetings, informal conversations, and interviews. My most basic concerns were finding out what people thought was important about their congregation and their thoughts about the future. The congregation met in some form six days a week, so I interacted with people almost daily. I conducted 18 in-depth interviews with congregants, including seven Shona, seven white Zimbabweans, two Ndebele, one white European and one from another African nation. They were divided equally between females and males. Whites were over-represented because of their preponderance in the over-40 age group. I wanted a perspective on the early days of the congregation, and most people who had been attending the congregation for a number of years were white. This is because MPCC began as a nearly all white congregation in 1997. 

The insights from the case study come from analyzing a significant process of change within MPCC, what people called ‘de-institutionalization.’ People spoke about this process in almost solely religious terms, but this does not mean that it does not have wider consequences for human security. The best way to get a handle on de-institutionalization and to understand its impact on human security is to provide a description of how the process has taken place (See also Ganiel 2008a, 2008b). 

The Process of De-Institutionalization 

People dated the start of de-institutionalization to 2002, when elders and congregants started small weekly prayer meetings. By 2005, people were meeting for prayer five days a week. People said they felt God speaking to them during this time, telling them that they were relying too much on the structures of the congregation, such as bible study groups that met during the week and events like women’s meetings and men’s breakfasts. In order to facilitate spiritual growth on a deeper level, the study groups were replaced with smaller discipleship groups. These lasted till 2006, when they were discontinued and people were encouraged to attend prayer meetings and to meet informally in homes. 

De-institutionalization also was reflected in the conduct of MPCC’s main worship service and the organization of its worship space. The weekday prayer meetings and the worship service had a distinctly free-flowing character. In my observation of the meetings, it was difficult to tell if someone was ‘in charge’ of them. A meeting would usually begin with someone reciting or reading a passage of the Bible, saying a prayer, or singing a song. That worked as a cue for another person to find a scripture, prayer or song that built on the theme developed by the previous person. This process was spontaneous, and people said that they relied on the Holy Spirit to prompt them as they shared their thoughts and feelings. The Sunday morning worship services played out in a similar way, although a worship band was present and an elder or lay leader had usually prepared a sermon. But at least the first hour of the service was given over to spontaneous prayer, worship and testimonies. Sometimes this went on for so long that the prepared sermon was never given, and a congregant shared an impromptu sermon. Elders said that this way of worshiping re-enforced the Biblical idea of the ‘priesthood of all believers’ and their own decisions to move away from fulltime, paid employment by the congregation. MPCC also made a dramatic change to the organization of the worship space. Previously, the congregation met in a high school auditorium, with chairs arranged in rows facing the band and the preaching area. Elders sat near the front. But they re-organized this space, placing the band in a corner and arranging the chairs in concentric circles, with an open space in the middle. People were free to enter this space when making their contribution to the service. Elders sat amongst the people in the circles. While a free-flowing style is typical in many charismatic churches, MPCC seemed to be taking it a step further because the elders were self-consciously decreasing their prominence at these events. This goes against a trend identified in Maxwell’s (2007) study of the charismatic ZAOGA denomination, in which some leaders of congregations assume an authoritarian style. 

When people spoke with me about de-institutionalization, they invariably framed it in ‘spiritual’ terms. They understood it as a process through which they were growing closer to God. This was because they were left on their own to relate directly to God through prayer and Bible study. They also said their deepening relationship with God allowed them to build stronger relationships, starting with others in MPCC and then moving on to people in the wider society. Because people understood de-institutionalization in spiritual terms, they did not make connections between the breakdown of institutions in Zimbabwe and changes within their own congregation, even when asked directly about this. 

The Consequences of De-Institutionalization

But when the effects of de-institutionalization are analyzed in terms of contributing to human security, it is clear that the process has provided people with the resources to respond to some of Zimbabwe’s problems. De-institutionalization has enabled this (1) through congregants’ networks with people in other non-governmental organizations (NGOs) and rural congregations, and (2) by providing people with a biblically-grounded vocabulary for expression. For example, this congregation’s participation in grassroots networks serving the poor enhanced the human security of those who received them. The discourses the congregation developed to justify their activism promoted human security by encouraging self-expression, which at least implicitly challenges the authoritarianism of the state. 
Human Security through Grassroots Networks

Some congregants said that de-institutionalization had led to an increase in the congregation’s activism, including new initiatives to care for orphans, widows, and the rural poor. To put it in the terms of this study, people recognized that the human security of their fellow citizens was threatened. Even if people did not publicly blame government policies for this, they were aware that the government was not responding to these human needs. They saw the churches, and their congregation in particular, as well-placed to take up the provision of basic services. In this process, people drew on existing networks within and outside their congregation, as well as creating new networks. People told me that the number of volunteers for service had increased, and that those who already worked or volunteered for NGOs felt more supported in their work. One woman said that in other congregations people saw ‘Christian work’ as only what their particular congregation was doing and overlooked people working for NGOs. But de-institutionalization had allowed people at MPCC to see NGO work in a new light. NGO workers were no longer under pressure to attend meetings to ‘prove’ that they were engaged in Christian work. Liberated from the tyranny of meetings, people felt energized and legitimated in the work with which they already were engaged.

I observed people from MPCC visiting orphans and widows in a high density suburb and a rural congregation. People saw this work as not only providing for people’s physical needs, but also as meeting their spiritual needs. When visiting orphans and widows, people brought food, clothing and toys to the neediest families. Then they had conversations with them, offering tips on cultivating backyard vegetable gardens or job training. They prayed with people. The woman who organized this project saw her primary role as an evangelist – one who God uses to save souls rather than to simply provide them with material sustenance. 

MPCC’s activism in the rural areas also combined elements of practical care and evangelism. MPCC identified two rural partner congregations, and they organized two types of events for them. MPCC has a number of medical doctors, so one type was a medical mission. People from MPCC would go to the rural congregation for an evening service, stay overnight, and the next day set up tents in which people could receive free medical care. There also was a tent for prayer and spiritual healing, where people from MPCC who were not doctors offered support. The other type of event combined evangelistic mission and fellowship. This involved driving to a rural congregation for an evening meal, bringing food and supplies. After the meal, people from MPCC erected a movie screen in a field, on which they projected the Jesus film, dubbed into Shona. After the film, people were encouraged to accept Jesus as their savior. The next morning, a Sunday, there was a service outside under the trees. MPCC returned to its partner congregations on at least a bi-monthly basis, hoping to sustain the relationship rather than providing one-off relief. These responses built on the strengths of people at MPCC. Not every congregation has medical doctors to organize a medical mission. But other congregations and organizations could carefully consider their people’s skills, and craft their responses accordingly. Further research is necessary to evaluate the extent and effectiveness of religious networks in Zimbabwe in responding to human needs.
Human Security through Ideas?: Biblical Discourses as ‘Political’ Discourses

These practical efforts were reinforced by what was said in the prayer and worship meetings. Through analysis of my interviews and consulting my field notes, I identified four major discursive themes which occurred during the de-institutionalization process: relationship (with God and with others), acknowledging difficulties and injustices, waiting and persevering, and serving (Ganiel 2008a). These discourses were almost always grounded in passages from the Bible. These included Old Testament prophets who condemned the rich who oppressed the poor, or Psalms that named the injustices experienced by God’s people and cried out for the Lord to do justice. The reoccurrence and repetition of these themes is significant. When giving a testimony, people often quoted something that another person had said in another meeting, thus legitimating and reinforcing it. They also drew on what they called the witness of the Holy Spirit, which conferred an extra gravity and authority to their words. Research on ‘new social movements’ has confirmed that discursive change is crucial for achieving social change, because people require new vocabularies to justify their actions (Touraine 1978, Eyerman and Jamison 1991, McAdam, McCarthy & Zald 1996, see also Ganiel 2007). In a context in which the state does not provide security and is rather a threat to its own citizens, discourses that challenge state power can help spark changes that may (eventually) enhance citizens’ security. 
In March 2007 I met with the elders and presented them with a report on my research. It identified the themes above, which they agreed were accurate. But they felt that ‘persevering’ fit better in the ‘acknowledging difficulties and injustices’ category, rather than being linked with ‘waiting.’ A detailed analysis of the content of these discursive themes is beyond the scope of this chapter, and I have begun this analysis elsewhere (Ganiel 2008a). But a few words should be said about how these discourses and the ideas behind them can be understood as broadly political. First, there was a pronounced lack of speaking directly against ZANU-PF or Mugabe. Although some congregants felt that people in their church should speak out, this was a minority view. It might then seem that the words spoken at MPCC could have no real role in promoting human security. But the ZANU-PF regime feels threatened by educated Christians to whom the gospel is a message of hope for victims of oppression. Zimbabwe has a large Christian population that is familiar with the Bible and is tolerant of religious discourses in the public sphere. The political message of these Christians has remained largely implicit, which in part explains how ZANU-PF has been able to get away with its abuses for so long. But discourses that draw on Biblical themes or stories to help people make sense of Zimbabwe’s current situation have the potential to spur people to action. This is not to say that the discourses at MPCC are the most compelling or effective that could emerge in Zimbabwe. On the other hand, these discourses provide evidence that people at the grassroots are more than capable of constructing culturally relevant and sensitive narratives. Discourses that encourage people to begin addressing basic human needs or to raise issues of peace and reconciliation in the public sphere can be seen as at least an implicit critique of the state and its inability to provide for its citizens’ human security. 
Second, the alternative conception of power that is being developed at MPCC could have implications for human security. At MPCC, de-institutionalization has meant a levelling of authority as the elders and other leaders have stepped back from prominent positions. Congregants emphasize ‘servant leadership,’ supported by the image of Jesus washing the disciples’ feet. Here, power is not wielded through violence or authoritarian laws. Rather power is linked to service by giving away time, money or possessions. In a context where political power is backed up by violence, such a model – though admittedly not widespread – at least provides an alternative example of how the exercise of power could be imagined, whether in congregations, other civil society groups, or even at the level of state politics. This argument is similar to that put forward by Freston (2001), who sees some churches in Africa as providing spaces where people, through participating in the life of their congregation, can learn skills that can be transferred to participating in democratic politics. This helps to create a culture of empowerment and self-expression that values democratization rather than submission to authority.
Conclusions 
This case study allows us to understand the micro-level process by which a Christian congregation has mobilized to provide aid to those in need, and has developed biblically-based discourses that justify its actions. There are two points about how Christian grassroots networks and ideational discourses can promote human security in Zimbabwe. First, MPCC drew on its existing networks to enhance its service to the poor, supporting people who already work for NGOs and starting new projects. But other research coming out of Zimbabwe indicates that most secular as well as Christian organizations and congregations are overstretched, responding to crises as they arise without a clear sense of mission or without the support of other groups. Documenting, evaluating and then coordinating the present range of secular and Christian social and political activism would seem to be an urgent task, so that the various organizations could work together more efficiently and effectively. There also may be a need in Zimbabwe for an umbrella organization that serves as a network point and funding distributor for civil society organizations, similar to the Community Relations Council (CRC) in Northern Ireland (Ganiel 2008d). The CRC is a secular organization funded largely by the British government, and a similar body in Zimbabwe could be either secular or religious. Currently, there is a civil society umbrella group called Crisis in Zimbabwe Coalition, which claims to represent more than 350 civil society groups in Zimbabwe and the diaspora (see www.crisiszimbabwe.org). Another prominent umbrella group, the Zimbabwe Human Rights (NGO) Forum, has 16 member organizations. It produces regular reports on human rights violations and provides legal assistance to victims of violence and torture (see www.hrforumzim.com). With proper funding and support, a group such as one of these could function as a CRC-style organization. 

Second, MPCC’s biblically-based discourses focused on service to the poor and responding to immediate needs. Other groups in Zimbabwe such as Christian Alliance have concentrated on ‘speaking out’ against the government. Both these types of discourses are important in Zimbabwe. But Christian organizations have a great deal of untapped potential when it comes to using biblical or ethical discourses to expand the social and political agenda. For example, the churches are well-placed to place issues around peace and reconciliation in the public sphere. This will be crucial for Zimbabwe’s future. In his comparative work on post-conflict contexts, Bloomfield (2003) argued that after independence, Zimbabwe failed to have a reconciliation process. He sees this as having contributed to its present collapse. Recent research by IDASA (a democracy institute based in South Africa) and the Research and Advocacy Unit (RAU) in Zimbabwe indicates that the churches are virtually the only organizations that are placing ‘reconciliation’ on the transitional justice agenda (IDASA and RAU, 2009). ‘The Zimbabwe We Want,’ a document produced by the ZCC, EFZ, and Zimbabwe Catholic Bishops Conference, is one example of how issues of peace and reconciliation have been brought to the public sphere. Other measures could include providing training on peace and reconciliation in Zimbabwe’s theological colleges, organizing studies or prayer meetings dedicated to these issues, or developing liturgies for peace and reconciliation for worship services. 

Beyond the Zimbabwean context, there are two further policy-related points. The first is that the stereotypical image of EPC Christianity in the developing world is incomplete. Rather, some EPC Christian congregations and organizations are engaged with humanitarian issues, meeting basic social needs and serving as ‘schools of democracy’. These congregations and organizations should not be ‘written off’ by their potential secular partners as too heavenly minded to be of earthly good. The second point is closely related. The existence of pietist, prosperity and progressive strands of EPC Christianity means that policy makers must recognize that the religious field is diverse and complex. Policy makers must work hard to understand the varieties of religions that are present in any given context. Especially in contexts of violence or religious pluralism, relationships between states, secular partners, and religious partners will require careful negotiation on a case-by-case basis. 
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� There are significant literatures that define and analyze evangelical, Pentecostal and charismatic Christianity, which are beyond the scope of this chapter. Recent work by Ranger (2008), Jenkins (2006), and Freston (2001) point out the historical developmental links between these expressions of Christianity, and consider them part of a broader movement. I take that broad view, conceiving EPC Christianity as having core characteristics including: an emphasis on the bible as an infallible guide to faith, an imperative to evangelize, and an emphasis on deep-felt religious experiences (conversion, speaking in tongues, etc). 
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