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person living with a postcolonial upbringing. Christianity as a metanarrative
which promotes itself to the other had a murky history in their approach. Now,
with the help of Postcolonial Biblical criticism, such promotion of the Christian
beliefs is in the spirit of attunement towards the other and engaged in a positive
engagement. With centering the narratives of the marginal, literal and postcolonial
biblical interpretation could continue in the fruitful discussion pertaining various
aspects of the Bible. This is the liberation of not just the marginal, but the
liberation for the literalists as well.
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ABSTRACT
Natan Setiawan Gultom. The Antichrist in LaHaye & Jenkins’ Left Behind and
Endo’s Silence: A Postcolonial Biblical Reading. Yogyakarta: English Language
Studies, Graduate Program. Sanata Dharma University.
This thesis investigates the origins of the Antichrist which stems from the
classical biblical account. As part of a biblical interpretation, the Antichrist is
introduced throughout the world in the literalist/classical account. Further scrutiny
in this thesis is done when one starts reading such figure using Postcolonial
Biblical Criticism. Postcolonial study within biblical criticism is in line with the
understanding that Christendom is acquiring new centers of gravity, especially in
Third World countries. These new centers are escorted by the development of
non-Western Christian theologies. Biblical reading using postcolonial lens help
readers to be critical toward his/her own theological-hermeneutical biases and
conjectures because the issue of interpretation dominance becomes the basic
importance. This thesis will investigate two novels which is put under the header
of Christian novel. Using Postcolonial Biblical Criticism, the works of Tim
LaHaye & Jerry Jenkins’ Left Behind and Shusaku Endo’s Silence configure the
Antichrist figure as an alternative from literal Western interpretation.
A colonial tendency is revealed in the Left Behind novel using this figure.
Nicolae Carpathia is the colonial other in the neo-colonial context of Europe,
Western Europe vs. Eastern Europe. In the author’s Americanized biblical
interpretation, the Antichrist as the theological and Eastern European other
becomes the major disruptor of the world. Those who embrace the ideals of
Western Europe are the only ones who can interpret political stance and activities
which will lead to the coming of the Antichrist and the world’s ending. For the
authors, the final answer towards the problem of the antichrist is the doggedness
of bowing down to American beliefs, politics, economy, and culture.
Shusaku Endo’s Silence introduces an Antichrist figure which struggles in
the liminal space of hybridity. Self-acknowledged as the oriental other, Inoue’s
main purpose of rule is to end Christianity in Japan. His suppressive strategy,
policy, and persecution towards Christians was believed to be the key ingredients
to snuff out Christianity from Japan. In turn, such oppressive stance created a
form of Christianity which deposits Japanese tradition and customs. As the
concept of kenotic Christ finds a harbor in the maternal deity of Japan, this
alternative form of Christianity becomes adjustable for the Japanese culture. The
Antichrist figure did not stop the advancement of Christianity. Christianity in its
fusion with local beliefs and culture created a new solid ground he urgently saw as
incompatible.
Postcolonial Biblical criticism promotes Christian beliefs and legends in the
spirit of attunement towards the other and engaged in a positive engagement. With
centering the narratives of the marginal, various biblical interpretation could
continue the fruitful discussion pertaining various aspects of the Bible. This is the
liberation of not only the marginal, but for the literalists as well.
Keywords: Postcolonial, biblical, hybridity, marginality, liberation.
xi
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ABSTRAK
Natan Setiawan Gultom. The Antichrist in LaHaye & Jenkins’ Left Behind and
Endo’s Silence: A Postcolonial Biblical Reading. Yogyakarta: Pasca Sarjana
Kajian Bahasa Inggris. Universitas Sanata Dharma.
Tesis ini menginvestigasi asal mula figurasi Antikristus yang secara tradisional
adalah wacana alkitabiah. Bagian dari tafsiran alkitabiah, figurasi ini diperkenalkan
ke seluruh dunia melalui wacana klasik/literalis. Penggalian lebih lanjut tesis ini
adalah penyelidikan figurasi Antikristus yang menggunakan wacana Kritik Alkitabiah
Paskakolonial. Wacana Kritik Alkitabiah Paskakolonial ini sejalan dengan
pemahaman bahwa dunia kekristenan memperoleh tafsiran baru khususnya di Dunia
Ketiga. Tafsiran baru ini dikembangkan dari pemahaman teologis Kristen yang nonBarat. Bacaan Alkitab yang menggunakan lensa paskakolonial membantu pembaca
untuk bersikap kritis terhadap bias teologis-hermeneutik masing-masing karena
dominasi dalam penafsiran menjadi pokok permasalahan. Tesis ini menyelidiki dua
novel yang masuk dalam kategori novel kristiani. Menggunakan Kritik Alkitabiah
Paskakolonial, karya Left Behind dan Silence menghadirkan figurasi Antikristus yang
alternatif dari tafsiran literal Barat.
Wacana kolonial hadir dalam Left Behind saat menyelidiki figurasi Antikristus
di dalamnya. Nicolae Carpathia adalah figurasi kolonial “the other” dalam konteks
neo-kolonialisme Eropa, Eropa Barat vs. Eropa Timur. Seturut penafsiran alkitabiah
penulis, Antikristus yang muncul adalah pihak “the other” yang secara teologis
maupun budaya, dari Eropa Timur, menjadi musuh bersama dunia. Hanya mereka
yang mempertahankan ideal Eropa Barat sanggup menafsirkan posisi dan strategi
politik yang mendatangkan si musuh tunggal dan kehancuran dunia. Bagi penulis,
jawaban atas masalah antikristus adalah sikap pantang menyerah untuk tunduk
terhadap keyakinan, sikap politik, ekonomi, dan budaya Amerika.
Shusaku Endo memperkenalkan figurasi Antikristus yang berjuang di tengah
ruang hibriditas. Tujuan utama kepemimpinannya di Jepang adalah untuk mengakhiri
ajaran Kristen di Jepang. Strategi dan kebijakannya yang menindas orang Kristen di
Jepang menjadi kunci utama untuk memurnikan Jepang dari Kekristenan. Sebaliknya,
tindakan opresif yang dilancarkan si Antikristus justru menciptakan ajaran Kristen
yang sejalan dengan tradisi dan budaya Jepang. Ketika konsep Kristus kenotik
menemukan perlindungan dalam ajaran maternal Jepang, konsep Kristen itu bisa
menyesuaikan diri dengan budaya Jepang. Figurasi Antikristus tak bisa menghentikan
laju Kekristenan di Jepang. Kekristenan yang menyatu dengan keyakinan lokal
menciptakan landasan kokoh yang awalnya dianggap tidak serasi oleh si antikristus.
Kritik Alkitabiah Paskakolonial mempromosikan keyakinan dan legenda
Kristen dalam semangat lensa “the other” dan kerja sama yang positif. Dengan
memusatkan narasi terhadap kaum marginal, tafsiran alkitabiah yang ragam dapat
menghadirkan diskusi yang menarik tentang ragam aspek dalam Alkitab. Ini
merupakan upaya untuk tak hanya memberi kebebasan kaum marginal, tetapi
memberi kebebasan kaum literalis untuk bekerja sama dengan kaum marginal.
Kata

Kunci:

paskakolonial,

alkitabiah,

xii

hibriditas,

marginal,

pembebasan.
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CHAPTER I
INTRODUCTION

A. Background of Study
Over the past decades, postcolonialism as a critical reading strategy in
literary and biblical studies have emerged as a helpful tool in giving new facets of
further development in the studies. One may not find such condition a surprise
due to the fact that more than three-quarters of the world’s population today,
whose lives and culture, have been molded by experiences of colonialism
(Ashcroft et al., 2002:1). The interest of postcolonial use in biblical studies among
biblical scholars reflects the dramatic fervor of the interdisciplinary field of
postcolonial studies. 1 The use of postcolonial study within biblical criticism is in
line with the realization that “Today the Christian faith is acquiring new centres of
gravity in Africa, Latin America and Asia, and these new centres are accompanied
by the development of non-European Christian theologies” (Moltmann,
1991:222). Within postcolonial studies, Ferry Mamahit claims the term
“postcolonial” in general refers to the multifaceted geopolitical realities that the
mid-twentieth century escorted in, especially around 1945-1950s after the great
war (World War II) and decolonialization of third world countries (2017:2).2 The

1

Many studies have been done across the globe, especially in the Global South. To name a few of
Indonesians and their studies using postcolonial biblical criticism: Mudji Soetrisno and Hendar
Putranto, Hermeneutika Pascakolonial (Yogyakarta: Kanisius, 2008); Martin L. Sinaga, Identitas
Poskolonial “Gereja Suku” dalam Masyarakat Sipil (Yogyakarta: LKiS, 2004); Gading Sianipar,
Mendefenisikan Pascakolonialisme: pengantar menuju wacana pemikiran pascakolonialisme,
dalam Hermeneutika Pascakolonial: soal identitas (Yogyakarta: Kanisius, 2004); Robertus
Wijanarko, “Poskolonialisme dan Studi Teologi,” Studia Philosopica et Theologica 8/2 (Oktober
2008), 123-33; Danang Kristiawan, “Interpretasi Alkitab Postkolonial di Asia: Belajar dari
Sugirtharajah,” Gema Teologi 33/1 (2009), 1-21; Ferry Y. Mamahit, “Postcolonial Reading of the
Bible: An Asian Evangelical Friend or Foe?” ATA Theological Consultation, (2017), 1-16.
2
Whether the correct term uses the hyphen (post-colonialism) or not (postcolonialism), it is still a
debatable term to this day. Sugirtharajah enlightens us when the former is defined as a specific

1
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main frame of the studies was the sturdy bond of the European empires
disbanding in the wake of World War II and the widespread achievement of
independence on the part of former colonies.
Kwok Pui Lan, presenting a seminar in University of Chicago, mentioned
how world Christianity, as a field, have moved away from a Euro-American
interpretation. She also provided demographics which shows the shift of the
Christian population. Kwok mentions by the year 2025, half of the Christian
population will live in Latin America and Africa, 17% of the population will
reside in Asia and only 1 out of 5 will be non-Latino Whites.3 With such
demographics and its relation to biblical studies, particularly in biblical
hermeneutics, postcolonial reading of the Bible should be highly valued. It
provides a new critical way of reading the Scripture. This newness is a criticism
toward all forms of cultural domination which embedded in the biblical texts and
in their interpretations, especially from Western scholars and perspectives.
“(Postcolonialism) facilitates new readings of scripture and of the history of the
interpretation of the scripture, helping to uncover their complex ties to empire”
(Keller et al., 2004:10).
In other words, postcolonial biblical reading has the audacity to inquire
about the authority and meaning of biblical texts, also be aware toward hegemonic
intensions within them. The reader also sharpens their blade of distinction as they
historical period after Western colonialism, but furthers the discussion to ‘a reactive discourse of
the colonized who critically interrogate the historical testimony of western hegemony and who
continue to interrogate neo-imperial tendencies after the declaration of the dependence,’ for the
latter. See, R.S. Sugirtharajah, Postcolonial Criticism and Biblical Interpretation, Oxford: Oxford
University Press, reprint 2009, 12.
3
For full content of the video, visit: The University of Chicago. “Global Christianities:
Perspectives, Methods, and Challenges Conference: Session 1, Part 1.” Online video clip.
YouTube. YouTube, 4 October 2019. https://www.youtube.com/watch?v=_tP8eGjRYbM.
Accessed on 1 February 2020.
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search for ambiguity or ambivalence of and within the religious texts. Jeremy Punt
affirmed, “at once oppressive texts-of-terror and also liberative and empowering
discourses for many today” (2003:70). Postcolonial reading carries out both the
problem and solution, weakening and strengthening the text.
Biblical reading using the postcolonial lens is most beneficial in that it will
help the reader to be critical toward his/her own theological-hermeneutical biases
and conjectures. In my personal experience, reading the Bible, interpretations of
the Bible, and biblical narratives became a fascination. As these theologicalhermeneutical reading deepens, I realize and acknowledge how the majority of it
were based on Western writers and thinkers. Non-Western writers or thinkers
pertaining these discussions were at the marginal and most of them still mimic
many Western rhetoric. It is with such circumstance the effort to liberate the voice
of the marginal pertaining biblical interpretation arise in me. The main problem
rests on the issue of interpretation dominance. For too long, the matter of
interpretation has been dominated by European theologian. These theologians
were trained in the West, under the heading of objectivity and science. The center
of Catholic theology is Rome, hence the term ‘Roman Catholic’ originated.
Protestant theology has its roots in the Reformation era and took place in the
Europe of the western church. Protestantism in the new world (North America) as
well find its origins from Europe (Moltmann, 1991:222). As Christianity
continues to heed these experts, triangular hermeneutics becomes the norm of
Bible studies. Lazare Rukundwa explains such up to bottom flow of hermeneutics,
“the Bible

provides

the

texts—the

western

biblical

experts

produce

hermeneutics—the rest of the world reads” (2008:344). This portrays “a form of
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colonization” in biblical interpretation. As still seen today, scholars and ordinary
people from Asia, Africa, [South or Latin] America do not have direct access to
biblical texts and create distinctive hermeneutics of their own. Fernando S.
Segovia differentiates these two groups:
On the one hand, those readers associated with the long imperial tradition of
the West, especially from the time of transition to high imperialism to the
present phase of neocolonialism within late imperialism – still the vast
majority of critics; on the other hand, those critics associated with the
colonies of the Western empires, what has come to be known as the ‘‘TwoThirds World,’’ now raising their voices for the first time during the present
phase of postcolonialism within late imperialism – a growing minority of
critics. (2006:41)

Western biblical scholars are still considered as the canon in the
postcolonial world. The majority of these scholars are not aware with the colonial
aspect implicated within biblical interpretation once their rhetoric is shared around
the globe including the third world. These literalists use the historical-grammatical
method in its Biblical hermeneutics. While aspects of literalism vary, two glaring
stances of this hermeneutics goes against postcolonial biblical criticism. First, this
historical-grammatical approach opens up the possibility of the metaphysic,
supernatural, and miraculous in its search of meaning within the biblical text
(Maier, 1977:17). Hence, the idea of God and his intervention in human history is
embedded within its interpretation. Second, the historical-grammatical approach
belief the concept of ultimate meaning and its universal applicability (Crapanzano
in Juzwik, 2014:337). Postcolonial criticism reversely reacts to this hegemonic
condition. Postcolonial biblical, as a descendent of the historical-critical method
which is rooted in the Enlightenment, firmly maintains its rationale in only
accepting a scientific world view which rules out a priori of events as divinely
orchestrated (Law, 2012:224). Also, the postcolonial critic pursues a deductive
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approach which eventually provide layers of various meaning for the goal of
making spaces for other voices, specifically the dispossessed and marginalized
(Aichele et al, 214:387). A growing minority of critics using postcolonial biblical
criticism in time will transform itself into a power house of ideas and praxis.
Although one could reap the benefits of postcolonial reading, mainstream
theologians vaguely recognize its use. They have accused such readings put
substantial emphasis on the socio-political and in turn lessens the value of
studying the text within their historical context (Keener, 2015:32). Postcolonial
biblical study is outlined to have left the process of exegesis (discovering meaning
by following the text) and are mingling in eisegesis (the effort of placing one’s
agenda [sosio-political or culture] into the text).4 The fear of postcolonial biblical
criticism eating away the fundamental aspects of literalism still lingers in the
minds of literalist scholars or who have no concerns pertaining the impact of
colonialism in biblical interpretation. But once reading on a par with literalism,
postcolonial biblical criticism enlightens blind spots which weren’t considered by
literal readings beforehand.
Postcolonial reading is needed as a leverage to balance out literalism and
keep things in perspective (locally) because eventually, “no one can talk about the
Bible without describing what it means to him. And when he does that, he tells the
reader as much about himself as he does about the Scriptures” (Williams,
1973:226). If interpretations are still dependent heavily on Western culture,
4

Majority of literalists create a binary opposition, pair of opposites, between exegesis and
eisegesis (ahistorical vs. historical). The traditional structure relations between the two is the
insistence exegesis portrays an objective point of view and eisegesis a subjective one. Zanardi
opens up the possibility the two functions inseparably. He provides an argument how both
“reading into” and “reading out of” plays an important role for creating an interpretation. For more
on this, see William J. Zanardi, “Fabricating Facts: How Exegesis Presupposes Eisegesis,” Journal
of Macrodynamic Analysis 3 (2003): 250-263.
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variety of local expression towards the interpretation of the Scripture remain in
the periphery and left unheard of. Postcolonial biblical criticism as one approach
in reading biblical hermeneutic will be most beneficial for all parties, not eating
anything away.
For a contemporary instance of local interpretation that benefits all parties,
the Maluku islands has a story to tell. The Maluku wars of 1999-2000 were a great
number of violent incidents which involved rivaling Muslims and Protestants in
the Maluku archipelago. On behalf of the Protestants, literalist doctrine and classic
interpretations of wordings such as “love thy neighbor” (Mat. 22:39) did not do
much to peacefully resolve the bloody conflict. Only when such wordings were
interpreted locally in the reconciliation doctrines of pela gandong, which suits the
culture of the people in Maluku, peace could finally be embraced and ended the
wars to this day. 5 A local (periphery) interpretation of the Bible was key in this
matter and become a useful study for those that might face a similar situation.
Hans Abdiel Harmakaputra claimed, “Indonesian theology has not yet
flourished as a theological discourse” (2016:174). Some Indonesian theologians
have trod these new theological landscapes, “yet the result is still far from clear”
(Harmakaputra, 2016:174). The challenges are quite arduous in creating such
theology. A main difficulty is the underlying universal functionality of this
Indonesian theology. Constructing one for a diverse and multicultural people is
“impossible … since each culture might have its own reflection” (Harmakaputra,
2016:174).

5

Extensive detail of the wars and the reconciliation doctrine of Pela Gandong, see Gary van
Klinken, “The Maluku Wars: Bringing Society Back In,” Indonesia, No. 71 (Apr., 2001), 1-26.
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If ‘Indonesian theology’ eventually does take flight, postcolonial biblical
critic for one does not desire to create another traditional teaching of the Bible or
“replacement master narrative” (Punt, 2006:67). Literalist versus another form of
literalism will not benefit anything fruitful for the long run. It will only inflame
the recurring and senseless fighting over doctrines that have been seen at great
length through history and is even still ignited today. Conversely, this postcolonial
biblical critic paves the way for readers to focus on an interplay of otherness in the
interpretative effort. Both the traditional texts (and its interpretation) and the
colonized (marginalized) are brought together and centered on the text which
enables us to find a transformation of perception. This hybridity “tries to integrate
and forge a new perspective by critically and profitably syncretizing ingredients
from both vernacular and metropolitan focuses in a process of liberation”
(Sugirtharajah, 2003:16).
In Indonesia, many biblical terminologies and its interpretation are still
read through the triangular hermeneutic lens mentioned above by Rukundwa.
Such notion put a sense of urgency in contributing a new local perception using
postcolonial biblical criticism. This study does not only benefit Indonesian
Christians, it benefits all Indonesians. A local Christian interpretation should not
be perceived only as an exclusive enterprise of and for Christians. Especially in
Indonesia, Christians is a part of their society. In a multi-faith and multi-cultural
nation, local Christian interpretation is most beneficial once discussions of the
“periphery” makes way to the center stage and introduces to the world the culture
that shapes the nation. A Christian theology based on local construct which ties
the nation together. If sufficient support from such diversity of the nation is
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available, one can have high hopes for the realization of an ‘Indonesian Theology’
category. In the effort of centering the marginal, two Christian novels will be
analyzed using postcolonial biblical criticism.
Tim Lahaye and Jerry Jenkins’ novel Left Behind: A Novel of the Earth’s
Last Days and Shisaku Endo’s Silence are the two novels of investigation. Left
Behind: A Novel of the Earth’s Last Days is the first of the dozen “Left Behind”
books—the best-selling Christian series in history (Tischler, 2009:193). This
novel is based on the author’s dispensational faith.6 A well-known definition is
noted in the Scofield Reference Bible, “A dispensation is a period of time during
which man is tested in respect of obedience to some specific revelation of the will
of God. Seven such dispensations are distinguished in Scripture” (Scofield,
1909:5). As an offspring of the historical-grammatical approach in biblical
hermeneutics, a main dispensationalist belief system is the formulation of the
world which could be separated into seven periods from the creation until the
apocalypse. The periods are: Innocency, Conscience, Civil Government,
Patriarchal Rule, Mosaic Law, Grace, and Millenium. Accordance with this belief,
this present age of ours is the Grace dispensation and the setting of the Left Behind
novel is in the Millenium dispensation. As a rewriting, this book is translated with
a specific view of biblical prophecy the authors firmly believe7 and provides a
fictional detailed narrative pertaining the end times (which the biblical account

6

For an insider view of dispensationalism, see Charles C. Ryrie, Dispensationalism Today
(Chicago: Moody Press, 1965). In relations with its description pertaining the Antichrist and the
end times, see Chapter 8, “Dispensational Eschatology”, 156-176. For an outsider view, see
Chapter 1, “Signs of the Times: The Dispensational Background of Evangelical Prophecy Belief”
of Glenn W. Shuck, Marks of the Beast: The Left Behind Novels and the Struggle for Evangelical
Identity (New York: New York University Press, 2005), 29-52.
7
These authors also took the time to map their beliefs in their nonfiction work. See, Tim Lahaye
and Jerry B. Jenkins, Are We Living in the End Times?: Current Events Foretold in Scripture …
And What They Mean. (Wheaton, IL: Tyndale House Publishers, 1999).
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does not depict). After the disappearance of many people globally and the world
lit into chaos, the remainder of people living on earth turn to one charismatic
person for help. This Romanian promises the restoration of peace and stability.
Nicolae Carpathia, in Left Behind, is the main antagonist and our focus of
investigation of the Antichrist figure in a colonial discourse. As the first
installment of the series, Left Behind: A Novel of the Earth’s Last Days introduces
the characters, including the antagonist. This first novel depicts the major chunk
of characteristic details on Nicolae Carpathia. This first novel becomes the
foundation and consistent depiction of his demeanor throughout the series. While
in Silence, two Portuguese Jesuit priests, Father Sebastien Rodrigues and Father
Francisco Garrpe, sail for Japan in search of the truth about their friend and
mentor, Father Christovao Ferreira. Ferreira was rumored to have apostatized after
tortured in “the pit.’’ The priests are also intent on strengthening the struggling
Christians of Japan who are being persecuted and killed by Japanese leaders, who
take their orders from the devious lord, Inoue. Through the eyes of the priests and
tortured laypeople, such tyrant of the people is a typology of Antichrist.
Both novels provide a wide spectrum of the Christian interpretation within
its respective story, especially with the Antichrist figure. From the outset, both
seem to have nothing in common (one is from United States, the other from
Japan). However, a closer investigative look gives light for important correlations
of both novels when seen with the lens of postcolonial biblical criticism.
B. Research Questions
In this thesis, I bring one biblical figure of the Antichrist as my topic of
study. The Antichrist is notoriously known as the opponent of Christ in the
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biblical narrative. Christians in Indonesia are handed with this figure by literalist
interpretations. It is still quite rare hearing, reading, and listening about the
Antichrist by Indonesians, in the field of theology or the layperson, other than the
mimicking of the same literal interpretation. My goal in this thesis is establishing
a local perception of this figure using postcolonial biblical criticism as the tool.
The local perception in mind is the Japanese culture as the background of the
novel Silence and, if space permits, in the Javanese perception as my own
marginality.
This thesis argues that although the study about the Antichrist figure has
foundational roots in the pre-Enlightenment age, this figure is still a relevant study
especially within the postcolonial perspectives of today. In the search of a local
interpretation of the Antichrist, I will investigate two novels that deal with such
figure and formulate the research questions as follows:
1. How does LaHaye and Jenkins’ novel, Left Behind: A Graphic Novel of
the Earth’s Last Days problematize the position of the Antichrist figure
as a colonial discourse?
2. How does Endo’s novel, Silence, positions the Antichrist figure as an
anti-colonial discourse?
As a postcolonial biblical scholar, Fernando Segovia takes into account
texts of ancient Judaism and early Christianity (the Bible) expanded their
narratives to a broader socio-cultural context in the global sphere, in or outside the
West (2006:41). Both novels of the investigation do so in their narratives. First,
through contemporary literary works, these expansions of the broader sociocultural context in both novels are seen. These contexts include the portrayals of
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the Christian faith, relationship of adherents towards God, the ambivalent
relationship between such faith and the world, the Antichrist imagery, etc. While
the socio-cultural context differs, one in the West and the other in the East, the
Christian theme is apparent in the novels.
Secondly, in terms with the Antichrist, both novels rewrite and reinterpret
this figure—that traditionally was written in the Bible—as a “surrogation”
(Diamond, 1996:2). The Antichrist is a figure which draws together cultural
stories, traditions, and political contestations. The process of this reinterpretation
serves to transform the figure into a vehicle, cultural or political, for serving the
goals of the writers. This form of rewriting and reinterpretation functions as a
surrogate for other performances. Coined by Joseph Roach, this term is defined as
a performance, textual and non-textual, that reproduces and recreates itself
because a performance embodies cultural and political contestations in which
certain cultural or political views are more privileged than others (Sarwoto,
2004:2). After untangling the complexities of the Antichrist in both novels, I
conclude the puzzle by establishing a local surrogation. As Sugirtharajah
mentioned earlier on, this effort is the integration and furnacing a new perspective
by syncretizing both the literal and the periphery for the process of liberation—the
move of marginality to the center.
C. Chapter Outline
Following this introduction, chapter two discusses the reviews of literature
which consist of related studies and related theories. The focus in this chapter is
examining the history of the Antichrist interpretation, prevalence studies that have
been conducted on the two literary texts and the concept of the Antichrist, within
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the literary texts also in other fields in comparation to this study. The second half
of chapter two is the review of the related theories. This section provides the
theoretical framework of Postcolonial Biblical Criticism and its theories for the
effort to establish a new interpretation of the Antichrist.
Chapter three is a descriptive elaboration of the Antichrist traditionally
seen in Christianity and literalism for readers who might vaguely recognize such
figure. This section is a background information before the discussion of the
novel’s analysis and the new local interpretation.
Chapter four and five is the analysis of the antichrist figure in a colonial
discourse within the novel of Left Behind, the analysis of the antichrist figure in an
anti-colonial discourse within the novel of Silence. Finally, chapter 6 concludes
this thesis.
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CHAPTER II
LITERATURE REVIEW

A. Review of Related Studies
1. Antichrist and the History of Its Interpretation
The term Antichrist has been present as long as its initial assertations in
the New Testament. Historically, the figure of the Antichrist will set immediate
thought to theological considerations due to its strong linkage with the Bible. In
the endeavor to investigate the fluidity of this figure in the postcolonial
perspective, taking a look at some reviews of related studies concerning with this
topic is the first step. The primary texts of this investigation, of the Antichrist, is
Tim Lahaye and Jerry B. Jenkins’ novel Left Behind: A Novel of the Earth’s Last
Days and Shisaku Endo’s Silence. A review of some works discussing the two
novels and other works detailing the Antichrist figure will see the depth of
discussion of this figure in its constellation of studies and how this study of mine
adds another piece to the bulk of work pertaining the Antichrist, in the Japanese
context and in brief within my local context in the conclusion.
While the concept of the Antichrist as an arch-opponent of God and his
Messiah (the Christ) is founded in both Old and New Testament, even in the
intertestamental writings (Hubbard, 1992:55), specific reference to the word
‘antichrist’ is found only in the Johannine epistles of the New Testament. The
word ‘antichrist’ appears four times in verses 1 John 2:18, 22; 4:3; and 2 John 7.
The first reference reads as such: “Children, it is the last hour; and as you have
heard that the antichrist is coming, so now many antichrists have come; therefore
we know it is the last hour” (1 Jhn. 2:18, RSV). John F. Walvoord considers this
13
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passage as the norm doctrine of the antichrist (1976:179). In Walvoord’s view, the
Apostle John was anticipating the coming of an individual who is the notorious
opponent of Jesus Christ and is anticipated by the coming of many antichrists who
have already come (1976:179). Such reading distinguishes between the final
individual antichrist and the typological antichrists who precedes the coming of
the final one. In the words of the great Bible commentator Matthew Henry, the
former is “one great one has been foretold” and the latter “there are many
harbingers and forerunners of the great one” (1991:2446).
Not all theologians affirm the coming of a personal or individual
antichrist. Preterists have doubted the notion of a single and final antichrist who
will emerge in the unknown future.8 Gary DeMar in his book End Times Fiction
suggests none of the Johannine epistles affirm the concept of the great single
antichrist. In DeMar’s view, such figure in the future is a modern doctrine based
of LaHaye’s fiction (2001:134-137) and the Bible as a whole does not support the
Antichrist as a personal being in the future (2001:140). However, Edmond Hiebert
in his reading of 1 John 2:18 identifies the antichristos (single) in contrast with
the antichristoi (plural) and the coming of the great antichrist is the same reality
as the coming of the antichrists that have already come (1991:109). Even McGinn,
with his more liberal lean on theology, confirms “The author’s [John]
transformation of Antichrist toward a collective actually within the Christian
community itself remained an important option in the subsequent history of the
Antichrist, as did his use of the term not only in the plural but also in the singular.
8

Preterists (Latin: praeter—past or beyond) interpret prophecies of the Bible as events which have
already happened. This view is divided into two camps: belief of some prophecies had come to
past (partial-preterists) and belief all had come to past (full-preterists). In terms of the antichrist,
preterism holds that all contents within the book of Revelation were already fulfilled in the 1 st
century, diminishing the concept of a great evil one in the future.
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This made it possible for most later Christians to believe in many antichrists as
well as in the single final opposer” (2003:56).
While 1 John 2:18 portrays the Antichrist in the singular and plural, 1 John
2:22, 4:3, and 2 John 7 sets the binary opposition where the antichrist(s) is the
opponent of Christ. The absolute or antithesis postcolonial stance between good
and evil is also seen beyond biblical narrative. 9 Matthew Henry states, “They [the
antichrist(s)] are the direst enemies of God” (1991:2446). From these passages
mentioned, the primary theological concept of this figure is configured. First, the
Antichrist is the individual and main antagonist in the biblical narrative who will
become the great disruptor of Christ in the coming age. Also, antichrists are the
opposers of Christ that are living in the past or present and, through their
characteristics and actions, becomes a typology of the one who will come.
Second, the antichrist in principle is anti towards Christ. Anti- here can be defined
as against Christ, the opponent and a substitute, the replacement, of Christ, or
pseudochrist (McGinn, 2000:56; Walvoord 1976:178). Both being the opponent
and the replacement of Christ are the primary features imbedded in the antichrist.
In every turn and opportunity, the Christ and the Antichrist is a binary opposition.
In the progress of history, the use of the term antichrist becomes a broad
term covering not just people but also movements against God. The fear of evil
overthrowing goodness come in varying degrees and the idea of this antagonistic
leader has preoccupied the minds of Christians throughout the ages. In such fear,
the idea of the Antichrist becomes “a convenient way of taunting their theological

9

Wilhelm Bousset in his work The Antichrist Legend (1896), have attempted to find earlier roots
pertaining the idea of the antichrist beyond the Judeo-Christian biblical narrative—way back to
Babylonian and Mesopotamian mythology. He proposes the binary opposition and battles of God
vs. Satan (or Christ vs Antichrist) is rooted from the legendary opposition of Marduk vs. Tiamat.
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or political opponents by proclaiming them to be Antichrist” (Piper, 1958:16). In
other words, inconvenience done by others toward one particular belief system
was an opportunity to call that other as the Antichrist (othering the other).
In the early development of Christianity (100-500 CE), the patristic fathers
generally uphold the mythic belief mentioned above, written by the apostles,
where the Antichrist is personal and also typological (Hubbard, 1992:56). The
opposing image of Christ’s life and deeds becomes the drive for the creation of
various texts and mystic tradition which expects the Antichrist to act, or pretend
doing, as an inverse image of Christ. However, this personal and collective evil is
exclusively fixed on the external or the non-Christian due to the experience of
Christianity which at the time was a minority, frequently persecuted and became
martyrs (McGinn, 2003:78). Within their contemporaries, the Roman empire as
the political oppressor and the Jewish community as the religious oppressor was
considered to be the other. For example, John Chrysostom (347-407 CE) in his
Homilies on 2 Thessalonians introduces the historical Caesar Nero as the
Antichrist. Nero was considered as the persecutor of the Apostle Paul and first
Christians (Malik, 2020:104-105). Irenaeus (120-202 CE), an ancient church
father, believed the Antichrist was a Jew, especially from the tribe of Dan. The
theoretical basis of this belief is from his reading of Genesis 49:17; Deuteronomy
33:22; Jeremiah 8:16; and the omission of the tribe Dan in Revelation 7:5ff.
(Hubbard, 1992:56).
Another important reading of the Antichrist legend within this age is the
Apocalypse of Peter which appears to date between 130-140 CE (Bauckham,
1985:279). In the discussion about the fig-tree of Israel, this text portrays a false
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messiah who attempts to lure Jewish-Christians away from Christ and to himself.
Those who do not follow him receive the death sentence. McGinn claims this part
of the text reflects the history of Bar-Kochba who in 133 CE killed JewishChristians who does not recognize him as the Jewish liberator and take part in his
war against the Roman empire (2003:58). In the early process of othering the
other, the patristic fathers consider the Roman empire and the Jewish people were
the first to be the external opponent. This was based on the idea that, since the
first three centuries after the Common Era, both Rome and the Jews were
complicit and responsible for the death of Christ and the persecution of his
church.
By the year 500 CE, Christianity became the dominant faith in the ancient
Roman empire. The present danger of the personal and external antichrist was still
looming during this time, but the reverse condition of Christianity which is now at
the heart of the empire gave rise for investigative attempts to emphasize a moral
and internal reading of the Antichrist. One prominent figure in this effort was
Gregory I (the Great), the bishop of Rome from 590 to 604. While believing in the
coming of a final enemy, his writing focused more on the Christian’s attentiveness
towards the Antichrist within themselves, paying careful attention especially on
self-pride and hypocrisy (McGinn, 2003:81). In his contemporary, Gregory I
argue the title of universalis pontifex (universal priest) adopted by the patriarch of
Constantinople (John the Faster) was a sign of such pride and a sign of the work
of the Antichrist (Moorhead, 2005:5). Between 500 and 1100 CE, the Antichrist
legend live between the mythic and the moral/internal reading. However, the
external and mythic mentality pertaining the coming of the final Antichrist was
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still a firm aspect as various social, political, and cultural rhetoric rise and fall.
This era as well was attuned with the legend of the Last Roman Empire in the
Revelation of Pseudo-Methodius which was tied nicely with the Antichrist legend
within the church (Western and Eastern).
In this legend which originated from the Eastern Church, the Last Roman
Emperor will come at the end of the invasion of the Arabs and before the reign of
the Antichrist (Alexander, 1978:2). While moral/internal readings of the
Antichrist were often used during this era for self-contemplation and correction,
the mythic understandings of the Antichrist which was apparent led such internal
reading to still identify external enemies of the Christian, specifically against
heretics, Jews, and the emergence of Islam (McGinn, 2003:108-109). The legend
of the Last Roman Empire was written during the Arab invasions and became a
beacon of hope for the survival of the Byzantine Empire in the East (Alexander,
1978:2). The Antichrist traditions within the church evolved not just for
understanding the characteristics of the Antichrist and othering the other, but also
in the affirmation for strong resources of Christian solidarity and action against
imaginative or real external threats of the other.
Entering the 12th century, a main discussion pertaining the Antichrist has
its ties to the power emergence of the papacy and its efforts in the Great Reform
(Gregorian Reform) initiated by Gregory VII (Cowdrey, 1998:684). This reform
was the thrust to free the church from control of lay magnates, centralized the
institution, and reformed the clerical life. Internal disputes pertaining this reform
ignited between the hardline Gregorians and those who favor a more conciliatory
stance. The Antichrist rhetoric of old became a weapon in this age to debunk
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debates from opposition as power is wide open for grabs in various fronts and
purposes during this climate full of changes within the papacy. For example,
Gregory VII condemned Guibert and portrayed him as the Antichrist in his work
Register 8.5. Guibert is the archbishop of Ravenna and he became the Antipope
Clement III, who was ordained by the German emperor, Henry IV. The retaliation
towards Gregory VII using the same symbol was done by supporters of the
German emperor, such as Cardinal Beno in his work Decree Against Hildebrand
(McGinn, 2003:121). McGinn, in his other work, Visions of the End, concluded
this time in the Western Church was “an attempt by a group of educated religious
literati to interpret the times, to support their patrons, to console their supports,
and to move men to pursue specified aims at once political and religious in
nature” (1979:32).
By the 14th century, the symbol of the Antichrist became increasingly
politized. Naming the other as Antichrist became a prominent part of various
political and religious conflicts between the papacy and magnates of Europe
(Fuller, 1995:36). For example, the long going feud between Emperor Frederick II
of the Holy Roman Empire and Pope Innocent IV. The Emperor was
excommunicated after threats of breaching the security of the Papal states. In
retaliation, Frederick II likened Innocent IV as the “great dragon who leads the
world astray (Rev. 12), the Antichrist” (McGinn, 1979:175). As the papacy gain
more and more control in both the political and religious spheres, the Antichrist
image of tyranny and persecution of the 6 th century took added features of
corruption done within the church. Within this context, the external emphasis of
the Antichrist character as a Jew or Muslim took a back seat and new forms
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appear as the Christian itself: in the clerical, fraternal, and papal (McGinn,
2003:198). These new features within the Antichrist paved the way for the
Reformation period. The Antichrist rhetoric became the primary symbolic weapon
for hate mongering in the Western world.
Dominance and power eventually gave the church difficulties internally as
schisms arise and the inquiry from all front against the papacy was more and more
pressing. From the early period of the Reformation, the Antichrist was the primary
tool for characterizing the evils of the church. For example, the English priest
John Wycliff (1384) sought support when he condemned the papal taxation as
greed with charging the friars and bishops were the agents of the Antichrist and
the pope was the Antichrist himself (Fuller, 1995:37). Also, the Reformers of the
1500s, including Martin Luther, John Calvin, and the authors of the Westminster
Confession, considered the papacy as the Antichrist. After his decisive break from
the Roman Catholic Church, Luther in his Table Talk referred the pope as “the
right antichrist” and “the conviction that the Pope is Antichrist … is a life and
death matter for the church” (Fuller, 1995:37). Accusations of the Antichrist from
the Reformers was in line with medieval theologians, such as Gregory I, who
states whoever assumed the “universal priest” position was a typological
Antichrist.
In retaliation, Roman Catholic scholars sort those who oppose the papacy
and its teachings as the Antichrist (Hubbard, 1992:56). A key figure in the counter
from the papacy was led by the Jesuit theologian Robert Bellarmine (1542-1621).
Pertaining the papal Antichrist, Bellarmine in his Third Controversy emphasized
that the papacy is not the Antichrist because the six scriptural signs in association
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with him had not yet appeared. Also, the Antichrist could not be identified with a
present institution but must be seen in a single individual in the end of world’s
history (McGinn, 2003:227). The Antichrist was an archetypal figure pivotal
toward the othering of others during the Reformation and Counter-Reformation
era. Since this term came to be used by one Christian group against another and
became very convenient in disregarding any opponents (incited division and
separation within the Church), the Reformation scholar Gottfried Seebass
concluded accurately how the term have lost any clear content dan only used
purely as a polemical generic term (McGinn, 2003:217).
In concluding this historical elaboration of the Antichrist, the concept of
an absolute human evil took many forms prior the 1500s. Within early
Christianity, the view of the Antichrist was a specific external figure to
Christianity which could be in the form of a Roman persecutor, Jewish pseudoMessiah, and much later the heretical stranger, a Muslim. However, as the time
passes, the insider dimension, both in the individual and collective, gave further
characteristic within the Antichrist legend as the deceptive and hypocritical. These
characteristics emerge when the church embraced the Augustinian concept of the
internal Antichrist where this figure is an omnipresent denial of the Christ and
such characters could be also found in any Christian. In the late Middle ages, the
internal aspect of the Antichrist was so profound it entered the clerical life of the
church, when the hypocrisy and corruption of friars, priests, and popes were
considered the most likely mode of the Antichrist’s appearance. Diverse external
and internal symbolization of the Antichrist was a process of enrichment and an
integral part of the Christian mythos. This process of creativity and enrichment
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ended as the Reformation era was knocking at the door. The Antichrist legend
which was a varied symbol of human evil thus became simple models of endless
repetition where it insisted only one form of a correct Antichrist belief. Antichrist
was no longer a person, but a force of deception and tyranny where any
ecclesiastical-political institution which seemed deceptive and tyrannical is
identified as the Antichrist. With this mode of evil, the Reformers claim the
Papacy is the Antichrist, the Papacy returned the favor, also radical branches
within Reformers called the mainline Reformers as the Antichrist. When time
came for the Enlightenment, this period further obscures the Antichrist legend. In
an era where the concept of sin is in question and poor education was the source
of evil, the validity of an ultimate human evil was diminishing. Within our
contemporaries, the Antichrist legend is persisted by a limited segment of
conservative Christians, as other forms of Christians forgot the Antichrist
altogether, and fictional writers producing accounts of a final enemy and its
depiction of evil.
2. Antichrist and Fiction
As a fiction depicting an Antichrist, Bruce David Forbes questions the
popularity of the Left Behind novels and how such popularity explains the
condition of society that is in question. In his article, Forbes argues the most
important feature is seeing the novel in a greater context of apocalyptic themes
within the American pop culture, the culture known well by LaHaye and Jenkins.
Making use of the broad themes in the American culture, not just mainstream
Christianity or conservative Christians, can establish benefit and success in its
own right. Narratives which portray the battle between good and evil are not just
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exclusive to Christian books or films. Forbes explain “Whether they portray
cosmic battles between good and evil or conflicts on a more human plane, certain
themes seem to arise repeatedly in American popular culture’s portrayals of these
struggles” (2004:23-24).
The suggested classic themes of heroic stories within the American
popular culture as mentioned by Forbes are the following: First, evil is an external
threat; Second, people live in the bipolarity of good or evil, cannot be living in
both; Third, the only solution for goodness to thrive is the annihilation of the
villain; and the last, good wins (2004:24). Even though each theme has its
exceptions, Forbes contends the themes listed is a dominant mindset in the
American pop cultures. As readers and fans emerge to proclaim the success of the
novels, complicated questions were raised: How such dominant cultural themes
are true in reality? For Christians, how does these themes fit with the basic
principles of Christian theology? Does evil lurk only from the outside and never is
within us? Are good-intended humans incapable of doing evil and vice versa? Are
we hoping for the destruction or the transformation of evil doers?
Based on Forbes’ published reviews, commentaries, and informal
conversation, three major impact are conversions, polarization, and political/social
concerns (2004:25-29). For Forbes, the authors and supporters of the novel main
drive is the lasting impact of their evangelistic opportunity for conversion
(2004:25-26). The world is portrayed in black and white polarization, either in the
side of the saved or the damned. For the political and social concerns, for some it
helps one properly interpret current events, but for others the drive to identify
human conflict will immediately put such conflict in a context of cosmic battle
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good versus evil. This is a dangerous escalation of problems and making such
political and social problems worse than it might appear. This form of
internalization is put in the forefront by the authors and thus creates imbalance,
injustice, and discrimination for those who do not live in the same belief system of
the authors. While Forbes’ article is informative in describing such discrimination
towards the other, in this thesis, I will further investigate this discrimination
within the colonial context pertaining the antichrist figuration in the novel,
especially the relationship of Carpathia as a Romanian.
The background description of the writers, the American popular culture,
and also the response of supporter plus critics provide insights and confirmation
how a theological framework within the novel evoke a colonial perspective. In
building a novel firmly based on the American culture and religious belief, the
fear of the novel, after mass distribution, becoming an instrument of building
myths, teachings, perspective, or doctrines which replaces marginality in various
parts of the world becomes a reality.10
Further evidence of injustice and discrimination in the novel and its
publication is provided by Torin Monahan. Monahan observes the novel
symbolizes the tensions and complexities of modernity. At the forefront, the novel
expresses the critique of selfish, material-driven behavior of the modern secular
world. Those who possess the insufficient degree of faith is pictured as people
living for immediate pleasures instead of futuristic eternal rewards. Eventually,
they were punished by not being raptured and forced to endure the years of
tribulation. Also, those who weren’t raptured or willingly adhere themselves with
10

An elaborative and balanced information discussing American culture and its relationship to
imperialism, see Claude-Jean Bertrand, “American Cultural Imperialism—A Myth?” American
Studies International, Vol. 25, No. 1 (April 1987), 46-60.
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the Antichrist, were living for present wealth and riches. They also demonstrate
extreme hostility towards Christians.
The beast is a traditional reference to the Antichrist which has its roots in
Revelation 13. Monahan contends there are multiple beasts being marketed
through the novel. First, the beast in the character of the Antichrist. This
Antichrist has the upper hand in technologies of identification and domination.
Second, the beast in the fear of the apocalypse. In other words, religious tolerance
is dismissed and the anticipation of imminent suffering for non-Christians. The
final beast is the millennial capitalist worldview of neoliberal rules and policies,
globalized economies, and individual responsibility (Monahan, 2008:817). In the
complexity of modernism, the writers of the novel aim for more power and
control over the masses through their beast’s described by Monahan.
Monahan furthers the complexities on how the novel and its beasts
becomes a firm means of power grabbing effort. After exposure of thematic areas
and strong ties with capitalistic economy, consumption, and control, Monahan
concludes a religious based industry is created where saving soul is the key
concern yet corporate centralization, niche-market colonialization and mass
distribution becomes the primary platform for the narrative to be marketed and
embraced. One major criterion is the novel was brought to the scene by a
dominant conservative belief and its political implications which benefit upon the
fears of instability of the modern world. As a solution, the narrative provides a
unifying (international) message of clear-cut symbols of good and evil (Urban in
Mohanan, 2008:827). In the relationship with the effort of more power grabbing,
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this thesis will give further analysis how the novel is a tool for neo-colonialism
and how the antichrist figure is portrayed within such colonialist reading.
In support of defining the Antichrist in Left Behind, Norman Cary provides
Jesus figures as the binary opposite of the antichrist. Norman Cary discusses the
Jesus figure in literature based on Theodore Ziolkowski’s work Fictional
Transfigurations of Jesus. Fictional characters resembling Jesus are presented by
word or deed and bear a salutary or moral message (Cary, 1991:39). Cary
considers Jesus figures and their attending characters in six postcolonial novels
outside of Europe and the U.S. In its application, postcolonial authors respond to
the religion brought by the missionaries and colonists. These authors use the
countering and mimicking strategy towards the Euroamericentric Christian story.
The novelists in Cary’s article adapt the most fundamental aspect of such
strategies. All subvert and replace the central figure, Christ, which they portray
and replace with hybridized figures. These postcolonial figures are interpreted in
terms of the religion and culture sought to be supplanted by Europeans.
In the effort for searching the hybridized figure of Christ, the setting of
three novels are configured in countries of Australia, Paraguay, and Jamaica.
Riders in the Chariot was written by the Nobel Laureate Patrick White, Son of
Man was written by Augusto Roa Bastos, and the Jamaican Roger Mais wrote
Brother Man. Even though these countries have adopted a Christian worldview, a
non-Christian tension associated with the culture and political aspirations of a
native and non-European population continues to thrive. The last two novels are
from countries where Christianity lives as a minority. Even though living in the
marginal, a Christian tension as a form of the other continue to mingle with the
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local culture. Shusaku Endo, a Japanese Roman Catholic, imports a European
Jesus figure into the secularized Japan society, thus the Jesus figure is viewed
through Japanese eyes. The Egyptian novelist presents a Jesus figure as a salvific
figure in the prophetic monotheisms which culminate in Islam. Within this liminal
space, the Jesus figure is also depicted as the modern scientist and hero.
In the case of Endo, he is a Japanese who embraced Roman Catholicism
since boyhood. Thus, the ambivalence within him is the tension between the
cultures of the Oriental and the Christian West. Wonderful Fool is his attempt to
introduce a Jesus figure from Roman Catholic France into modern Japan. In the
effort of hybridization, Endo felt a Jesus figure from outside of Japan was
necessary. The notion of an all-powerful transcendent deity seemed alienating to
non-Christian Japanese. The fundamental difference between man and deity in the
Japanese belief system is not recognized (Mathy in Cary, 1991:49). Gaston
Napoleon is the Jesus figure in Wonderful Fool. He is a descendant of the emperor
of France, but the downside of his nobility, he’s also a horrid, obstinate, and
absurd man. In a Buddhistic cultural background that visions human suffering and
compassion, Endo portrays a Jesus that can make sense as an empathetic failure,
far from a triumphant deliverer (1991:50).
Having established a hybridized figure of Christ, a look at the classical
figure of Christ remains beneficial. In the effort to explore the Antichrist figure,
the classical portrayal of the Christ figure provides important clues. Traditionally,
a form of binary opposition towards the Antichrist figure is appropriated with the
Christ figure, where Christ is set as the self and the Antichrist as the other
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(Warren, 2012:173).11 In such binary opposites, the Christ figure has a role in
identifying the figures of the Antichrist. Entering a world of hybridization, the
article also portrays the Christ figure in a postcolonial perspective where for one a
re-reading and re-evaluation of the classical and colonial perspectives are
approachable and provide a fluidity in the interpretations of Christ and the
Antichrist within this perspective.
Furthermore, in the proses of hybridization, Emi Mase-Hasegawa took the
challenge of interpreting the relationship between western and Japanese religious,
theological and philosophical thought. As a theologian, Mase-Hasegawa received
her academic training in Europe, but fits the description as a Japanese Christian
who could provide new perspectives of fused western-eastern dialectics of faith
for the readers of Endo’s novels. In her paramount work, Christ in Japanese
Culture, the new perspectives she brought forward details the background and the
difficult problems of Christian inculturation in Japan based on Endo’s literary
works such as Silence, The Samurai, and Deep River.
In her analysis, she explained vividly the Japanese religious history which
is the foundation of the cultural setting of Endo’s work. The significance of basic
Shinto in the heart of the entire culture is grounded in all of Endo’s work where it
was well nurtured while at the same time challenged by philosophical and
religious inquiries of the West. Starting from the details pertaining the Japanese
Religio-Cultural context, she then continue with Endo’s approach to Christianity.
Within this approach focus pertaining Endo’s image of Christ becomes a priority
11

An interplay of opposing forces is depicted here. The classical account of binary opposition in
the Hebrew Bible (Torah [Old Testament for Christians]) is God versus Satan. The continuation or
further description of these opposing forces is seen in the New Testament. God came to the world
in the flesh through the person of Christ and the mimicking of the similar actions done of Satan but
unleashing himself in the flesh of the Antichrist.
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and its transformed image of Christ which could fit the inculturation process
which could be recognized by the Japanese culture and people.
As Christ was transformed over time, Mase-Hasegawa observed how
Endo’s Christ is aligned with the non-triumphalist theology (2008: 127). This is
the Christ which identifies himself exclusively with the helpless, the poor, and
maternal characteristics of Japanese realities at the time, differing its focus from
the Western Church-centered Christianity. Such transformation of Christ creates a
gateway of transformation towards other identities within Endo’s work who was
quite sure Christianity has no place in Japan. This piece of work by MaseHasegawa becomes a breakthrough since it is capable to open up interreligious
dialog and rethinking religious pluralism in the perspective of searching harmony
in diversity. This is the drive of moving away from a climate of colonial tendency
which favors only the absolutes to a reconciliatory one within a liminal space.
In the theological discussion about the Antichrist, Giuseppe Fornari gives
a thorough traditional biblical discussion on this matter. He gives a vivid
information of the Antichrist from early Christianity until interpretations of the
modern. He also investigates the Antichrist figure as the imitation of Christ. As
with my opinion mentioned earlier on the binary relations of Christ and the
Antichrist, the aping of Christ is a prominent feature of the Antichrist but Fornari
emphasized how he misses out on Christ’s most outstanding characteristic—the
revelation and defense of the victims because of man’s violence. The article
further discusses the Antichrist in the relationship with violence in the totalitarian
format of power, as seen in the world past and present (2010:66).
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In the analysis pertaining the Antichrist and its relationship with
totalitarian power, the main argument of Fornari’s article is the diagnose of the
antichrist relationship to the contemporary world. With Hannah Arendt’s analysis,
totalitarianism represents the most important and incisive part of the antichrist
figure (2010:66-77). Such figuration, when seen in contemporary political
thought, might lead the way of seeing how the Antichrist figure is not seen just
historically or biblically, but also in its relationship with postcolonial perspectives
within contemporary discussions.
With the related studies discussed above, various discussions pertaining to
the Antichrist figure within the arguments of each author is presented. For Forbes,
the super heroic theme (good vs. evil) of the American pop culture has paved a
smooth way for the popularity of apocalyptic fiction, where the Antichrist is the
supreme antagonist, such as seen in Nicolae Carpathia in Left Behind, Jacque
Catroux in Dan Betzer’s Beast (1985), Mark Beaulieu in Pat Robertson’s The End
of the Age (1995), Christopher Goodman in James BeauSeigneur’s The Christ
Clone Trilogy (1998), etc., and eventually annihilated by its oppositional figure.
Still with its popularity, Monahan contends the Antichrist figure (one of his three
“beasts”), backed with the millennial capitalist mindset as project of dominance,
will sharpen polarities in the society and create a new form of dominance. Cary
argues on the Christ figure in postcolonial novels and its ambivalences portrayed
in various non-Western contexts, such as in Endo’s work, Wonderful Fool. As a
binary opposition of the Antichrist, the description of Christ builds a firm basis in
the creation of an Antichrist figure. For Mase-Hasegawa, the transformation of
Christ has the capacity to transform other dimensions of figures and Christian
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constructs which is attuned to the local culture and setting. Reading through
theology and history, Fornari portrays the Antichrist as an opposing force and
readily initiate the totalitarian stance in effort to gain supreme power and
dominance.
Bernard McGinn claims the Antichrist has become a fascinating figure for
the last 2.000 years. Even though the Antichrist was traditionally discussed and
debated in theological and Christian circles, it does enter modern literature in the
past century. As Christendom agree in its acknowledgement of how this figure is
the opposition of goodness, most writings (theological) portray the repetitive
nature of the Antichrist written in the Bible (McGinn, 2000:262). As traditional
writings of the Antichrist adhere to the biblical account, the literary Antichrist is
most significant in its creative effort to understand evil and its motivation in the
hearts of humans. Both believers and non-believers take part in creating fictional
novels which portray the Antichrist. For some, such portrayal presents a message
of conviction on how their Antichrist is in line with theological truths. For others,
the Antichrist in their fiction was useful for revealing the nature and problem of
evil within the human condition (2000:263). Within the effort to align a construct
with theological truth and configuring the problem of evil, the literary Antichrist
adds the complexity of studying the Antichrist figure. In other words, two points
need mentioning pertaining the literary Antichrist. First, the portrayal of the
Antichrist still upholds the traditional theological bearings. Second, in the
agreement of this figure as a portrait of evil, novelists and writers focus on the
problem or construction of evil as the creative exploration of the Antichrist within
their respective works.
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One important witness of the Antichrist legend within the literary
treatment is found in the writing of Vladimir Solovyov (1853-1900). This Russian
philosopher wrote Three Conversations: War, Progress, and the End of History,
Including a Short Story of the Antichrist (1900). For Solovyov, the Antichrist is
the investigation of the nature of evil itself, not a specific identification with any
contemporary perversion of Christianity during his life. The nature of evil is
centered in death and deception. Pertaining death, Solovyov mentions “Our
remedy is one: actual resurrection … If death is more powerful than mortal life,
resurrection to eternal life is even more powerful than both of them” (Bakshy,
1915:165). In the process leading to death, deception is a distinctive trait of the
Antichrist. Bakshy confirms build in the flesh, the Antichrist, unlike the devil,
possess the capacity to command and perform or refuse to perform good
(1915:190-193). In the investigation of the Antichrist using psychological and
theological meanings, Solovyov made creative advances pertaining the Antichrist
legend as many after him follow his footsteps.
In adding an analysis to the bulk of work pertaining the Antichrist, I base
my study by focusing on the reinterpreting of the Antichrist figuration within a
postcolonial biblical surrogation. This is a rewriting and reinterpretation in which
certain cultural or political views are more privileged than others. I intend to
center the marginal and establish a local perception of this figure using
postcolonial biblical criticism. After observing the biblical text, literalist claims,
and embracing the postcolonial discourse, I seek a local Antichrist figure which
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can initiate global interaction which liberates the oppressed as well as the
oppressors in the fictional story.12
B. Review of Related Theories
For the analysis of the novels in investigation, two related theories become
the main tools of dissection. Firstly, Postcolonial Biblical Criticism functions as
the academic discipline within religious thought for the examination, critique, and
negotiation pertaining structures of power and dominant systems. Second, as an
extension of power and mastery discourse, the European Other functions to
examine and critique the structures of power and dominant system within Europe
itself. The description of both theories is elaborated below.
1. Postcolonial Biblical Criticism
As this research focuses the Antichrist as a primary figure, the traditional
biblical terminology/imagery and its relationship with postcolonial theory plays a
major role. In its inception, postcolonial theory argues that human beings are
confined in history and much of human life is affected mostly by the sociopolitical, economic, and cultural dilemmas. Human relations are tangled within
the continuing tensions or struggles between the binaries. The continuing tensions
or struggles can also be applied in the reading of the Bible or narratives with
biblical themes. Thus, the relationship between postcolonialism and biblical
studies could intersect one another. This turns out to be the biblical search in the

12

The local perception of my study is the Indonesian context, in the effort of contributing a
thought in “Indonesian Theology”. Because the Indonesian context diverse vastly, I specify this
study within the Javanese context. With the upmost respect to various ethnic groups which form
my identity on a par with Java (Toba, Sunda, and Minahasa), the relevance of Javanese context
outweighs the rest in me. I was born and raised in Yogyakarta. I am most attuned to the Javanese
moral codes, vernacular, and culture as a whole in comparation with the others. In short, Java is
my home.
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relations of the powerful and the powerless, the oppressor and the oppressed, and
the colonizer and the colonized.
With many definitions provided by various scholars, I find David
Bradnick’s understanding of Postcolonial Theology (biblical criticism) quite
profound:
Postcolonial theology is an academic discipline within religious thought
whereby structures of power, dominant systems, and embedded ideologies
are examined, critiqued, and negotiated in order to make social
transformations that recognize and validate the perspectives of marginalized
peoples, cultures, and identities. (Bradnick, 2011)

Postcolonial studies gained recognition in literary and cultural studies, eventually
much later in biblical studies, since the ever-defining moment of Edward Said’s
critique of western constructions of the Orient in his book Orientalism (1978).
Postcolonial biblical criticism takes its roots from postcolonial theory.
Sugirtharajah coined the postcolonial biblical criticism as its primary aim of the
study is to situate colonialism at the center of biblical interpretation (2006:17).
With the similar definition pertaining postcolonial theology, for the sake of
consistency with the thesis title and the field of literary criticism in English
literature, I will use the term postcolonial biblical criticism in line with
Sugirtharajah. In its inception, postcolonial theory argues that human beings are
confined in history and much of human life is affected by the socio-political,
economic, and cultural dilemmas. Human relations are tangled within the
continuing tensions or struggles between the binaries. This becomes the classic
account of postcolonialism—the powerful and the powerless, the colonizer and
the colonized, the occident and the orient, etc. A brief elaboration of
postcolonialism biblical criticism came to place is needed.
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Bearing in mind New Testament passages such as Matthew 28-19:20,
Mark 16:15, Luke 9:2, 2 Timothy 4:2, etc., Christianity is a religion that promotes
itself towards the other. In other words, this form of religion has missionary duty.
One can affirm the duty to spread the Gospel of Christ and making every nation as
Jesus’ disciples is a foundational principle within Christianity. The project of
doing so is none other than the works of evangelism itself. It became a Christian
duty to uphold the works of evangelism for everyone they see and meet
(Schnabel, 2008:22). As a belief based on missions, Christianity grew from city to
city and nation to nation. The process of missionary work started from Jerusalem
to Europe. After Europe, the work spread across Africa, Asia, America, etc.
Historians, anthropologists, culture researchers, or missionaries continue
to debate whether or not Christianity has ties with colonialism. Having established
the relationship between these studies, postcolonial study takes a front row seat
pertaining the matter. At the heart of colonialism, conquest of new land and its
indigenous people became the goal of colonizing power. The perspectives on this
debate are a colorful spectrum of ideas, but the extreme binary is obvious where
Christianity, and its Bible, is viewed as the religious arm of colonialism. The
argument is Christianity and colonialism have the same mission and have
complemented each other while working side by side. This is considered as the
complicity of biblical ideas in colonialism for improving the non-civilized and
non-European world. Missionaries converted the pagans into Christians at the
same time colonizers alter the primitive into the civilized. The advances of
colonialism incited the expansion of missionary activities (Loomba, 2005:100).
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The similarities seem to mold a solid union between the two and the complicity
became complete.
Provided that a union between Christianity and colonialism came to be, a
look to Europe as the center of both practices is required. Through the
advancement of knowledge and industrial development in the West, Europe
eventually could not feed itself the necessities that have made them the central
figure of authority and civilization. To this effect, colonialism was a solution in
providing the means to maintain the greatness of Europe. Eventually, European
nations compete and colonize to supply their needs and spread their authority. All
methods of colonization were met during the colonial age of the nineteenth
century, a direct vulgar military oppression and an indirect process of civilizing
the colonizers. All the while, evangelical work does not stop in the era of
colonialism. In the process of the indirect process of civilizing the colonizers, the
colonists took the opportunity to impose the works of missionary work for their
personal gain. Eventually Christianity became the means to civilize the primitives
during the colonial era (Guth, 1981:549). During this age, Christianity became a
dominant culture that united Europeans and its colonial agenda. In the face of
wealth and power, Christianity lost its religious belief and became a construct for
the colonial drive in far and foreign places.
Moreover, the complicity of the two gave relevance on the importance of
postcolonial studies. Said mentioned how Christianity became the theological
reference to support the centrality of these civilized society of Europe and
promote the nativity of colonized people (1978:58). Through his reading of Said,
Bradnick proposed how orientalism is a secular discourse that initially derived
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from Christianity (Bradnick, 2011). Orientalism was the colonial view to define
the non-European as the uncivilized, irrational, and exotic that is a striking
comparison (binary opposition) of the West, which were civilized, rational, and
have embraced modern beliefs (Said, 1978:18). In the hands of the colonizers,
Christianity and the Bible became the strategic tool of colonizing and suppressing
towards the natives, where natives are silenced and incapable of speaking for
themselves (Lazarus 2004: 9).
Through such complicity, Christianity gained the notorious reputation as
synonymous with colonialism.13 In time, examiners of such complicity start
asking questions on Christianity’s conduct towards the other in various degrees.
Ashcroft claims Christianity has a role of using indirect methods to suppress and
dominate, just like the colonizers. With Christian missions building and providing
schools, hospitals, and churches, the effort is done to create a colonial perspective
so the natives will stay silent and be submissive (Ashcroft et.al, 2007:127). Not
just with material and visual conveniences, Christianity and its teachings from the
Bible can be an ideological instrument in building myths, teachings, perspective,
or doctrines that will shackle the colonized to submission (Loomba, 2005:32-33).
As an extension of this shackling, biblical teachings in time become the rule of the
land, replacing native rules and regulations. Authenticity only belonged to biblical
narratives, where local and traditional artefacts of the natives are considered
superstition (Surghitarajah, 2005:62-63). In its relation to the government and
13

To degrade all efforts originated from foreign missionaries as evil is misleading. There are also
positives that have brought new meaningful value for local churches. But in the contemporary
context, negative aspects still need to be addressed. The question of relations and contributions of
the local church toward the general society in a nation is one example that cries for solution. While
seeing important strides for negotiation have been implemented, the biggest challenge still facing
the various branches of Protestant churches in Indonesia is its reluctance of social engagement
through politics and dealing relations with other faith traditions, most considerably the Muslims.
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power, Christianity can be favored as the religion which becomes the standard
ideological apparatus to dominate the mass. This ideological apparatus is the
representation of imaginary inter-individual or inter-group relation that is drawn
in real conditions. The goal of the imaginary relation is control of the other
(Althusser, 2001:1484).
Although colonialism have been toppled, its negative impacts remain
alive. Not all people in the free and independent nations tasted the open air of
liberation, especially those living in areas affected by negative legacies of
colonialism such as Africa, Latin America, Southeast Asia, Oceania and other
parts of the globe. Some nations or countries carry on their burden of history, lost
their cultural identity, under developed, and are struggling with “the residues of
colonization,”—this includes poverty, malnutrition, infant and mother high death
rate, lack of education, corruption, coups and political instability, religious
conflict, bloodshed and many other predicaments (Hamadi, 2014). There is a thick
red line of colonial hegemonic chaos that moves from colonization to
decolonization and the thrust of (re or neo)-colonization. This has been the focus
of the writings of Said-Spivak-Bhabha, who used postcolonialism as a reading
strategy or a condition of being in cultural and, most of all, literary studies,
especially for investigating and exposing the link between knowledge and power
in the production of the texts from the West.
Said affirms how Western imperialism and colonialism was still
unwaveringly conducted by the end of the colonial age and through the postcolonial era.14 Just like in Exodus, after the Israelites’ physical liberation from
14

A common misleading argument professes the basis of postcolonialism studies was built on the
presumption that colonialism has in fact ended for good. See Catherine Keller, Michael Nausner,

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

39

Egypt but were still enslaved in their thinking and conduct as they journey to their
promise land, colonial hegemonic power still had a profound impact in the daily
life of the colonized. This was certainly the case through various literatures (Said,
1978). Power relations between the colonizers and the colonized was unbalanced.
In the process of finding negotiation between the two, the latter practiced mimicry
(Bhabha, 1994:86). But such actions did little to alter the unbalanced condition.
Spivak notes how the colonized are in a position of the ‘subaltern’ and being in
such position poses no threat whatsoever towards the hegemonic system which
continue to suppress the colonized (1988:271-273). Creating an alternative space
in channeling their voice was an option. Bhabha claims hybridity has the capacity
to rattle the colonial power relation, especially by subversive identity
(1994:112).15
Decolonialization in the 20th century, especially in the field of national
rehabilitation, mostly failed because continued impact of colonialism hindered
local cultural identities to revitalize (Bradnick, 2011). After the spread of
Christianity to many countries—with the helping hand of Western colonialism—
and decolonialization, local churches have been left with a difficult situation
pertaining the issue of identity. This is also the difficulty facing Indonesian
churches. In the colonial days, theology in general favored the preservation of
colonizer’s status quo and such theology might have dominated the Indonesian

and Mayra Rivera, ‘Introduction: Alien/nation, liberation, and the postcolonial underground’, in:
Catherine Keller, Michael Nausner and Mayra Rivera (eds.), Postcolonial Theologies: Divinity
and Empire, St. Louis: Chalice Press, 2004, 5.
15
This hybridity of Bhabha is not just the syncretic fusion of two distinct cultures. Bhabha’s
hybridity has the Derridean savor where cultures are themselves simultaneously constituted and
deconstructed. In the fusion process, an in-between space is created (Third Space). The identity of
any system (cultural) only emerges as an effect due to its differences, but the unlimited openended (adaptable) differential network within any culture is situated drastically and inevitably
destabilizes its identity while at the same time produces it.
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churches to this day. In the midst of this identity crisis, Kwok raised an important
question which is very paradigmatic for postcolonial biblical critic:
“How is it possible for the formerly colonized, oppressed, subjugated
subaltern to transform the symbol of Christ—a symbol that has been used to
justify colonization and domination—into a symbol that affirms life, dignity,
and freedom?” (Kwok, 2005:168).

With such an impactful question, she herself provides the illuminating answer,
“the task of a critical theologian is not so much to provide answers, but to raise
new questions that have not been asked before or to point to new avenues of
thought that may have been overlooked or suppressed” (2005:169). Through
postcolonial biblical criticism, the effort to minimalize blind spots untouched or
unnoticed by literalists, by centering the marginal, is the means to liberate all
parties especially in dealing with theology.
In her work, Postcolonial Imagination & Feminist Theology, Kwok took
the time to consider how the concept of hybridity is essential within postcolonial
biblical criticism (2005:171-174). As the central figure of Christianity, Kwok
considers Christ was constructed as a hybrid and in such condition enables
Christianity to flourish in various cultures and contexts (2005:182). This
eventually emerges as a trend entering the late 20th century and is especially done
in Christology, a primary field in theology. As quoted in the introductory chapter,
Sugirtharajah defines this hybridity as the integration and forging a new
perspective by critically and syncretizing ingredients from the vernacular and
metropolitan focus in a process of liberation. 16 Within this context of liberation,
the emergence of postcolonial biblical criticism focuses the colonized “other” no
longer at the margins, but at the center of interpretation. And conversely, the
In the field of Christology, Sugirtharajah’s recent work has elaborated such use of hybridity in
reclaiming the Jesus figure within various Asian contexts. See R. S. Sugirtharajah, Jesus in Asia,
Cambridge: Harvard University Press, 2018.
16
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literalist categories are challenged through positive engagement (Keller et al.
2004:9). This new criticism identifies differences and permits multiplicity of
interpretations. This determination is to achieve a reciprocal exchange of
perspective from all voices.17 This postcolonial biblical criticism ultimately
benefits all parties because it “effectively became a reconciliatory rather than a
critical, anti-colonialist category” (Lazarus, 2004:76).
The two-step process of Postcolonial Biblical Criticism is the hallmark of
this theory. Referring back to Bradnick’s definition above, one can conclude the
purpose of this particular biblical criticism. First, to critique hegemonic ideologies
making absolutist claims. This is the process of analyzing the biblical narrative
from what Sugirtharajah calls their “colonial entanglement”—the investigation of
colonial intentions within the content/production of the narrative. Second, to
provide legitimate alternative theological considerations. As seen above, Bradnick
merged the two goals of Sugirtharajah after the critique of hegemonic ideologies.
This second process is the rereading biblical narrative from the concerns within
postcolonial perspective by reflecting on postcolonial circumstances such as
hybridity, double or multiple identities (Sugirtharajah 2001:252-253).
In the process of compiling this thesis, the term liberation theology
emerges from time to time during my investigation. So, just how similar is this
liberation theology to postcolonial biblical theology? At the surface of the matter,
both stream of study does look similar to each other. Undoubtedly, both deal with
the Bible and biblical narratives. However, their relationship does not stop there.
See Daniel J. Martino, “Postcolonial Biblical Hermeneutics: Interpreting with a Genuine
Attunement to Otherness,” Analecta Hermeneutica, Vol. 4, (2012). Martino contend for ways
which otherness can be received and embraced through the interpretative dynamic in showing
positive ramifications as guided by concerns of religious and theological discourse within the
global context.
17

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

42

In elaborating the relationship between postcolonial biblical theology and
liberation theology, I look to Mark Maddix in his discussion of postcolonial
studies in Christian education. Maddix categorized three different streams of study
under the header of postcolonial studies: liberation theology, feminist theology,
and postcolonial hermeneutics (biblical criticism).
In his argument of the importance to embrace postcolonialism for
Christian education in the future, Mark Maddix claimed contemporary scholarship
in biblical studies has challenged the Western interpretation. These scholarships
now focus the interpretation of biblical studies within a specific context. By
specific, Maddix was referring to postcolonial studies (Maddix, 2018). These
studies in general was the “critical enterprise aimed at unmasking the link
between idea and power, which lies behind Western theories of learning”
(Sugirtharajah, 2003:15).
Liberation theology has a longer history as a field of study, where
postcolonial biblical criticism is considered relatively new.18 Some claim
liberation theology emerged not merely as a scholarly work as the ‘intellectual
movement’ of postcolonial biblical studies (Robert, 2009:95). But, the inception
of the liberation cause through the seminal work of the Peruvian priest Gustavo
Gutiérrez (A Theology of Liberation, 1973) was no less than scholarly. The
original book was written in Spanish in 1971. The famous phrase which
developed the manifesto for liberation theology was the “commitment to the poor
as the first act, and theology as a reflection that follows the commitment for

18

The start of Liberation theology was circa the time of the postcolonial discourse awakening as a
secular study in the 1960s. The start of postcolonial biblical studies, as a subset of the postcolonial
discourse, was with Laura E. Donaldson in 1996 and The Postcolonial Bible written by
Sugirtharajah in 1998 (Maddix, 2018:485).
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liberation is the second act” (Gutiérrez, 1973:9). Gutiérrez questions the classical
form of working theology where the sequence was firstly thinking and speaking
theology and secondly its application in the life of the church and society. The
pinnacle of liberation theology was Christian faith as a praxis and commitment to
the poor. The phrase “preferential option for the poor,” became the slogan for
liberation theology.
While both try to unmask the link between idea and power of Western
hegemony, this preferential option for the poor eventually became an exclusive
hermeneutic for liberation theology. In terms of this exclusivity, Moore and
Segovia set the two studies in different focus of interpretation and analysis since
postcolonial biblical criticism is defined:
“relinquishes the center focus on economics and the universal plight to the
poor … for a focus on the local, the indigenous, the ethnic, and culturally
contingent, with the aim of recovering, reasserting, and reinscribing
identities, cultures, and traditions that colonial Christianity had erased,
suppressed, or pronounced ‘idolatrous’” (2005: 6)

In some case studies of the past, Asian theologians adopted liberation
theology which was rooted in the Latin American context without considering the
differences between both continents (Moe, 2016:323-4). A striking contrast
between the two is that most of the poor in Asia are non-Christians, while in
Latin America, the majority of the poor are Christians. Consequently, Asian
Christians are not interested in liberation theology (2016:324). If a glimpse of
interest does spark, the metaphysical aspects of liberation were taken as the
primary consideration—in effect as the worst-case scenario, rigid evangelism will
be forcefully conducted to non-Christians in the name of ‘love and charity’
(Akcapar, 2019:64-65)—or other social dimensions are added or needed to
support ‘the center focus on the economics’ dilemma. As an example with
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provided other social dimensions, an Indonesian Roman Catholic theologian, J.
B. Banawiratma, categorizes “Indonesian Theology” as part of Asian liberation
theology (Banawiratma, 2003:109-111). The dimensions of helping the poor
wasn’t the only context in his discussion. The context of multi-religious and
cultural are added in the mix. While many postcolonial biblical studies are
regularly linked with liberation theology due to the mutual concern for the other
that is poor, from a standpoint of postcolonialism, Sugirtharajah remarks, “their
interpretive focus had to move from making options for the poor, to options for
the poor as the ‘Other’” (Sugirtharajah in Martino, 2012:7). If variety of context
were added to enhance the economic, such liberal theology has progressed from
its traditional definition and form.19
Certainly, postcolonial biblical criticism, as a little brother figure, owes a
great gratitude to liberation theology. This theology succeeded in bringing up
themes of the Bible to support the campaign against poverty and injustices in the
society. Without such effort, postcolonial biblical criticism could not have
enlarged the scope of justice and freedom toward recovering the identity and
dignity of the marginal. If to say there are contentions, this biblical criticism can
be considered as a new ‘liberation theology’ in a way. My take on this is
postcolonial biblical criticism contends for holistic liberation. 20 One limitation of

19

Consider the words of a liberation theologian, Reverend Dr. Burchell Taylor, from Jamaica,
“Race, colour, class, identity, women rights and ecological concerns are all major issues that must
be reckoned with in our context and cannot be grouped under the single-issue heading of poverty
which however comprehensively it is meant to be understood will not do” (Taylor, 1991:32).
20
Within this context, I recall my elective Postcolonial Literature class (2nd semester) and the
words of Césaire from an interview with Depestre in Discourse on Colonialism, “Marx is all right,
but we need to complete Marx” (2000:86). In the wake of Postcolonialism as a discourse, Aimé
Césaire, a forerunner of this discourse, realized Marxism have done a great deal to liberate the
oppressed, but needed a more ‘holistic’ means to truly liberate the oppressed from the oppressors
where the solution in need was not just the exclusivity of liberating the poor. Richard Horsley
rightly affirms, “Pioneers of postcolonial criticism are from the outset also seeking to make
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Liberal Theology is the liberative process which focuses the resistance and
liberation only for the oppressed (Moe, 2016:324). In this aspect, Postcolonial
Biblical Criticism also favors the liberation of the oppressed. However, as the
creator of human beings, God and his act of salvation must be inclusive
(2016:324). In this all-encompassing framework for humanity, the sort of
liberation in discussion becomes enhanced, for this is not just the liberation of the
oppressed, but also the liberation of the oppressors. Within the liminal space of
interaction provided by Postcolonial Biblical Theology, the goal of liberation
gives way for the mutual benefit of both (literal and postcolonial biblical
hermeneutics) working harmoniously side by side in discussing various aspects of
the Bible holistically.21 This criticism “takes competing modes of discourse for
granted, renounces the idea of any master narrative as in itself a construct, and
looks for truly global interaction” (Segovia, 2000:33). In other words, with
Postcolonial Biblical Theology, liberation of the marginal interpretations is
sought after since the project of resistance and emancipation are diverse, not
uniform, from one locality to the next so their narrative could stand on par with
traditional interpretations. And to complete the full circle, this form of criticism
challenges and ensures literalists to find more value in these marginal
interpretations. In the relationship between literalists and marginals, literalists
could start producing or contributing readings which does not perpetuate
colonialist or hegemonic interpretations of the Bible. With the inclusion of the
other, the promotion of Christianity by literalists could be more effectively done
with the help (not the exclusion) of these marginal interpretations. I delight and
alliances with those subjected to and seeking liberation from sexual, racial, colonial, and class
domination” (2000:10).
21
Sugirtharajah correctly states, “For both parties it must be a process of liberation” (2003:16).
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concur with this holistic liberation. This holistic liberation is the goal of
postcolonial biblical criticism. As a specific and recent study which was coined
by scholars like Sugirtharajah and Segovia, the helping hand of previous studies
such as historical-grammatical and historical-critical hermeneutics, Said’s binary
opposition, Bhabha’s hybridity, and Gutiérrez’s liberation theology have molded
this form of study. Hence, in capturing the essence of postcolonial biblical
criticism one could not ignore the important roles of previous studies which are
knitted together in establishing postcolonial biblical criticism. In the discourse of
power and relations between the binaries, Europe could also be split under the
header of colonizer and colonized.
2. The European Other
Postcolonial studies focus on the social and political power that sustains
colonialism in the surrounding context between the colonizer and the colonized
(self vs. the other). Within this classical definition, the study pinpoints on the
physical colonial rule, colonial disenfranchisement, exploitation, and racism
within specific territories of Asian or African colonies. While the binary
opposition of occident versus orient becomes the valid distinction in the study, the
discourse pertaining power could vary and enter other spheres, such in the
economics and cultural dominance. Such is the case of Eastern Europe and its
label as the other from Western Europe. Even though physical colonial power was
absent in its history, Larry Wolff states how intellectual discovery and mastery, in
the case of Orientalism as well as in Eastern Europe, could not be distinguished
from the possibility of a real conquest (1994:8). In other words, this intellectual
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discovery and mastery of Eastern Europe becomes the implied foundation of
political, economic, and cultural interaction between the Occident and the Orient.
The conception of the Other within European history is the main theme of
Ryszard Kapuściński’s book titled The Other (2018). During the early
conceptions, the distinction between Greek (Europeans) and barbarians (nonGreek, barbarian, foreign) was the norm based on the idea of the ancient Greek
philosopher, Herodotus. Within this binary, the other was not accompanied by the
concept of fear or hatred (Kapuściński, 2018:18-20). Kapuściński also noted how
the Other as part of European invention has its roots in the Hegelian dialectic.
This dialectic is the reading of how the self and the Other are connected and
formed in the relations to each other. After the 1600s, colonial expansions created
a new meaning in the self-versus-Other relationship where the Other became
degenerated as less of a human being. During this era, Europe became the sign of
superiority and an opposition to the rest of the world and its cultures (Ashcroft et
al, 2000:84). Hence, the notion of the Other changed drastically as the conquered,
naked savage, cannibal, or pagan versus the civilized white Christian European.
The Holocaust in the Third Reich Germany became a bleak reminder when the
meaning of the Other took the worst form and justified genocidal practices
towards the Other. However, Kapuściński notes, during the Enlightenment, there
were attempts to recognize the hideous Other by no means is still human,
benefiting from the emerging and much-praised rhetoric of liberty, fraternity, and
equality at the time (2018:22). By this time, the Other could be defined as similar
to Europeans but not quite. The Other was still the “savage” but have added the
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adjective “noble” in the mix—“the noble savage.” In this present day, the Other is
still understood this way (Kapuściński, 2018:18-20).
Vedrana Veličković affirms the classification as an Eastern European
follow the premise of ‘similar to the Europeans but not quite’ (2019:5). Eastern
Europe is the backward, semi-civilized, and not-quite-European. A distinction
between Europe A and Europe B was evidently seen during the Cold War and the
Yugoslav wars of the 1990s, but it did not wither even after the fall of communist
Europe (Veličković, 2019:6). Even though a valid distinction is made of how no
Eastern European country have ever suffered the colonial exploitation typically
seen in the colonialization of Africa or Asia, Nataša Kovačević claims such
thinking obfuscates the long history of Western efforts to grab power by
identifying themselves as the enlightened, developed, and civilized. Within this
contrast, Europe B receive the othering stereotype as the regrettable cultural,
political, and economic inferiority (Kovačević, 2008:2). Eastern Europeans could
not escape the negative stereotype as the peasant, old-fashion, despot, obedient,
abnormally violent, bloodthirsty, or escape the cloaked praiseworthy concept of
the noble savage where the city-dwellers of Western Europe are accustomed to the
gush of industrial fumes or corporate discipline and Eastern Europe is the fat,
healthy, lazy, and expressive Europeans. In the progress for a nonbinary push of a
united Europe, the European Union Enlargement on 1 May 2004 saw more
Eastern Europe nations enter the EU (Kovačević, 2008:1-2). While this effort
dictates a firm notion of justice and equality towards all members, power relations
which Europe A have created in the past towards Europe B still dictates any kind
of dialogue between the Western and Eastern members. In the hope of a united
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Europe, hurdles and rules of the game is emphatically created by the Europe A
members. As noted by Kovačević, for Europe B to catch up the Western
prosperity and civilization, they must abide the rules and criteria in satisfying the
UE, International Monetary Fund, World Bank as proof they have achieved
democracy, privatization, and capitalism in order to be emancipated as Europeans
(2008:2). In this unidirectional flow of directives from group A and the necessity
to comply the rules in part of group B as a form of emancipation from inferiority
(economic or cultural), one could define such relationship as colonial.
An aspect of othering of Romania, as part of the similar but not quite
European, is the Western view (North Americans) pertaining Romanians
migrating to America and Canada in various waves. In his biographical work, the
novelist Andrei Codrescu inquire what Americans think when they observe a
Romanian. Three figures were his answer: Dracula, Eugene Ionesco, and Nadia
Comăneci (Codrescu, 1990:42). The West sees Romania as the bloodthirsty
Dracula whose lair is in a castle somewhere in Transylvania, the surrealist
movement that launched Romanian intellectuals in the middle of the 20 th century,
and the widely advertised Romanian athletes in the late 20 th century. Between the
three, the Dracula stands out the most as a cultural stereotype of Romania. The
Dracula presents a recurring theme in the Western eye pertaining the Romanian
identity. This theme is their tendency towards monstrous representation and the
recurrent desire to escape the territory which is the homegrown of such monstrous
representation (Popa, 2006:72). Whether this representation is imbued from a
literary context of Bram Stoker’s fiction or in the political context of Nicolae
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Ceausescu’s dictatorship, the hero is the Romanian refugee in search of a new
identity outside the cursed land inhibited with the monstrosity.
With this monstrous tendency, the privileged West is considered as the
idealized representation of the better world as a final destination point for
Romanians. Western Europe and North America exemplifies a democracy which
could provide ideological freedom and more opportunities for political activities
(Popa, 2006:68). However, the price of such escape and living in a new culture
and environment is the rehearsing and reinforcing the representations of the
dominant Other on the self for the purpose of assimilation into the dominant
culture. Such circumstance affirms the willingness to escape the monster lair but
embrace the unidirectional flow of directives from the dominant group. As a form
of emancipation from the Dracula stereotype, the tendency of assimilation from
the marginal is sought to prove its worth towards the dominating culture.
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CHAPTER III
THE ANTICHRIST SURROGATION IN LAHAYE
AND JENKINS’ LEFT BEHIND

This chapter is dedicated to answer the first research question pertaining
the Antichrist in the works of Tim LaHaye and Jerry Jenkins, Left Behind: A
Novel of the Earth’s Last Days. Here, the start of the investigation is how the
Antichrist is configured or reinterpreted through the eyes of the writers and my
analysis of the Antichrist in the novel. Also, this search will illuminate the
colonial bent of the Antichrist’s portrayal using the postcolonial biblical
perspective.
A. The Antichrist through the Eyes of LaHaye and Jenkins
This novel affirms the literary Antichrist provided by McGinn where the
Antichrist in literature have some sort of theological bearing in its inception and
also creative elements to construct evil within this figure. Nicolae Carpathia is the
antichrist figure in the novel. As an overall view of the novel, the major theme can
be split into two parts. First, God raptures his faithful members to heaven.
Secondly, the readers, follow the struggles of a small committed group of converts
as they attempt to battle/resist the antichrist during the seven years of
tribulation—a seven year that precedes the Parousia. The Parousia is the belief on
the second coming or second advent of Jesus Christ. Within the novel, this event
is worded as “The Glorious Appearing” (LaHaye & Jenkins, 1995:115-16). As the
first installment of the series, Left Behind: A Novel of the Earth’s Last Days
introduces the characters, including the antagonist. In terms of the importance of
this first novel, the major chunk of characteristic details pertaining Nicolae
51
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Carpathia is provided here by the authors. The configuration of the Antichrist
within the novel is expressed below.
The authors portray the personification of evil in the introduction of the
antagonist’s name on the headline page of the newspaper. This paper is read by
Rayford Steele, a protagonist who is struck by grief due to the disappearance of
his wife Irene, and young son, Raymie:
Democratic elections became passé when … a popular young
businessman/politician assumed the role of president of the country
[Romania]. Nicolae Carpathia, a 33-year-old born in Cluj, had in recent
months taken the nation by storm with his popular, persuasive speaking,
charming the populace, friend and foe alike. Reforms he proposed for the
country saw him swept to prominence and power. (LaHaye & Jenkins,
1995:115-16)

Many descriptions are provided above, but the political role or status of the
antagonist mentioned receives a greater focus and becomes the main tool for
dominance when the writers confirm this figure as the “consummate politician”
(1995:237), through the mouth of Cameron “Buck” Williams, another protagonist
in the novel. As this sort of politician, it wasn’t surprising for him, with the short
amount of time he had, to assure the position as UN Secretary-General after just
been elected as President of Romania. The elaboration of his strength in politics
are backed up with other traits which follow the pattern of the spectacular.
In his political carrier-climbing to the top, he unleashed his brilliance in
meeting worldly expectation of the great leader persona by being a pacifist,
progressive, egalitarian, and charismatic. With these qualities in his character,
Carpathia has the strong momentum in reaching his goal. As a response toward
allegations of skirting protocol and using strong-arm tactics from the press in his
elevation to the Romanian presidency, with Wallace Theodore on ABC’s
Nightline interview, Carpathia said, “I would say that that is the perfect way to
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attack a pacifist, one who is committed to disarmament not only in Romania and
the rest of Europe but also globally” (1995:276). In his commitment to disarm the
world, he positions himself as the pacifist. Even Chloe, Rayford Steele’s daughter,
before her conversion and taking part in battling the Antichrist, defended
Carpathia based on this pacifist appeal, “He looks like a breath of fresh air to me.
If he starts trying to weasel his way into power, I might be suspicious, but a
pacifist, content to be president of a small country? His only influence is his
wisdom, and his only power is his sincerity and humility” (1995:280).
This pacifist does not depend and defend the political regulations/stability
of his day. As a pacifist, he has the progressive quality too. In the commitment to
disarm the world, he proposes new regulations which many have tried but failed
in the past. First, he wishes to amend few minor adjustments and gain cooperation
of the member to make the UN better in their goal as a peacekeeper of the world.
In the same interview with Theodore, he mentions, “As you know, the Security
Council of the United Nations has five permanent member… I respect the
proprietary nature of the original five. I propose choosing another five … Then
you would have ten permanent members of the Security Council, but the rest of
my plan is revolutionary” (1995:277-78). Second, the progressive stance is also
seen when he asks the world should rise up, insist their respective governments to
disarm and destroy their weapons until all but ten percent is left. Carpathia added,
“That ten percent would be, in effect, donated to the United Nations so it could
return to its rightful place as a global peacekeeping body, with the authority and
the power and the equipment to do the job” (1995:278). He dared himself to do
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the impossible with his progressive stance and if he meets success, no one would
question his brilliance and authority again.
Even in his position as the President of Romania and a sole candidate of
the UN Secretary-General, he makes time to meet his admirers. Carpathia is also
the egalitarian when he himself confesses, “Nobody is just anything … everyone
is of equal value, regardless of their station” (1995:340). The context of the above
quote was Cameron “Buck” Williams’ personal friend, Hattie Dunham, who
wanted Buck to introduce her to the Romanian president. In asking a favor to meet
his friend, Buck asked Carpathia hesitantly, “I just wanted to apologize for
bringing this girl up to meet you. She’s just a flight attendant” (1995:340), but
Carpathia cut Buck’s words short with the quote above.
Nicolae Carpathia is also charismatic. His speech in the UN General
Assembly was the world recognition for him to perform his charisma. In his
speech, he did not use notes, did not hesitate, did not misspoke, or took of his eyes
off the audience. Williams observed: “even the objectivity of the world press had
temporarily vanished in what they might previously have written off as jingoism,
superpatriotism, or sanctimony” (1995:249). After hearing this speech, the
President of the United States as well had high regards towards him and his
speech in the UN General Assembly, “Speaking of something that was a heckuva
thing, your speech today …—well, that was something. Look forward to meetin’
ya” (1995:296).
With his prowess to prove the masses on his goodwill for peace and
prosperity, the texts also provided additional details that give him the edge over
anyone else in boosting his appeal. This one of a kind is articulate and “spoke in
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nine languages … the six languages of the UN and the three of his home country”
(1995:237-38). In terms of physical appearance, he is a stock above the rest.
Carpathia is “an inch or two over six feet tall, broad shouldered, thick chested,
trim, athletic, tanned, and blond.” Also, his “jewelry is understated, his jaw and
nose were Roman and strong, his piercing blue eyes set deep under thick brows”
(1995:246). He is also referred to as a “young Robert Redford” twice. 22
As a rewriting from the biblical Antichrist, I can analyze two conclusions
based on the novel, namely the effort to recover the mythic concept of Antichrist
and provide creative contemporary explanation pertaining the evil constructed in
the antagonist. First, seeing this fiction as a supportive campaign for the writer’s
belief in the mythic. This essentially is the effort to preserve, even reclaim, the
mythic sense of the Antichrist. The authors benefit from the general depictions of
the mythic Antichrist (see Chapter 2) as a backbone for their Antichrist in the
novel. Although the novel is imaginative, fictional musing pertaining the details of
the end times, the authors believe “the general outline of events” is divinely
ordained and will necessarily come to pass (Kilde, 2004:34). Glenn Shuck claims
the authors depicts the Antichrist within the general formula based on their
dispensational belief.
Carpathia “fits the usual criteria: he is young, handsome, articulate, bright,
witty, unusually conscientious, and driven to forge world peace; and, most
important, he possesses a charisma that makes him much more appealing that
the sum of his already formidable traits. Moreover, he traces his lineage to
Italy, the heartland of the ancient Roman Empire … must consolidate his
power through the deceitful use of his personal gifts. He is a counterfeit,
albeit a convincing one” (Shuck, 2005:98).

Robert Redford’s name is mentioned in the earlier publications of the novel (pp. 114 and 232).
In more recent publications, the name is revised to a ‘young Brad Pitt’ (p. 116) and a ‘young
heartthrob’ (p. 236).
22
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Secondly, as a promotion of biblical mythic interpretation, the Antichrist is
portrayed within confines of the traditional definition. As the replacement of
Christ, on page 115-16 above, the authors provide a small but well-informed
detail pertaining his age, as this Antichrist starts his campaign of prominence. It is
said that Carpathia is the “33-year-old” who now holds the seat as the Romanian
President. Carpathia is depicted as Christ’s replacement since Christ died at the
age of 33 and the Antichrist begun his dominion of influence at the same age. No
one knows the exact age Christ died on the cross. The Bible as well does not
specifically mention Christ’s age during his death, but drawn from various verses
and commentaries, the implicit is created and eventually a specific number
pertaining Christ’s age is well preserved in the Christian tradition. 23 This instance
is one way the Antichrist of the novel follow the traditional interpretation as being
the replacement of Christ.
However, the details within the story does not fully mimic the Bible due to
the limited generalization depiction of the Antichrist in the biblical narrative. In
this rewriting, the writers provide the fundamental interpretation of the figure with
added contemporary complexities pertaining the characteristic details of the
antagonist in their story. For instance, even though the Antichrist legend is
grounded on the conviction that total evil can be realized in an individual human
(McGinn, 2000:3), in their fiction, the authors depict an external evil force which
blends goodness and evil together. This mix between the binaries supports
23

The notion Christ died at the age of 33 is drawn from several verses. In Matthew 3:13-15, the
story deals with Christ’s baptism with John (the Baptist) conducting the procession. At first, John
was reluctant but Christ insist he does so to “fulfil all righteousness.” This fulfillment has an Old
Testament reference pertaining regulation of being a priest. One regulation is the minimum age
requirement of 30 (cf. Num. 4:3). Luke in his Gospel confirms Jesus “was about thirty years of
age” when starting his earthly ministry (3:23). While scholars differ in many aspects, the vast
majority agree Jesus’ ministry lasted for around 3 ½ years. Hence, the number 33 years old as his
time of death is identified.
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psychological and sociological accounts that proclaim the inconceivable idea of a
totally evil human being or someone who is perfectly good. Through mixing the
good and evil, deception plays an important role for this Antichrist to pursue his
goals. From the biblical characteristic build-up of the Antichrist as deceptive and
hypocritical, the authors added the portrayal of daily complexion in deception as a
show of further intent in the novel.
As the authors knew the conclusion pertaining the fate of this figure, they
consistently picture him, from his introduction in the novel, as an evil foe playing
out the good and the spectacular underneath his evil intentions. Deception ties its
concept with manipulation, precisely, manipulation as trickery. Deception
emerges in a difference between one’s intentions and what one actually do. This
manipulation as trickery in some way purports to be offering good reason, when
in reality it is the opposite (Kasten, 1980:54). A manipulator tries hard to change
another’s belief and desires, but after the change the other does not perceive the
hidden intentions of the manipulator after it is too late. In deception, the authors
portray the truest sense of evil in their Antichrist. The authors hide Carpathia’s
evil with a peaceful veneer as the next Secretary-General of the United Nations.
This organization which is well known to uphold the peacekeeping integrity
becomes Carpathia’s vehicle and steered to pave the way for his global
domination. This interplay between promoting the mythic with additional
contemporary details brings the second analysis in picture.
Second, as a creative outlet with adding further details pertaining the evil
in the antagonist, the novel goes beyond the biblical account and create its own
eschatology. In other words, the initial desire to relive the mythic interpretation of
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the Bible develops into another mythic interpretation of the authors themselves.
The authors ‘benefit’ the limited general story within the Bible and through their
novel create a brand-new Antichrist. Authority is constructed within communities
and institution, this is also true in the prophecy-believing community. This
authority constructs a hierarchy on multiple levels. The familiar hierarchy within
these community consist of at least: the authority of God (Bible), godly men, and
prophecy scholars. Barry Brummett admit prophecy scholars deploy a strategy
called apocalyptic transfer. This is “authority borrowing” for the purpose of
interpreting signs in the contemporary. Brummett mentions the relation between
reading the original text and providing contemporary signs (interpretation) come
in two ways. First, they read the contemporary signs to show how one’s own
interpretation is on par with the biblical textual authority. Second, the increase of
one’s reputation in interpretation. This in effect will make scholars appear to have
great power of discernment and prescience which is undetected by the ordinary
Bible reader (Brummett, 1988:65).
With this strategy, their reinterpretation of the Bible is a legitimate
authority of itself, but to smoothen the rough edges, the reinterpretation must
appear to be submissive to the traditional text. The analysis could be pushed
further with the examples already provided above. For example, as the
replacement of Christ, the novel provides a biblical definition of the Antichrist.
However, the portrayal of replacement by using the interplay of Christ’s age
during his death and Carpathia’s age in starting his reign of power is purely based
on the author’s imagination. The replacement especially in the interplay of “33year-old” is the preferred prophecy fulfillment of the novel. In the midst of
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abundant alternatives for being the replacement of Christ, the authors are adamant
with their own selection. In the submissive stance of the biblical concept on how
the Antichrist is the replacement of Christ, the authors legitimize their own
concept.
The same goes with the matter of his deceptive qualities. Even when the
authors provide biblical textual proof of the Antichrist as the deceptive figure, the
deception and intrigue that is molded in the thoughts, actions, and sayings of the
Antichrist is fully from the authors imagination. As there are many alternatives
playing out the role of the replacement of Christ by the Antichrist, the same here
applies in playing out the role of the Antichrist as the deceptive. The
reinterpretation seems to be ‘biblical’ where some aspect of their novel is
submissive to the authority of God’s word, but at the same time, the authors fill in
the blanks according to their own understanding when the Bible is silent. This
effort creates an authority of its own.
Another example of this is how the authors tie the United Nations as a
fundamental organization in bringing the tyrannical rule of Carpathia. LaHaye and
Jenkins portray Carpathia has the wealth of knowledge about United Nations. In
his first speech there, he understood the organization inside and out, recalled
faultlessly the facts, names, dates, and the committees within it. Even Buck
Williams uttered, “He displayed such an intimate knowledge of the United
Nations that it was as if he had invented and developed the organization itself”
(1995:250-251). The Bible mentions the Antichrist affirms authority over the
political world and becomes the supreme head of it. However, it is absent in the
details of the Antichrist’s progress of claiming all this power. The United Nations

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

60

connected as the ten-horned beast with seven heads of Revelation 13:1-3 is an
effort to fill in the blanks. Forerunner of the authors, such as Hal Lindsey,
connects the ten-horned beast with several organizations, such as the European
Union, European Common Market, even NATO (Shuck, 2005:102). However,
LaHaye and Jenkins makes a different claim. They might indicate the EU or ECM
have moved on and now living under the name UN Security Council.
Distinguishing a different organization but having the same approach, LaHaye and
Jenkins points the beast as the UN Security Council with the five permanent
members of the security council plus the Antichrist and his False Prophet (seven
heads), also the ten temporary members of the security council (ten heads).
At best, in my standing, the reinterpretation proposed by the two authors is
speculative and not on par with the biblical text. In one sense, the Bible does give
character traits of the Antichrist but only in the general level which does not
portray specificity the way the novel is shown. Eventually, the generic portrayal
of the Antichrist become a loose end and teases mythic interpreters to finish the
job accordingly. Due to this generic portrayal, I admit curiosity or unsatisfaction
can be persuasive for writers who wish to portray the Antichrist legend and can
turn into an unhealthy obsession as one waits for the coming of the Antichrist. As
with LaHaye and Jenkins’ work, the desire to look further for the Antichrist made
them work effortlessly to construct an Antichrist legend who is firmly shaped by
their contemporary world and complexities, solidifying the portrait of their belief
in the Antichrist. Eventually, EU, ECM, or UN takes the center stage as a major
organization that becomes the vehicle and enhances the authority of the Antichrist
in ruling the world. Sadly, the authors aren’t aware or are neglecting the fact that
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international organizations grow and change with time. This is also evident with
interpretation itself, where from the same data set, the creation and derivation of
prophetic or numeric significance could be done many times over.
As a personal reflection, this work of LaHaye and Jenkins is a work of
fiction which can spark interest and enjoyment for the end time genre readers. In
addition to this, the novel is a decent gateway for learning more about biblical end
times in a literalist lens, a lens that is being challenged greatly by symbolic
interpretations in Christian circles. The contemporary problems that the main
characters, as well as the Antichrist himself, have to deal with in the novel
becomes a fascinating tale which can stretch our imagination. And most
importantly, through the pleasure of reading the fiction and working on this thesis,
the novel solidifies my belief in being content with the general view of the biblical
text and to not squander off into the speculative, no matter how appealing the
story is told or written.
B. The Colonial Bent of the Novel
After reviewing the literary Antichrist portrayed by the authors, this subchapter analyzes the Antichrist figure of Nicolae Carpathia from a postcolonial
lens. In the novel, Nicolae Carpathia is put under the Other category, not just in
the biblical understanding the Antichrist Other in relationship with Christ, but also
in the mention of him being a Romanian, born and raised. Romania is an Eastern
Europe nation which sided with the Eastern bloc during the Cold War. After this
war and the Romanian Revolution of 1989, the Communist Regime had faded in
the background after the death of the regime’s leader Nicolae Ceausescu. While
Romania in her history did not experience any physical colonization from imperial
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powers, a form of intellectual mastery was done by Western European politics,
economy, and culture as a process of othering which maintains a colonial
relationship similar with the classic postcolonial binary of West versus the East.
Eastern Europe in this relationship is deemed as the backward, semi-civilized, and
similar but not quite Europeans.
A colonial tendency in the process of othering Nicolae Carpathia in the
novel is stated by the executive editor of Global Weekly Magazine Steve Plank.
Plank supervises the journalist writings of Cameron “Buck” Williams and had
quite of a saying in regards of Carpathia which originated from Romania. Due to
Carpathia’s ascendency in the world of politics, Williams proposed to Plank that
Carpathia should be the next headline story of their publication. Plank
downplayed such suggestion with the remark, “We’re talking Romania here,
Buck. Romania. Nonstrategic, scant gross national product, never invaded anyone,
never anyone’s strategic ally. There’s nothing there but low-level internal politics”
(1995:140). In the postcolonial perspective, Plank’s remark suggests a Romanian
state which falls into the Eastern Europe category as the marginal, insignificant,
and incapable of producing a spectacular figure who could rise to an international
level and be appreciated by the world, especially the Western Europeans. Plank,
as with the authors who are Americans, is aligning himself with the general
prescribed ideals of the dominant Western bloc (West Europe and North
America). With such remarks, Romania as the place of origins of Carpathia is
construed as the regrettable cultural, political, economic inferiority and becomes
the receiving end of the othering. Plank affirms his position to Williams, “I really
don’t think there’s much of a story. The guy is young and dashing and all that,
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charming and persuasive as I understand it … but, Buck, you haven’t got the time
to fool with a guy who becomes president of a nonstrategic country” (1995:138139).
Eastern Europeans could not escape the negative stereotype as the oldfashion peasant which is contradictive with the dominant city-dwellers of Western
Europe and the industrial fumes or corporate discipline it favors. The authors
continue to follow this line of thinking when, in a Nightline television interview
with Wallace Theodore, Carpathia acknowledges, “Like anyone from Europe,
particularly Eastern Europe, I am amazed at your [American] technology … It is
amazing” (1995:274). Such remark implies the notion of a backward Eastern
Europe and in order to reach individual or social success and acceptance, one
needs to upgrade its prosperity and technology in the ways of the Western. In the
search of success and acceptance, Carpathia was willing to learn and embrace
such Western ideals. This creates the power relations where Western Europe and
its apparatus dictates any kind of dialogue between the binaries. Hence, an
unidirectional flow of directives from Western Europe to Eastern Europe
constructs the colonial relationship between the two. The necessity compliance of
Western rules by the Eastern guarantees the emancipation from inferiority,
political, economic, or cultural.
In the search of power and position as an influential world politician,
Carpathia had to also cooperate with accumulators of wealth such as Jonathan
Stonagal and Joshua Todd-Cothran. They are members of Carpathia’s inner circle
and financial backing in the support of Carpathia for becoming the UN secretarygeneral. Stonagal is an American financier and has financial power and control of
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the world’s largest financial institutions worthy of recognition. In the mind of
Cameron Williams, Stonagal is “one of the richest men in the world and long
known as an American power broker … would have to be involved if serious
global finance was being discussed” (1995:85). Todd-Cothran is also a highly
influential financier, a British who heads the London Stock Exchange (1995:86).
The lending of hand from these two Westerners for the success of a Romanian
speak of colonial tendency. The implication is the Eastern European would not
have received such high position as the secretary-general without the support of
Western financial power. The helping hand from the civilized and the privileged
needed for the liberation of the marginal and backwards is a classic colonial
concept.
After Carpathia’s ascendancy at the helm of UN, Stonagal was not
impressed as Carpathia welcomed him as a member of Carpathia’s team. Williams
observed, “Stonagal flinched, clearly not interested in being considered a part of
the team, to be welcomed by the very man he had maneuvered into the presidency
of Romania and now the secretary-generalship of the United Nations” (1995:457).
As the benefactor of Carpathia, Stonagal’s reaction affirms the relationship of the
colonizer and colonized. Stonagal’s disinterest stems from the failure of Carpathia
acknowledging the colonial hierarchy between the two. As the benefactor,
Stonagal considers himself the savior of the colonized. Such stance affirms the
top-down hierarchy of colonizer versus colonized and hence it cannot be
unraveled. After the success of being the secretary-general, Carpathia put a single
bullet through Stonagal and Todd-Cothran’s head with a revolver. Deemed their
usefulness has outdated, Carpathia ended their lives. With supernatural abilities,
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Carpathia manipulates everyone in the meeting room into believing Stonagal shot
Todd-Cothran and ended his own life. This episode creates an image of the
ungrateful colonized towards the colonizer.
In his rise of power, Carpathia complied with the directives of the Western
ideals. Carpathia is “overwhelmed to have been asked to serve as secretarygeneral of the United Nations” and “aspire to nothing else” (1995:419). The task
as a secretary-general of the UN requires Carpathia to resign his chair as the
president of Romania and resettle to New York. Such stance portrays the desire to
turn away and escape the Dracula stereotype. In the process of becoming the new
secretary-general, Carpathia had to live in a new culture and environment. He
needed to rehearse and reinforce the representations of the dominant Other on the
self for the purpose of assimilation into the dominant culture. Williams noticed
Carpathia’s speech in the General Assembly was spoken “primarily in perfect
English with only a hint of a Romanian accent. He used no contractions and
enunciated every syllable of every word” (1995:247). Such stance affirms the
willingness to embrace the unidirectional flow of directives from the dominant
group. As a form of emancipation, the tendency of assimilation from the marginal
is sought to prove its worth towards the dominating culture. However, when
Romanians sport their jewelry in the form of a “jaw and nose were Roman”
(1995:246), as proof of their Latin heritage, or the fluency of language and speech
of the dominant culture, one slight tweak of difference portrayed by the marginal
will be considered as a relapse towards the Dracula stereotype and the practice of
a noble savage.
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In postcolonial discourse, the antichrist is a term which could be tied with
colonial hegemony. One firm characteristic of colonial discourse is the rejection
of diversity (Sugirtharajah, 2009:413). As a term specifically mentioned within
the Johannine epistles, the antichrist creates the split between the good and evil, us
and them, or with us and against us. Sugirtharajah claims the term is a first
century equivalent of the term axis of evil coined by a former president of the
United States, George W. Bush (2009:414). As axis of evil consistently question
the American value, the antichrist is applied for those who questions the literal
and orthodox teaching pertaining Christ. Such questions are also portrayed as a
form of disruption towards the American messianic vision. The other is instantly
applied for the antichrist because of the incompatible and alternative theological
ideas it brings within the community of believers. The antichrist is the unwanted
other, as the colonial discourse weds itself to an exclusive truth and tolerates no
dissent. This novel exemplifies the postcolonial reading which carries out both the
problem and solution, weakening and strengthening the text. This reading
weakens (the problem) the noble intentions of the writer for the readers to
embrace the goodness provided by Christianity and its effort to topple the
advances of the Antichrist. On the other side of the coin, it also strengthens (the
solution) the colonial tendency as the writers put the Antichrist in a marginal
framework being the Romanian and promote their own Christian voice for all
peoples to embrace.
The novel in its depiction of the Antichrist affirms Sugirtharajah’s proposal
above. First, Nicolae Carpathia as the antichrist portrays the foreign and unwanted
other who in the theological area is a disturbance due to his proposal in creating
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an alternative view of peace on earth which differ from certain interpretation of
Christ’s teaching and the scripture in general. In short, Carpathia is questioning
the orthodoxy of the Christian faith as the authors understand it, especially the
authors interpretation of the Bible as the exclusive truth and the standard for
American living. Second, his rise as the secretary-general of the UN could
interfere with American (Western) dominant power and culture over the orient or
Eastern Europe. As the threat of Carpathia becomes importunate, the protagonists
create a group named Tribulation Force to stop his advances. This group which
represents the author’s exclusive truth and ideals is dedicated to stop the
Antichrist. The average readers of the novel, mostly those who are in line with the
same theological frame work as the authors, are led to share the comfort of being
a part of this group as well. The battle for a master narrative or interpretation
within Christianity itself becomes the focus of the matter after a postcolonial
observance of this novel. Such effort is to topple alternative interpretations from
the other and maintain the hegemonic relationship between the privileged Western
values and the marginal other. In this instance, Christianity is used as a tool to
maintain hegemony and preserve the colonial bent over the marginal. These
portrayals evidence the colonial bent of the novel, i.e. the preservation of Eastern
European people, culture, and identity as the unwanted other and its dependency
towards Western Europe as the master culture and identity.
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CHAPTER IV
THE ANTICHRIST SURROGATION IN ENDO’S SILENCE

After analyzing the first research question pertaining the Antichrist in the
works of Tim LaHaye and Jerry Jenkins, the second research question pertaining
Shusaku Endo’s novel, Silence is addressed. Here, the Antichrist is also
configured or reinterpreted through the eyes of the writer and integrated with my
analysis pertaining the figure. The investigation will also pinpoint the anticolonial bent of the Antichrist’s portrayal using the postcolonial biblical
perspective. Lastly, I provide a postcolonial biblical surrogation pertaining this
figure as an effort to center the marginal for answering the last research question.
A. The Antichrist through the Eyes of Shusaku Endo
In accordance to McGinn’s description of the literal antichrist, the
antichrist figure depicted in the novel is Inoue, the magistrate of Nagasaki. Endo
provides a brief background pertaining the anti-Christian tradition setting which
creates a platform for the rise of Inoue in the novel as the antichrist figure. In the
novel, three young priests, Sebastian Rodrigues, Francisco Garrpe, and Juan de
Santa Marta, could not get their heads around the disturbing rumor concerning
their former beloved mentor and teacher, Father Christovao Ferreira. The
appalling rumor was that Ferreira received torture and had apostatized
(renunciation of faith) in Nagasaki, Japan. The news has reached the higher
hierarchy of the Roman Catholic Church. They struggled in understanding how a
man with vast experience and great leadership skills could have been ‘defeated.’
The three young Portuguese priests are committed to begin a trip to Japan. While
planning an underground missionary work, they have a primary goal to investigate
68
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the whereabouts of Ferreira and his apostasy. In the endeavor to search for the
truth regarding their former mentor and continue missionary work in Japan, their
investigation eventually led them to the heart of evil who handed down the
disturbance of apostasy and annihilation of Christianity in Japan.
Within this historical fiction novel, Endo depicts a seventeenth century
Japan, where governmental prohibition of Christianity and persecution of
Christians (foreigners and locals) was the main setting of the novel. The rise of the
antichrist figure within the novel takes the readers back to the sixteenth century.
Since 1587, the political stance concerning the relationship of the Japanese
government and the Church took a bleak turn. The open policy of old turned sour
and became a campaign of capture, torture, and death against the Church,
especially the missionaries. In the same commitment to suppress the Church as the
likes of regent Hideyoshi in 1587, Shogun Tokugawa, as a successor, ordered
priests and all forms of missionary work be expulsed from Japan in 1614. Seventy
priests crammed into boats and left the shores of Japan for China or the
Philippines. However, 37 priests, including Ferreira, stayed in hiding and
continued their ministry work. Father Ferreira is depicted as a highly-regarded
missionary and have pioneered the establishment of the Christian faith in Japan
for more than 30 years. The news concerning his apostasy was a shock for the
Christian world in the West.
Further reading of the novel portrays unceasing news of Christian
persecution in the hands of Takenaka Uneme. In passing the baton of succession
to suppress Christianity, the magistrate Takenaka Uneme in 1629 inflicted
atrocious sufferings towards Christians, urging them to apostatize and converted
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into the local belief. This news pertaining the next wave of persecution was
received by the three Portuguese missionaries as they board the Santa Isabella, set
sail from Lisbon to Goa, India. They sailed on March 25th and reached Goa seven
months later on October 9th, 1638. During this travel, they were plagued by
disease, storms, and near-shipwreck. After landing in Goa, more detailed news
was available for them.
The next anti-Christian tradition of Japan done by the government was the
insurrection of 35.000 Christians in Shimabara. This revolt was extinguished
violently by the government. The Japanese government suspected the revolt, one
way or another, had Portugal’s participation. Hence, all ships and citizens of
Portugal are prohibited in entering Japan. With an added burden and danger of
entering Japan, the three priests continue their travel to Macao. The Portuguese
Christian Mission was located there. Macao was the base of their whole Far East
operations, including to Japan. On arrival, they are greeted by Superior Valignano,
who oversees the missionary. Valignano refuses in giving permission for them
sailing to Japan. After persuasive words by the three, Valignano had a change of
heart and arranged a ship to smuggle them to Japan’s coast. Santa Marta fell ill
due to exhaustion and prone to be infected with malaria. After the long journey
from Lisbon, only Rodrigues and Garrpe arrived in their intended location.
The next successor in line to maintain the anti-Christian tradition
portrayed in the novel is Inoue, the magistrate of Nagasaki. Information pertaining
this latest antichrist figure in Japan was received by the priests in Macao. The last
advice Valignano gave to the couple before they leave for Japan was, “In Japan
there has now appeared a person who is indeed a terror for the Christians. His
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name is Inoue” (Endo, 2015:15). Inoue is the Lord of Chikugo and the newlyappointed magistrate of Nagasaki. As the new leader of Nagasaki, he continued
what his predecessors have done to Christians in the land. Such portrayal gives an
idea for the priests as how to respond and react to such evil when time permits
them to meet his wrath or him face to face. In this sense, Valignano have placed
the seed of idea on how Inoue is a typological figure of the Antichrist on the priest
sailing to Japan.
Besides “the terror for the Christians,” Valignano refer the new magistrate
of Nagasaki as “cunning as a serpent” (2015:16). Tracing back the Bible, the
serpent is not an ordinary animal. Introduced in the opening chapters of Genesis,
the serpent “was more subtle than any other wild creature that the LORD God had
made” (3:1). In the following verses (2-6), this serpent tempted and eventually
caused the fall of the human race. The cunning aspect of the serpent lies is his
success in misleading Adam and Eve. In providing a different perspective of
thinking, they are led by the serpent and consumed the forbidden fruit, the fruit
which was clearly commanded by God not to eat (Gen. 2:16-17). Satan, the high
angelic creature who rebelled against the Creator, was this serpent (Unger
1984:972).24 As a Superior of a mission post of the Church, Valignano is no
stranger to this construct. With his Western literal point of view, he points out
how the magistrate Inoue in persecuting the Christians is one or on the side of
God’s fiercest nemesis. He is also described as cunning. As the serpent succeeded
in dismantling the obedience of Adam and Eve towards God, Inoue is known to be
successful in leading Christian missionaries in Japan to renounce their faith.
In the last book of the Bible, John relates this particular animal and Satan. “That ancient serpent,
who is called the Devil and Satan” (Rev. 12:9).
24
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Valignano continues his description of Inoue, “And the sad fact is that he
was formerly of our faith. He is even baptized” (2015:16). As once a high-ranking
creature in God’s service, Satan’s allegiance was with this God. Inoue fit the same
description in terms of his relationship with Christianity. After losing their
allegiance toward God and Christianity, both have an opposing view towards their
former allegiance and renew this relationship with hostility. Given such bearing in
the mind of the priests, Valignano made sure they understood how Inoue is their
main enemy. He is the representation of evil. Doing Satan’s work, Inoue is the
suppressor of Christianity and its growth in Japan.
As Inoue being represented as the evil one, Rodrigues picks up the
characterization described by Valignano and continue to further the picture of this
evil figure as the Antichrist. Before sailing to Japan, Rodrigues and Garrpe met a
Japanese who wanted to return to his home country. This twenty-eight or twentynine-year-old drunken person and dressed in rags was Kichijiro. At first, he did
not want to speak to the priests, but in time, began telling his story of the Christian
persecution in Kyushu. Wooden stakes were places in the edge of the sea and
Christians were bound to it. The tide would roll in, the water would reach a certain
mark on the stakes and then recede back. Those who are bound at the stakes died
of exhaustion after being left there for at least seven days. After hearing such
news, Rodrigues wrote in his letter, “Did even Nero of Rome devise such a cruel
method of death?” (2015:19). Rodrigues bringing up the name ‘Nero of Rome’
highlights the historical horrors of Christianity in relationship with the Christian
persecution he had just heard and will face personally in Japan.
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After reaching Japan, the priests encounter Japanese Christians25 in a
fishing village near Nagasaki. After the long journey form Lisbon and the
hardships in entering the country, the priests are invigorated after knowing these
Christians have been faithful with their religion practices for the last 6 years,
without any supervision from higher hierarchy of the Church. Rodrigues wrote
with commitment, “Yes the seed had been sown; it sprouted forth with vigour;
and now it was the great mission of Garrpe and myself to tend it least it wither and
die” (2015:33). 26 As parents who had lost touch with their children for quite some
time and made contact of reunification, Rodrigues wrote how he is making strong
influence and impact for the local Christians. As Christians from neighboring
villages were also searching for them, the priests are kept busy with continual
torrent of baptisms, confessions, and masses. However, in the chain of events, the
big impact both priests are making also intensifies the government’s suspicion,
inspection, and persecution done towards the villages.
Rodrigues has seen much suffering in Japan far more than he could ever
bare. Whether concurring to the general assumption of God who is silent
(Takamura, 2017:18-20) or Rodrigues being ‘silenced’ by his egoism in the novel
(Gessel, 1999), this silence paves way for an opposing force to crush it’s intended
target. The seed of thought conceptualizing Inoue as the Antichrist, at the
beginning of the novel, is abundantly realized and felt as Rodrigues faces the

25

During this era, the Japanese Christian living under the boot of the tyrannical government, who
prohibit Christianity and its activities in Japan, will be known as the Kakure Kirishitan (hidden
Christian). Its descendants, though decreasing rapidly, maintains their specific Christian faith and
tradition such as the times of persecution (1614-1873) and chose not to rejoin the Catholic Church.
They had to lead a double life, socially professing as Shinto/Buddhists and personally professing
as Christians (Mase-Hasegawa, 2008:50).
26
The ‘seed’ is figurative language well-known in Christianity that refer to the Gospel. See this
concept in the theme of ‘the parable of the sower’ and written in the parallel narrative of the
Gospels (Matt. 13:1-23; Mrk 4:1-20; and Luk. 8:4-15).
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hardship himself. As the novel progresses, the theme of God’s silence and
destruction due to the reigning totalitarian evil become all-consuming. In such
silence, the Nero from Nagasaki seems to be very successful in relishing his
hostility towards the Christians in Japan. The harsh and bitter living of the
Christians in Japan and personally inflicting Rodrigues’ life and ministry is a
direct cause of Inoue’s doing. The Christians living in Japan details the harsh life
of peasants. Their lives were also complicated by the burden of heavy taxing
mandated by the government. As the first bitter taste living under such rule,
Rodrigues witness several villagers become captives for the sake of their (the
priests) protection, even saw them become martyrs of the faith, received similar
punishment just like those in the story Kichijiro told him before leaving for Japan.
Through the constant oppression towards the unprivileged, Inoue
effectively creates weak-willed people in the society. In the context of
Christianity, martyrdom is regarded as an honorable concept of death, but in the
practical perspective of humanity, such action inflicts great fear in human hearts
when direct contact is made with persecution and death. Kichijiro is portrayed this
way, who left Macau for Japan with the two priests in the beginning of the story.
Kichijiro from time to time betrayed Rodrigues. He does not hesitate when
officials tell him, for sparing his life, to apostate. However, he is also unashamed
in asking forgiveness many times over to the priests due to his apostasy. In time,
favoring life and hindering death, such actions of Kichijiro gave way for the
capture of Rodrigues.
In custody, Rodrigues was brought to the magistrate, persuaded and forced
many times to apostatize. With his own eyes, he saw the death of his good friend

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

75

Garrpe and many more local Christians. After being captured, Garrpe and three
local Christians were being drowned in the sea. Garrpe refused to renounce his
faith in the presence of the local government and paid the price with his life. In his
days of depression, Rodrigues is finally taken to meet his mentor and teacher,
Ferreira. Ferreira now goes by the name of Sawano Chuan and confirmed the
bitter truth of his apostasy to his former pupil. Ferreira believe the Christianity
that grew in Japan was a form of distortion, unlike the Christianity both Ferreira
and Rodrigues knew quite well. Chuan also convinced Rodrigues to apostatize for
the sake of uplifting the suffering of the Japanese people, the same people
Rodrigues was meant to aid.
In the end, a literalist reading of this Christian novel put Inoue, the
Antichrist, as the victor in the battle between good and evil. His effort to topple
Christianity in Japan becomes a complete success. From the dialogue with
Rodrigues, Inoue was consistent in focusing on the issue of Christianity in Japan.
The dialogue itself was Inoue posing rejection towards Christianity which was
introduced by Rodrigues. Speaking in metaphor, Inoue view Christianity as an
ugly woman for Japanese men. The nail to the coffin for the spread of Rodrigues’
form of Christianity was Rodrigues’ apostasy by stepping on a fumie. 27
The priest raised his foot. In it he feels a dull, heavy pain… He will now
trample on what he has considered the most beautiful thing in his life, on
what he has believed most pure, on what is filled with ideals and the dreams
of man. How his foot aches! And then the Christ in bronze speaks to the
priest: ‘Trample! Trample! I more than anyone know of the pain in your foot.
Trample! It was to be trampled on by men that I was born in this world. It
was to share men’s pain that I carried my cross. The priest placed his foot on
the fumie. (2015:231)

27

An image of Christ usually engraved on casted bronze, painted stone, or woodblock prints which
is considered a holy artifact.
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For contemporary Christians in Japan, this climactic scene in the novel
was found rather disturbing. After the first publishing of the volume, Endo’s wife
claimed many regarded Silence as an anti-Christian book. In fact, the antiChristian sentiment led several priests, in an open forum at the Sophia University
in Tokyo, to cross-examine her husband (Endo [Junko], 1999:146). The novel is
considered a Christian defeat in the face of evil. One essential criticism comes
from Isaku Yanaihara, professor in Doshisha University. In the defense to
preserve the novel within literalist interpretations, he considers Rodrigues’
apostasy a grave loss and insist apostasy was done because the priest did not
embrace the faith even from the start (Yanaihara in Takamura 2017:20).
Observing the novel using such literalist lens, the claim of the book as an antiChristian novel is acknowledged. A very rare theological setting takes place in the
novel where darkness trumps goodness and the Antichrist have effectively
replaced Christ as the center of life and attention. Rodrigues failed miserably
when compared to Garrpe and local Christians who were willing to die as martyrs
of the Christian ‘faith’.28
In relations with the title of the novel, literalist interpretation goes silent
because of the fact mentioned above. Their form of interpretation is unable to
make sense to the incidents. Bryan Litfin mentioned how martyrs of the past still
has something to offer for contemporary Christians. His last offer was that ancient
martyrs “call us into unity with the ancient church” (Litfin, 2014:174). As a priest,
Rodrigues did not uphold the sacred tradition of becoming a martyr in the face of
Bishop Barron in his analysis on Silence’s film adaptation anticipated the same line of literal
concern and gave praise for those who became martyrs rather than praising Rodrigues’ actions.
Visit: Bishop Robert Barron. “Bishop Barron on ‘Silence’ [Spoilers]” Online video clip. YouTube.
YouTube, 12 January 2019. https://www.youtube.com/watch?v=5Th7Tiz1cEk. Accessed on 1
June 2020.
28
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persecution. He failed where the likes of Ignatius of Antioch, Polycarp of Smyrna,
Tertullian, etc., have succeeded and receive glorification as saints in the Church.
Rodrigues scrambles this formula and calls for disunity due to his apostasy. The
priest under the pressure of Inoue and eventually the stepping of the fumie creates
this literalist silence. The novel is seen as silent because Christianity is defeated,
disunites the contemporary church and the ancient church, and the Antichrist, as
the master of intrigue, gets away with all of his intentions and becomes the victor
in the end. For literalists, the novel tarnish the heart of the Christian message.
B. The Anti-Colonial Bent of the Novel
Anti-colonialism in its traditional definition focuses on the struggle in
politics of the colonized against the ideology and practice of colonialism. This
becomes a significant point in the relationship between the colonizer and the
colonized. Various forms of opposition by the colonized are practiced and
becomes important tools of resistance in the search for liberation. This becomes
the emphasis in rejecting colonial power and reinstating local power (Ashcroft et
al., 2007, 11-13). In the long effort to entangle colonial activities within the
social-political framework, dominance over biblical and Christian interpretations
eventually gets its turn. Historically gained the reputation as synonymous with
colonialism, Christianity and Western interpretation of the Bible is inquired
pertaining their conduct towards the others. In the effort to destabilize such
reputation pertaining Christianity and colonial activities, writers who embraced
Christianity but were molded in a non-Western interpretation rise for the process
of liberation.
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Endo (1923-96) was a prominent Christian writer in Japan. Endo is a
Japanese who embraced Roman Catholicism since boyhood (Cary, 1991:49).
During his youth, Endo experienced the strong national adversity and hostility
towards Christianity, especially during wartime (WW II), under the Japanese
imperial regime. School mates would often question Endo on his patriotic stance
since he embraces ‘an enemy religion’ (Gessel in Netland, 1999:177). After the
war, Endo pursued further studies in France. During his time there, he was
introduced to the greatness of European Christianity (Takamura, 2017:17:18).
Through all of this experience, Endo struggles in relations with the integrity of his
own identity as a Japanese and also a Christian. Endo was determined to become
the novelist in the task of bridging the gulf between Christianity and the Japanese
culture (Higgins, 1984:416). This point of struggle is mirrored in his work,
Silence.
Silence could be categorized as an Anti-colonial. Two considerations can
be offered for this novel to be categorized as Anti-colonial. First, the oppositional
relationship between the East and the West is seen. Portuguese missionaries
crossed paths with Japanese samurais construct the politics of cultural difference.
The oppositional relationship of culture and power is seen in the insistence of
spreading a brand of Western Christianity to a far and distant land in the East, also
the hope to maintain its existence, growth, plus further expansion. In the name of
Christ, these missionaries introduce Western culture through religion. The same
goes with the Japanese government at the time who wishes to uphold its political
autonomy, implementing the authority of power and create rigid filtering towards
what foreigners had to offer to Japan and its political affairs with Japan.
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However, this oppositional relationship between Portugal and Japan does
not assume a colonial history with a specific time frame where the oriental nation
was ever under a colonial submission towards a Western master. As seen in
history, the Japanese government has foreign rule practicing colonial power in
Japan well kept at bay. In fact, Japan was a colonial empire itself, colonizing other
oriental nations (Kublin, 1959). After two atom bombs desolated Nagasaki and
Hiroshima, Japan fell into defeat in World War II and became an occupied
territory of the United States. As a basis for postcolonial discourse, the Western
colonial history is quite significant. In our discourse on anti-colonialism, Japan
becomes a peculiar case due to the absence of Western colonial power
implementing their hegemony on Japanese soil.
For a purposeful cross-cultural encounter, Endo in Silence takes us to an
earlier time of Japan’s relationship with the West in the seventeenth century. This
was a time when Western colonialism was on the rise. As Western powers set
their eyes on Japan, the Japanese government had already implemented a great
deal of local hegemony in the sorting out of their internal politics with themselves
also in their foreign affairs, especially with the West. Eventually, in the hope of
conquering Japan from the outside, changing the cultural perception of its people
is the initial step of foreign powers. In the novel, a subtle method using
Christianity as a colonial tool is taken into practice to subdue Japan. However,
Western hegemony could not topple the power structure of the Japanese
government at the time. In such condition, the traditional or oppositional
postcolonial discourse can have a general opinion but does not offer further
solutions for the complex relations within the novel. This oppositional paradigm
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focuses on exploring differences in the culture of the colonized and colonizers.
Championed by one of the pioneers of postcolonial study, Franz Fanon and his
work The Wretched of the Earth, the further scrutiny of the differences in culture
gives way in unmasking the relationship of power within the colonial rule. In its
goal to provide cultural liberation and recovery of the colonized, the urge to
identify and speak for ‘the wretched of the earth’ is the major theme in this
antithetical view of postcolonialism. Without a colonial history of Japan
submissive towards a Western power, one could not say much concerning the
antagonistic relationship between the colonized and the colonizer. This
consideration brings us to the next development in postcolonial study.
A crucial and primary factor of the cross-cultural encounter of the novel is
the introduction of Christianity within the narrative. Christianity transforms the
simple binary the West versus the East. While initially used as an entrance for
colonizing Japan and considered by the Japanese synonymous with Western
culture, Christianity complicates the binary opposition. Hence the traditional
oppositional or antithesis approach won’t be sufficient in its analysis of the novel.
A three-fold combination of Christianity, European, and Asian cultures emerges.
The Christian complication creates two sets of cultural polarities and these two
sets are not defined by the oppositional stance which is considered absolute. With
Christianity, a transitional (liminal) spaces between the extremes or coined by
Bhabha as “the third space” is seen. Besides the accustomed oppositional dynamic
marking between the Japanese and Western cultures, Endo adds another dynamic
marking which is more ambiguous, the Christian identity. Christ himself puts the
Christian identity in a paradoxical duality. In a famous Gospel passage, Christ
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affirms “render therefore to Caesar the things that are Caesar’s and to God the
things that are God’s” (Matt. 22:21).29 In other words, Christians are citizens of
two worlds. The mingling between faith and culture become the crux of the
discussion within the novel.
The transition from antithesis postcolonialism to a liminal space construct
(hybridity) focuses an important progress pertaining the treatment of cultural
difference. Within this liminal space, Endo creates a two-way dynamic which is
absent if one maintains the oppositional postcolonial construct. Within this liminal
space, Endo could not only expose the privilege of culture(s)—whether Japan or
Western—to inquire and refashion Christianity, but also create a discourse on the
privileges of Christianity questioning and refashioning human cultures as well. At
the climactic scene of the novel, Inoue succeeded in making Rodrigues become an
apostate. However, with postcolonial biblical lens, this by no means is an act of
defeat and could not concur with the literalist conclusion mentioned earlier. Inoue
as the antichrist figure becomes the postcolonial biblical scholar that Kwok
addressed earlier on as the transformer of the image of Christ. Perhaps
unknowingly on his own behalf due to his insistence to destroy Christianity in
Japan, Inoue eventually becomes the figure that questions the Western colonial
tendency using Christianity and brought about a local understanding of the
imported faith. Through the willingness of Rodrigues stepping on the fumie, Inoue

This is part of Jesus’ response to a joint attempt (by the Herodians and Pharisees) for smearing
Jesus’ name in front of the Jewish crowd. Herodians were a non-religious Jewish party who
supported Herod, the Roman colonial rule in the region. The Pharisees were members of a Jewish
religious sect who have strict observance of oral traditions and the Law of Moses. Usually living
as extremes, both saw the opportunity to riddle Jesus with the same question, “Tell us, then, what
you think. Is it lawful to pay taxes to Caesar, or not?” (v. 17). A “no” answer stimulates the
Herodians to frame Jesus as a traitor towards Rome and a “yes” answer stimulates the Pharisees to
accuse him as a disloyal teacher of the Jewish nation. Jesus’ response indicated believers of his
message (Christians) live in two kingdoms, the temporary and the eternal.
29

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

82

affirms life, dignity, and freedom, especially for a new form of Christianity which
takes into account the Japanese custom and culture.
Inoue was certain of framing Christianity in negativity within the Japanese
context. Bluntly speaking, he argues whatever religion Christianity might mean
for Westerners, the religion is full of Eurocentric inscription it becomes useless
for Japan. Hence, Christianity is put metaphorically by him as the importunate
(ugly and barren) woman who imposes herself to the hesitant Japan (Endo,
2015:164-165). After the success of apostatizing Rodrigues, Inoue was more
convinced Japan is the mud swamp which could cut the roots of the faith. He
speaks to the apostatized Rodrigues, “Father, you were not defeated by me. You
were defeated by this swamp of Japan” (2015:251). Inverting Christ’s parable of
the seed and the ground, Japan as the mud swamp (not solid ground) gives
assurance on the unsuitable condition the Gospel seed had to face just for it to
succumb toward change and death.
For all the troubles Inoue had inflicted on Rodrigues, such condition
creates the tension within Rodrigues himself concerning his view towards
Christianity, especially his image of Christ. Inoue prompted the external factor or
catalyst for the transformation of “Rodrigues of the West” to “Rodrigues of the
East” (Higgins, 1984:421). For most of his life before his venture to the Far East,
the common Western picture of Christ is embraced by Rodrigues. His imagination
of Christ is acutely acculturated. In a personal letter he wrote:
What did the face of Christ look like? This point the Bible passes over
silence. You know well that the early Christians thought of Christ as a
shepherd. The short mantle, small tunic; one hand is holding the foot of the
lamb while the other clasps a staff. This figure is familiar in our countries, for
we see it reflected in many of the people whom we know. That was how the
earliest Christians envisaged the gentle face of Christ. And then in the eastern
Church one finds the long nose, the curly hair, the black beard. All this was
creating an Oriental Christ. As for the medieval artists, many of them painted
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a face of Christ resplendent with the authority of a king. Yet tonight for me
the face is that of the picture preserved in Borgo San Sepulchro. There still
remains fresh in my memory the time when I saw this picture as a seminarian
for the first time. Christ has one foot on the sepulcher and in his right hand he
holds a crucifix. He is facing straight out and his face bears the expression of
encouragement it had when he commanded his disciples three times, ‘Feed
my lambs, feed my lambs, feed my lambs . . .’ It is a face filled with vigour
and strength. I feel great love for that face. (2015:25-26).

The portrayal of Christ by Rodrigues above are the iconic images of
Christendom. Indonesians are familiar to it as well, as it was introduced by
Western missionaries the same way. Higgins mentions Christ for Rodrigues is the
transcendent God of power and might, “serene in conquest; a Christ of glory,
whose example calls for heroism in his followers, for fidelity unto death, even in
martyrdom, if such must be” (1984:421). Rodrigues noted how these sketches are
“familiar in our countries, … reflected in many of the people whom we know.”
This provide the firm confirmation how Christ has specific associations culturally.
Such mingling between Christianity portrayed through Western eyes was very
much welcoming for Rodrigues, but a foreign concept to Japan nonetheless. In
fact, for Japanese Christians, these portrayals might signify a cultural otherness of
Christian iconography. The portrayal of an oriental Christ with “the long nose, the
curly hair, the black beard” also does not bring justice in representing a Christ
figure familiar to Japan. The oriental Christ portrayed by Rodrigues in his letter
above is as much distant to Japan as it is to the Western branch of the Church.
Looking at this Western construct with Eastern eyes, a vital question is
how far does the succession of the cultural success of European Christianity
conceals the message of the Gospel in a Japanese context. In the midst of
suffering and agony, choosing between saving the lives of Japanese Christians by
apostatizing or staying firm in faith and see many become martyrs, Rodrigues
learned the hard path in deconstructing the confident images which portrays Christ
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as king, shepherd (leader), and judge. Just before stepping on the fumie, Rodrigues
still had every confident of Christ’s deliverance based on his literalist
understanding. For the last time, he asked Christ the majestic and glorified to
deliver him from peril. He requested, “Prove that you are justice, that you are
goodness, that you are love. You must say something to show the world that you
are the august one” (2015:226). However, this majestic and glorified Christ
remained silent.
As this Christ was silent in relieving Rodrigues from his turmoil, the
imaginative concept of Christ dramatically changed for Rodrigues. Christ the
powerful and self-assured splendor was transformed to the “ugly face of Christ,
crowned with thorns and the thin, outstretched arms” seen on the worn down and
constantly trampled fumie he needed to step on to save lives (2015:230-31).
Through the ‘failure’ of Rodrigues by stepping on the fumie, the alternative image
of Christ emerges. After the apostasy, Rodrigues found the kenotic Christ. 30 This
is the Christ image which is absent in power, beauty, and glory. The face on the
fumie revealed Christ as the weak and powerless. In these limitations, Christ
shows his understanding of the oppressed, gives compassion towards betrayers,
and understood the burden of the apostate who have just trampled his foot on the
face of Christ.
As much as Inoue thought his eradication of Christianity in Japan is
successful, the apostasy of Rodrigues has created a Christian concept which is
Kenosis is a Greek terminology taken from the Pauline epistles of Philippians 2:7, “but emptied
himself [Christ], taking the form of a servant, being born in the likeness of men” and 2 Corinthians
8:9, “that though he was rich, yet for your sake he became poor, so that by his poverty you might
become rich.” This is the Christology of God emptying himself (setting limitations) for the
purpose of his incarnation on earth. For more on the history, types, criticism of this concept, see
Kenosis, Kenotic Theology, S. M. Smith in Evangelical Dictionary of Theology, Grand Rapids:
Baker Book House Company, 1992, 600-602.
30
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attuned to the local beliefs and culture. The kenotic Christ has rich ties with
Japanese simplicity when one contrast it to the majestic pomp of the European
Christ (Higgins, 1984:421). Even though acknowledged as part of Western
theology, Christ’s kenosis in its existentialist practice continue to be a foreign
concept in the face of Western missionaries and colonial-imperial power. The
weak, sacrificing, and suffering Christ does not suit the colonial agenda as
colonizers. However, this kenotic Christ resonates clearly with the Japanese
religious perspective. The kenotic Christ finds itself compatible with the maternal
assurance of love and sacrifice within the Japanese belief and society.
In a highly patriarchal Asian culture, the Japanese restrict women,
especially mothers, for participating in various social conventions. In the nuclear
family, the father is authority and given the highest respect within the family
structure. As the authority figure, the father in protecting and providing for the
family is mobile and leaves the children under the care of the wife. With societal
restriction and laid responsibility from the authority figure, the mother had plenty
of time with her children. This patriarchal restriction, in turn, molded a strong
bond of mothers and her children. The mother becomes an authoritative figure of
its own in the sight of her children. The bond between a mother and her children is
considered as a fundamental human relationship and love based on
interdependence. In defining a Japanese maternal relationship, Emi MaseHasegawa wrote this relationship “as the unconditional love with which a mother
shelters and surrounds her child” (2008:114). Such maternity in the amae
(dependency) concept of Japanese religiosity creates a positive drive even though
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it did not derive directly from the highest structure in the family. 31 A strong
maternal love sacrifices themselves for their children and accepts them just as
they are. Self-sacrificial love sounds feeble and secondary for the patriarchy and
Western missionaries,32 but such love provides a basis for a Japanese theological
interpretation of Christ.
This focus of maternal love in Japan eventually formulates a local
understanding of Christianity that resonates well with the kenotic Christ theology.
After taking a backseat in theology after the rise of Western imperialism and
colonialism, the kenotic Christ finds its existentialist space in the societal concept
of maternal love in Japan. The Christian missionaries brought their triumphant
form of Christianity and expected the local Christians in Japan to embrace the
same concept. While the locals do not reject this glorified form brought by the
missionaries, the application of the maternal Christ configuration (or the need of it
being applied) is shown from time to time. One theme which clearly shows the
maternal Christ stance of the local Christians is martyrdom. As mentioned earlier,
the anticipation of death is frightening and Western missionaries, like Father
Garrpe, faced up to the challenge by lifting up their tradition of becoming a
martyr, rather than to apostate. God the Father was willing in sacrificing his only
Son to enter earth and die for the glory of his creation (Jhn. 3:16). Famous verse

31

Referring to Doi Takeo, the Japanese psychologist and psychiatrist who coined the Amae no
kozo (the theory of amae; the anatomy of dependence), dependency towards the other is a common
social structure in Japan. Such dependency originates from an infant’s desire to be sheltered
passively in the warmth of a mother’s love. See Emi Mase-Hasegawa, Christ in Japanese Culture:
Theological Themes in Shusaku Endo’s Literary Works, Leiden, 2008, 41-43.
32
Derrida coined the term “phallogocentrism” pertaining the relationship between masculine
privilege and construction of meaning, here one sees it in the context of biblical interpretation.
This becomes the pinnacle of Western thinking, construct, and civilization. Without the working
out of both forces (phallocentrism and logocentrism), all are deemed secondary. See Jacques
Derrida, Of Grammatology, trans. Gayatri C. Spivak, Baltimore: John Hopkins University Press,
1974, 23.
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such as this create a concept which paves the way for Western followers of Christ
to focus on the greatness (glory) of martyrdom as the last resort of salvation and
apostasy, however it is variously situated, shunned upon.
While seeing some locals were situated to die for their faith, with the
maternal Christ in mind, Japanese Christians have a different view pertaining the
paternal Christ. This paternal Christ is considered the parallel of their earthly
father or the patriarchy. While having a great amount of love towards their
children, the father is considered stern and strict, even to the point of accusing
them of their cowardly acts. They follow this paternal Christ primarily based on
two factors, the persuasion from the Western priests and fear towards the
patriarchy. Because of Western urging and patriarchal fear, not love, they died as
martyrs. It is in this context Kichijiro could be understood. Despite many acts of
betrayal and with ease renouncing the faith in the face of hostility, after apostasy,
he continues to seek forgiveness and maintain his identity as a Christian where
such actions were puzzling and an annoyance for Rodrigues. This stance of
Kichijiro turns out to be the norm for the Kakure Kirishitans. They cry out for the
maternal or kenotic Christ.
After his apostasy, Rodrigues finally understood and embraced the kenotic
or the maternal Christ known to the locals. Endo also wrote A Life of Jesus where
he claims the Japanese prefer in having a form of deity with the image of “warmhearted mother rather than a stern-hearted father” (1973:1). In reading about the
life and ministry of Jesus, the focus of interest was more on the proclamation of
divine love which sided with a motherly love, distancing itself from the strict and
stern paternal message of repentance coined by John the Baptist (Matt. 3:2). The
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miracles presented by Jesus was considered consolation narratives in identifying
himself (Christ) with the wretched, poor, and downtrodden of this world. Jesus’
death as a climactic scene in Christendom is seen as the ultimate power which was
based on weakness and helplessness (kenosis; self-emptying Christ). For
Christianity to take root in Japan, Christianity needed to relinquish its Western
triumphalism and embrace the weary and wretched. In embracing the subaltern,
the goal is eventually to find solace in the endless love of the maternal Christ. The
time Rodrigues stepped on the fumie, he identified himself with the locals, sparing
their life and provided a maternal love for them. Apostasy is considered as selfdefeating in the sight of a paternal Christ, but a liberating and victorious gesture in
the sight of the maternal.
The consistency of living in the third space is maintained within the novel.
For a multicultural vision, Endo did his best so to not degenerate the novel to
enter an oppositional postcolonial discourse. I observe how the writer is consistent
in his identification with victims of political oppression and acknowledges how
such oppression is transcultural. Inoue as the antichrist figuration looks righteous
due to his firm appeal towards national solidarity, but conveniently, one could
unmask his thirst for more political gains as he continues to oppress on the
helpless Japanese people he governed. Same could be mentioned with the
Portugal priests who looks righteous in promoting the love of Christ, but have
every capacity to oppress the Japanese convert. The mere exchange of foreign
power occupying one’s own people rather than the local hegemony, or vice versa,
does not give significant advances (meaning) for the author. To provide meaning,
Christianity is fused within the East-West dialectic and furthers the exploration

PLAGIAT MERUPAKAN TINDAKAN TIDAK TERPUJI

89

concerning humanity’s existence in the temporal and the eternal. As mentioned
earlier, within this liminal space, Christianity becomes the helping hand in
liberating the oppressed and also the oppressors. This mutual benefit affirms the
holistic cooperation of every party involved to look for justice and freedom in a
global interaction. Endo continually present conflicting characters within the
novel, the missionaries and the local government, so in the end they could settle
their cultural differences, seeking justice and freedom, within the liminal space
which is provided by Christianity.
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CHAPTER V
CONCLUSION

This thesis explores a fruitful way the canonical element of biblical text
and contextual element of a local reading deepens also broadens biblical studies
for our postcolonial upbringing. The realm of biblical studies has faced many
challenges in the form of source criticism, tradition-historical criticism, socialscientific criticism, structural criticism, narrative criticism, poststructuralist
criticism, etc., yet each effort gives expansion and bearing towards the legitimacy
to delve the more in this field of study. In our contemporary world, colonial issues
in our local churches and Christian theology still become a challenge for us living
in the so-called post-colonial days. Biblical studies could respond openly and
fruitfully towards the concerns raised from the field of postcolonial criticism.
Postcolonial biblical criticism as a new branch in the field of biblical studies have
lent its hands for the investigation of colonial power structures, dominant systems,
and embedded ideologies within the biblical text or Christian narratives. Such
investigation is necessary in the effort to create social transformations which
identify and authorize the identity and culture of the periphery.
The analysis of this thesis focuses upon the infamous biblical figure of the
Antichrist and launched an investigation of its role within the literal text, colonial
text, and the anti-colonial text. In the long history of this figure, the general
conclusion rests with the premise on how the Antichrist becomes an interpretation
and reinterpretation which serves as a tool for serving the goals of the writers.
With postcolonial biblical criticism, my goal of this thesis is the process of
untangling the Antichrist from its colonial power structures and liberating it in a
90
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positive engagement between the literal and marginal, hence a local reading of the
Antichrist could be offered to the center. This local reading will be read on a par
with the literal interpretation. Also, if time permits for the establishment of an
Indonesian theology, I anticipate my local reading could lend a hand in its
ascendency.
From the beginning, the Antichrist figure is a fascinating concept which
was built within the biblical narrative. Long before the East versus West split
construction of Postcolonialism, this figure in its past glory of literalist
interpretation have already created fractions and disputes concerning its standing
in the Western church. Some have interpreted this figure literally and some
interprets it symbolically. Within the literal camp, some believe this figure to have
already come in the past and others believe on his coming in the near future. The
literalist debate pertaining this Antichrist is quite colorful, but with the help of
postcolonialism, the spectrum of the multicolor debate just got merrier. In the
unmasking of colonial tendencies within biblical interpretations, now the doors
are open to the interpretations which comes from the marginal pertaining this
figure. This is the introduction of the biblical concept or narrative in a new light
which fuse traditional and marginal understanding together.
In this thesis, two antagonists are brought at the center of attention in the
investigation of the Antichrist figure. Nicolae Carpathia and Magistrate Inoue are
the Antichrist figure within their respective narratives. In a similar mode, the
writers of Left Behind: A Novel of the Earth’s Last Days and Silence creates an
antagonistic figure which follows a long history of the Antichrist. The two
antagonists are living embodiment of evil which in every turn disregards
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Christianity and maintain their individual hegemony. Furthermore, in both novels,
the exclusive concept or term of ‘the antichrist’ as the process of othering the
other is done by the Christian. This as well follow the long history of the
Antichrist. Considered as the protagonists, the Tribulation Force group and the
Portugal priests coined this term for those (Carpathia and Inoue) who defy their
hegemony. While similarities emerge from both novels concerning this figure,
differences also arise in the treatment pertaining the Antichrist.
The Antichrist figure in the Left Behind novel revealed a colonial tendency
in using this figure. Using the Postcolonial lens, the Antichrist becomes a colonial
other for preserving the relationship between the colonizer and colonized in the
context of Europe between Europe A and Europe B. The antithesis or absolute
postcolonial stance in the investigation of the novel goes no further beyond the
recent development of the theory. LaHaye and Jenkins constructed a novel which
claims to have strong ties with the biblical narrative. This relevance with the
biblical narrative creates an illusion how universally their novel could be trusted
as Christians should trust their Bible. In their biblical interpretations which are
molded with an Americanized Christian history, the Antichrist as the other
becomes the impending doom of the world and only those who embrace the ideals
of the West could decipher political stance and activities throughout the world
which will lead to the coming of the Antichrist and the worlds doom. Such
political stance creates the urgency for America to act as the top hierarchy and
safe haven for all peoples, as the world anticipate the coming of the Antichrist
who will bring forth chaos. In all the activities which will bring the Antichrist to
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life, the answer towards the problem of the antichrist is the insistence of bowing
down to American politics, economy, and culture.
After unmasking a colonial tendency behind the Antichrist figuration, the
Antichrist in Shusaku Endo’s novel, Silence is sought. Different from LaHaye and
Jenkins’ novel, the investigation using the Postcolonial lens brings this effort to
the realm of Postcolonial Biblical Criticism which adopts Bhabha’s hybridity as a
primary tool. Once portrayed as an individual who have immense power,
brilliance, and wealth, even supernatural abilities, to successfully thwart God and
his people in the colonial text, the anti-colonial text of Endo’s introduces an
Antichrist figure which struggle in the liminal space of hybridity. With his hatred
and desire to end Christianity in Japan, his suppressive stance and persecution
towards Christians in turn created a form of Christianity which deposits Japanese
tradition and customs. As the concept of kenotic Christ finds an existentialist
vessel of the maternal deity in Japan, this form of Christianity becomes very much
adaptable for the Japanese mind and people. This Antichrist in all of his splendor
and political power could not stop the advancement of Christianity and realize
Christianity in its fusion with local beliefs and culture created the solid ground he
desperately saw as the swamp. Such conditions within the liminal space provide
evidence how Inoue as the Antichrist figuration could step down from his high
horse and reconsider his position as the anti-Christian or anti-anything. The Thirdspace provides a stepping stone for anyone to reconsider their position within
doctrines of absolutes and start building bridges to attune themselves with
narratives which one despises greatly in the past. As a theoretical implication, the
novels investigated in this thesis confirms the theory of postcolonial biblical
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criticism. As a novel which is absent of the liminal space, Left Behind does not
promote a holistic liberation of the oppressors and the oppressed. The novel is
colonial and the marginal continues to cater the hegemony of the privilege. As a
novel which identifies itself in hybridity, Silence cater the liberation and centering
marginal perspective or interpretation. In this perspective, cooperation and
negotiation between the binaries could continually be practiced, creating solution
and harmony in diversity.
I sense the completion of this thesis rest on the liberation of a local
understanding pertaining the Antichrist in my personal context, the Indonesian
(Javanese) context. Different from the Japanese context, the Javanese spirituality
embraces all spectrum of foreign beliefs which have been introduced in Java
within a liminal space (Hefner, 1989:137). Even though throughout history one
read about the senseless violence done by metanarratives, the local standing of
favoring syncretism maintains peace and balance for the Javanese (Noorsena,
2003:30-31). While literalist interpretation claim marginal stories which does not
stem from the Bible is irrelevant and part of the evil other construction, rewritings
of the Antichrist using Postcolonial Biblical Criticism creates a negotiation
between the liminal space thus are able in portraying the Christian deity and
characters of God, Christ, the Antichrist within the Javanese marginal story.
Semar, a Javanese shadow puppet character, as the highest hierarchy above good
versus evil complete the spiritual significance as the protector of peace and
balance (Adiprasetya, 2013, 425). In contrast, the Antichrist in this liminal space
construction of the Javanese Mahabharata context are those who have the
capacity, in power and brilliance, to push for their own victory and topple the
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balance. Benedict Anderson described how “Sangkuni blew on the moldering
rivalry between the counsins (Pandawa and Kurawa) until it flared open conflict”
(1996:78) and “The Kurawa were destined for annihilation not at his hands
(Kresna) … Kresna’s role must be limited to acting as Pendawa’s adviser”
(1996:80). As the insightful guidance and wise mentor for the Pandawa and
Kurawa, Kresna and Sengkuni fits the description of the figures who goes against
the preserving of balance between good versus evil. In these two figures, I argue
the portrayal of the Antichrist is seen in the Javanese construct.
Obviously, Sengkuni is a favorite candidate for being the Javanese
Antichrist. He sits at the throne of Ngastina as the Chief Minister. He takes full
advantage of king’s Suyudana (Duryudana) immaturity in ruling Ngastina
(Anderson, 1996:58). After all, the king is Sengkuni’s nephew. He is firmly
characterized as the cunning, deceptive, provocateur expert (Fitriatuninisa &
Suroso, 2020:334). As the evil genius on behalf of the Kurawa, he is the strategist
which caused the Pandawa’s misery and misfortune. In the defiance to topple the
balance of compromise, with his wits and intelligence, Sengkuni is a
representation of evil in the Mahabharata story and fits the description of the
Antichrist figure. This figure is also prominent and commonly referred to in the
field of shady political deals and lobbying done by politicians, especially during
elections, which continue to blemish the democracy of this nation (Endraswara,
2014).
However, Sengkuni is not the only character who is guilty of being evil.
He is not the only Antichrist figure in this liminal space construct of the Javanese
spirituality. We could observe Sengkuni exhausted all of his brilliance to distance
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the Kurawa in finding a compromise with the Pandawa, and on course toppling
the hegemony of the Pandawa. If Sengkuni is considered evil for doing so, the
same idea could be placed to Kresna. With all of his wits and intelligence, Kresna
frustrates the Pandawa so negotiating a compromise with the Kurawa is hindered.
In this hybridity construct, Kresna as the good guy and hero could be put in the
evil category. Kresna too pushes the imbalance by his effort to preserve good and
destroying evil. His stance to do so is firmly placed in the oppositional duality of
the binaries and have not embraced the hybridity concept.
As the first cousins to the Pandawa, Kresna is a demigod. He is the
incarnation of the powerful Wisnu. With intelligence bestowed upon him, he
resembles the Antichrist figure seen in the Bible, Left Behind and Silence. In
similarity, Kresna is also the consummate politician, diplomat, and strategist of
war. Anderson claims Kresna is “by far the most intellectually brilliant of the
Pandawa faction, it is Kresna who makes their final victory possible” (Anderson,
1996:25). A tainted demeanor on his part is that he is a liar and has no doubts in
giving instruction which goes against the Satrya (warrior) class ethical code. In
only aiming to fulfill the will of the gods by destroying the Kurawa, Kresna
receives approval to bend the rules since he himself has divine origins.
In the impulse to create an absolute victory only for one binary, evil lurks
and chaos is created. Pandawa fought for their victory and won, but since their
victory creates imbalance, overwhelming and bitter consequences was part of the
package deal for them. Eventually, victory could taste like defeat. For example,
the loss of great warriors fighting on behalf of the Kurawa, Karna and Suyudana,
was beneficial for the Pandawa. However, what seemed beneficial turned out to
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be sacrificial, as Pandawa’s prodigious warriors, Abimanyu and Gatotkaca, were
also slain in the war. Also, after Astina had been won by the Pandawa, their
victory was damped as the country, in majority, was razed to the ground. Lastly,
after the war, all successors in Pandawa’s line of descendants were successfully
slain by Aswatama, except for Parikesit. Victory only for one side creates this
chaos and this sort of evil continue to flourish when the compromising factor is
absent. Such zealot position creates imbalance. Sengkuni and Kresna are the
Antichrist figure in the Javanese context.
Within this context of liberation from colonial tendencies, postcolonial
biblical criticism focuses the marginal narrative as the center of interpretation.
With the positive engagement with traditional biblical interpretations, this form of
criticism identifies differences and allows the multiplicity of interpretations.
While Harmakaputra mentions a main difficulty of creating an Indonesian
theology is its functionality for diverse and multicultural people (2016:174), each
reflection of individual culture creates a liberation narrative of its own. As a
suggestion, Indonesian theology should focus more on these multiplicities of
interpretation first in order to find a fine line for the search of its functionality as a
united Indonesian theology. Perhaps Indonesians should be more vocal in
supporting an Indonesian theology which is based on multiplicities of
interpretation rather just the focus of a single functionality. The more the merrier
and this could become a foundation for functionality. It would be of importance
for researchers or scholars to extend this examination, the figuration of the
antichrist, within their own locality as a process of liberation. In my case of a
hybrid identity, I still have the homework to liberate this figuration in the Toba,
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Sunda, or Minahasa context. Better yet, this field is like a vast jungle where many
other biblical figurations need marginal exploration and explanation as a local
biblical promotion. The fact is literalist claims continue their fervor to promote
their own interpretation. It does not stop once one start to liberate our own biblical
interpretation. As a nation based on diversity yet taught with the same literal
biblical experience, the process of liberation of biblical interpretation in a local
context, whether pertaining the Antichrist or other prominent teachings in the
Bible, is of vital importance. The need for many more thinkers to invest in the
study could bolster the establishment of an Indonesian theology and push it far
beyond high hopes.
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