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Imam Samudra’s Justification for Bali Bombing1

MUHAMMAD HANIFF BIN HASSAN

S. Rajaratnam School of International Studies
Nanyang Technological University
Singapore

The primary objective of this article is to provide a map of Imam Samudra’s thinking
behind Bali bombing I as written in his book Aku Melawan Teroris to those who are
not able to read the book in its original Indonesian language with an assumption that
counterideological effort cannot be executed effectively without understanding the ideas
held by terrorism perpetrators. To add value, the article also offers a comparative study
between Samudra’s thinking and Al Qaeda’s ideology. It then points out and provides
brief alternative viewpoints to Samudra’s thinking. The article ends with some policy
recommendations pertaining to counterideological work.

Introduction

Effective counterideological work against terrorist ideology requires authentic documents
linked to individual terrorists or specific terrorist organizations. In this respect, Imam
Samudra’s book entitled Aku Melawan Teroris is significant. It allows researcher to study
the underlying ideas and motivation of Bali bombing and possibly other terrorist acts
committed by members of Jemaah Islamiyah and other jihadists. It also enables researchers
understand the specific dynamics of extremism in Southeast Asia and helps governments
in devising effective counterideological work within antiterrorism policies.

Imam Samudra was convicted by an Indonesian court and was sentenced to death on
10 September 2003 for masterminding the Bali bombing. He was the field commander
for the perpetrators.2 Aku Melawan Teroris was authored by Imam Samudra when he was
under detention by the Indonesian authority after his arrest on 26 November 2002. It was
published in 2004 and became a best-seller.

The book contains his confession and justification for committing the Bali bombing.
The book informs the public of the basis of his action as manifested in the Bali bombing,
that he had neither committed the act blindly nor has he contradicted the teaching of Islam
as claimed by the state authorities and his critics.

This article seeks to map out the ideas that guided Imam Samudra. It will then make an
attempt to offer criticism and an alternative viewpoint on jihad. Due to the limited space,
the article will not be able to offer responses to all aspects of Imam Samudra’s ideas. It will
try to identify its fundamental aspects and concentrate on them alone.
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1034 M. H. Bin Hassan

Brief Introduction to Bali Bombing I, Imam Samudra
and the Jemaah Islamiyah

Bali Bombing I occurred on 12 October 2002 and was the worst single terrorist attack
after 11 September. The victims comprised 20 nationalities, including Indonesians. It was
the worst terrorist act in Indonesia’s history. A car bomb ripped through a nightclub
packed with foreign tourists on the island, sparking a blaze that killed 202 people
and injured 300 others. The Saturday bombing came on the second anniversary of
the Al Qaeda–linked attack on the U.S.S. Cole off Yemen that left 17 sailors dead.
Three days earlier, the United States had issued a worldwide alert for possible terror
attacks. The location of the bombing, Legian, was a crowded area, popular with foreign
tourists.

It was a well-planned and coordinated attack. There was more than one explosion that
night—one after another. The first destroyed Paddy’s Pub. Moments later, the Sari Club was
the target. The third bomb exploded on an empty road in the Renon area, about 50 meters
away from the honorary U.S. Consul’s office and 11 kilometers away from Kuta. Its use of
a suicide operative was also a first in Indonesia’s history.3

In his book, Imam Samudra writes that he was born on 14 January 1970/71. He himself
is unsure of the exact year he was born.4

His birth name is Abdul Aziz. His parents belong to the Banten ethnic, known for
its pendekar (warrior) nature.5 He claims to have a lineage of the mujahid (fighter). His
great grandfather was Kyai Wasyid, one of the independence fighters against the Dutch
colonialists in the Banten area. His monument currently stands in Serang city, the capital
city of Banten province.6

His primary education was at a local national school (SDN 9 Serang) starting in 1978.
He continued his secondary education at national school (SMPN 4 Serang) and completed
state senior high school at Cikulur in 1990.7 Imam Samudra received his religious education
from a young age. He was a bright student. He often passed his examinations with flying
colors. He received various awards for his academic excellence.8

His interest on jihad developed after reading Abdullah Azzam’s famous book Allah’s
Signs in the Afghan Jihad. He was then 16 years old. He read the book many times.
Every time he finished reading the book, he prayed that God would one day bring him to
Afghanistan. In 1990, he travelled to Afghanistan to participate in jihad with the help of a
friend.9

After his adventure in Afghanistan, Imam Samudra reportedly returned to Malaysia
and stayed there for a few years. In Malaysia, he taught at Madrasah Luqmanul Hakim in
Ulu Tiram, Johor, a religious school founded by members of Jemaah Islamiyah.10 Imam
Samudra admitted that he knows Hambali and Abu Bakar Baasyir.11

Imam Samudra married his childhood friend, Zakiyah Derajat binti Saiful Fauzan.12

He has four children.13

He has various nicknames, possibly to maintain secrecy and avoid detection due to the
nature of his involvement in jihadist activities. His known nicknames are Kudama, Abu
Omar, Fatih, Fat[h], Faiz Yunshar, Heri, and Hendri.14

Other than the Bali bombing, Imam Samudra was also reportedly involved in a church
bombing in Riau in 200015 and robbery of Elita Gold Jewellers, although in his book he
alluded to denying involvement in the Elita robbery.16

On 26 November 2002, Imam Samudra was arrested, as he was about to board a ferry
to Sumatra. He was brought to a court in Denpasar and charged for his involvement in the
Bali bombing.17
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Imam Samudra’s Bali Bombing Justification 1035

Imam Samudra is a member of the Jemaah Islamiyah, a splinter group of Indonesian
Darul Islam movement formed by former Darul Islam fugitives based in Malaysia with a
strong link with Al Qaeda. Its first leader was Abdullah Sungkar. After Sungkar’s death
and the crackdown by the Indonesian government, its supreme leader is not clear. However,
Abu Bakar Baasyir is widely reported as its spiritual leader.

Definition of Jihad

Imam Samudra views that jihad, etymologically, means giving your best or putting effort
in achieving an objective. In this respect, effort to seek a path can be considered as
jihad. However, jihad is defined in the syariah as doing your best to uphold God’s laws,
propagating and establishing it, and finally fighting the infidels who fight against Islam and
the Muslims. The latter is popularly known as jihad fi sabilillah (fighting in the way of
God).

Imam Samudra contends that these meanings of jihad had reached consensus among
the ulama salafush saleh (scholars among the pious ancestors), especially the founders of
the four schools of jurisprudence (Hanafi, Maliki, Syafi’I, and Hanbali).18 In this respect,
Imam Samudra’s definition of jihad does not deviate from the definition held by traditional
Muslim scholars.

Stages of Jihad

To reach a concrete understanding on the Bali bombing I operation, Imam Samudra stresses
the need to first understand the stages of jihad according to the understanding of the
Salafush-Shalih (pious predecessors). In his elucidation of the subject, two reference books
are specified, namely the Tarbiyah Jihadiyah by Sheikh Asy-Syahid Abdullah Azzam and
Tafsir Ibnu Katsir, which were made available to him in detention.

Stage 1: Patience

The Muslims in this stage, according to Imam Samudra, were commanded to persevere
against various abuses, acts, and attacks directed at them by non-believers. This resulted
in the physical torture of the Muslims from the ruling tribe of Quraisy, especially among
the slaves. Muslims were only commanded to remain constant in prayer, pay their alms, be
patient as well as forgive the cruelty of the non-believers.

Stage 2: Permission to Fight

When the physical abuse and pressure increased and became violent after the initial
intimidation and “Muslim cleansing” did not yield the desired objective, the non-believer
resorted to expelling them from their homeland. Against this background, Imam Samudra
suggests that the following verses were revealed:

Permission [to fight] is given to those against whom war is being wrongfully
waged—and, verily, God has indeed the power to succour them—those who
have been driven from their homelands against all right for no other reason than
their saying, “Our Sustainer is God!” (The Quran, 22:39–40)
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1036 M. H. Bin Hassan

Mujahid and Adh-Dhahhak mentioned that many of the earlier exegetes like Ibnu Abbas,
Urwah bin Zubair, Zaid bin Aslam, Muqatil bin Hayyan, Qatadah, and others were of
the opinion that this was the first verse revealed on armed jihad. To Imam Samudra, the
permission given in this verse is not tantamount to a commandment to wage war. Fighting
is only permitted but it is not obligatory.

Stage 3: The Obligation to Fight a Limited War

The first three stages in Imam Samudra’s view were transitional, pending on the final
revelation on the rule of jihad. When the verses:

. . . slay those who ascribe divinity to aught beside God whenever you may
come upon them . . . (The Quran, 9:5)

[And] fight against those who—despite having been vouchsafed revelation
[aforetime]—do not [truly] believe either in God and His Apostle have
forbidden, and do not follow the religion of truth [which God has enjoined
upon them], till they [agree to] pay the jizyah (exemption tax) with a willing
hand, after having been humbled [in war]. (The Quran, 9:9)

And fight against those who ascribe divinity to aught beside God, all
together—just as they fight against you, [O believers,] all together—and know
that God is with those who are conscious of Him. (The Quran, 9:36)

were revealed the final ruling on jihad had been sealed. Based on these verses, he holds
that the polytheists were given only two choices, either to accept Islam or war. All previous
peaceful agreements after these revelations became null and void. To give more credence
to his deduction, Imam Samudra quotes a hadith (Prophet’s tradition) in which the Prophet
said:

I am commanded to fight against men till they declare that there is no deity
except God and that Muhammad is His messenger, and they are constant in
prayers and pay the alms. (Narrated by Al-Bukhari and Muslim)

In addition to the hadith, he argues his case further by quoting Ali bin Abi Talib19 who said
that the Prophet was sent with “four swords” with the following explanations:

1. The first sword (commandment to fight) against the polytheists stated in verse 5 of
chapter 9.

2. The second sword against the People of the Book (the Jews and the Christians)
stated in verse 29 of chapter 9.

3. The third sword against the hypocrites stated in verse 73 of chapter 9.
4. The fourth sword against the dissenters stated in verse 9 of chapter 49.

To Imam Samudra’s view, Ali’s words, were in line with the hadith, which the Prophet
has said:

I was sent near the day of Resurrection with the sword so that only God is
worshipped and no others will be ascribed divinity to, except Him. And my
sustenance is guaranteed to be under the shadows of my lance; and humiliation
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Imam Samudra’s Bali Bombing Justification 1037

and debasement is to those who go against my commandment. Whosoever
resembles a tribe he is from among that tribe. (Narrated by Ahmad)

Know that the paradise is under the shadow of the swords. (Narrated by Al-
Bukhari and Muslim)

Imam Samudra is aware of alternative interpretation of the verses and the aforementioned
hadiths offered by some non-Muslims orientalists. There are also Muslims who seek to
re-conceptualize the understanding of these verses and hadiths to suit contemporary context
and to appease the non-Muslims. Some even go so far as to reject them totally. To him the
fourth stage signalled the finality and obligation of offensive jihad, which is a level higher
than the defensive jihad. This is his conclusion and stand on jihad.

How Long Will This Jihad Continue?

The basis for his answer lies in the verse, “And fight against them until there is no more
oppression (fitnah) and all worship (dien) is devoted to God alone” (The Quran, 8:39).

Imam Samudra holds that the words fitnah and din are to mean one must “fight against
them until there is no more polytheism and so that the excellent religion of God that is
Islam prevails over other religion.” In his view, armed jihad would continue to be waged
until:

1. All mankind bear testimony to the unity of God and that Muhammad is His Prophet.
2. There is no more ingratitude on earth.
3. God’s religion prevails over other religions, in the sense that the Islamic law is

completely instituted as he understood from the verse20:

He is who has sent forth His apostle with the [task of spreading] guidance and the
religion of truth, to the end that it may prevail over all [false] religion—however
hateful this may be to those who ascribe divinity to aught beside God.” (The
Quran, 9:33 and 61:9)

Imam Samudra accepts that armed jihad is one of many forms of dakwah (Islamic
propagation). However, in the face of the Jews, Christians and other non-Muslims onslaught
against Muslims and their lands such as in Afghanistan, Iraq, Palestine, Kashmir, and
Chechnya, he despises those who choose the path of dakwah as a means to defend and
uphold the teaching of Islam. He views those who choose the peaceful means as defeatists.
They do not understand the comprehensiveness of Islam and have deviated from the path
of the Salafus Soleh (the pious predecessors).21

Jihad as Fardhu Ain

Imam Samudra argues that jihad today is not just obligatory but a fardhu ain (personal
obligation) upon every single Muslim. This is because the classical Muslim scholars ruled
that if an inch of a Muslim’s land is seized then it become incumbent to all Muslims to
liberate it through armed jihad. In today’s context, Imam Samudra argues that there are
plenty of Muslim lands that remain occupied by non-Muslims such as Palestine, Iraq,
Afghanistan, Chechnya, Kashmir, and Mindanao. Because people of the respective lands
are not able to repel the enemy by themselves, Muslims all over the world are to render
their hands and participate in jihad against the occupying forces.22
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1038 M. H. Bin Hassan

Bali Bombing is a Legitimate Armed Jihad

Because the main target of the Bali bombing is the United States and its allies who are guilty
of attacking the helpless and innocent Muslims in Afghanistan in 2001, Imam Samudra
argues that they deserved to be attacked. In his interpretation of the following verse:

. . .And fight against those who ascribe divinity to aught beside God, all
together—just as they fight against you, [O believers,] all together—and know
that God is with those who are conscious of Him. (The Quran: 9:36)

he equates the United States and its allies as those whom the Quran refers to as the
musyrikeen (polytheists). In his opinion, war must be waged against them in retaliation for
what they did. To him, the verses previously revealed on the musyrikeen are applicable to
the United States and its allies. Therefore, Imam Samudra views that it is appropriate to
use the verses as basis for Bali bombing.

He alleges that those who claim that the Bali bombing was illegitimate in Islam
because it was committed in a Muslim’s land far from the conflict zone are naı̈ve and do
not understand the globalizing world.

He observes that globalization has changed the nature of conflict between Muslims
and the non-Muslims with the United States and Israel as the main protagonists. The attack
on Islam is no more limited to specific area or zone of conflict. Islam is currently being
attacked on a global scale everywhere. Therefore, the response of Muslims to the hostility
should be similar and not restricted in the occupied territories only, for example, Palestine,
Chechnya, and Iraq.23

Imam Samudra suggests that such a position is supported by the command of God that
enjoins Muslims to “slay those who ascribe divinity to aught beside God wherever you
may come upon them, and take them captives and besiege them, and lie in wait for them at
every conceivable place.”24

Basic Rule: Killing or Attacking Civilians is Forbidden

Imam Samudra acknowledges that it is forbidden in Islam to kill women and children,
destroy crops, as well as killing those who are old and those who devote their entire lives
in worship.

However, he asserts the rule only applies when the enemies themselves do not transgress
the rule. If the United States and its allies do not attack and kill Muslim civilians and observe
this limit, the mujahidin will go to war in adherence to this basic rule.25

Civilian Targets

In the case of the Bali bombing, Imam Samudra argues that the concept of civilian immunity
as prescribed by Islam does not apply to the victims because the targets are:

1. Military conscripts, whether in active or reserve duty. He mentions in particular
civilians from the United States, Australia, Singapore, and Thailand;

2. Citizens of hostile countries who are guilty of voting and paying tax to the
government, acts he considered as contributions to war against Islam and Muslims;

3. Unlikely to be civilians because they still travel to Bali despite various threats of
attack. Those “civilians” are well aware of the situation in Indonesia as various
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Imam Samudra’s Bali Bombing Justification 1039

warnings about terrorist attacks have been issued by their respective countries. He
argues that such a hostile condition would frighten any ordinary civilian. What
more, when there were already a few bombing cases reported? Would it then be
logical for the “American civilians” and their allies to choose Indonesia for a visit?
Defying such threat clearly demonstrates that they are in fact not civilian as claimed
when the attack on 12 October 2002 took place.

4. Citizens of “colonial countries” who have caused the death of thousands of Muslim
civilians in Iraq, Afghanistan, Kashmir, Chechnya, and many other places.

Attacking Civilians from among the Colonial Race is a Fair
and Just Act

Imam Samudra points out that the precedent for targeting civilians had been set by the
following incidents:

1. In 1991, the trade embargo on Iraq initiated by America through the UN brought
about the death of 600,000 babies and subsequently the figure rose to 1.5 million
(Jakarta Post, 4 December 2002).

2. Thousands of civilian deaths as a result of the American embargo on Afghanistan
during the Taliban rule (1994–2001).

3. Israeli’s attack on civilians with the America’s military and financial support.
4. Post the World Trade Center and Pentagon attack, America demonstrated its military

might beyond words how brutal and ruthless they can be, driven solely by vengeance
and hostility.

5. 200,000 civilians were killed during the U.S. attack on Afghanistan as reported by
www.khurasan.com.

To Imam Samudra’s mind, how could the United States cry foul when its civilians are
killed? The Bali bomb, as he sees it, is a response by Muslims who realized and understood
the meaning of defending the Muslims’ self-respect. It is directed to America and its allies.
It is a jihad that must be carried out even though only a small number of Muslims participate
in it.26

In view of the aforementioned precedents, Imam Samudra concludes that the United
States and its allies have in fact transgressed the limit. It is only fair then that Muslims
reciprocate accordingly. In his view, not only the act is justified but it is a way out of this
deplorable state of affairs that God has shown based on the verse that says, “. . .Thus, if
anyone commits aggression against you, attack him just as he has attacked you. . .” (The
Quran, 2:194).

Targeting civilians is, to Imam Samudra, a matter of tipping the scale to attain
equilibrium—blood with blood, life with life, and civilian with civilian as guided by the
verse that says, “Hence, if you have to respond to an attack, respond only to the extent of
the attack leveled against you. . ..” (The Quran, 16:126).

Therefore the Bali bombing, which killed many civilians, is not without basis as he
puts it. The full spectrum of law based on the Quran and Sunnah (The Prophet’s tradition)
together with the interpretation and fatwa from competent ulamas (Muslim scholars) in
this field have been taken into consideration.

Imam Samudra asserts that war is cruel and blood curdling but injustice cannot be
allowed to go on unpunished. The cause of this upheaval is the very act of the infidels.
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1040 M. H. Bin Hassan

Their aggression is crueller than the war that is being fought by the mujahidin and for this
reason God makes war against them an obligation so that balance is attained.27

He admits that based on the surveillance of targets, the time of the attack was determined
to avoid casualties among the locals. However, as it turns out to be, some locals were killed.
This is something that he regrets. He seeks forgiveness from God for the “human error”
and offers his apology to the victims’ families.28

Why Must It Be in Bali?

Bali Provides a Homogeneous Target

In exacting a response to the aggression of the colonial race, there is no specific place where
this response must be carried out. In his view, the main consideration is the people that will
be targeted, not the place. He justifies his argument by quoting the verse that says, “And
slay them wherever you may come upon them. . .” (The Quran, 2:191).

In his understanding the verse does not specify the place when the attack is
legitimate. In short, the place could be in America, Japan, Jakarta, Bandung, Jogjakarta,
or any other cities. Another consideration that matters is to maximize the impact of
the attack. A single devastating attack is preferable to multiple attacks with minimal
outcome.

Attacking a homogenous target is much more effective than attacking a heterogeneous
target, where the targeted race mingles with others who are not the target. In this respect,
the homogenous target (America and its allies) that congregates in a place, ranks high on
the target list. This was the reason for choosing Sari Club and Paddy’s Pub in Bali.29

Bali is a Place of Vices

Imam Samudra argues that Paddy’s Bar and Sari Club were places of vices. They have
no value in Islam. Therefore, they can be put into “waste.” He has no doubt that activities
that were taking place in Paddy’s Bar and Sari Club such as consumption of alcohol are
prohibited in Islam.

He dismisses arguments of bad economic implication caused by the Bali bombing.
Imam Samudra views that the kinds of economic activities that involve alcohol consumption
and promiscuity in Bali cannot be condoned by Islam and Muslims. Muslim scholars have
agreed about the prohibition of such acts.

Imam Samudra also claims that Bali is used as a place of spreading apostasy among
Muslims, although he does not elaborate on what he means by “permurtadan” (act of
causing apostasy) and how it happens.

He argues that Islam commands Muslims to consume what is only halal and good.
He cites prophet Muhammad’s saying that a Muslim who consumes a scoop of haram
(forbidden) food, his deed will not be accepted by Allah for forty days (Narrated by Ibn
Mardawaih). He argues that if only a scoop of haram (forbidden) food received such
punishment, Islam surely condemns those who have made what is prohibited in Islam as
their livelihood. Islam does not recognize the benefits of such activities although it might
be profitable from a business perspective. Islam as a mercy to humankind does not means it
should tolerate such activities. Such activities do not bring rahmat (mercy) to humankind
but laknat (curse).
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Imam Samudra’s Bali Bombing Justification 1041

He also dismisses the legitimacy of some business activities, which originally are not
prohibited in Islam, such as handicraft business. He offers two points:

(a) The core businesses in Sanur, Kuta, Jalan Legian, and the vicinities are prohibited in
Islam. Others like handicraft business are peripheral only.

(b) There is close symbiosis between businesses that are prohibited and those that are not.
Both are supporting each other.

In the context of Bali, Imam Samudra views that the operators of handicraft businesses are
still seen as guilty for their association with the core activities.

He argues that Islam not only prohibits alcohol consumption but also condemns those
who are associated with alcohol-related activities such as the seller, deliverer, and waiter.

He concludes that all income derived from activities that had relationship with Sari
Club and Paddy’s Pub and any activities that help to support both clubs are considered
haram (forbidden) in Islam.

According to Imam Samaudra, there is nothing to feel for “the economic loss” of the
Bali bombing because essentially there is none at all. In fact, he hopes that by his act, Allah
would replace them with a better one.30

Istisyhad, Istimata, and Suicide Bombing

Imam Samudra does not make a clear admission in his book whether the Bali bombing
involved a “human bomb.” Nevertheless, there are two inferences to admission. First, Imam
Samudra deliberates lengthily on the issue of the permissibility of such an operation in
Islam. Second, one of the sub-topics in his book was “Bali martyr’s bombing, why it should
happen?” He then wrote in the section that Bali martyr’s bombing must happen like what
happened in Kenya, Tanzania, and Aden (U.S.S. Cole bombing). The rationale behind Bali
martyr’s bombing is similar to those incidents. All of them are considered as a fight against
a hostile enemy in revenge for the death of Muslim civilians and jihad in the path of Allah.1

Imam Samudra rejects the use of the word “suicide” for such an operation. Instead,
he prefers to name it as “amaliyat istisyhadiyah” or “martyrdom operation,” a term that is
popularly used by those who permit or support such an act.32 He considers such an act to
be an act of jihad carried out by a sincere individual in pursuit of martyrdom enjoined by
Islam.

Imam Samudra begins his explanation of “martyrdom operation” by describing its
earlier manifestation in Islamic history. He cites Ibnu Nuhas who was himself a martyr and
wrote a chapter in his book, Masyari’ul Asywaq on inghimas (penetrating the enemies). In
that chapter, Ibnu Nuhas cited 16 hadiths (the Prophet’s tradition) about acts of individuals
attacking an enemy’s army singlehandedly disregarding his own safety, which could be
considered as suicidal. Imam Samudra then provides an explanation given by Abu Hurairah
and Abu Ayyub Al-Anshari (both were companions of the Prophet) to put things in proper
perspective.

Imam Samudra reports that Abu Hurairah, when asked to comment on such incidents,
read the following verse aloud, “But there is [also] a kind of man who would willingly sell
his own self in order to please God. . .” (The Quran, 2:207).

When eyewitnesses of such incidents commented, “the person has thrown himself into
destruction,” Abu Ayyub Al-Anshari corrected them by explaining that the following verse
does not refer to such incidents, “And spend [freely] in God’s cause, and let not your own
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hands throw you into destruction; and persevere in doing good: behold, God loves the doers
of good” (The Quran, 2:195).

Instead, the verse corrected those Muslims who felt that because God had made Islam
victorious and the number of believers had increased over the years it would be prudent if
they now spent their time in managing the economy.

Imam Samudra points out that “the destruction” specified by the verse was a result of
involvment in economic activities at the expense of jihad. To him the suicide operation,
istimata or istisyhad, is legitimate, and concluding from what Imam Ibnu Nuhas had written,
is strongly encouraged.33

Imam Samudra does admit that Muslim scholars are in disagreement on the
permissibility of “martyrdom operation.” Nevertheless, he inclines toward those who
permit it because of their arguments and because it is supported by contemporary “Ahluts
Tusghur.”34 “Ahluts Tsughur” refers to scholars who participated in real armed jihad and
experience it in the real battlefield.

Robbery and Theft for Jihad

Imam Samudra was alleged to have committed robbery to fund his Bali operation. Elita
Gold Shop in Serang, West Java was the target of the robbery. There were various reports
stating that he admitted committing the robbery.35 But in his book, Imam Samudra alludes
to denying such an act.36

Nevertheless, Imam Samudra’s attitude toward non-Muslims’ property is exposed
when he writes about hacking and carding in his book. He encourages Muslim youth to
learn and master hacking techniques, which include carding. Carding is a form of hacking
by breaking the code of a credit card to allow the hacker to use its credit facility. This will
allow credit card cloning or fraudulent payment of online purchases.37

Imam Samudra calls on Muslims to practice hacking and carding against Americans
as part of Muslims’ fight against America’s imperialism, arrogance, and oppression. He
reminds them to use it for the purpose of jihad and not for personal interest. Other than
knowing the technical aspect of hacking and carding, Imam Samudra also writes that one
must know and understand the justification of the act from the Islamic point of view so he
will be able to do it with full conviction.38

Comparing Imam Samudra’s Views with Al Qaeda

Imam Samudra’s views in his book bear many similarities with the ideas of Al Qaeda’s key
leaders.

Al Qaeda’s leaders also view that jihad now is fardhu ain (personal obligation) upon
all Muslims because the enemies have occupied or transgressed Muslim lands in Palestine,
Afghanistan, and Iraq. Bin Laden uses the same verse (The Quran, 9:5) used by Imam
Samudra as the basis. Reading further Al Qaeda’s ideological material, one could find that
the argument is identical with Imam Samudra’s argument that verses from chapter 9 of the
Quran abrogated previous verses revealed on jihad.39

Bin Laden’s declaration of war under the banner of International Front to Fight the
Crusaders and the Jews calling Muslims to attack the enemies anywhere they can be found
is similar to Imam Samudra’s view that does not restrict military attack in the conflict zone
only.40
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Al Qaeda’s leaders also embrace the same reasons as Imam Samudra in justifying
the killing of civilians. Bin Laden issued a fatwa calling for attack on American military
personnel or civilians.41 In other statements, the act is justified to avenge the blood of
Muslim civilians shed and because enemies’ civilians are responsible for the act of their
government by voting them to power and paying taxes that are then used against Muslims.42

Armed jihad is regarded as the only means to achieve glory for Muslims.43 Bin Laden
says, “there is no way to obtain faithful strength but by returning to this jihad.”44

Key leaders of Al Qaeda in the Arabian Peninsula also view the authority of Ahluts
Tsughur above ordinary scholars in a disputed issue citing a similar quote.45

On the issue of suicide bombing, Al Qaeda uses the same terminology used by Imam
Samudra. It is regarded as “amaliyat isytisyhadiah”—“martyrdom operations”—and not
suicide. Al Qaeda’s endorsement of “martyrdom operation” is clear, as it is not only
proven by words but also by deeds. Bin Laden specifically addressed this issue in one
of his statements: “We stress the importance of the martyrdom operations against the
enemy—operations that inflicted harm on the United States and Israel that have been
unprecedented in their history, thanks to Almighty God.”46

Imam Samudra and Al Qaeda’s leaders also share the same characteristics in their
views. Three can be pointed out: a binary view of “us versus them,” conspiratorial strand,
and generalization.

On binary view, bin Laden says, “these incidents divided the world into two regions;
one of faith where there is no hypocrisy and another of infidelity.”47

The alliance of Jews and Christians against the Muslims is prevalent and continuously
emphasized. Bin Laden cites the same verse (The Quran, 2:120) cited by Imam Samudra
to justify the Jews and Christians’ inherent and continuous hostility toward Islam and
Muslims.48 All Jews and Christians are viewed in a generalized perspective neglecting the
heterogeneity and pluralistic nature of a community.49

In that respect, international institutions like the United Nations and its conventions
are seen with a cynical view. These are none other than part of the crusader-zionist’s tools
against Muslims. They are kufr (infidel) systems. Bin Laden offers an award for the killing
of the Secretary General of the United Nations.50

Finally, it is interesting also to note that bin Laden endorses and praises the act of Bali
Bombing I.51

Brief Responses to Imam Samudra’s Points

Jihad as a Perpetual War

The most critical aspect of Imam Samudra’s thinking is his idea of perpetual war. He holds to
the belief that non-Muslims will never allow Muslims to live in peace and thus armed jihad
is the only kind of relationship that could exist between Muslims and the non-Muslims.
Using the abrogation argument, he holds that armed jihad is a standing obligation until the
end of the world. It has to be observed until all lands fall under the rule of Islam. The basis
of relationship between Muslims and non-Muslims, thus, is war, not peace.

In reality, the majority of Muslim scholars reject the abrogation argument of the
jihadists because there is no strong evidence that the aforementioned verses were revealed
to abrogate the other revealed texts. With regard to verse 5 of chapter 9, there is no mention
about it abrogating earlier verses on defensive jihad, according to At-Tabari and Ibn Katsir,
two of the most prominent exegetes of the Quran. In fact, Al-Qurtubi reported that some
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scholars, among them Adh-Dahhak and Atho’, were of the view that verse 5 of chapter 9
was abrogated by other verses in the Quran (47:4).52

The prevalent opinion among Muslim scholars is that verses on jihad cannot be
interpreted independently of each other. They are to be studied together to derive the true
understanding of jihad in Islam. In this respect, Muslim scholars have agreed that verses
that are general and unconditional, such as the command to fight the pagans everywhere
and at all times (9:5, 14, 36), must be interpreted as conditional, that is, as a command to
fight aggressors only (2:190, 194).53 Thus, the meaning of verses from chapter 9, which is
unconditional, would fall under the meaning of the verses that exhort Muslims to fight the
non-Muslims only when Muslims are attacked.

An Islamic jurisprudence maxim says, “la ama illa wa huwa makhsus” (that there is
no generality without exception).54 Therefore, Muslim scholars are always cautious when
approaching verses that are unconditional. They will make serious efforts to look for other
verses or Hadith (Prophet’s Traditions), which possibly would limit the generality of the
verses. A similar attitude should be applied when relating to the verses of chapter 9. By
following this methodology scholars would be able to determine the limits to the scope in
which an unconditional verse is to be applied. Consequently, the verse after it has been
qualified would be interpreted within this scope and not beyond it.

Classical Muslim scholars, like Abu Hanifah and Ahmad b. Hanbal, also argued that,
except for verse 29, the verses of chapter 9 of the Quran referred specifically to the Arab
pagans of that time.55 Some scholars were more specific by saying that the verses were
revealed with respect to the people of Mecca or the tribe of Quraish.56 Imam An-Nawawi,
among many other scholars, wrote that the verse did not refer to the People of the Book
(Jews and Christians).57 Thus, it is inappropriate to apply these verses to all non-Muslims
today.

Even if one looks carefully at verses 1 to 40 of chapter 9 from the Quran, one will find
that the command to fight was not directed to all Arab pagans. The generality of the verses
in the first group is restricted by other verses in chapter 9.58

Putting verses 4, 7, 8, 12, and 13 of chapter 9 together will suggest that Muslims
who have entered into peace agreements with non-Muslims are enjoined to be strict in
honoring them. It is clearly stated in the Quran that if “they have not failed you in anything
and have not backed up anyone against you [Muslims]” such non-Muslims should not be
fought against. Thus, the aggression was only directed toward hostile tribes who broke their
agreement and attacked Muslims.

The basis of peaceful relations is not contradictory with verses on armed jihad in the
Quran. A ruling of jihad can only be done if there is a threat of war and for the primary
purpose of restoring justice, peace, and security for all.

Differences in religions and beliefs alone cannot be used as the basis for war and
hostility between Muslims and non-Muslims. Differences in religions and beliefs also do
not mean Muslims cannot have positive feelings of love, care, and concern for others.

Having the perception that all non-Muslims are anti-Islam and that Muslims must hate
them and wage war against them is not an attitude that is appropriate and acceptable for
the objective of sharing the message of the Islam with others. Prejudice such as this is no
different from the misconception among some non-Muslims that all Muslims are terrorists
and fundamentalists. Both these parties are actually closer to extremism than moderation.59

Muslim scholars also point to the importance of understanding the context of the
revelation of the final verses on jihad.60 The most appropriate interpretation of the final
revelation on jihad is that it referred to non-Muslims who had been in a prolonged state of
war against Muslims through unprovoked aggression and violence. Their hostility remained
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even after Muslims migrated to Medina in search of peace. Despite entering into various
treaties with the Muslims in Medina, those tribes time and again treacherously violated
them. In that late stage in the Prophet’s mission, it became clear that peaceful relations with
those tribes were impossible, hence the instruction in that chapter to denounce the treaties
and wage war.

It is thus important to understand the dynamics of the relationship between the Quraish
and the Muslims in Medina to have a full appreciation of the situation. The fact that Allah
mentioned in verse 5 of chapter 9, “who broke their oaths and aimed at the expulsion of the
Messenger,” is proof that the verse was revealed to the pagan people of Mecca at the time
because that attribute could only fit them.61

Understanding religious texts in their proper context is very important. When these
texts are not read in their proper textual and historical contexts, the result can be a distortion
and misrepresentation, as can be found in many teachings of Muslim extremist groups and
jihadists.

Responding to a jihadists’ view, like Imam Samudra, that jihad is perpetual war against
non-Muslims is crucial because it contributes to the development of a binary perspective
in the jihadist’s mind, like Imam Samudra, amounting to the “either you are with us or
against us” syndrome. The effect of this understanding is the promotion of hate, animosity,
and hostility toward all non-Muslims. This understanding has precluded any opportunity
for peaceful coexistence with non-Muslims. This thus explains the socially exclusivist call
for a non-integrationist and non-accommodative stance common to jihadist thinking.

The view is also tantamount to encouraging negative mindsets and attitudes among
Muslims toward non-Muslims. Muslims who accept it will develop misconceptions on how
one should relate with non-Muslims, emotionally and socially. Non-Muslims generally will
be seen as enemies first, to be proven otherwise later. This then will develop into prejudices
and intolerance, which in turn will negatively influence the perspective of non-Muslims
toward Islam and Muslims. Either way, the outcome is destructive.

Imam Samudra’s concept of the four stages of jihad in which the fourth stage is claimed
as the final one that abrogated the others could not stand as an absolute rule used to ostracize
those who disagree with him today, because there is no authentic hadith that supports the
claim. The claim was based on quotes of classical scholars, which were disputed by others.

Generalization and Conjecture

Inherent in Imam Samudra’s thinking is over-reliance on generalities (`am) found in the
Quran and the hadiths and failure to observe the rule of takhsis (specification). One example
in Imam Samudra’s thinking is the idea that the Christians, Jews, and other non-Muslims
are in perpetual conspiracy against Islam and Muslims. Although there is no doubt that
there are non-Muslims who are hostile against Muslims and Islam, to state that all of them
are so does not concur with various statements of the Quran related to non-Muslims. Such
thinking contradicts with the notion of plurality and diversity, which are inherent in God’s
creations.

This tendency is in contradiction with the approach held by Muslim scholars that no
generalities (`am) in the Quran and the hadiths should be applied as basis of a ruling or
judgment until efforts have been made and exhausted to look for takhsis as mentioned
before.

Muslims must be careful with ideas that contain generalization or tend to see a
phenomenon as monolithic or homogenous. Often, such ideas are reflected in a form
of binary vision as described before.
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Generalization also produces stereotypical thinking that all non-Muslims are being
inherently hostile, which does not blend with Muslims’ rejection of non-Muslims’
stereotyped perception of Muslims as militants, fundamentalist, or terrorist. It is highly
questionable when Muslims argue against non-Muslims’ stereotyped perception toward
Muslims but at the same time are guilty of stereotyping all non-Muslims as bad and
villainous. Such double standards will not only expose Muslims to criticism, but more
importantly, this attitude and thinking negate the very principles of justice and equity in
Islam.

Another flaw in Imam Samudra’s thinking out of his generalization tendency is his
assumption that all Americans, Australians, and Singaporeans are combatants because they
are conscripted in the armed forces of their countries.

Relying on assumption to justify an act that negates the sanctity of life held by the
religion and risking oneself by committing a grave sin is not acceptable in Islam. Muslims
are warned in general to avoid assumptions in making decisions. The Quran (53:28) says,
“. . .and [since] they no knowledge whatever thereof, they follow nothing but surmise; yet,
behold, never can surmise take the place of truth.”

If surmising or conjecture are not acceptable in matters that only affect oneself such
as one’s faith and belief, it is only logical for it to be more unacceptable when it affects the
rights of others.

Unlimited Killing

The end result of Imam Samudra’s thinking about who can be killed in armed jihad could
lead to unlimited killing in the name of jihad. His classification of who the combatants
are needs to be corrected. In his understanding, all civilians of enemy states are legitimate
targets because they contribute to the government of enemy states by paying tax, casting
votes, or as conscripts. As for those few among the civilian population of the state such
as children who do not pay tax, are not eligible to vote yet, and have not served military
service they can also be killed under pretension of collateral damage and the greater good.
In this respect, even Muslims are not spared, as what had happened in Bali. By admitting
the mistake he committed with regards to their killing and felling it was sufficient to say
“sorry” publicly and repent—this very act makes human life cheap and such logic is against
the very tenet of Islamic teaching, which sanctifies life to all extents.

It is also important to highlight that the collection of government taxes from their
people is not a new practice. Neither is the involvement of the general public in government
policies. In a tribal system that dominated the people before, the leaders of the tribes
often involved their members in important issues that affected them. Democratic ideas and
practices also were carried out by the Greeks and the Romans. Yet, Prophet Muhammad
strictly prohibits the killing of ordinary citizens in war.

Jihad as Fardhu Ain (Personal Obligation)

Jihad as fardhu ain in Imam Samudra’s mind negates the concept of proper authority
in jihad held by classical Muslim scholars, as it gives the impression that every Muslim
is required to carry arms. Under this circumstance there is no need for respect of the
established authority or law. The sovereignty of God above His creations, in the mind of
Imam Samudra, means Muslims can do anything for His sake and for the greater good of
Islam. The end result of this thinking is simply encouraging Muslims to take the law into
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their own hands wherever they may be. This does not conform to the teaching of Islam,
which teaches orderliness.62

Muslims must also realize that in deciding on whether a particular people have
insufficient capacity to carry the obligation on their own and, to what extent the obligation
is transferred to other Muslims is a matter of judgment or ijtihad. Often in such situations,
differences of opinion among Muslim scholars occur and are unavoidable.

Thus, although Muslim scholars agree on the aforementioned basic ruling, they often
differ in implementing it for a specific context. One can find differences of opinion among
scholars on the exact details and conditions that extend the rule of armed jihad as fardhu
ain to people outside of the invaded land. When the result of ijtihad differs, after each party
follows a standard ijtihad methodology, one cannot claim his opinion is absolutely right
and dismiss others as wrong or misleading.

Assuming that the ruling of armed jihad as fardhu ain is accepted, there is another
important aspect that needs to be considered before armed jihad can be waged. One needs
to prioritize responsibilities, because armed jihad is not the only fardhu ain burdened on
the shoulders of the Muslims at any particular point in time.

Prioritizing is essential in Islam. Islamic practices are regulated by a dynamic system
of prioritization, and are a key consideration in many schools of Islamic jurisprudence.
In making rulings, Muslim jurists are required, for example, to prioritize a confirmed
benefit above a doubtful one and are allowed to sustain a lesser harm to avoid a bigger
one.

Determining the type of jihad is again a matter of judgment (ijtihad) by Muslim scholars
in which differences in opinion may be inevitable. For example, whereas Al Qaeda claims
the protection of a Muslim’s life requires Muslims to avenge the deaths of thousands of
Muslims in various lands, they make no mention of thousands of other Muslims who die
through poverty, poor living conditions, and under development

The key questions in this debate are, “Is prioritizing armed jihad above other fardhu ain
an absolute rule on all Muslims in all parts of the world without giving due consideration
to each Muslim community’s context? Is armed jihad as a means of liberating Muslims’
lands an absolute or the only option to all Muslims with no regard to their context or
circumstances vis-à-vis other Islamic obligations?”

It is argued here that the answer is no. Islam requires its followers to give due
consideration to context in practicing the religion. This means Islam takes into account
the reality of the time, environment, individual, and other factors in determining rules and
in practicing the religion. Hence, the ruling for a certain matter may be different due to
differences in reality. This applies whether the rule is a general policy for society, or specific
to an individual or a particular group only.63

A good Muslim is not only one who is able to uphold the fundamentals of the religion,
but also able to contextualize the teachings when the need arises. One who studies the
opinion of Muslim scholars will find that they changed their rulings with reference to
the place, time, and person affected by a ruling. In essence due consideration to different
situations vis-à-vis space, time, and person, goes hand in hand when formulating a fatwa.

Practicing Islam within one’s own capacity and context is important because failure to
adhere to or accept such a principle will cause negative effects, such as inflexibility toward a
changing situation and environment. Upholding impractical and unrealistic expectations or
viewpoints cause a person or community to waste valuable resources due to inappropriate
priorities. Furthermore, it will cause difficulty for Muslims to practice the religion, which
is in contradiction to the very essence of Islam as a practical religion (The Quran, 22: 78,
185).
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In conclusion, even if Muslims agree, as an example, that the Palestinian’s struggle
against the Israeli occupation is a legitimate jihad and armed jihad in Palestine falls into
the category of fardhu ain, this does not mean that every Muslim should adopt a similar
approach.

Targeting Place of Vices

Bali as a choice to carry out military operations can be argued as illegitimate in Islam
because it is not within a recognized conflict zone. The fact that Bali is a place of vice and
its economy relies on immoral activities described by Imam Samudra does not justify the
choice of the place, as Islam does not condone such an approach to eradicating vice and
enjoining goods.

In preventing evil with the “hand,” Muslim scholars hold that a person has different
power and authority in different situations. For example, although a father is a person of
authority in a family is authorized to act against evil deed in his family, he, however, is
not authorized to carry out Islamic penal code on his family member, because only the
rulers have the authority to do so via the judiciary system. In social life, vices occurred
in nightclubs and brothels are to be handled by the rulers who are responsible for the
society. Rulers should be the ones striving against nightclubs and brothels. No individual
or Islamic group has the authority to attack such places by damaging them or attacking the
operators.64

For individuals or Islamic groups, the means that they are allowed to use in preventing
munkar is via the tongue, through the act of enjoining good and forbidding evil, as well
as effective counsel, not with aggression. A concrete action “with the hand” may only be
carried out if they have a specific authority, like arranging more acceptable employment
for those who work in such places.

If the rulers do not play their part based on the authority they have, and neglect efforts
to overcome evils in society, then individuals and Islamic groups do not have a choice but
to commit to preventive efforts via the tongue, and work patiently within those limitations.
After all, preventing evils is only obligatory according to one’s capacity and ability. This
is stated in the Quran (2:286): “On no soul does Allah place a burden greater than it can
bear.”

Such an act is also not consistent with the objectives of doing Islamic propagation
gently as commanded by Islam. Prophet Muhammad said “Verily, Allah is kind and gentle,
loves the kind and gentle, and confers upon the kind and gentle that which he does not
confer upon the harsh” (Narrated by Muslim).

Such aggressiveness does not augur well with the nature of human being. Indeed man,
is by nature, better able to accept advice and warning when delivered in a gracious and
gentle manner, with words that are pleasant to hear rather than harsh ones.

In fact, harshness may push him to continue with the disobedience and to show his
obstinacy as revenge. Effective corrective action is one that makes the person to accept
corrective action willingly, convinced of the importance of that action, and it spurs in him
a resolve not to fall into that error again. All these may only be achieved if the correctors
are gentle, not angry nor harsh, and conduct discussions in a calm and satisfying manner.

Unknowingly, instead of eliminating evil, such aggressive action may cause greater
harm or disobedience, which is forbidden in Islam. An Islamic jurisprudence maxim says
that eliminating evil should not cause a worse evil and evil cannot be eliminated with similar
evil.
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Robbery and Theft for Jihad

Terrorist groups have long been associated with various criminal acts such as robbery Their
interpretation—or rather misinterpretation of Al-Fai—is a classic example of the distortions
of Islamic teachings that some jihadis resort to in the pursuit of what they regard as jihad.

Al-Fai as basis for committing robbery was admitted by many former Darul Islam
members. In an interview, Tajul Arifin, a former member of Darul Islam military wing,
admitted committing a robbery of the Bank Central Asia in 1999 on the basis of Al-Fai
and was jailed for five years for the act. He was made to believe by the group leaders that
it was legitimate because the bank was not an Islamic institution due to its interest-based
operation.

In 1979, elements of Darul Islam launched a series of operations known as “Terror
Warman.” It involved a “fai robbery of the State Islamic Institute in Yogyakarta and
attempted the same a few weeks later in Malang, East Java, holding up the vehicle delivering
salary money to the State Teacher Training Institute” in March that year. In 9 April 1979,
a gold store called Sinar Jaya in Tasikmalaya was robbed by them also. They were also
responsible for the robbery of a savings and loan cooperative in Sikijang, Majalengka in
April 1980, robbery of salaries for the local education and culture office in Banjarsari on
5 May 1980, and robbery of a gold store in Subang on 9 July 1980.65

In Islamic jurisprudence, Al-Fai means booty taken from the enemy through means
other than combat, or without formal war. Booty acquired through combat or formal war is
called Ghanimah, or war booty. Examples of Al-Fai are assets that a host country confiscates
from its enemies, or ships with economic goods belonging to a country at war seized in
international waters.

Al-Fai originally referred to booty taken from the enemy. It was, however, usually
taken from non-Muslims considered harbi (enemy at war). It was first mentioned in the
Quran, in chapter 59, verses 6–9. Al-Fai is considered as part of the state’s treasury and is
to be used for public interest.66

The extremists argue that all goods and assets belonging to non-Muslims can be
considered as Al-Fai and therefore can be confiscated—so long as they are to be used
for the general interest of the Muslim public and not for personal gain. Banks, to them,
can additionally be robbed because interest-based institutions are prohibited in Islam,
regardless whether they are owned by Muslims or non-Muslims. Causing their destruction,
either through bombing or robbery, is therefore acceptable—as manifested in the bombing
of the HSBC building in Istanbul. Those who work in such institutions are also legitimate
targets as they are regarded as accomplices in evil deeds.

There is no justification in Islamic jurisprudence for robbing corporations that are
run by non-Muslims or on “unIslamic principles” such as riba (interest). On the contrary,
classical Muslim scholars recognized non-Muslims in Muslim states as a protected people
(zimmis). Non-Muslims living in a Muslim country as citizens cannot be considered as
harbi (enemy at war).

Islam provides the zimmis with the freedom to practice their own laws and religious
beliefs once they have pledged allegiance to the country and have agreed to serve in the
military in defense of the country or, alternatively, pay a poll tax. This freedom extends
to all their affairs such as civil, penal, and other matters. They are allowed to solemnize
marriages according to their own customs and religion. They are also permitted to do what
Muslims are not allowed to, such as the consumption and sale of alcohol and pork. A
small minority of Islamic scholars also view that contracts entailing riba or interest are
permissible if they involve non-Muslims only.
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The same rule applies to non-Muslims who enter a Muslim country with proper permits
such as visas and work permits. Even a citizen of a hostile country who enters a Muslim
state with proper documents and permits is not to be harmed. Such people are usually
termed musta`man or mu`ahid. It is obligatory on all Muslims in that country to honor
the security and protection guaranteed to the non-Muslims, whether they are citizens or
non-citizens, as stated in the Quran (9:6).67

In the case of formal war between a Muslim and non-Muslim country, Islam has rules
in dealing with citizens of the hostile non-Muslim country (harbi). Messengers and officials
who enter the Muslim country officially are protected. So are the businessmen who have
legal business with citizens of the Muslim country. As long as any citizen of the hostile
country has been granted protection by any Muslim, it is prohibited to transgress his life
and property.

If Islam prohibits extra-judicial treatment of the harbis, how can it allow such treatment
on the zimmis? Committing robbery against a zimmi because the victim is a non-Muslim
clearly contradicts the teachings of Prophet Muhammad who has said: “He who hurts a
zimmi hurts me, and he who hurts me annoys God” (Narrated by At-Tabarani).

It is important also to note that Al-Fai is part of the law of war in Islam. Islamic scholars
have ruled that laws of war can only be administered and executed by the appropriate
authority.

Darul Islam and Jemaah Islamiyah are wrong because they had all violated the property
rights of the minority-owned corporations as well as their right to practice their own way
of life. Secondly, they are not in a position to decide on matters pertaining to Al-Fai. The
robberies that they committed are criminal acts pure and simple that cannot be justified
under Al-Fai or any other aspect of Islamic jurisprudence.

“Martyrdom Operation”

Islam prohibits suicide and considers it a grave sin. The permissibility of contemporary
“martyrdom operations” held by some is an exception not the rule. It is based on ijtihad
(deduction), which is not absolute. One should bear in mind that this is not a case of
an original ruling of mubah (permissible) being changed to fard (obligatory) due to
circumstances or a rule of makruh (discouraged) being changed to haram (prohibited). The
consequences in these circumstances do not have serious or grave implication if the ijtihad
is wrong. In the case of “martyrdom operation” against military targets, it is totally different
as the ijtihad involves a shift of ruling from haram (prohibited) to permissible in which one
risks committing a grave and serious sin in Islam. Furthermore, the negative effect (dharar)
of contemporary “martyrdom operations” does not only affect the perpetrator alone but also
the lives of others. In this situation, it would be better to consider a maxim from Islamic
jurisprudence that says “Al-Khuruj min al-khilaf mustahab” (Getting out of a disagreement
is encouraged).68 Muslim scholars have agreed that suicide is prohibited but disagree on
the permissibility of “martyrdom operations.” Because upholding the rule of permissibility
of “martyrdom operations” carries the risk of falling into a grave sin, the contrary is a safer
option. Therefore, opting for the safer opinion that the Muslim scholars have agreed on, in
this case the impermissibility of suicide, is better than opting for what the scholars are in
disagreement. The rule of wara’ (a more pious option) is suitable for serious consideration
in this issue.

Furthermore, there are clear differences between cases of classical and contemporary
“martyrdom operations”: (a) In the present practice, the person is killed by his own hand,
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whereas in the other he was killed by the enemy, (b) The classical cases of “martyrdom
operations” were more close to contemporary commando-like daring raids, which are high
risk in nature, (c) The classical cases of “martyrdom operations” were committed generally
during ongoing battles or in the conflict zone whereas the contemporary practice is used
more widely as in the case of the 9/11 attacks and bombings in London, Madrid, and Bali.
The analogy (qiyas) done cannot be said to be comparing apples with apples. It thus cannot
be accepted as a basis to justify contemporary “martyrdom operations.”

It is also important to note that the contemporary practice of “martyrdom operation”
has been associated closely with the killing of civilians. This has been the source of
condemnation by the international community. It is in this context that “martyrdom
operation” receives a negative perception and is discredited and because of that its
implication on the image of Islam and Muslims cannot be denied.

Based on the aforementioned, this article views that the contemporary form of
“matyrdom operations” is not permissible. It is suggested that the practice be revisited
again by Muslim scholars who support it in the light of a hadith in which the Prophet said
about a case of a person who committed acts of blasphemy against him and the religion,
sedition and subverted his authority, “Leave him, So people will not say that Muhammad
kills his companions”69 (Narrated by Ahmad).

In this hadith, the Prophet took into consideration the perception of people before
making a decision or taking action. Thus, making due consideration of other people’s
perspectives and perceptions is required in Islam, even though the Muslims believe that they
are on the side of truth. The hadith also teaches that Muslims should avoid doing something,
which can cause negative perceptions or a fitnah (detriment) toward the religion, even in
cases where the act is permissible. Muslims must not be indifferent and dismissive toward
the negative effect arising from the act of “martyrdom operations.” On the contrary, they
must reassess the damage that it has caused to Islam and Muslims in ensuring a conducive
environment for the sharing of Islam with non-Muslims.

Closing Remarks: Some Recommendations

Constructing an Extremist Ideological Map

Recently, West Point Combating Terrorism Center published a study titled “The Militant
Ideology Atlas.” The study seeks to identify the most influential thinkers, writers,
ideologues, and scholars among jihadists by using citation analysis technique.70 It
focuses on materials available in one of the largest ideological repository for jihadists—
www.tawhed.ws.

No counterideology work can succeed and no correct alternative ideas can be offered
unless a clear and accurate understanding of the opposing ideology held by jihadists is
established. On that respect, the study is a commendable effort. It indicates, in practice, the
seriousness and a structured approach in counterideological work has taken place.

However, another step toward understanding jihadists’ ideology must be taken. The
next step is to map out the ideology. This involves, among others, detailing out main ideas of
jihadists and their argument. From this map, the ideology’s characteristics and the thinking
process that make up jihadists’ belief system can be ascertained in one encyclopedic
reference.

Clear understanding of the ideology also helps to distinguish the group’s features
better and so minimize the danger of mistakenly attacking wrong ideas and groups because
needlessly antagonizing others will only further complicate the problem.
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An inductive approach is suggested in mapping out the ideology. This requires the
study of each jihadist ideologue, thinker, scholar, and leader’s ideology in various issues
such as jihad, Political Islam, Muslim-non-Muslim relations, and democracy, similar to the
study that this article makes on Imam Samudra’s thinking. Alternatively, a study by group
can also be undertaken.

The result of the studies will help to construct a broad but comprehensive view of
the ideology, which will, then, facilitate in devising appropriate response and establishing
tools to monitor ideas on the ground. Differences can also be identified through compare
and contrast work, which will sharpen further the understanding of dynamics among the
jihadists and contextualize the response according to individuals and groups.

To facilitate the mapping of the ideas, serious effort should be put into collating
and compiling related materials. Specialists relevant with the work should be recruited.
Collaboration with Muslim scholars at the local and international level must be established
so appropriate analysis, criticism, and alternative views can be offered.71 Prepared
alternative responses, then, can be disseminated systematically and used by dedicated
Muslim activists for community education programs and engagement in Internet platforms
where jihadists are actively propagating their ideas and counterideological work has not
make its presence felt yet.

Nexus between Ideology and Grievances

The introduction of this article highlights the importance of a multipronged approach in the
fight against terrorism, which includes counterideological work against terrorist ideology
and propaganda.

However, the problem of violent extremism is twofold; the misinterpretation of the
text and the opportunity and context that provide for such misinterpretation. In the case
of acts of violent extremism by Muslims in Muslim countries, most of them occur with
the background of prolonged backwardness in living standard and lack of freedom in the
political domain. The secular and nationalist elites who rule these countries are blamed for
being corrupt and have failed the people. Muslims, therefore, turn to Islam to find a solution
and answer to their predicament. In the process, some fall into violent extremism due to
misunderstanding of the religion and others are arrested and tortured for being part of the
opposition force under the banner of Islam.72

Muslims all over the world also share a deep sense of frustration with the injustices
experienced across Muslim societies by major powers for being the patrons and sponsors
of their corrupt rulers at the expense of their freedom and development.73 Various scholars
have pointed out that the uneven foreign policy of the United States in the Middle East,
especially vis-à-vis Israel and Palestine and the occupation of Iraq have contributed to the
increased radicalization among Muslim youth.

In the case of the Chechen people, for example, they are of the view that they are in
a state of all-out war against an enemy that is continuing its oppression, wanting nothing
less than total domination, and possibly extinction of the Chechens. Such a view is not
baseless if one looks at the long history of oppression by the Czarist Empire, the Soviet
Union communist regime, and the current Russian government against the Chechens.

Whether the grievances influenced Imam Samudra and other jihadists to commit
violence or they are merely using them to influence others for their cause, both point
out the role of grievances in providing context for deadly ideas and action.

It is important to note that terrorist leaders may be so committed to their ideas that
nothing can change their minds. But they will be less successful in gaining support from
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the people if there is no context for their ideas to blossom. As long as there is a precedent
for the use of terror and attacking non-combatants by the powers that be, the militants
will reciprocate in the same manner. These will then provide them with the justification
to invoke the “Quranic injunction” of an eye for an eye. The answer therefore requires
the political will of governments to address the root causes of the grievances that terrorist
groups seize on and exploit in the name of avenging Islam.74
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