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ABSTRACT 

Aman-Allah's effort to modernize Afghanistan in the 

first quarter of the twentieth century appears on the 

historic record as a failure. In this work we have sought 

to illuminate the nature of the problems that prevented 

success, especially those arising from the powerful insti

tutions of the day. 

The error that was ultimately fatal to Aman-Allah's 

regime was his failure to appreciate the power of the 

'ulama, pervasive in all levels of the culture, allowing 

them to become his single most effective opponent. This 

study has concentrated on the relationship between Aman

Allah and the 'ulama during the critical years 1919-1929. 

In the beginning Aman-Allah seemed to understand the 

force that could either support or be activated against him, 

and tried to work with the 'ulama, drawing their support 

through Islamic symbols such as jihad and pan-Islamism. The 

study shows how Aman-Allah initially won the support of the 

'ulama by sponsoring the reintroduction of jihad against the 

British, in which the 'ulama played an important function, 

and by establishing himself as a major proponent of the pan

Islam movement. The 'ulama were pleased by his approach, 

with its marked contrast to the anti-clerical attitudes and 
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practices of his grandfather Amir 'Abd aI-Rahman. He 

was able to enlist some of the 'ulama in helping formu

late and support his reforms. Early in his regime, 

Aman-Allah had the majority support of the 'ulama. 

Despite his early popularity with the 'ulama, how

ever, conflict emerged when Aman-Allah ventured to alter 

tradition regarding the family and society and to introduce 

r ad i cal mod ern i z a t i on i n Afghan soc i e t y • Am a n -A 11 a h ' s 

attempt to recruit the support of the clergy and the tribal 

chieftains with whom they shared power was finally thwarted 

by his efforts at social reform. When government moderniza

tion deviated from tradition, a breach opened between state 

and clergy, manifested in the Khust Rebellion. The rift 

expanded in 1928 when Aman-Allah moved overtly toward secu~ 

larization. The diverse elements among the 'ulama were 

solidified into a unitary force by this common threat. In 

the end, the 'ulam~ would no longer grant political legiti

macy to Aman-Allah's regime, and without that recognition, 

it must faiL 



CHAPTER 1 . . 

INTRODUCTION 

The clash between Islam and modernism, in all its 

forms, has long been a major topic of discussion among 

scholars of the Middle East. "The religious order of 

Islam," twentieth century Muslim philosopher Muhammad Iqbal 

stated, "is organically related to the social order which it 

has created. The rejection of the one will eventually 

involve the rejection of the other" (Aziz Ahmad 1967:160). 

The social-religious interface has created formidable 

barriers to change. Most studies on modernization of the 

Middle East have focused on the problems of implementing 

social and political change in an Islamic culture (W. C. 

Smith; Islam jn Modern History; Erwin Rosenthal, Islam in 

the Modern State; Leonard Binder, Religion and Politics in 

Pakistan; and Shahrukh Akhawi, Religion and Politics in 

Contemporary Iran). 

The relationship between Islam and modernism 

involves the requirement of legitimization of the political 

authority according to the all-encompassing and divinely 

inspired religious law, the shari'at. The power wielded by 

the 'ulama, Muslim religious scholars and guardians of the 

shari'at, lay in their duty to apply the law in evaluating 
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the regime's ability to implement and defend the shari'at 

and thus to determine whether the government was legitimate. 

This power of the 'ulama to give or withhold legitimization 

has made implementation of social or political reforms 

difficult for all Muslim political leaders. A vivid contem

porary example is the Islamic revolution of Iran in 1979, a 

clash between a modernizing regime and the 'ulama, which 

resulted in the Shah's loss of credibility as a Muslim 

leader and, ultimately, the downfall of his government. 

Domestic opposition to change has been pa'rticularly 

acute in those countries where modernization has not come 

about because of a "resident" colonial power, or because of 

pressures from the West (as was the case with Turkey), but 

instead has resulted from domestic initiatives taken by a 

modernizing elite or from a program of modernization that 

was too ambitious in scope and poorly timed. King Aman

Allah's program of modernization in Afghanistan during the 

1920s falls into this latter category. Three additional 

factors made the enforcement of reforms even more problem

atic for King Aman-Allah: militant tribalism, Afghanistan's 

long isolation from the outside world, and the country's 

limited resources. 

King Aman-Allah's efforts between 1919 and 1929 to 

build a modern nation-state in Afghanistan instigated two 

major clashes with the 'ulama. The first clash occurred 

when, in 1923, he introduced a constitution and a body of 
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administrative regulations which, although based on the 

shari'at or Islamic law, introduced ideas alien to tradi

tional Islam. In addition to advocating a new conception of 

the state, these reforms limited the traditional power of 

the 'ulama and seemed to threaten tribal autonomy. Am~n

Allah's initial efforts at reform gave rise to the clergy

back Rebellion of 1924. 

Religious opposition to the new laws was dealt with 

by the Loyah Jirgah (Grand Tribal Assembly) of 1924. The 

compromise reached by the 'ulama and the King in the jirgah, 

however, did not endure. The gap between the state and the 

clergy widened rapidly as the King exercised retribution 

against the rebel mullahs and began to back away from the 

resolutions of the jirgah. 

The state-clergy division developed into open con

frontation when King Aman-Allah announced the second stage 

of reform in 1928. Impatient with the slow pace of progress 

in his country, the King embarked on yet another program to 

modernize Afghanistan. Whereas the first stage of reform 

had been inspired by Muslim reformist ideas of the nine

teenth and early twentieth centuries, whic~ strove always to 

reconcile the shari'at with Western legal concepts, this 

second stage of reform arose directly from contact with the 

West and marked a sharp departure from traditional Islam. 

The goal now was to eradicate the medieval nature of the 

country as quickly as possible. King Aman-Allah's appetite 
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for rapid change was fed by his tour of Europe in 1928, 

during which he became increasingly enchanted wi th Western 

civilization and felt increasingly that his country had 

fallen far behind the "progressive" West. In his enthusiasm 

the King failed to assess the social, political, and 

economic obstacles to the implementation of such a radical 

program. He disregarded the impact of his reforms on the 

traditional order, and created thereby a situation which 

threatened to destroy the cultural and social fabric of 

traditional Afghanistan. 

The move toward Westernization was met with strong 

resistance by almost all sectors of the Afghan population, 

and particularly by the vulama, who severely berated the 

regime, accusing the King of abandoning the principles of 

Islam to advance the superficial values of the West. As a 

result, they maintained, he was not to be obeyed as the ulu 

al-amr, the leader of the Muslim community. The regime 

responded with countercharges that the clergy was ignorant 

and corrupt, had exploited and misled the masses, and had 

hindered progress and frustrated the practice of the true 

teachings of Islam in Afghanistan. Opposition to the 

reforms was strong in the capital and, in the provinces; the 

government reacted by arre~ting and executing several 

prominent 'ulama. These drastic moves triggered violent 

riots in the Eastern Province and in Kuhistan, north of the 
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capital, paving the way for politicaL adventurers to fan the 

fires of opposition for their own ends. 

Religious groups combined in a united front against 

the government and began their counterattack by allying 

themselves with militant tribes, dissident groups, and poli

tical adventurers, and by issuing provocative fatwas (reli

gious opinions on legal matters) criticizing the regime. 

The nation lacked a strong army and an effective urban 

middle class, both essential to the King's position. Anti

government forces, spurred on by the 'ulama, quickly gained 

strength, becoming a serious threat not only to the govern

ment but to the throne itself. The Rebellion of 1928 ulti

mately resulted in the abdication of King Aman-Allah on 

January 14, 1929, and failure of the first ambitious effort 

at modernization in Afghanistan. 

King Aman-Allah's dramatic rise to power in 1919 as 

one of the most dynamic early-twentieth-century modernizers 

in the Muslim world, and his equally dramatic fall in early 

1929, have been interpreted in various ways. The Afghan 

historian Mir Ghulam Muhammad Ghubar (1967:806) attributes 

Aman-Allah's failure partially to the covert activities of 

the British against the Amani regime. Leon Poullada (1973), 

in an excellent work on the period, focused on the "dramatic 

clash between a traditional-encrusted society, dominated by 

flinty and xenophobic codes of tribal politics, and an 

idealistic, uncompromising modernizer, whose ideas in many 
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important respects preceded and overlapped trose of better

known hi storical figures in neighboring countr ies, such as 

Ataturk of Turkey and Reza Shah of Iran." A third interpre

tation blames Aman-Allah's failure on lack of a definite 

plan of priorities and the absence of a strong financial 

base: " ••• in face of a tribal-feudal-religious-

traditionalist coalition in opposition, he [Aman-Allah] was 

unable to find the necessary support in a strong urban 

middle class or in an economically healthy peasant class" 

(Gregorian 1969:296). Ludwig Adamec (1974:138) attribu~es 

Aman-Allah's downfall primarily to neglect of the Army. 

R. T. Stewart (1973) in Fire in Afghanistan elaborated on a 

statement by Sir George Roos-Keppel, the British High 

Commissioner in Baluchistan, made on June 4, 1919: "Aman

Allah has lit a fire that will take us a long time to put 

out." 

This study does not propose to confirm or challenge 

any of the prevailing views of the Aman-Allah phenomenon. 

It is intended rather to illuminate an aspect of King Aman-

Allah's period not yet studied in depth: state-clergy 

interactions and the nature of religious response to King 

Aman-Allah's reforms. Most studies, while mentioning reli

gious protest during the 1920s, have failed to emphasize its 

significance to the events that took place, have ignored the 

doctrinal aspect of the opposition 'ulama, and have charac

terized the religious establishment as a monolithic 
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reactionary force. This study will, in contrast, show how 

at the beginning the majority of the high-ranking 'ulama 

cooperated with the reform progr~ms and supported Aman

Allah, and how differently other factions of the 'ulama 

reacted to the changes. The main question this work seeks 

to answer is, how did Aman-Allah, hailed among Muslims as a 

Pan-Islamist and a ghazi (a conqueror repelling infidels), 

gradually lose legitimacy in the eyes of the 'ulama of 

Afghanistan? 

The first chapter reviews state-clergy relationships 

in Afghanistan before Aman-Allah's accession to power in 

1919. It concentrates on Sunni juristic and political 

theory, then explores the structure of power and state

clergy interactions during the late 19th and early 20th 

centuries. 

Chapter 2 first provides a brief background of the 

nationalist reformist movement, explicating its origins and 

orientation. It goes on to describe King Aman-Allah's emer

gence as champion of independence and how he gained the 

support of powerful religious factions during the early days 

of his reign. It outlines for the reader the ways in which, 

by employing religious symbols and slogans, Aman-Allah was 

able to enlist the support of some very influential 'ulama 

for his reformist policies. 

Chapter 3 surveys the Constitution of 1923 and the 

laws and statutes promulgated during King Aman-Allah's 
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period. This chapter aims to show how Aman-Allah used 

government-imposed laws as a strategy to induce Bocial and 

political change. The emphasis of the chapter is on laws 

pertaining to social changes. 

Chapter 4 examines the reaction of the tribes and 

the rural clergy to state actions, and the problems encoun

tered in implementing the new laws against the perseverance 

of religion 8nd tradition. 

Chapter 5 explores state-clergy interactions from 

1924 through 1927, beginning with the convention of the 

Lcyah Jirgah of 1924 and following through to the months 

before King Aman-All ah' s departure to Europe. The chapter 

focuses on the state's confrontation with representatives of 

the 'ulama in the Loyah Jirgah. A review of the jirgah 

debates highlights the direct involvement of the 'ulama in 

public policy issues and the early conflicts between state 

and reI igion over fami 1 y 1 aw and lega 1 reform. Dur ing and 

aft e r t he 1 924 Reb e 11 i on, Am an -A 1 1 a h sou g h t tor ega in t he 

support of the 'ulama in his quest for legitimacy in the 

eyes of the traditionalists. This development is explored 

in the framework of the anti-Qadiyani campaign of 1925 and 

the handling of the case of Piperno, an Italian engineer 

charged with homicide in Kabul. Both the campaign and the 

trial attracted extensive international protest. 

Chapter 6 discusses the second stage of reform and 

the regime's campaign of 1928 to reduce religious input in 
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government decisions. It goes on to analyze the 'ulamas' 

involvement in the anti-government uprisings of 1928, 

leading to the abdication of Aman-Allah. 

The final chapter summarizes the main themes of the 

work and lays out its conclusions. 

Sources 

The bulk of this study is based on primary sources. 

In addition t.o t.he or'iginal Codes, the study employs 

personal interviews, official publications of the Afghan 

government, periodicals, newspapers, reports on parlia-

mentary debates, British and Afghan archival materials, and 

data supplied by Afghan and Western historians. 

The transliteration of words is based on the system 

employed by IJMES (International Journal of Middle Eastern 

Studies) transliteration of Persian. Two 1 et ter s 

transcribed in Arabic as th and d appear in this work as s • 
and z, which represent their pronunciation in Persian. 

Hence words familiar to readers of Arabic, such as hadith 

and qa~i, appear here. as hadis and qazi. The proper 

transliteration of all Persian and Arabic terms is provided 

in the glossary. 



CHAPTER 2 

HISTORICAL BACKGROUND 

Islam constitutes the core of the traditional 

culture and an integral part of Afghanistan's value system. 

More than 99 percent of the population of Afghanistan is 

Muslim, and the overwhelming majority adheres to Hanafi 

Sunni Islam. Islam made inroads into Khurasan (now Afghan

istan) during the first centure of the Hijrat (25-96 A.H.I 

645-714 A.D.). In the two and a half centuries following 

the Hijrat of the Prophet, Islam became the dominant 

religion in the regions surrounding the Hindukush Mountains. 

The only region which remained outside the domain of Islam 

was a remote corner in the northeast known as Kafiristan, 

"The Land of the Infidels." Later called Nuristan, its 

inhabitants accepted Islam in the late 19th century. 

During the 19th and early 20th centuries, Islam was 

the potent force behind Afghanistan's struggle against 

colonialism. Religious interest groups were prominent in 

the struggle against foreign encroachment, and played a 

major role in all Afghan politics. 

To understand the dimensions of state-clergy rela

tions during the 1920s, it is necessary to review Sunni 

political ideology, doctrinal and social origins of the 

10 
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power of the 'ulama, and the role of the Afghan ~ulama in 

19th and early 20th century politics. 

Sunni Political Ideology 

In Islam, sovereignty belongs to God alone. The 

concept of the state is b~sed on the shari'at, which 

determines not only the way of worship but also the mode of 

life, principles of statehood, interactions between state 

and community, and relations among individuals. The 

shari'at is " ••• the core of the faith, the terrestrial 

expression of divine message to and demand upon society," 

and provides " ••• through its universality a bond much 

stronger and more endur ing than any other 1 oya 1 ty" (Rosen

thal 1967:10). 

In early Islam, temporal leadership was determined 

by election. The first four caliphs, the Khulafa-i-Rashidin 

("Rightly-Guided Caliphs") were, with the exception of the 

's e con d cal i ph' U mar, e 1 e c ted by abo d y 0 f qua 1 i fie d v 0 t e r s 

known as ahl aI-hall wa-al-'aqd ("people who loose and 

bind": the elite) (Nazeer Ka Ka Khel 1981:230). Temporal 

authority was vested in the caliph through bai'at or oath of 

allegiance. Bai'at was in essence a contractual agreement 

between the caliph and the ummat, or community of believers, 

consisting of a promise by the caliph to rule in accordance 

with the religious law and an oath by the ummat to obey his 

commands. 
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With the rise of the Umayyads to power (661-749), 

the caliphate became hereditary. Legitimate political 

authority was, however, still attained only through securing 

the oath of allegiance of the learned and the elite. 

Eventually, bai'at came to be achieved through military 

dominance. 

Sunni political ideology developed gradually through 

several centuries. In the time of Abbasids (749-1258), 

theologians defined the functions of the caliph or the imam 

and determined the requisi tes for leadership. UAbd aI-Qadir 

aI-Baghdadi (d 428/1037) listed the following conditions 

necessary for holding the office of imamate-caliphate: 

knowledge, probity of character, good judgment, and descent 

from Qu,'aish (Gibb 1955). Later Abu aI-Hasan AI-Mawardi 

(991-1031) listed the duties of the caliph as follows: to 

implement the sbari'at, to execute end preserve justice, to 

protect the territory of Islam, to declare jihad, to take 

full responsibility for proper administration of the 

finances, and to supervise public affairs (Rosenthal 

1962:35-36). The ruler and the ruled shared certain collec

tive responsibilities, of which "the most important were 

enjoining good and forbidding evil (al-amr bi'l-ma'ruf wa'n

aby 'an al-munkar [sic]) and the defense of the Mus~im 

territory ••• " (Hidayat 1982:2). 

To protect the integrity of the shari'at, the 

classical jurists encouraged the ummat to disobey any orders 
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of the ruler which were repugnant to the ethical principles 

of Islam, and even to attempt his overthrow (Hidayat 1982:2; 

Ka Ka Khel 1978:100). This privilege originated with Abu 

Bakr, the first caliph, who said, 

••• You have placed me in charge of your affairs 
although I am not the best among you •••• Obey 
me as long as I obey God and his Prophet •••• 
If I contravene the injunctions of God or 
Prophet, no obedience is due to me (Tabari 
1964: 1829). 

Medieval Muslim theologians elaborated this topic. Al-

Mawardi, while advocating obedience to the ruler, gives two 

ways a ruler may be disqualified from being political head 

of the Muslim community: 

First, if there is change in the rulers' moral 
status, i.e., 'adalat (religious stand and 
'behavior) which may be associated with his 
faith. If he becomes a slave of his passions 
and openly flouts the prohibitions of the 
shari·at.... Even if he reforms himself and 
reverts to the original position, he cannot be 
an imam until the oath of allegiance (bay'at) 
is renewed (Ka Ka Khel 1978:98). 

At the same time, the theologians established the 

doctrine of ita'at-i-ulu al-'amr, obeying the authority of 

the ruler, to prevent anarchy and promote order. They 

justified this doctrine by quoting the Qur'anic verse, "0 ye 

Faithful, obey God and the Apostle and those set in command 

amongst you" (Qur'an 4:59) and numerous traditions of the 

Prophet enjoining obedience to the ruler only so long as he 

is righteous and just. 

The establishment of semi-independent local amirates 

and sultanates in parts of the Islamic empire made it 
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necessary to define the functions and limitations of the 

local amirs and suI tans. Al though autonomous wi thin their 

region, their political authority had to be validated by the 

caliph-imam (Gibb 1955:17-18). According to classical theo

logians such as Al-Mawardi, the local princes were entitled 

to the same obedience from their subjects as was the caliph 

(Gibb 1955:18). Later bai'at became obligatory and 

universal. Political thinkers such as al-Ghazzali (d. 1111) 

and Ibn Jama'ah (1241-1333) "stressed unconditional bai'at 

to rulers, whoever they might have been" (Ka Ka Khel 

1978:233). 

The rulers of Transoxiana, Khorasan and Fars main

tained the tradition of seeking the Caliph's endorsement. 

Sultan Mahmud of Ghazna, while at the height of his power, 

professed his loyalty to the 'Abbasid caliph (Rosenthal 

1962:27-28). Later Khwaraizmshahi and Ghuri rulers reduced 

their submission to the caliph to a ritualized mention of 

his name in the khutbah, the Friday sermon prayer. The 

sultanate had by then established its own power, taking over 

not only the temporal but the religious function of the 

caliphate (Siddiqi 1977:104). 

The Saljuqs went even further. Nizam al-Mulk, a 

famous statesman of the period, ignored the spiritual 

authority of the caliph altogether and "asserted that the 

king is both temporal and spiritual head of the state .•• " 

(Garoussian 1974:3). "Whenever the kingdom is disturbed," 
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he declared, "disorder also appears in the religion and the 

l-licked and those of evil religion appear ••• " (Nizam al-Mulk 

1974:55; Garoussian 1974:3). His statement echoed the ear

lier philosophy of AI-Ghazali: an evil-doing and barbarous 

sultan, if supported by such a military force that he can be 

deposed only with great difficulty, so that the attempt to 

defeat him would create unendurable civil strife, must of 

necessity be left in possession and obedience must be 

rendered to him (Gibb 1955: 19). Pol i tical leadership thus 

became autocratic in theory and practice. The power of the 

rulers depended for the most part on the strength or weak

ness of the central authority, but it was not until the mid

nineteenth century that the forces of modernization prompted 

both modernists and fundamentalists to bring the question of 

political leadership again under religious review. Then men 

like Jamal aI-Din Afghani, Muhammad 'Abduh, Rashid Rida, 

Muhammad Iqbal, 'Abd al-Raziq, and more recently, Saiyid 

Qutb and Abu 'Ala Mawdudi began to reinstate the conven

tional notion of political legitimacy. 

state and Religion in Afghanistan, 1747-1919 

In modern Afghan history, the principles of Sunni 

political theory have been mingled with the traditions of 

the pushtunwali, tribal law and custom. Afghanistan's 

modern age begins in 1747 with the rise to power of Ahmad 

Shah Durrani, head of the Saduzai cl an of the great Abdal i 
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tribe. Ahmad Shah was elected by a loyah jirgah (inter

tribal assembly) and his authority was acknowledged by an 

oath of allegiance of the tribal chiefs. This election 

confirmed the legitimacy of the rule of the Saduzais in 

Afghanistan, and also first established the hegemony of the 

Pushtuns, an ethnic group which remained among the ruling 

elite for two and a half centurie5. 

Ahmad Shah used Islamic jihad and Pushtun militancy 

to consolidate his power. He built his image as a Muslim 

leader by launching jihad aiainst Marathas in India, and 

restoring the rule of the Moghuls. Ahmad Shah's empire 

ultimately included parts of northern India, eastern Iran, 

and Transoxiana, but he continued to be a chief among chiefs 

and a father figure (baba). His authority was dependent on 

approval by a jirgah or tribal council and by a religious 

council headed by a khan mullah khan. Afghanistan at that 

time "resembled much more a federative republic ••• than an 

absolute monarchy" (Ferrier 1858:98). 

During the time of the Saduzai ruler (1747-1838), 

Hanafism, one of the four recognized schools of law in Sunni 

Islam, became the official rite of the state. Ahmad Shah 

was a staunch Sunni and well versed in Hanafi doctrine 

(Habibi 1970:vii)o Timur shah (1773-93), Ahmad shah's son and 

successor, was also a strong adherent of Hanafism; during 

his reign all courts in Afghanistan were required to follow 

the authority of the Hanafi school in every detail 
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(Fofalza'i 1967:41). The dedication of the Afghans to Sunni 

Islam is seen in the strong resistance of the people of 

Qandahar and Herat to the hegemony of Shirah Safavids and 

later Qajars of Iran. 

Within the limits of the sharivat, rulers enacted 

regulations concerning the everyday matters of state. This 

was called the 'urf, or ordinary law, and was subject to 

modification. State laws took the form of farmans (royal 

proc 1 amations) or fatawa (judic ia 1 dec isions). Typical of 

such legislation was a set of rules compiled by 'ulama in a 

volume entitled Fata\ia-i-Ahmadshahi, based on Hanafi law and 

providing a groundwork for administration of the state 

(reference). Ordinary law was administered through the 

diwan-i-'adalat (justice department) and a hierarchy of 

subordinate government officials (Daruqha-i-'adIat, nasqi

bashi, mir-ghazab, and mi.r suI tan) (Fufal zai 1936:272-3). 

Parallel to the shari'at and the state regulations 

were the pushtunwaIi, tribal law and customs. Pushtunwali 

established the norms for matters related to honor and hos

pitality, female chastity, vengeance, and blood feud. The 

punishment for various crimes differed slightly from tribe 

to tribe, but the procedures set forth by the Ahmadzai tribe 

were standard (Pazhwak 1939:349). Conciliation was tradi

tional, with emphasis on "adjustment of the claim rather 

than adjudication and meting out punishment" (Ashraf Ghani 

1978:269). Blood revenge (badal) formed the core of the 
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pushtunHali, with its jurisdiction ove~lapping that of the 

shari'at. Enforcement of the pushtunwali or tribal code of 

honor advanced the independence and power of the Pushtun 

tribes and posed a major challenge to the central authority 

(Poullada 1974:34-49; Hager 1983:83). 

In the first half of the 19th century, internal 

strife among Saduzai claimants and between them and the 

Barakzai sardars (chiefs) weakened the central government. 

Without a strong central government, the tribal chiefs and 

local khans assumed even greater autonomy. The wars of suc

cession during that period also paved the way for a gradual 

advance of the Sikhs into the eastern regions of Afghanis

tan. By 1838 a large portion of Afghan territory had been 

lost to the Sikhs, and the local khans of northern Afghanis

tan were proclaiming their independence also. 

During that same period, British colonial power 

encroached on Afghanistan's boundaries. Competition for 

expansion between Russia and Great Britain, the "Great 

Game," opened a new phase of Afghan history. Fear of occu

pation by a non-Muslim Western power created a temporary 

unity, reinforcing the tradition and significance of jihad. 

Shah Shuja, the last Saduzai ruler, drew public hatred for 

his alliance with the British, and Ranjit Singh, ruler of 

the Sikhs, was defeated by national forces during the first 

Anglo-Afghan war (1938-41). After the British army was 

defeated in Afghanistan, Dust Muhammad of the influential 
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Barakzai tribe who had originally been crowned in 1834 

returned to power. He founded the Barakzai or Muhammadzai 

dynasty, which lasted officially until the republican 

government was established in 1973. 

Wi th the transfer of power from the Saduzai to the 

Barakzai or Muhammadzai family, the title of shah was 

dropped. Assuming political leadership during the British 

threat, when defense against non-Muslim invaders was of the 

greatest religious and national concern, Dust Muhammad 

assumed the title of Amir al-mu'minin, which meant Commander 

of the Faithful, especially in war against infidels. The 

title signified his function as leader of the jihad; until 

the time of King Aman-Allah Afghan rulers continued to use 

the title Amir with their names. Commitment to the jihad 

was henceforth one of the most important prerequi si tes for 

legitimate leadership. 

Amir Dust Muhammad reestablished Afghan unity and 

employed a defensive policy to maintain a balanced position 

in international diplomacy. His policy was effective until 

1868 when Amir Shir 'Ali's negotiations with Czarist Russia 

regarding expanded economic relations led to the second 

Anglo-Afghan War (1868-1869). Following the Anglo-Afghan 

wars, the power of religious groups and tribal leaders 

incl~eased • 
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Theoretically there is no priesthood in Islam in the 

sense it is understood by Chris,tians. There are no rituals 

performed by religious leaders that cannot be performed by a 

faithful layman. Nevertheless, there emerged the 'ulama, 

leaders whose functions were inextricably associated with 

religion. 

'Ulama is the plural of 'alim, "learned man" or 

"religious scholar." As .experts in religious law, they 

became spokesmen for the Qur'anic verse, al-amr bi-al-ma'ruf 

wa-al-nahy 'an al-munkar, and religious guides to the com-

munity of believers on all matters concerning the shari'at. 

In the mosques they were jurists, teachers, legal advisors, 

judges, leaders of prayers, and preachers. 

Although the 'ulama were never a cohesive body, 

their posi tion as intermediaries between the ruler and the 

ruled, administrators of justice and legal experts on state 

matters made them a powerful force in Islamic society. 

Their power as a group began to emerge during the early 

'Abbasid period (Keddie 1972:2). Their role expanded with 

development of mazahib, schools of jurisprudence, when it 

became exceedingly difficult for the layman to understand 

the intricacies of the shari'at. As interpreters of 

religious law, their influence was pervasive. 

The degree of power among the 'ulama varied 

according to rank, knowledge, pj.ety~ position, and 
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relationship to other important 'ulama (an 'alim benefited 

from being the son, student, or close associate of a 

prominent 'alim). Those 'ulama who served the state held 

high religious positions and were directly answerable to the 

central authority. The lower ranking rural 'ulama, leaders 

of the mystical orders and teachers in the publicly 

supported madrasahs or religious schools, had a much greater 

degree of autonomy. They did not exert the same influence 

over state matters as their urban counterparts, but because 

of their intimate association with the grass roots popula-

tion, they exercised great influence over the people. As 

spokesmen for the masses, the lower ranking clergy have been 

instrumental in almost all reI igious rebel 1 ion throughout 

the Muslim world (Bear 1984:23). Whenever the central 

authority has been weakened and has lost broad popular 

support, the 'ulama have assumed great political power. 

The Structure of the Ulama 
in Afghanistan 

The structure and authority of the 'ulama in Afghan-

istan was typical of Sunni Muslim communities. The three 

major categories of 'ulama were (1) those associated with 

administration of Islamic law, the qazis or magistrates and 

the muftis or "deliverers of legal opinion"; (2) the 

instructors of the madrasahs or religious schools; and (3) 

the mosque functionaries such as the imam, leader of daily 

prayers; the lchatib, deliverer of the lchutbah or Friday 
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sermon prayer; and the mu'azzin, caller to prayer. The 

'u1ama's position in society was also derived from other 

functions such as guarding shrines, collecting alms, 

certifying documents, and conducting marriages and funerals. 

To become an 'a1im one must acquire religious know

ledge under one or several recognized scholars at a madrasah 

in Afghanistan or another Muslim country. The important 

religious schools in Afghanistan were the madrasahs of 

Qal'a-i-Fazil Baig in Kabul and the madrasahs of Tagab, 

Qandahar, Qunduz, Rustaq, and Shulgara in Ghazni. The basic 

curricul urn of the madrasah consisted of reI igious studies 

such as tafsir (commentary on Qur'an), hadis (study of the 

sayings of the Prophet), fiqh (Islamic jurisprudence), usu1-

i-fiqh (principles of jurisprudence), mantiq (logic), hikmat 

(philosophy), and sarf \.Ja-nahl.'l (Arabic grammar). Sometimes 

nonreligious subjects such as geometry, Arabic literature, 

old medicine, and mathematics were added to the religious 

studies, and teaching was shared by two teachers, one 

specializing in religious and the other in nonreligious 

subjects. Teachers were trained in Afghanistan and in 

Turkey, Hejaz, India, or Bokhara. Until the time of Amir 

'Abd aI-Rahman (1880-1901), the madrasahs of Afghanistan 

were independent of the government, supported by public 

donations in cash or kind, which paid not only the teachers' 

salaries but the board and lodging of the students or 
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tullab. Most of the zakat (alms) and other charities also 

supported the tullab (Shahrani 1976). 

Upon completing their studies, the tullab received 

diplomas signed by seven 'ulama. Graduation also involved 

the ceremony of dastar bandi (turban wrapping) wherein the 

seven participating 'ulama each tied a portion of a seven

yard-long turban around the graduate's head (Shahrani 1976). 

The prestige an 'alim enjoyed depended on the scholarly 

reputation of his chief master; for example, the celebrated 

Mullah Din Muhammad, known as Mushk-i-'Alam, owed his fame 

as much to the reputation of his renowned master Mia 

Muhammad Aslam as to his own scholarly achievements. The 

master gave him the name "Mushk-i-'Alam" (Scent of the 

World) as an honorable distinction reflecting his intimate 

acquaintance wi th all matters of reI igion. Later Mushk-i

'Alam was able to establish his own madrasah in Ghazni for 

training the sons of mullahs, and attracted many students 

from the Logar, Ghazni, Wardak, Jalalabad, and Hotaki 

districts (BACSOA 1888: 143-44; Adc:mec 1975:204-205). 

The first state-sponsored madrasah, the Madrasa-i

Shahi (Royal Masrasah) was founded in Kabul by Amir 'Abd al

Rahman to improve the cal iber of reI igious training. The 

Madrasah-i-Shahi, specializing in Islamic law, attracted 

about two hundred students whose expenses were paid by the 

state (Kakar 1979: 162), and these graduates consti tuted the 

majority of the high ranking state-employed 'ulama under 
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Am i r H a bib - A 11 a h ( 1 90 1 -1 91 9 ) and King Am a n - A 11 a h. In 1912 

Habib-Allah founded the Dar al-Huffaz (School for Learning 

and Reciting the Qur'an by Heart), which had eleven branches 

in various cities (Schinasi 1974: 137). 

The !ulama gener611y carried titles of distinction 

indicating the level of their scholarly achievements and the 

school where they studied: 

1. Mashayikh, plural of shaikh (elder), referred to 

outstanding scholars who had completed their education in 

one of the leading madrasahs in Hejaz, or Egypt, and to 

leaders of the mystical orders. 

2. Mawlawi, a term meaning specialist in Islamic 

law, was usually carried by one who had graduated from a 

religious school in India. Later, however, the high ranking 

state-employed 'ulama generally bore this title. 

3. Dahmullah (dah mean ing ten and mull ah meaning 

learned man, scholar who can guide ten mullahs) was used in 

northern Afghanistan for learned men who received their 

scholarly training in the religious centers in Bokhara. 

4. Mullah (learned man) was used for a graduate of 

a local madrasah. Until the end of the nineteenth century, 

all religious scholars were called mullahs, but the term was 

later confined to mosque functionaries. 

The vast majority of Afghan 'ulama embraced Hanafi 

doctrine. However, they differed in terms of social role 

and influence. Although it is difficult this much later to 
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identify exactly the stratification of the nineteenth and 

early twentieth century "ulama, they were apparently 

distinguishable as three separate groups: the state

employed high ranking 'ulama, the lower ranking clergy who 

were mostl y mosque functionar ies, and the highl y respected 

independent 'ulama. 

High Ranking °Ulama. The high ranking clergy were 

jurists, teachers of the royal madrasahs, courtiers who 

interpreted the law and advised the king, and the imams and 

preachers at major mosques in the capital and other large 

towns. As the most highly educated citizens of Afghanistan 

they also filled important administrative positions in the 

government. As guardians of Islamic culture, the responsi

bilities of this group included maintaining the religious 

prestige of the state. The most important positions in the 

ear 1 y-n ineteenth-century hierarchy, held by sta te-employed 

'u 1 ama, wer e tha t of the khan mu 11 ah khan; the pr esi denc y 0 f 

the council of 'ulama; shaikh aI-ISlam, the head of the 

clerical groups; sadr-i-shahr, in charge of awqaf (religious 

endowments); and mir l<la'iz, the head preacher (Elphinstone 

1839:ii:277). Later in that century the most important 

offices were those of the khan mullah khan or the khan-i

'ulum, the chief justice. 

The qazi (ecclesiastical judges) and the muftis 

(legal advisors) ranked high ,in the religious hierarchy and 

composed the most powerful group of 'ulama. Although 
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appointed by a central authority, they exercised full 

jurisdiction within the bounds of the shari'at. The source 

of the qazis' power was the right to determine the type of 

ta'zirat or discretionary punishment meted out, which gave a 

broad latitude of legal power. With decentralization of 

power in the mid-nineteenth century, the power of the indi

vidual qazis increased. By 1858 in many parts of Afghanis

tan, particularly Qandahar, "laws were construed to the 

benefit of the judges in. an unjust and violent manner" 

(Ferrier 1858:232). 

Several small but important famil ies dominated the 

upper echelons of the 'ulama hierarchy (Wilber 1952:41-49). 

A prominent Barakzai family from Qandahar furnished several 

generations of great qazis. From the time of Ahmadshah 

Durrani until the War of Independence, the office of khani

'ulum was occupied almost exclusively by this family (Habibi 

1970:ii:134). Its important members included Qazi Abdul 

Azim Barakzai, the khan-i-'ulum of the court of Amir Shir 

Ali Khan, and his descendants Qazi Sa'd a1 Din and Qazi 'Abd 

aI-Karim, who held the same office during the reigns of Amir 

'Abd aI-Rahman Khan and Amir Habib-Allah (BACSOA 1888:43, 

173) • 

Apparently intermarriages between royalty and the 

fam i I ies of 'ul ama were qui te common. In hi s autob iography 

Amir Abd aI-Rahman proudly describes the union of his son 

Habib-Allah with the daughter of Qazi Sa'd aI-Din as a 
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marriage by which he succeeded in establishing a blood 

relationship with influential families in Afghanistan 

01ahomed 1900( vii): 11). Amir Abd a I-Rahman himsel f wa s 

married to Bibi Halima, daughter of Mullah 'Atiq-Allah and 

the granddaughter of Qazi Abd aI-Rahman, the Khan-i-'Ulum, 

and Mullah 'Atiq-Allah was married to Shams-i-Jahan, the 

daughter of Amir Dost Muhammade Apparently such marriages 

strengthened the political position of the parties involved 

and increased the influence of the high ranking 'ulama at an 

official level. Some even served as interpreters or special 

envoys on diplomatic missions. For example, Qazi Sa'd al

Din served as Afghan representative to the Russo-Afghan 

boundary commission in 1885; he later became governor of 

Herat (Adamec 1975:219). 

Many 'ulama had an interest in philosophy, history, 

and literature. In fact, most of the literary work done 

during the eighteenth, nineteenth, and early twentieth 

centuries was produced by religious scholars (Habibi 

1 97 0 ( i 1) : 1 34 - 4 4 ) • Th e fir s ted ito r 0 f the A f g han new spa per 

Siraj al-Akhbar, a significant force in events preceding 

1919, was Mawlawi 'Abd al-Ra'uf, the eminent religious 

schol ar of Qandahar (Ahang 1970: 28). Such 1 iter ary ac t i v i

ties commanded a great deal of respect among the sophisti

cated urban dwellers. 
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Lower-Rai.lking 'Ulama. The mullahs served in the 

mosques of small towns and villages and in more remote 

districts of the large cities. They led daily prayers, 

conducted marr iages and funeral s, and taught in the mosque 

schools. In the absence of a qazi they sometimes registered 

documents as notaries and issued judicial opinions on 

matters related to marriage and inheritance; they also 

mediated community disputes. The functions of local mullahs 

were interwoven with the daily life of the people, among 

whom they exercised great influence. Unlike the high 'ulama 

who depended on royal appointments, the local mullahs were 

supported by their communities and were largely free from 

government control. Sources of income were zakat (alms), 

fees from marriages and funerals, and grants of land from 

tribal leaders and villagers. 

Mosques were centers of news and local discussion, 

and mullahs played an important role in informing the 

community of important local or national issues. They main

tained communications between the center and the local 

people. In tribal areas the mullahs were especially 

influential because of the special role they played as 

mediators in the tribal jirgahs. 

Influential Independent 'Ulama. The group of 'ulama 

that played the most significant roles as power brokers, 

instigators of jihad, and mass mobilizers were prominent 

religious figures who usually represented one particular 
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area or tribe. They were greatly revered for their 

scholarly reputation, noble ancestry, and piety. Through a 

network of subordinate mullahs, usually their disciples, 

these vulama exerted extensive influence among many strata 

of the population and particularly the people of their own 

areas. As independent scholars with their own madrasahs, 

they trained a great number of local mullahs. Some of the 

independent 'ulama were mutawallis or custodians of impor

tant shrines; this group included the Mullah of Hadda, the 

Mullah of Chaknawur, Mullah Pawinda, Padshah of Islampur, 

Padshah of Tira, Mir of Tagaw, Mir of Qasab Kucha in Kabul, 

and Mir of Ghazargah in Herat. Some of these mullahs were 

of tribal origin and closely tied to the people. It was 

important to rulers to win their alliance, and their usual 

sup p 0 rtf r om a w q a f ( reI i g i 0 use n do wm en t s ) a t t a c h edt 0 

shrines, madrasahs and khaniqahs (Sufi headquarters) was 

often augmented by royal gifts of estate and residence. 

Leaders of the Sufi Orders 

The Afghan 'ulama enjoyed a harmonious relationship 

with the leaders of Sufi orders. Most of the sufis had 

received orthodox religious training. Likewise, most 'ulama 

had sufi instruction and belonged to one or more tariqah or 

sufi brotherhoods. The leaders of tariqahs, known as pirs, 

shaikhs, khalifas, or murshids, had many followers among the 

masses and enjoyed prestige as religious scholars as well. 
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Their infl uence, then, was pervasi ve throughout the strata 

of the population, including 'ulama. Without specific 

offices in the religious structure, the sufi leaders derived 

their power from the number of followers (murids) they 

attracted, their piety, their knowledge, and their ability 

to mobilize the masses. The absolute loyalty of a murid 

("aspirant") to the pir provided the leaders of tariqahs 

with a unique source of power through which they could 

easily activate their followers. The influence of the 

tariqahs was prominent in Afghan society to the extent that 

almost every individual, including many high government 

officials, members of the royal family, and even rulers 

themselves were the murids of a pir. 

The most important tariqahs in Afghanistan were the 

Naqshbandiyyah, the Qadiriyyah, the Chistiyyah, and the 

Sahrawardiyyah. In number of adherents, the last two were 

probabl y the I argest tar iqahs in Afghani stan. Among these 

four, the leaders of the Naqshbandiyyah order, those belong

ing to the Mujaddidi branch,1 played a significant cultural 

and political role in Afghanistan. The Afghan historian Abd 

al-Hai Habibi provides the following information about this 

priestly family: 

During the time of the Saduzai emperors and in 
the later periods, the Mujaddadi family 
provided celebrated spiritual leaders, talented 
poets, and scholars. They were responsible for 
the spread of the Naqshbandiyyah order through
out Central Asia, from Khorasan to Sirhind, 
Transoxiana, and the Chinese border. They 
inspired a type of Islamic culture which was 
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based on both sufism and shari'at. For the 
benefit of the masses, the Naqsbbandis combined 
Islamic morality with mysticism. Since the 
members of the Mujaddadi family were closely 
linked with the royal court, their influence in 
politics was extensive. 

This Faruqi family (descendants of 'Umar Faruq, 
the second caliph) are descended from a man 
named Shahab al Din Farukhshah, who is buried 
in the valley of Farukhshah in Panjshir, north 
of Kabul. Imam Rafi' aI-Din, a lineal descen
dant of this man~ went from Kabul to Sirhind. 
One of his descendants, Sheikh Ahmad Mujaddid 
Alf al-Sani, the son of Mawlana Abd al Ahad, 
who reached in 28 generations to Caliph 'Umar 
Faruq, was born on the fourteenth day of 
Shawal, 971 h in Sirhind. He was guided in the 
Haqshbandiyyah order by Khwaja Muhammad Baqi 
Kabuli (d. 1012 h.) and was known as a great 
scholar and spiritual leader in Afghanistan and 
India (Habibi 1970:vii:137). 
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The Mujaddidis, also known as Hazrats, first settled 

in Afghanistan in the mid-eighteenth century. Visiting 

Sirhind, Ahmad Shah invited Shah 'Izzat Allah Mujaddadi 

(known as Hazrat ji Sahib) and his brothers Shah Ghulam 

Muhammad and Qayum Jan to Afghanistan. The three brothers 

accepted the invitation and settled in Kabul (Khalil 

1960:72-3). Timurshah, Ahmadshah's son and successor, 

treated Hazratji with great respect and granted him land, 

residence, and an annual pension (Fufalzai 1967:ii:309). 

Shah Faqir-Allah was probably the first Mujaddidi to 

reside in Qandahar. Although he later (1150/1737) moved to 

Shikarpur in Sind, he had a great deal of influence with the 

royal court in Qandahar and wrote religious advice to 

Ahmadshah Abdali and his vazir, Shah Wali Khan (Khan 
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1976: 37). The Mujaddidis who resided in Qandahar later were 

descendants of Shah Ghulam Muhammad Fazl-Allah (d. 

1238/1822). The grandson of Shah Ghulam was a prominent 

religious figure in the time of Timur Shah. He was also the 

author of the 'Umdat al-Maqamat, the famous work on the 

Naqshbandi sufis (Habibi 1920). 

other branches of Mujaddadies settled in Butkhak, 

Herat, Charbagh Safa of Jalalabad, and Kabul. As we shall 

see, the Kabuli branch, also known as the Hazrats of 

Shurbazar (a district in Kabul) were important in Afghan 

politics during the 1920s. 

The Hazrats of Shurbazar were the offspring of Shah 

Abd al-Baqi (d. 1287/1870).1 'Abd al-Baqi's son Muhammad 

Siddiq, his grandson Fazl-i-Qayyum, and the latter's sons 

Fazl Muhammad (also known as Shams al-Mashayikh), Fazl 'Umar 

(also known as Nur al-Mashayikh), and Muhammad Siddiq (also 

known as Badr al-Mahsayikh), plus Shams al-Mashayikh's son 

Mian Jan, were among the most revered religious figures in 

Afghanistan. At the beginning of the twentieth century the 

influence of the Hazrats of Shurbazar reached its peak. 

They had many adherents among high government officials, 

court members, and even members of the royal family, and 

they commanded great respect among the tribes, particular.ly 

the Mangals and the Ghilzais. 

1For the geneology of the Mujaddidis of Kabul, see 
Adamec 1975, tables 86-92. 
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Another branch of the Mujaddidis settled in Herat. 

The most prominent figures of this branch were the Hazrat 

Sufi Islam Kharukhi, who came to Afghanistan from Bokhara 

during the last quarter of the nineteenth gentury and played 

an important role in the defense of the city of Herat when 

it was attacked by Fath 'Alishah-i Qajar (Saljuqi 1967: 156). 

Next most important in this group was Hazrat Muhammad 'Umar 

Jan who, with his two sons Hazrat 'Abd al-Baqi and Hazrat 

'Abd aI-Karim, participated in the Maiwand War against the 

British (1880). Later, representing the 'ulama of Herat, he 

traveled to Iran to persuade Ayub Khan to return to Herat 

and lead the Herati forces against the British. The Hazrats 

of Karukh had great influence with the people of Herat and 

Maimana, and were custodians o£ the Sufi shrines in the 

area. (Who's Who of Afghanistan 1920:209; Adamec 75:258). 

Zia al-Ma'sum (also known as the Hazrat Sahib of 

Charbagh) was an influential Mujaddidi in the early 

twentieth century. He was the pir or "spiritual guide" of 

Amir Habib-Allah, and of Sardars Nasrullah and 'Inayat-Allah 

Khan, over all of whom he possessed considerable influence 

(Adamec 1975:142). 

The Qadiriyyah order had been established in the 

southern and eastern parts in Turkestan and Herat, where 

according to Kakar (1979) it had managed to "survive Safavid 

persecutions." At the beginning of the twentieth century, 

the order was represented by Saiyid Hassan Affandi Gilani, 
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known as Naqib Sahib of Charbagh, a descendant of Abd al 

Qadir Gilani, the founder of the order and came to 

Afghanistan from Baghdad in the early 1900s. With their 

seat in India, he and his brothers had followers in many 

Muslim countries and were involved in the Pan-Islamic League 

(Adamec 1975:230). 

The 'Ulama in Politics, 1839-1919 

The political and social influence of the 'ulama 

increased steadily during the first three fourths of the 

nineteenth century. Wars of succession among Saduzai 

princes and power struggles between Saduzai and Barakzai 

sardars offered the 'ulama an opportunity to maximize their 

power and influence. 

The religious establishment was strengthened most by 

the threat of British encroachment during the second half of 

the nineteenth century, as a result of jihad. Through their 

active leadership of the people during the decades of 

struggle with the British, the vulama became a dominant 

political force in Afghanistan. To quote Ashraf Ghani: 

Tw ice ••• i n 1 83 9 and 1 87 9, the B r i tis h arm yin 
India invaded the country.... Both times the 
Afghan state simply melted under the attack. 
The dismantling of the central government gave 
alternative sources of power the opportunity to 
take over the lead and wage a successful 
struggle against the invaders, emerging ever 
stronger. In both cases the tribal aristocracy 
and the religious establishment had led the 
national revolt, and whoever came to the throne 
thereafter had to take into account their 
accrued power (Ashraf Ghani 1978:271). 
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The 'ulama were prominent during the first and 

second Anglo-Afghan wars. Not only did they preach jihad, 

they also traveled to the villages to prevent the people 

from selling food to the enemy, carrying banners and 

fighting alongside the military forces. The key figures in 

the First War (1839-41) were Ma'sum and Mir Darwish, sons of 

Saiyid Ahmad, the famous Mir Wa'iz of Kabul; Mir Masjidi; 

Mir Mahbub Kabuli; Mir Junaid; and Mullah Ahmad (Ghubar 

1967:544-50). 

The outstanding leader during the Second Anglo

Afghan War (1879-80) was Mullah Mushk-i-'Alam, referred to 

as "the Peter the Hermit of Afghanistan" (Forbes 1906:224). 

The 'ulama were the hard-line defenders of Afghanistan's 

territorial integrity against the British. In fact, their 

unyielding position often resulted in open conflict between 

them and the ruling authority. For example, religious 

leaders openly criticized Amir Dust Muhammad for the agree

ments of 1855 and 1857 (Gregorian 1969:83), which resulted 

in the loss of Peshawar and other territories in the South. 

During the Indian mutiny the 'ulama put increasing pressure 

on the Amir to lead a jihad against the British to liberate 

the Indian Muslims and recover Peshawar (Ibid.). 

The 'ulama's political role was further enhanced by 

frequent disputes over succession. Claimants to the throne 

sought the support of influential 'ulama to ensure their 

religious legitimacy and awe their opponents. For example, 
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Amir Dust Muhammad, founder of the Muhammadzai dynasty 

(1838-1973), was given legitimacy through endorsement by Mir 

Wa'iz, who crowned him at the 'Idqah Mosque in Kabul 

(Mohanlal 1878:168-9). Even women of the royal clan sought 

the favor of influential 'ulama for political gain. During 

the Second Anglo-Afghan War, Amir Shir Ali's wife solicited 

support from Mullah Mushk-i-'Alam to place either her exiled 

son or her grandson on the throne (Hensmen 1978:264). The 

dependents of various claimants in turn provided the clergy 

with special political leverage until the reign of Amir 'Abd 

aI-Rahman. 

Expansion of the 'ulama's political influence was 

accompanied by an increase in economic power. The higher 

'ulama shared in the revenues from the land. By 1879, about 

a third of the revenue of each province was dedicated to 

upkeep of the religious establishment (Ashaf Ghani 

1978:271). 

'Abd aI-Rahman and the 'Ulama, 1880-1901 

The political power of the clergy declined 

dramatically with the establishment of a strong central 

government under 'Amir 'Abd aI-Rahman. 'Abd aI-Rahman 

created an autocratic monarchy by means of a strong army, an 

effecti ve intell igence office, and adroi t diplomacy. When 

he entered the political scene during the Second Anglo

Afghan War, popular support for jihad was at its peak. He 

sent inflammatory messages to the leading chiefs of 
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Turkestan, Kuhistan, and Kabul, expressing his intent to 

release the country from the hands of the British, and thus 

skillfully turned the tide of sentiment aroused by jihad to 

his own political gain. After many years exiled in Bokhara, 

'Abd aI-Rahman returned to Afghanistan at a time when 

dis c us s ion s 0 v e r s u c c e s s ion had b r 0 ken down. The two 

eligible candidates, Amir Muhammad Yaqub and Sardar Muhammad 

Ayyub (Amir Shir Ali's two sons and legitimate heirs), were 

not accepted equally by all groups. The people of Herat, 

Qandahar and Farah favored Sardar Muhammad Ayub. A jirgah 

of 189 members including Mullah Mushk-i-'Alam was held in 

Ghazni to support the deposed Amir Muhammad Ya'qub. The 

people of Kabul, Kohdaman, and Logar disapproved of both 

c and idates and remained und ec ided (Ghubar 1971: 632). 

In the absence of a ruler, the people of Kabul put 

Mullah Mushk-i'Alam in charge of city affairs (Ibid.:628-9). 

The arrival of Sardar 'Abd aI-Rahman, who had proved himself 

a brilliant soldier during the reign of his father Amir 

Afzal, generated favorable reaction in Kuhdaman and Kabul. 

On July 20, 1880, Abd aI-Rahman was proclaimed King in 

Charikar, north of Kabul (Ghubar 1.967: 640h 

Soon, however, the religious enthusiasm which had 

initially supported Abd aI-Rahman turned against him. The 

Amir's inconsistent policy toward the British elicited reli

gious discontent. 'Abd aI-Rahman negotiations with Lepel 

Griffen, chief British officer in Kabul, resulted in the 
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complete withdrawal of British troops and Afghanistan's 

official acknowledgement of British control over its foreign 

policy (Adamec 1967:14-15). Religious groups questioned his 

sincerity, accusing him of giving in too hastily to British 

d em and sin 0 l' d e r to s a v e A f g han i s tan's t h ron e for him s elf, 

of sacrificing Afghanistan's external independence for 

per son a I g a in ( G hub a r 1 96 7: 64 1) • The Am i r ' s I ate r de a lin g s 

with the British seemed to confirm these suspicions. He was 

finally accused of being.a friend of the English and an 

infidel (Mahomed 1900:225). 

Meanwhile, Sardar Muhammad Ayyub's continuing resis

tance against the British in Herat and Qandahar, combined 

with his decisive victory on the Maiwand front in 1880, 

brought him popularity with religious groups in Afghanistan. 

Many influential religious figures such as Mullah Mushk-i

'Alam and some Kuhistani and Qandahari religious leaders 

s u c has the m u 1 1 a h s Am i r M u ham mad, 'A b d a I - R a him, and 'A b d 

al-Ahad began to oppose the Amir 'Abd aI-Rahman (Ghubar 

1967:651). In 1883 Mushk-i-'Alam created a disturbance 

against the Amir in Zurmat and Katawaz, urging the Waziris 

to resist. He fought against 'Abd aI-Rahman until his death 

in 1886. His son Mullah Abd aI-Karim followed him in anti

government agitation among the Ghilzais (BACSOA 1888:145). 

Akhundzadah 'Abd al-Ghafur, connected to Mullah Mushk-i

'Alam by marriage, rose up against the government in 

Charasia, near Kabul. Another staunch opponent of Amir 'Abd 
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a 1 - R a h man was Sa h i b z a d a h ' At taM u h a mm ad, the s pi r i t u a 1 

leader of the Ghilzai and Durlani tribes (Ibid., p. 51). In 

Shinawar, Mullah Najm aI-Din, also known as the Mullah of 

Haddah, aroused the Shinawaris against the Amir, accusing 

him of friendliness with the British and of bringing 

Europeans into Afghanistan (Kakar 1979:164-65). Mullah Abd 

aI-Karim, prominent in the Ghilzai Rebellion of 1886-87, 

proclaimed the Amir "the worshipper of himself and the 

friend of an alien Government" (Adamec 1975:98). 

Despite strong opposition by the 'ulama, Amir 'Abd 

aI-Rahman established dominance in Afghanistan. He crushed 

all separatist movements and banished or destroyed possible 

claimants to the throne, suspected Barakzai sardars, tribal 

khans, and other tnfluential men. In the wake of this 

policy, the religious groups also came under his attack. 

'Abd aI-Rahman developed a threefold policy to rid 

himself of the problems with the religious groups: use of 

force, enhancing the state's allegiance to Islam, and making 

the clergy financially dependent on the state by controlling 

the awqaf. At the beginning he had attempted to win the 

favor of some influential religious leaders by offering them 

land and monetary grants: he 'offered Miangul-jan of Swat 

khil'at a monetary gift, granted an allowance to Mullah of 

Tira, and even appointed Abd aI-Karim to be Khan-i-'Ulum 

(Adamec 1975:187-8, 224, 98). Now, however, he realized 
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they were too great a threat to his authority and that the 

safest policy was to crush them by military force. 

After 'Abd aI-Rahman defeated Sardar Ayyub Khan in 

Qandahar and Herat and Sardar Ishaq Khan in Maimanah, he 

began to tighten his control over the clergy. In 1882 he 

executed Muhammad 'Umar Mujaddidi and his son Abd al-Baqi, 

who had supported Ayyub Khan against him. Mujaddidi's other 

sons were forced into exile (Adamec 1975:201-2). Akhund 

'Abd aI-Rahim Kakar, another influential leader who had 

proclaimed the Amir an infidel, was executed along with 

several other mullahs who had taken sanctuary in the Khirqah 

Sharif, a shrine in Qandahar housing the robe of the Prophet 

(Ghubar 1967:659). He also imprisoned or executed those 

members of the clergy who had sided with Sardar Ishaq Khan 

(Muhammad 1915(i):834). The allowances to Mushk-i-'Alam and 

his son were discontinued, and the Amir levied a tax of Rs. 

15,000 on his land and "demanded seven years arrears at the 

above rate from his son Abdulkarim ['Abd al-KarimJ" (BACSOA 

1888:6). After the death of Mullah Mushk-i-'Alam, his grave 

was ploughed. Mullah Ababakr of Ghazni and his family were 

imprisoned in Kabul (BACSOA 1888:22). 

'Abd al-Rahman's attitude toward the reI igious 

groups is revealed in his autobiography: 

••• the great drawback to progress in Afghanis
tan has been thos emen who, under the pretense 
of religion, have thought things which were 
entirely contrary to the teachings of Muhammad, 



and that, being the false leaders of the reli
gion, the sooner they are got rid of [sic], the 
better ••• (Mahomed 1900(vii), 251). 

In another place, he recounts: 

Many of these priests taught as lsI amic reI i
gion strange doctrines which were never in the 
teachings of Mahomed [Muhammad], yet which have 
been the cause of downfall of all Islamic 
nations in every country. They taught that 
people were never to do any work, but only to 
live on others, and to fight against each 
other. Of course it is only natural that every 
one of these self-made kings should have levied 
separate taxes on their subjects, so the first 
thing I had to do was to put an end to these 
numberless robbers, thieves, false prophets, 
and trumpery kings. I must confess that it was 
not a very easy task, and it took fifteen years 
of fighting before they finally submitted to my 
rule or left the country, either by being 
exiled or by departing into the next world 
(Ibid.: 218). 
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To remove religious pretexts for opposition, Amir 

'Abd aI-Rahman resorted to strict orthodoxy. He put himself 

at the head of a theocratic government and outmaneuvered the 

'ulaI:.la by claiming that "kings stand to their countries as 

vice agents of God" (Mohomed 1961(ii): 15), and that "God had 

made them the shepherds and supporters of their subjects" 

(Kakar 1979:8). 

Amir 'Abd aI-Rahman was the first ruler in modern 

Afghan history to promote the "divine right of kings" 

(Ibid.:8). He assumed the title Zia al-Millat Wa-al-Din 

(Light of the Nation and the Faith) and claimed that as 

God's vice-regent on earth, it was his duty to implement the 

divine law in its entirety. Under his supervision a number 

of pamphlets were printed, enjoining the faithful to the 
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proper observation of the rules of the Qur'an and the teach

ings of the Prophet. The implicit purpose of the pamphlets, 

however, was to provide religious justification for the 

Amir's policies. 

paying of taxes, 

1978:279). 

The tracts emphasized "obedience to kings~ 

and steadiness in battle" (Ashaf Ghani 

Heresy, even contact with infidels, was severely 

punished. Attempts were even made to enforce Hanafi doc

trine on the Shi'ah population. In the name of Hanafi 

orthodoxy, the Amir persecuted some leading clergymen whose 

influence posed a threat to the central authority. The 

Mullah of Haddah, with a hundred thousand followers, was 

arrested and "arraigned before a tribunal of mullahs on a 

charge of disseminating Wahhabism [a movement led by Saiyid 

Ahmad of Rai Bareilly in India]" (BACSOA 1888:148). 

To strengthen his religious image, 'Abd aI-Rahman 

hired a number of well qualified subservient clergymen to 

implement the shari'at while acting in compliance with his 

own policies. He increased the power of the qazis, who 

enforced law and order and publicly sanctioned his policies. 

He increased the number of qazis and offered them positions 

as administrators of the shari'at and overseers of the 

state's machinery in the capital and certain provinces 

(Kakar 1979:35). Although the right of the qazis to make 

discretionary decisions remained intact, they were required 

to act in compliance with a set of unified procedures 
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provided by the government in the Asas al-Quzat (Guidelines 

for Qazis). The qazis became a significant element of· the 

secondary elite, those who found religious justification for 

the Amir's administrative policies. They sustained the link 

between din (religion) and the dawlat (the state). Along 

with other religious functionaries, the qazis were appointed 

directly by the central government after passing a special 

test before a board of examiners. 

'Abd aI-Rahman further curbed the power of religious 

groups by depriving them of their traditional sources of 

income. He brought the administration of awqaf (reI igious 

endowments) under direct government control. He imposed the 

first property tax on religious groups and discontinued 

allowances to the heads of sufi orders for maintaining 

khaneqah (Sufi headquarters) (Ghubar 1967:647; Kakar 

1979: 152). He made the 'ulama dependent on the government 

for their I i vel ihood, thus subjugating the majori ty of the 

clerical groups to the central authority. 

A further blow to the 'ulama's authority was the 

transfer of the power to declar jihad to the state. The 

Amir ordered books written to show that no one but the 

caliph, amir, or sultan was authorized to declare jihad 

(Kakar 1979:125). 

'Abd al-Rahman's success in curbing the 'ulama's 

influence arose from the fact that he represented the "pious 

sultan" with both religious and secular powers--the imamate 
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and the amirate. His overall image was that of a ruler who 

may have been greedy for power and merciless toward his 

enemies but who was nevertheless a pious sultan. His policy 

resembled that of Sultan Mahmud of Ghazna; both staunch 

Sunni rulers, both reacted strongly to heresy and both used 

orthodox piety as a weapon to destroy their enemies. Their 

reigns were legitimized by military might and by adopting 

expansionist policies in the name of Islam. As Sultan, 

Mahmud acquired a reputation for spreading Islam throughout 

the Indian subcontinent by means of military expeditions, 

and 'Abd aI-Rahman was able to assume the title of Zia al-

Millat-i wa Din mainly because of his successful campaign 

against the Kafaris and the mass conversion of that people 

to the religion of Islam. 

State-Clergy Relations Under 
Amir Habib-Allah, 1891-1919 

Although Amir 'Abd aI-Rahman had crushed the power 

of the 'ulama by the end of the nineteenth century, he could 

not fully destroy their social and ideological influence. 

At the turn of the century the clergy began gradually to 

regain their former political influence. 

Amir Habib-Allah (son and successor of 'Abd al-

Rahman) encouraged the trend. Unlike his father, Habib-

Allah revered the 'ulama and the pirs. He granted them land 

and allowances (as much as Rs. 12,000 per annum to Padshah-

i-Islampur, one of the most powerful mullahs in 
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Afghanistan). He patronized the shrines (Fufalzai 

1967(i)=307) and relaxed the state's control over religious 

institutions. The clergy gradually resumed its former 

posi tiona Al though sti 11 appointed by the gov ernmen t, the 

clergy had full jurisdiction as judges, im~ms" instructors, 

and mutawalis. 

Most members of the royal family, including the King 

himself, were aspirants of one of several pirs. The tari

qahs thus regained prominence. Soon after his accession to 

the throne, Habib-Allah gave amnesty to the families forced 

into exile by 'Abd aI-Rahman, including important priestly 

families such as the Mujaddidies of Herat, exiled for twenty 

years in Persia, and the family of Mawlawi 'Ahd aI-Rahim 

Alikozai of Qandahar, exiled in India. Mawlawis 'Abd al

Wasi and Abd al-Rabb occupied important posts as government 

employed 'ulama. It was also during Habib-Allah's reign 

that the Saiyid Hassan Affandi Gilani (brother of Naqib of 

Baghdad and head of the Qadiriyyah order) came to Afghanis

tan. The Amir granted him a princely pension, land, and a 

residence in Charbagh (near Jalalabad). He was treated with 

It u t m 0 s t res p e c tit ( Ad arne c 1 975 : 230 ; S chi n a z i 7 9: 11 7 ). The 

Mujaddidies of Kabul, also known as the Hazrats of Shurba

zar, regained their former position (Schinasi 79:116) and 

went on to play an important political role in Afghanistan. 

The revival of the 'ulama's influence was, for the 

most part, connected with the renewed notion of jihad in 
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Afghanistan during the first two decades of the twentieth 

century. A series of political developments within and out

side Afghanistan led to strong anti-British sentiment and 

eventually to a popular demand for jihad. Because of the 

'ulama's long-standing association with the jihad, their 

role became increasingly prominent. The Amir initially 

encouraged this trend, hoping for leverage in his negotia

tions against the Bri tish. Later, Afghan national ism, Pan

Islam, and the strong religious feelings aroused by the 

entry of Turkey into the Great War Against the Allies gave 

new popularity to the concept of jihad in Afghanistan. By 

the end of World War I, the whole nation was ready to wage a 

holy war against the British. The 'ulama, early advocates 

of war, were again at the forefront of Afghan politics. 

The Amir first suggested jihad in 1904 during nego

tiations with the British. At that time the British were 

pressing Habib-Allah to accept an Anglo-Afghan military 

alliance against Russia for the defense of Afghanistan. 

Amir Habib-Allah insisted that, like Japan, Afghanistan must 

be able to withstand Russian encroachment with only finan

cial assistance from the British. If it became necessary, 

he would try to enlist the Persians and the Central Asian 

Muslims in a great Islamic jihad against Russia (N.A.I. 

January 1905, tel. 73K, December 23, 1904). 

Three years later, in 1907, a conference was held in 

Moscow to define the spheres of British and Russian 
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influence in Afghanistan, Iran, and other Near Eastern 

nations. Under discussion was the future of relations 

between the two imperial powers with regard to the Near 

East. After several months of negotiation, an agreement on 

August 31, 1907, stipulated equal commercial rights to each 

power and demarcated the sphere of political influence of 

each power. Afghanistan was outside Russia's sphere of 

interest, and Britain assumed political influence th~re in 

exchange for agreeing not to annex or occupy any part of 

Afghanistan and to avoid any military action there that 

might threaten Russia. Russia was permi tted commercial and 

nonpolitical relations with Afghanistan. 

In announcing the agreement to Amir Habib-Allah, Lord 

Minto, the Viceroy of India, stated, "I cannot but think 

that Your Majesty will regard the conclusion of this conven

tion with lively satisfaction" (Adamec 1967:70). He 

requested that Habib-Allah send him speedy endorsement. 

The repercussions in the Afghan court were strong. 

The Amir and members of his r·1ajlis-i-Shura-i-Khas (the State 

Council, consisting of Sardar Nasr-Allah Khan Na'ib a1-

Saltanah, the Amir's younger brother and viceroy, and 

several other court members such as Sardar 'Abd al-Quddus 

'Itimad al Dawla, Mustawfi al-Mamalik, Sardar Muhammad 

Yusuf, Sardar Muhammad Asif, and the Amir's eldest son 

Sardar 'Inayat-Allah publicly expressed their displeasure 

(N.A.I. Foreign Dept. Notes, Secret File, July 1908, Nos. 
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276-78). A letter from Persia asked the Amir not to put his 

signature on the Anglo-Russian Convention, as the object of 

the agreement was "the obliteration of Afghanistan" (Adamec 

1967:70). 

Habib-Allah called a jirgah of prominent religious 

leaders such as Padshah of Kunar (also known as Padsha of 

Islampur), Sufi Sahib of Baigtut, Akhundzadah of Butkhak, 

and Akhundzadah of Lughud (Adamec 1967:70). They sought the 

opinions of the 'ulama and the tribal leaders. It was 

concluded that jihad against the British was inevitable. 

Habib-Allah hoped that by threatening holy war in the 

frontier zone, he could force the government of India to 

wi thdraw its acceptance of the Convention. He establ ished 

contact with Mullah Pawindah, who exerted great influence 

among Mohmand and Waziri tribes on the British side of the 

border, offering ammunition, men, and monetary support. 

Efforts were being made to enlist men for the jihad (Ibid.). 

Several leading 'ulama, headed by Padshah Sahib of Kunar, 

preached jihad in the Eastern Province. The campaign was 

successful, and enthusiasm for the jihad swept across the 

nation. Volunteer tribal warriers flocked into Kabul from 

every direction. "Shops for the sale of rifles, cartridges, 

gunpowder, balls, and percussion caps were opened in 

Kabul ••• At every mosque and every crossing in the city the 

mullahs were preaching jihad and telling people that ghaza 

(holy war) had become compulsory" (Ibid.). Pad shah of Kunar 
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raised a large lashkar, to be led to the frontier by Sardar 

'Abd al-Quddus Khan, 'Itimad al-Dawlah. The anti-British 

sentiments aroused by the war were so intense that Amir 

Habib-Allah and Na'ib al-Saltanah feared the situation would 

get out of hand. To a void further comp 1 ica t ions, they .. 
blocked the 'Itimad al Dawlah from joining the troops in 

Kunar, a decision that offended both Padshah of Kunar and 

the 'Itemad al-Dawlah. The 'Itemad al-Dawlah wrote to the 

Amir and his brother stating that in the future he would 

"never have anything to do with them or the business of the 

state" (NAI, OPe cit.:46). 

Agitation on the frontier created anxiety in India. 

It did not, however, threaten the Anglo-Russian agreement; 

both powers considered the Convention valid without endorse-

ment by the Afghan ruler. 

Anti-Bri tish sentiments continued to escal ate. In 

1908 and 1919, the 'ulama of the Eastern Province were 

active in preaching jihad against the British. The leading 

clergy involved in anti-British agitation included Pad shah 

of Islampur, Sufi of Baiktut, Mullah Lalapir, Hazrat of 

Charbagh, and Akhundzadah or Mullah of Tagaw (Tagab) (Keppel 

1977:25-26). In 1909 Mullah Najm aI-Din of Haddah issued a 

fatwa urging the people to join in a holy war against the 

British. His call for jihad aroused excitement in Kabul, 

Lugar, Kuhistan, and the Southern Province (Ghubar 

1967:740). A simil ar fatwa by Akhundzadah Mussahi, an 
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influential religious person and the pir of Amir Habib-Allah 

and Prince Nasrullah, had much the same effect (Ibid.). 

The primary instigator of anti-British agitation in 

Kabul was Nasr-All ah Khan. A profound 1 y pious Mus 1 im, the 

Nai'b al-Saltanah promoted the role of Islam in domestic and 

foreign policy, which was gaining popularity among the 

'ulama. The Prince had established connections with 

virtually all of the religious leaders in Afghanistan and, 

through a network of loyal. mullahs, promoted a nationalism 

based on Islam. British authorities viewed Nasr-Allah as 

the main force behind anti-British riots in the Northwest 

Frontier. Arnold Keppel (1911) wrote, 

As Commander-in-Chief of the army and at the 
same time the spiritual head of the community 
and chief prop of the State, Nasrullah is to 
all outward appearances a dictator. Like the 
warrior-bishop of the Middle Ages, he is keenly 
alive to the advantages of combining the 
spiritual and the temporal power that all his 
stea.lthy energies have been directed •••• 
According to Muselman law, anyone who, having 
prayed after the "chief imam" or preacher in 
the mosque, afterward acts contrary to his 
commands, is counted an infidel, and ceases to 
belong to the company of the faithful. Most 
Afghans at one time or another have prayed 
after Nasrullah in his capacity of chief imam 
in the large open-air Masjid-i-Pukhtu in Kabul, 
a mosque capable of accommodating several thou
sand people. Among these are sure to have been 
many tribespeople from our side of the border, 
and hence it is not too much to say that it is 
only necessary for Nasrullah to dispatch a body 
of mullahs to preach a holy war against the 
British to cause in response a movement of 
unrest along the whole length of the frontier 
(Keppel 1970:42-3). 
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According to the same source, the Nai'b al-Saltanah was also 

involved in the smuggling of some thirty thousand rifles 

from the Persian Gul f through India in 1907. These rifles, 

brought to Qandahar through a network of mullahs, were to be 

used to stir up the frontier tribes against the British 

(Keppel 1970:52). In 1906 the Nai'b al-Saltanah appointed 

Mullah Saiyed Lal Shah, also known as Lalapir, as his 

"agent" to work in Khost among the Mangals, Waziris, and 

Mahsuds (Adamec 1975: 181) 0 

While Nasr-Allah Khan gained popularity among the 

'ulama as defender of Islam and patron of orthodoxy, Amir 

Habib-Allah's relations with the religious leaders deterior-

ated. The 'ulama's disenchantment with the King stemmed 

from their perception of his desire to westernize the court 

and to maintain friendly relations with the British. 

The 'Ulama's Response to 
Early Western Influences 

Until the beginning of the twentieth century, 

Afghanistan was a traditional Islamic society. A small-

scale program of modernization initiated in the mid-

nineteenth century by Amir Shir 'Ali Khan was interrupted by 

the outbreak of the second Anglo-Afghan War. Amir 'Abd al

Rahman laid the foundation for the nation-state by estab-

lishing Afghanistan's boundaries and a strong central 

government. However, his closed door policy impeded the 

influx of new ideas. 'Abd aI-Rahman stressed the profound 
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contempt of Islam for the infidel, ~nd rejected, at least 

superficially, any idea of infidel origin. Consistent with 

this pol icy, he enacted laws prohibi ting the ci tizens from 

having any type of contact with outsiders. This, and the 

Amir's tight control over printed materials, effectively 

prevented advances in the field of education (Kakar 

1979:161-62). 

Amir Habib-Allah broke Afghanistan's intellectual 

isolation by opening the Habibiyyah College, a military 

school using a foreign Muslims as teachers and by permitting 

establishment of a biweekly newspaper, Siraj al-Akhbar, 

which rapidly became an organ for dissemination of new 

ideas. The 'ulama favored Habib-Allah's educational reforms 

because the emphasis of the new college was still on Islamic 

studies and the teachers were recruited from among the 

Afghan uulama. But a few non-Islamic subjects were taught 

by Indian Muslims or Turks, and it was through the influence 

of these teachers that new political ideas gradually 

infiltrated the small educated groups in Kabul. 

An important incentive for change was Habib-Allah's 

visit to India, which brought him into direct contact with 

the Br i ti sh and \vestern customs. The progressi ve measures 

taken by the British in India impressed the Amir. Upon his 

return, he started a small-scale reform program, and an 

accompanying wave of Western cuI tural impact. A taste for 
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Western clothing, food, decorations, furniture, photography, 

and manners became fashionable in the royal court. 

The 'ulama resented the extravagance of the court 

and the King's so-called "Frankish manners" (Abdul Ghani 

1921:79-81>. 'Ulama displeasure with Habib-Allah became 

evident in 1906 when a group of religious leaders opposed 

his visit to India. In Jalalabad influential spiritual 

leaders publicly denounced the Amir in response to the fact 

that he had become a Freemason. In its March 13, 1907, 

issue the Indian newspaper Pioneer reported, 

A heavily attended meeting of mullahs recently 
took place in the Laghman district not far from 
Jalalabad, at which inflammatory speeches were 
made, and the Amir was publicly accused of 
having changed his religion by becoming a Free
Masson [sic]. Some of the most bigoted mullahs 
went so far as to say that he was unfit to 
remain their ruler. When news of the meeting 
reached Sardar Inayatullah Khan, who was then 
at Jalalabad, he summoned about twenty mullahs 
to him and attempted to reason with them (NAI 
Sec. F, Nos. 23-32, Feb. 1904). 

The Amir answered these charges vigorously. Upon his return 

he executed four mullahs (Adamec 1967:67). 

The 'Ulama and the Mashrutah 
(Constitutional) Movement 

At the outset of his reign, Amir Habib-Allah estab-

lished himself as a progressive ruler by granting amnesty to 

exiled families, increasing the power of the State Council, 

abolishing torture in the prisons, and promoting modern 

education. As time went by, however, he became autocratic 

and, like his father, began to claim divine rights. Ghubar 
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(1967) writes that the Amir often publicly recited a line 

alluding to the king's role as God vice-regent (na'ib) on earth 

and stating that his command was, in fact, the command of 

God. Books were written, heavy with quotations from the 

Qur'an, hadis (sayings and actions of the Prophet), and 

quotations from medieval Muslim writers stressing that a 

Muslim state qould not survive without the sultan or pad shah 

who, as zill Allah (the "shadow of God") and "shepherd" was 

the nourisher, guide, and protector of the ra'iyat 

(subjects). Submission to the authority of ulu al-'amr was 

the religious duty of every Muslim. The ulu al-amr was 

responsible for maintaining order and providing safety and 

justice according to the provisions of the shari'at. In 

fulfilling those duties, he was answerable only to God (see, 

for example, Afghani, chapters 1-5). 

Against this autocracy a group of students and 

teachers, several from India and including some liberal 

'ulama, formed the Hizb-i-Sir-i-Milli (the Secret National 

Party), also known as the Mashrutah khwahan (constitutional

ists). Their aim, as the title suggests, was to depose Amir 

Habib-Allah and establish a constitutional government. 

According to Habibi (1986: 13), the head of the 

Musrutah Khwahan was Mawlawi Muhammad Sarwar Wasif, an 

eminent scholar from Qandahar who served on that committee 

of 'ulama charged with compiling the Siraj al-,Ahkam. 

Mawlawi Wasif and his close collaborator Mir Muhammad Qasim 
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(son of the renowned 'alim Saiyid Ghulam Muhammad Charbaghi) 

both espoused progressi ve ideas and advocated legislati ve 

reform (Ibid., p. 14). Wasif wrote to Amir Habib-Allah, 

admonishing him to adopt consti tutional government for the 

good of the nation; his letter reads in part: 

In many countries people have urged their 
governments to adopt constitutionalism and to 
form a system of administration in accordance 
with the people's will. In some countries 
enlightened rulers have taken initiative to 
establ ish 1 ega 1 governments themselves. Since 
Siraj al-Millat wa aI-Din [Amir Habib-Allah] is 
a progressive and well informed ruler, ••• it is 
hoped that he, too, will establish laws which 
would abolish arbitrary practices and ensure 
the welfare and tranquility of the nation 
(Habibi 1986:17). 

Among the liberal wulama who advocated change were 

al so Mawlawi 'Abd al-Rauf Qandahari (the son of Mawlawi 'Abd 

aI-Rahim Alikozai, executed by Amir 'Abd aI-Rahman) and his 

two sons Mawlawis 'Abd al-Wasi' and 'Abd al-Rabb. Mawlawi 

'Abd al-Rauf was head of the Madrasah-i-Shahi and the chief 

'alim in the royal court. According to a document in the 

Afghan National Archi v es, a group of 'ul ama of the Madrasah-

i-Chub-frusbi in Kabul and others, including Mawlawi 'Abd 

al-Rauf, wrote a letter to Amir Habib-Allah requesting 

establishment of a biweekly paper in Kabul (Ahang 1970:72-

73). 'Itimad al-Dawlah submitted the request to the Amir 

and received his approval. The first issue of the paper 

appeared on January 11, 1906~ under the editorship of 

Mawlawi 'Abd al-Rauf; a poem in that first issue called the 
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attention of the Amir to progress made by other nations 

(Habibi 1986:8). 

The sons of Mawlawi 'Abd al-Rauf were great scholars 

in their own right, and were both among the leaders of the 

const i tut iona 1 mov emen t. In 1909 they were arrested along 

with other members of Jan r-Usaran-i-Millat (another name for 

the Masrutah Khwahan) but were released several months later 

to resume their positions as instructors at Habibiya 

College. It was these liberal 'ulama who later undertook 

the task of codification of the shari'at and played an 

important role in legislative reforms. 

In the winter of 1909, the Amir discovered the plot 

and ordered police action. Members were arrested; some were 

sentenced to death and others to various terms of imprison

ment. Among those arrested were several liberal 'ulama: 

Mullah Muhammad Sarwar Alekozai, Qazi 'Abd al-Ahad 

Sulaimakhail, Mullah Muhammad Akbar Akhundzadah, Mawlawi 

Ghulam Muhai aI-Din, Sahibzadah 'Abd-Allah Mujaddidi, Mullah 

Minhaj aI-Din, and Mawlawi 'Abdul Wasi' Qandahari, son of 

Mawlawi 'Abd al-Ra'uf (Ghubar 1967:718-19). In 1909 Mawlawi 

Wasif was executed with several other suspects on a charge 

of conspiring against the monarch. Shortly before his 

execution he slipped to a friend a piece of paper on which 

he had written that sacrificing material belongings and life 
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was the first step toward the establishment of constitution

alism (Habibi 1986:16; Ghubar 1976:718). These words became 

the motto of liberals in subsequent years. 

World War I and Pan-Islam 

Habib-Allah's relations with the religious groups was 

further weakened by·his policy of neutrality during World 

War I. At the beginning of his reign, Habib-Allah remained 

steadfast in resisting Great Britain's pressure to enter the 

war; he later pursued a policy of "cautious alliance." This 

policy intensified the 'ulama's resentment and, 

simultaneously, offended the nationalists who demanded 

complete independence and diplomatic and cuI tural contact 

with the outside world. 

Between 1911 and 1919, Afghans also developed an 

awareness that the world of Islam was in danger. The Turko

Italian War in 1911 and the Balkan Wars the following two 

years invoked enthusiasm for Islamic solidarity. Sultan 

Abdul Hamid II's revival of the prestige of the office of 

caliphate in Turkey and the Young Turks' subsequent campaign 

to promote pan-Islam in India and Central Asia in the name 

of the caliphate had already generated strong feelings for 

the survival of that office throughout the region, including 

Afghanistan. The newly established newspaper Siraj al

Akhbar took the lead in invoking pan-Islamic zeal and 

sympathy for ottoman Turkey. In a time when Afghan publ ic 

opinion was decisively anti-British and favored Islamic 
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solidarity, the Ottoman Sultan declared Turkey's entry into 

the Great War and asked for an Islamic jihad against the 

All ies for the defense of the l{hilafat. 

The the 'ulama and the national ists responded 

favorably to the Ottoman Sultan's call for jihad, not only 

because Turkey was the seat of khilafat and all Sunni 

Muslims were responsible for the defense of this office, but 

also because Afghanistan's alliance with other Islamic 

forces against the Allies could make Afghanistan's position 

stronger in its demand for complete independence from Great 

Britain. 

The news of jihad was spread quickly among the 

people by hajis (pilgrims) returning from Mecca with leaf

lets seeking support for Turkey, and through secret Turkish 

envoys in the tribal areas on both sides of the border. The 

influential tribal mullah, Haji of Turanqzai, awaited only 

the Amir's lead to begin activities in there (Qurashi 

1974:224). The Siraj al-Akhbar expressed deep sympathy for 

Ottoman Turkey and asserted that India was dar al-harb (the 

abode of war). Many copies of this issue were distributed 

on the subcontinent and were read avidly (Qureshi 1974:224). 

The Indian papers AI-Hi!~! and Comrade, edited by Mawlana 

Muhammad 'Ali and 'Abd al-Kalam Azad, printed stirring 

articles in favor of Turkey. Mutual sympathy for Turkey 

resulted in the establishment of close ties between Indian 

Muslims and Afghan vulama and nationalists. 
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In 1915 a joint Turko-German mission headed by 

Niedermyer arri ved in Kabul wi th a message from the German 

emperor and chancellor, encouraging the Amir of Afghanistan 

to join the jihad in favor of Turkey and asking him to allow 

troops of the Central Powers to pass through Afghanistan to 

India. The mission included several Turks and two Indian 

revolutionaries, Barakat-Allah and Mahandra Pratap, who 

later formed a Provisional Government in Kabul. Meanwhile 

Mawlana Muhammad Husain, a professor of Deoband and one of 

the principal instigators of the Khilafat Movement in India, 

sent a disciple, Mawlana 'Ubaid-Allah Sindhi, to promote 

jihad in Afghanistan. 

While some of the most influential court members 

such as Sardar Nasr-Allah, 'Itemad al-Dawlah, Prince Aman-

A I I a h, the 'A ina I - D a w I a, and the Am i r 's in flu e n t i a I wi fe, 

'Ulya Hazrat, favored an alliance with Turkey, Habib-Allah 

remained firm in his belief that it was not in Afghanistan's 

best interest to enter the war. The Amir hoped that by 

remaining neutral, he could later bargain effectively with 

the British for Afghanistan's unconditional independence. 

He believed that escalation of rivalry with the British 

would lead to a massive confrontation which would have 

negative results for Afghanistan. He rejected the overtures 

of the Turko-German Mission, and even tried to dissuade the 

2For full information about the Turko-German 
mission, see Adamec 1974:28-42. 
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independent frontier tribes from supporting the cause of 

kbilafat. 2 He sought the cooperation of a noted 

Nangahari 'a1im, Mullah 'Abd aI-Hamid, to control the anti

British movement on the frontier (Ghubar 1976:739). 

However, he did ultimately convene a Loyah Jirgab consisting 

of 540 representatives in Kabul to discuss the request of 

the Turko-German Mission. Among those invited to the jirgah 

were leading supporters of jihad which included the Padshah 

of Islampur, Mullah Muhammad Mussahi, the Akhundzadah of 

Tagaw, the Mian of Buru, the Mian of Hisarak, the Ustad of 

Haddah, and the members of the Mujaddidi family (Ibid.). 

According to Ghubar, Amir Habib-Allah's real purpose for the 

convention of this jirgah was to keep all potential sources 

of anti-British agitation under his control in Kabul 

(Ibid.). 

At about this time, Amir Habib-Allah had printed a 

leaflet promoting the medieval doctrine of ita'at-i-ulu a1-

amr. Copies were distributed in the mosques and at military 

headquarters throughout the country ~ wi th the warning that 

jihad could not be waged without the order of the u1u a1'

amr (Ibid.). In the meantime he officially gave the British 

authorities his promise of continued neutrality "so long as 

the internal interests of Afghanistan are not exposed to 

danger ••• " (Adamec 1967:92). 

Despite the King's attempts to keep Afghanistan out 

of the war, open and secret preparations for mobilization 
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continued. Although the German mission left in May 1916, 

after Habib-Allah's public announcement of Afghanistan's 

neutrality in January of that year, the Turks and the Indian 

Khilafaties who had accompanied the mission continued to 

provoke pro-caliphate and anti-British sentiment. The 

British inspired an Arab revolt in Hejaz against the Turks, 

escalating pro-khila:fat and anti-British feelings. Tarzi 

once again took the liberty of writing a stirring article in 

the ,Siraj al-Akhbar (July 16, 1916) labeling the Sharif of 

Mecca a traitor (Adamec 1967: 100; Qureshi 1974:265). In 

Qandahar a large group of mullahs held a conference with the 

governor to protest that the siege of the holy cities by the 

British had made jihad unavoidable. The King's brother 

Sardar Nasr-Allah Khan, despite his strong sympathy for the 

Turks, did not act openly against his brother but was 

covertly involved in anti-British agitation among the 

tribes. Near the end of 1917 the Amir came to suspect his 

brother's involvement in anti-British tribal revolts on the 

British side of the border, and prevented him from further 

conducting frontier tribal affairs. According to Ghubar 

(1967:726), a secret pact was made among Nasr-Allah Khan, 

Aman-Allah, and some important military officers to launch a 

coup against the King and replace him with Nai'b al

Saltanah. That agreement was written and signed in the 

margin of a Qur'an, and was submitted to the Nai'b al

Saltanah. 
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By the end of World War I, publ ic opinion had turned 

decisively against the Amir. He was generally viewed as the 

"friend of the infidel." Some went so far as to denounce 

him as a kafir (infidel). His unpopularity was increased by 

his lack of interest in state affairs and his generally 

easygoing character. Several anonymous letter were sent to 

the Amir, "politely requesting him to attend to the affairs 

of state regularly, and warning that if he did not do so, he 

w 0 u 1 d h a vet 0 s u f fer t h.e con seq u e n c e s " (G han i, A b d u 1 

1980:73). These new developments made the Amir suspicious 
~ 

of the liberals. An" assassination attempt in 1918 deepened 

his suspicion. He arrested a number of suspects, including 

"several staff members of the Siraj al-Akhbar" (Ibid.:75). 

Outside the capital, public opinion was unanimously 

pro-war. Some 'ulama were independently in contact with 

pro-khilafat elements in India. In 1918 the Padshah Sahib 

of Islampur received a party of Indian Khilafatists in 

Islampur. Later that year he circulated letters to influen

tial mullahs under the seal of Nasr-Allah, urging them to 

raise an army against the British (Who's Who of Afghanistan 

1920:151). 

In February 1919, when the Amir's "cautious policy" 

had brought frustration to a crisis, Habib-Allah was shot 

and killed at Kalah Gush in the Eastern Province. Amir 

Habib-Allah's death was followed by a brief power struggle 
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between Na sr-AII ah Khan and Hab ib-AII ah's third son, Aman

Allah. 

Summary 

The role of the Afghan 'ulama in Afghan society was 

extensive. They served as judges, teachers in the madra

sahs, imams, preachers, spiritual leaders of the masses, 

legal advisors, administrators, guardians of religious 

endowments, power brokers, propounders of religious opinion 

on state matters, and scholars. A main source of the 

'ulama's power in Afghanistan was their influence with mili

tant tribes on both British and Afghan sides of the border. 

During World War I and the Anglo-Afghan wars, the uulama 

were the principal force behind social resistance to the 

British. Frequent wars of succession during the first three 

fourths of the nineteenth century enhanced the power of the 

reI igious establ ishment. Twice, in the absence of a strong 

political leadership, a prominent 'alim (Mir Wa'iz of Kabul 

in 1839 and Mullah Mushk-i-'Alam during the Second Anglo

Afghan War) controlled government affairs in Kabul. 

In-the last part of the nineteenth century, Amir 

'Abd aI-Rahman established the power of the central govern-

men t throughout Afghan istan. He abol ished the autonomy of 

the clergy and brought the religious establishment under 

sta te control by preserv ing trad i tional symbol s and estab~ 

lishing himself as the figurehead and standard bearer of 

cultural and religious values and activities. 
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In the time of Amir Hab ib-All ah, the 'uI ama graduall y 

reasserted themselves as a political force. Factors 

important in the resurgence of the 'uIama included royal 

patronage, relaxation of central government control, and the 

rise of nationalism and pan-Islam. The pan-Islamic movement 

revived the notion of jihad and the political role of the 

clergy as its instigators. 



CHAPTER 3 

STATE-'ULAMA ALIGNMENT, 1919-1923 

From 1919 until 1921 the religious groups cooperated 

with the state. This chapter shows how Aman-Allah, a 

nationalist-modernist, gained the cooperation of the 'ulama 

and displaced his uncle, Nasr-Allah Khan, a man whose power 

and influence were strong among the religious establishment 

of Afghan i stan. 

Amir Aman-Allah's Rise to Power 

Amir Habib-Allah's assassination was followed by a 

brief period of strife between two ideologically opposed 

political factions: the proponents of orthodoxy led by 

Sardar Nasr-Allah Khan and the nationalist reformists headed 

by Aman-Allah Khan. Both groups had opposed Habib-Allah's 

pro-British philosophies during the Great War, and shared a 

common view that Afghanistan should go to war to assert its 

independence. They diverged primarily in their interpreta

tion of Islam relative to determining domestic policies. 

The former rejected innovation, clinging to traditional 

institutions identified with the unchanging values of Islam. 

The latter nurtured the idea of a modern nation-state based 

65 
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on Islamic principles and hoped for a new social order in a 

modernized Islam. 

The day after Amir Habib-Allah was assassinated in 

the Eastern Province, several, prominent leaders, long allied 

with Nasr-tllah Khan, issued a fatwa declaring that the Amir, 

••• being a martyr (shahid) must, accor'ding to 
'custom, be buried at once in the clothes he had 

on at the time of his death without waiting for 
any elaborate ce~emonies, but in the case of a 
martyred king, his body cannot be committed to 
ground by any but that of his elected successor 
(Letter from G. Roose-Kepple to D. Bray, dated 
March 5, 1919, NAI, FPD, June 19, 1919, No. 89). 

The f'atwa skillfully laid the groundwork for an immediate 

transfer of power to Sardar Nasr-Allah Khan, who was with 

the King in the Eastern Province. Sardar 'Inayat-Allah 

Khan, Amir Habib-Allah's eldest son, the other eligible 

claimant to the throne, had never been interested in 

politics and now rendered an oath of allegiance to Nasr-

Allah. The officials present and the 'ulama followed the 

example of Sardar 'Inayat-Allah. Padshah of Islampur, Nasr-

Allah's most fervent supporter, hastily performed the 

dastarbandi (coronation) and proclaimed Nasr-Allah the new 

Am i r 0 f A f g han i s tan (I bid. ) . 

Nasr-Allah Khan's accession to the throne in Jalala-

bad was challenged at once in Kabul by Aman-Allah, who held 

him responsible for Amir Habib-Allah's assassination. Aman-

Allah, in control of the treasury, the arsenal, the central 

army, and the support of a number of high officials and a 

segment of the nobility (including the influential 'Itimad 
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al-Dawlah), who later became Aman-Allah's prime minister, 

soon forced his uncle to abdicate. On February 28, 1919, 

two distinguished vulama of Afghanistan, Shams al-Mashayikh 

and Akhundzadah of Tagaw, performed the dastarbandi at the 

'Idgah Mosque in Kabul, and the new King took the tradi-

tional oath, promising to act according to the sacred law, 

the shari'at. 

Aman-Allah's accession to the throne marked the 

beginning of a new era of Afghan history--an era of indepen-

dence and reform. During the nine years of his reign, he 

concentrated his efforts on Afghanistan's right to self

determination and its progressi ve soc ia 1 dev el opment. The 

dual goals of independence and reform significantly impacted 

state-clergy relations during the 1920s; interactions 

between government and 'ulama were more intense during the 

Amani period than at any other time in Afghan history. 

Richard Maconachie (1928:1) observed: " ••• the nine years of 

Aman-Allah's reign witnessed a series of conflicts and com-

promises between the state and the church." 

Nationalist-Reformist Movement 
and the Young Afghans 

Aman-Allah's political views took shape during a 

period of turbulent growth in national self-awareness 

following the Russo-British Convention of 1907. Muslim 

revivalism, Asian nationalism (inspired by Japan's victory 

over Russia in 1905), and the events of World War I all 
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affected the growth of Afghan nationalism and Aman-Allah's 

political outlook. 

Rising nationalism in Afghanistan was accompanied by 

demands for social and political change. The first politi-

cal movement of the twentieth century was aimed at removing 

the autocratic regime of Amir Habib-Allah and establishing a 

constitutional government (hukumat-i-mashruti).3 As 

explained above, that movement was suppressed by the Amir 

before it became a major political force. 

Although the regime prevailed for a time, it soon 

faced the emergence of a new political group, the Jawanan-i-

Afghan (Young Afghans), also known as the Mashrutah Talaban, 

promoting independence and progress like their predecessors 

but more subtly. Unlike the Mashrutah Kh~ahan, the Young 

Afghan movement consisted primarily of educated men, 

writers, and journalists, and had also attracted a number of 

influential political figures including high administration 

officials and liberal members of the royal family. Because 

of the personal power of some of its members, the Young 

Afghan movement survived under the autocracy of Amir Habib-

Allah, and came to play an important role in the Afghan 

political scene. 4 

3For more details about this movement, see, 
Ghubar, pp. 717-20; Hab i bi 1986. 

4For a list of its members, see Abdul Haiy Habibi, 
Junbish-i-Mashrutiyat dar Afghanistan (Constitutional Move
ment in Afghanistan), Washington, D.C., 1986. 
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The catalyst of the Young Afghan movement was Mahmud 

Tarzi, a writer, poet and journalist who had spent most of 

his youth in exile in Ottoman Turkey. Tarzi himself was a 

member of the Muhammadzai royal clan. During his years in 

exile in Syria, he became acquainted with Muslim reformist 

and Young Turk ideas. A dedicated Pan-Islamist and reform-

ist, Tarzi returned to become editor of the Siraj al-Akhbar. 

Through the newspaper, Tarzi advocated social justice, Pan-

Islamism, and nai:.ionalism,' advocating the monarch's adoption 

of these goals for the benefit of the nation. Tarzi's 

articles in the Siraj al~Akhbar brought to the reader modern 

European knowledge about history, philosophy, ethics, and 

reI ig ion. He apprec iated Western strength from the pragma-

tic utilization of ideas and techniques (Siraj al-Akhbar, 

Sawr 7, 1227/April 27, 1918). 

Like most contemporary Muslim thinkers, Tarzi advo-

cated pan-Islamism. He viewed Islam as a binding force to 

unite Muslims against Western imperialism. An admirer of 

Western science and technology, Tarzi vigorously opposed 

Western imperialism. Like Saiyid Jamal aI-Din Afghani, with 

whom he had spent seven months in Istanbul, he defended 

watan ("fatherland") and Islam (Farhadi 1977: 15). 

Advocating positive action in defense of Islam, 

Tarzi complained bitterly about the pathetic condition of 

5Tarzi also translated several books from Turkish, 
including a book on the Russo-Japanese War of 1904-05. 
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Muslims characterized by disunity, ignorance, weakness, and 

lack of self-confidence. The backwardness of Muslims, in 

Tarzi's view, was due not to any inherent defect in Islam 

itself but to the unreceptiveness of many to its teachings. 

Muslims, he stressed, had the potential to unite to achieve 

progress. He wrote repeatedly about the pioneering role of 

Muslims in the arts and sciences (funun wa 'ulum), reminding 

his readers that it was from the cultural centers of the 

Muslim world that science and philosophy had penetrated pre

Renaissance Europe (Schinasi 1979: 194). 

At the end of his series "Aya mani'-i taraqi-yi

musa1manan chist" ("What are the obstacles to the progress 

of Muslims," Siraj a1-Akhbar March 26, 1917), Tarzi blamed 

the decline of Muslims on the lack of proper understanding 

of the Qur'an. The Qur'an, he asserted, combines spiritual 

knowledge with the knowledge of things temporal and provides 

guidelines for success in this world and the next. When 

Muslims properly understood the Qur'an, he maintained, they 

spread not only the message of the Holy Book but also 

literacy, arts, and sciences to the world. The decline of 

the Muslims began, he argued, only \.,rhen they stopped using 

the Qur'an as their major guide in world affairs, retaining 

its teachings only for matters of the hereafter (Seraj a1-

Akhbar Jawza 1296/June 6, 1917; Rawan Farhadi 1977:213). 

Tarzi blamed the 'ulama of his time for the general 

lack of knowledge about the true meaning of the Qur'an. 
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Unlike their predecessors, who were instrumental in pre

Renaissance scientific and literary achievements, the 'ulama 

of later periods had become too rigid about peripheral 

iss u e s (fu r u ') and p aid ins u f f i c i en tat ten t ion tot h e us u 1 

or main principles (Schinasi 1979:193). Their failure to 

guide believers had led to widespread ignorance and to the 

acceptance of ideas and practices alien to Islam. Folk 

practices and superstitions (kharafat) replaced rational 

religion (din-i-'aqli). Gradually, Muslims lost their con

fidence, sense of unity, vigor, vitality, and leadership in 

science (itAya mani'-i-taraqi-i-musulmanan chist?It Farhadi 

1977:207-15). 

Tarzi believed the Muslims would again prosper if 

the 'ulama, who guided the masses, themselves understood the 

spirit of Islam. This could be achieved only through royal 

guidance. In the absence of an effective ecclesiastical 

organization, Tarzi hoped, a benevolent and enlightened 

monarch might assume the role of religious reformer and 

might re-interpret Islam to meet the needs of the time. He 

applauded the benevolent policies of Amir Habib-Allah, 

attempting by flattery to neutralize the reactionary 

influence against him in the royal court and at the same 

time to draw the Amir's attention to his religious responsi

bilities. Tarzi's zeal transcended caution. For example, 

he once explicitly condemned autocracy, alleging that it was 
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non-Islamic and blaming a certain group of 'ulama for 

encouraging the divine right of kings: 

The God-loving, truthful 'ulama and mashayikh, 
who guided the people to the true path, have 
been long extinct, giving their place to fake 
ones. Parading in the cloaks of their great 
predecessors, these shams sacri ficed truthfu 1-
ness and justice for personal gain and exalted 
earthly Muslim rulers to supernatural beings, 
glorifying them and granting them unquestion
able rights ("AyamaniV-i-taraqi-i-musulmanan 
chist?" Siraj a1-Akhbar Jawza 16, 1296/June 6, 
1917; Farhadi '-977:216). 

In his articles, Tarzi dealt with Western concepts 

of government, statehood, and nationality, explaining these 

new ideas in terms of Muslim ethical values. His political 

views were best expressed in the column ruchlaqiyat (ethics), 

in a series of articles entitled "Din, daw1at, watan, mil-

lat" (Religion, state, fatherland, nation). He explained 

that these four elements were interrelated, that one could 

not exist \4ithout the others, and that ruler and ruled 

shared equal responsibility for defending the fatherland--

that is, for the protection of Islam. 

A benevolent ruler, Tarzi believed, concerned 

primarily with the people's welfare, could win the loyalty 

of the masses and educate them to the point where they could 

effectively share in government and social development. It 

was, he wrote, the urgent task of the state to maintain a 

harmonious social balance by means of legislation and active 

administrative policy (Siraj al-Akhbar Asad 5, 1294/August 

1, 1916; Farhadi 1977:352-56). 
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Tarzi understood that the cooperation of the 'ulama 

on both official and local levels waf. essential to change. 

In his article "Agar musalmanan mutahid shawand" ("If the 

Muslims should unite," Siraj al-Akhbar, Hout 16, 1294/March 

6, 1916), he focused on the 'ulama's leading role in the 

society as jurists, teachers, and preachers in the mosques, 

appealing to them to use their influence in enlightening the 

masses and uniting various ethnic and tribal groups under 

the banner of Islam. 

Islamic unity (ittihad-i-Islami) was, in Tarzi's 

opinion, an essential prerequisite for national unification. 

He hoped to see an Afghan Islamic identity that would trans

cend tribal, ethnic, regional, and sectarian loyal ties and 

un i t e the nat ion in pro g res s • He u r g edt h e Sh i ' a h san d the 

Sunnis to put aside their differences to save Islam. In its 

issue of Saratan 30, 1295/July 21, 1917, the Siraj al-Akhbar 

p r in ted -a m 0 v in gar tic 1 e 1 au din g the co ali t ion 0 f the 

Shi'ahs and Sunnis in the Caucss and praying for similar 

cooperation between these sects in other parts of the Muslim 

world (Farhadi, Ibid., p. 236). 

Near the end of his journalistic career, Tarzi 

gradually abandoned his laudatory tone. The religious 

nationalism aroused by the Great War gave him opportunity to 

take a stronger stand. The Siraj al-Akhbar moved in a new 

d1rection, attempting to channel public sentiments into the 

defense of the fatherland. Despite Amir Habib-Allah's 
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neutrality during the war, the editor advocated Islamic 

unity in support of Ottoman Turkey while simultaneously 

promoting Afghan nationalism. By the end of the war, Tarzi 

was the moving force behind Afghan nationalism. Tarzi's 

articles criticizing Amir Habib-Allah's neutrality became 

increasingly provocative. When the 'ulama in the Eastern 

Provinces instigated tribal enmity toward the British in 

1966, the Siraj al-Akhbar asserted complete internal and 

external independence. The tone of the paper remajned 

explicitly pro-Central Powers and anti-British throughout 

the War, but Habib-Allah tolerated Tarzi's writings as long 

as they did not actually threaten the peace. Cautious in 

his dealings with the British, the Amir hoped to settle the 

question of independence through diplomatic bargaining and 

peaceful negotiations, not combat. For some time he used 

Tarzi's articles as leverage in his negotiating, demon

strating Afghanistan's strong anti-Bri tish sentiments. How

ever, when the editorials in the Siraj al-Akhbar became 

increasingly provocative, he tightened control over the 

paper. He was outraged when in the issue of Jadi 16, 

1294/January 7, 1916 Tarzi advocated a national uprising 

against the British (IIHai 'ali al-Falah"·--"Rise up for pros

perity"), the azan or call to daily prayer). Citing the 

'ulama's demand for jihad, he called on the nation to rise 

up in the name of Islamic unity and Afghan independence. 

The Amir censored the article and reprimanded Tarzi for 
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"having called the azan in an appropriate time," fining him 

Rs 26,000. 6 However, Prince Aman-Allah secI~etly paid the 

fine himself on the same day to save Tarzi from further 

punishment (Hashimi 1975:176). Two years later the Am.ir 

alleged a connection between the Siraj al-Akhbar and a plot 

on his life, and shut it down. 

But the Siraj al-Akhbar had accomplished its mis

sion. It had established a philosophical base for reform 

and had developed a nationalist ideology based on Islam. 

Its emphasis on pan-Islamism and Asian nationalism had 

attracted many supporters from abroad, particularly among 

Indian and Central Asian Muslims. According to R. T. 

stewart, author of Fire in Afghanistan, "Tarzi's unpublished 

satiric works were being circulated underground among the 

Young Turks (Stewart 1973:9). It was partly through the 

influence of the Siraj al-Akhbar that Kabul became the focal 

point of many pan-Islamic activities during and after the 

War. 

Mahmud Tarzi's Influence on Aman-Allah 

Tarzi's views and ideas had a profound impact on the 

rising generation of Afghan intelligentsia--mostly young 

I iberal court members, school teachers, and wri terse They 

became the Jalrlanan-i Afghan, the "Young Afghans." Al though 

6Habibi, "Yak waraq-i-gum shuda-i-tarikh" (A lost 
page of history), Musawat (Kabul), Qaws 7, 1346/Nov. 
1967 for the full text; Farhadi 1973:273-79; 
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small in number and loosely structured, the Young Afghans 

constituted a strong political force between 1912 and 1919. 

A serious supporter of Tarzi's ideas was Prince 

Aman-Allah, Amir Habib-Allah's third son, born in June 1892. 

As a boy Aman-Allah had been trained by well known Afghan 

scholars, and by Muslim Indian and Turkish teachers. He 

continued his studies with Abd al-Quddus I'timad al-Dawlah, 

who took a keen interest in the young prince, apparently 

hoping to forge a political alliance with 'Ulya Hazrat, 

Aman-Allah's mother and Amir Habib-Allah's favorite wife. 

Aman-Allah was also trained in the Maktab-i-Harbiyah, the 

Military School, under Mahmud Sami, a pan-Islamist Turkish 

officer. 

Encouraged by his ambitious and powerful mother, 

Aman-Allah became interested in politics, forging ties with 

important men in the capital and the provinces. His 

generosity and his sympathy for the weak and needy soon 

established his reputation as a benevolent prince and the 

defender of the oppressed (Ghani, Abdul 1980:92-93). 

Aman-Allahfs genuine interest in social issues, his 

concern about the welfare of the masses, and his inquisitive 

mind attracted the attention of Tarzi, who saw in him the 

potential of a benevolent monarch, interested in progress 

and capable of winning the loyalty of the masses. The 

attraction seems to have been reciprocated. Fascinated by 

Tarzi's writings, both Aman-Allah and his elder brother 
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'Inayat-Allah Khan spent a great deal of time in the office 

oft h e Sir a j a 1 - A k h bar. Am a n - All a h 's mar ria get 0 Tar z i ' s 

daughter Suraya in 1916 paved the way for closer contact 

with Tarzi. Under the tutelage of his father-in-law, Aman

Allah matured politically and developed a zeal for freedom 

from Western imperialism for Afghans in particular and 

Asians in general. The events of World War I reinforced 

Aman-Allah's anti-imperialistic feelings. He was a keen 

supporter of the Turko-German Mission. He likewise showed a 

great deal of sympathy for the Indian revolutionaries, who 

described him as "an excellent man and a p.romotor of jihad." 

Through Tarzi's influence Aman-Allah had established 

ties with the Young Afghans, suppo~ting their activities. 

In 1918, in connection with the attempt on Amir Habib

Allah's life, a number of Young Afghans were arrested. A 

report prepared at that time by the Mustawfi al-Mamalik 

included the names of Aman-Allah and 'Ulya Hazrat among 

those involved in the conspiracy. Both Aman-Allah and his 

mother, although spared severe punishment through Nasr-Allah 

Khan's intervention, fell out of favor with the Amir. 

Aman-Allah's popularity was not, however, 

diminished. According to Rhea Stewart (1973:24), "By the 

start of 1919, the name of Aman-Allah was being spoken with 

praise allover Afghanistan." He was the political figure 

on whom all nationalist-reformists focused. At the same 

time, as seen in the previous chapter, the traditional 
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elements composed largely of the 'ulama found a patron in 

Nasr-Allah Khan, the second most powerful person in the 

roya I hi era rchy. 

State-Clergy Coalition for the 
Achievement of Independence 

Nasr-Allah's abdication in favor of his nephew 

Aman-Allah marked the triumph of nationalist-reformists over 

orthodox forces. Nasr-Allah Khan's abdication generated 

immediate reI igious concern, particu I arl y among the 'ul ama 

of the Eastern province, who with the frontier tribes formed 

the most politically powerful group in Afghanistan. Several 

of the 'ulama pleaded with Nasr-Allah Khan to reverse his 

decision. According to the British agent in Kabul, the 

Padshah of Islampur tried to persuade Nasr-Allah that abdi-

cation of a powerful man like him would be a moral disgrace 

to the priestly image of the 'ulama who supported him (NAI, 

FPD No. A 177, "Diary of a Bri tish Agent in Kabul," February 

28, 1919). Despite their efforts, however, Nasr-Allah Khan 

gave up the throne primarily to avoid internecine strife and 

possible bloodshed (Ghubar 1976:743). 

Anxiety among the clergy escalated when on April 13, 

1919, the tribunal in Kabul sentenced Nasr-Allah Khan to life 

imprisonment as "the alleged originator and main instigator 

of Amir Habib-Allah's murder" (Frazer-Tytler 1950:195; 

Adamec 1967:109; NAI F&P, Dept. June 1919, No. 28). In the 

Eastern Province the powerful Mullah of Chaknawur raised a 
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Lashkar t~ support Nasr-Allah Khan in Bajawur. Sporadic 

opposition to the sentence surfaced elsewhere in the Eastern 

Province, and the government responded by issuing "orders 

for the arrest of many Mullahs of Jalalabad neighborhood" 

(NAI F&P Dept. June 1919, No. 89). IIUlama arrested in Kabul 

included two prominent figures: Qazi Baba Murad, the head 

Qazi of Kabul and a member of the Majlis-i-Shura; and Mullah 

Abd al-Razzaq, the head of the Madrasah-i-Shahi, who had 

joined the Haji of Turangzai against Aman-Allah (Adamec 

1975:107). 

The 'Ulama and the War of Independence 

Proclamation of the War of Independence and the 

Kin g 's sub seq u en t calIf 0 r j i ha d d ram a tic all y a 1 t ere d the 

religious groups' attitudes toward the regime. It would be 

misleading to assert that Aman-Allah, as the British 

suggested, declared a holy war to avert religious opposition 

against himself. However, by emphasizing the religious 

aspect of the war, he gained the support of the vulama and 

thus political legitimacy. 

Aman-Allah's motive was, in fact, mainly nationalis

tic. However, the idea of nationalism was foreign to the 

masses; an Islamic vehicle was useful in arousing public 

conscience and morality behind the war. A war to protect 

Islam is a farz, an obligation incumbent upon all Muslims 

and a rallying point. At the same time, the country's 

decades of conflict with the British made the jihad an 
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important factor in establishing political legitimacy. By 

preempting this issue, Aman-Allah gained immediately support 

from the religious groups, drawing their allegiance from his 

uncle. 

Aman-Allah initiated his reign with the declaration 

of Afghanistan's external and internal independence: 

••• At first I must explain to you, my sincere 
subjects and nation, that I put on the crown of 
the Islamic Kingdom of Afghanistan in the name 
of internal and external independence and free
dom of Afghanistan. In brief, the meaning of 
internal and external freedom are that hereto
fore this kingdom was not treated as being 
internally and externally independent and free 
by certain external services of our kingdom and 
thus we were not treated as being a free nation 
outside Afghanistan.... Beware and remember, 0 
my noble nation, that the Government of Afghan
istan had always been independent and will 
remain so. I, in this sacred name, accept the 
ruling of this country •••• I will also accept 
the sacred scripture of God and the saying of 
the Prophet as my guide in all that I do ••• 
(NAI, FDP, A177, "The Afghan Situation," May 
17, 191 9 ) • 

On February 2, 1919, Habib-Allah had written to the 

Viceroy requesting that Afghanistan be represented in the 

Paris Conference. In that same letter the Amir had demanded 

a written document from the British recognizing Afghanis-

tan's unconditional independence. He apparently expected 

that Afghanistan's neutrality during the war would merit 

independence, but the British government was unwilling to 

make any concessions to the Amir regarding Afghanistan's 

external independence. On the same day that Amir Habib-

Allah was assassinated, the Secretary of State for India, 
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Edwin Montagu, drafted a letter confirming that Afghanistan 

would remain under British protection; because of the 

assassination, however, the note was never sent to Kabul 

( s t e war t 1 9" 6 : 2 8 ) • 

On March 3,1919, Aman-Allah wrote a letter to Lord 

Chelmsford, the Viceroy and Governor-General of India, 

expressing the wishes of his people to conclude a treaty of 

friendship with the British as a free nation (For the text 

of the letter, see Adamec 1974:110). But he was not willing 

to wait for the British to recognize Afghan independence. 

He unilaterally announced his country's absolute freedom, 

and was ready to face the reaction. The tragic incident of 

Jallianwalabagh on April 13, 1919,7 provided Aman-Allah 

ample opportunity to strike first. On the day when hundreds 

of Indians were killed or wounded by order of a British 

officer at Jallianwalabagh, King Aman-Allah held a darbar in 

Kabul and announced that it was time for his nation to take 

up arms against the British and restore its internal and 

external independence. A jihad, he sa id, had become 

necessary for the good of the religion and the country. 

Quoting from the Qur'an (3:103), he urged his people to 

"hold together, not to scatter, but to catch fast the rope 

70 n April 13, 1919, the British army in India, 
headed by Brigadier General Reginald Dyer, opened fire on a 
crowd gathered for a celebration at Gallianwalabagh in 
Amritson, a city in Punjab, leaving 379 dead and 1,200 
wounded. This incident created a great deal of bitterness 
in India. 
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of God" (NAI, Ibid.). He made preparations for a military 

confrontation against the Br i ti sh, pI anning a simul taneous 

attack on three fronts: Khaiber, under Commander-in-Chief 

Saleh Muhammad; Khust under Sipahsalar Nadir Khan and Spin 

Buldak, and Quetta under I'timad al-Dawlah, 'Abd al-Quddus 

Khan. 

The official proclamation of jihad tapped a deep 

sentiment among the clergy. Holy war stood as the first 

order of priority for the 'ulama who saw their historic role 

as guardianship of Afghanistan against the British. Opposi

tion to the regime during a holy war would link them to the 

infidel party and reject one of the most important political 

pillars of Islamic obligation. The 'ulama who had defended 

Sardar Nasr-Allah Khan's right to the throne were now caught 

in a situation where they were morally required to recognize 

Aman-Allah Khan as the legitimate ruler of Afghanistan and to 

support him against the British. Less than a month after 

the announcement of the jihad, all the prominent religious 

leaders of the country had united with the new regime. Even 

Padshah Sahib of Islampur, Nasr-Allah Khan's powerful ally, 

came voluntarily to Kabul to declare his allegiance to 

Aman-Allah (Adamec 1975:19). Mawlawi 'Abd al-Razzaq and 

several others followed him (Ibid., p. 107). Mullah Lalapir 

and Mullah Sahib of Chaknawur, Haji Turangzai, and other 

ardent supporters of Nasr-Allah Khan all joined the govern

ment in its opposition to Britain. 
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Most of the 'ulama actively participated in the War 

of Independence, and it was in this effort that they best 

exerted influence over the masses. Among prominent reli-

gious personalities in the front were Fazl Muhammad Mujad-

dadi Shams al-Mashayikh and his brother, Nur al-Mashayikh, 

Abd al-Wasi' of Qandahar, Mawlawi Fazl al-Haqq, Akhundzadah 

Mussahi, Mullah Itman Zai, Mullah Muhammad Jan Khan, and 

Mullah Abd aI-Rahman Paghmani (Ghubar 1967:763-64). 

In Jalalabad, Sipahsalar Nadir Khan received the 

cooperation of Mullah of Chaknawur Fazl al-Rab:bt,Akhundzda 

of Tirah and Pad shah Gul, the son of Haji of Turangzai (Ali 

Ahmad 1929:6) to solicit the further support of the 'ulama 

for the new regime. Nadir Khan granted liberal allowances 

to the 'ulama of the Eastern Province (Ibid.). He also 

encouraged the establ i shment of two newspapers, Ittihad-i-

Mashriqi and AI-Mujahid, in Jalalabad. Both advocated 

unity under the banner of Islam (Ibid.) 

The regime also sought the support of the frontier 

mullah's on the British side and the Muslims of India 

through Mawl ana 'Ubaid-All ah Sindhi, who was then head of 

Indian revolutionaries in Kabul. The Mawlana sent the 

following message to the British side of the border: 

The Provisional Government has entered into a 
compact with the invading forces. Hence you 
should not destroy your real interest by fight
ing against them, but kill the English in every 
possible way. (Manifesto found at ThaI signed 
by 'Ubaidullah. Cited by Maconachi 1928:15.) 
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This message was accompanied by pronouncements from 

Aman-Allah describing British atrocities in Jallianwalabagh 

and encouraging the tribes on the British side to join the 

jihad (Ibid.). 

The King, Defender of Islam 

The third Anglo-Afghan War lasted about three months 

and yielded a treaty signed at Rawalpindi on August 8, 1919, 

by which Great Britain recognized Afghanistan as a fully 

sovereign state. (For details about the War and subsequent 

negotiations with the British see Adamec 1976:115-135; 

Ghubar 1976: 756-84). By obtaining Afghanistan's indepen

dence, Aman-Allah fulfilled a persistent demand of the 

'ulama. He was hailed as a hero and a ghazi (one who fights 

for the defense of Islam), both inside and outside his own 

country. Aman-Allah's legitimacy was guaranteed by his 

appeal to religious values. In the years immediately 

following the War of Independence, he made several other 

popular gestures of religious zeal which enhanced his image 

as a defender of Islam. He promoted religious ideals with 

enthusiasm despite his strong commitment to reform. The 

press stressed the religious responsibilities of the state 

and the ruler, and the ~ing himself used Friday sermons to 

stimulate a high level of religious awareness by personally 

leading prayer and delivering passionate speeches in the 

mosques. In its issue of Sawr 22, 1303 (April 2, 1923), the 

newly established newspaper Aman-i-Afghan commented: 



According to Islamic law, Muslim rulers are 
responsible not only for the conduct of 
temporal matters but also for administering 
religious affairs and guiding Muslims to remain 
steadfast in their practice of Islam. Based on 
this Islamic ideal, His Majesty has taken upon 
himself the responsibility of imamat (taking 
the lead in religious matters). Every Friday, 
in whatever mosque he enters, he delivers 
inspirational khutbahs (Friday sermons) dealing 
wi th phi 1 osophy and v ar ious importan t aspects 
of Islam. These khutbahs, which conform to the 
needs of the time, provide an illustrious model 
for the mosque preachers. 
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The regime's official stand favored religious advancement. 

In 1922 the British minister in Kabul reported that the King 

" ••• insists upon strictest observance by his people of the 

forms of religion, drives the whole population to mosques on 

Friday, and rigorously punishes any failure to keep the 

Ramazan fast" (IOL, L/P&S/11/961, 897K, P427, 1922). 

According to another British archival report, he ordered 

strict observance of purdah and forbade upper class women to 

wear European costumes (NAI, FPD, June 1919, Nos. 1-158, No. 

87 ). 

Aman-Allah's relationship with the 'ulama seemed 

amicable during this period. Al though Br i ti sh sources 

referred consistently to the King's apathy toward religious 

groups, other sources indicate that during the first years 

of his reign, Aman-Allah had cordial relations with several 

s p i r i t u all e a d e r s • A c cor din g to Ali A hm a d (1 92 9: 1 - 2 ), the 

monarch had establ ished close ties wi th severa 1 reI igious 

men long before ascending the throne. He had become a murid 
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of Shams al-Mashayikh and Nur al-Mashayikh, Shah Sahib of 

Qal'a-i-Qazi, a highly revered spiritual leader ('Ali Ahmad, 

The Fall of Aman-Allah, translated by R. N. G. Scott, IOL, 

L/P&S/10/1232 P50/1929, Parts 1 and 2), Mir Subhan Shah, 

k n 0 wn a s the M irS a h i b 0 f Q a sa b K u c h a, and s eve r a lot her s • 

We also know that Aman-Allah's relations with Shams al-

Mashayikh remained cordial after his accession to the 

throne, to the extent that some of the powerful high offi-

cials such as then-Prime Minister 'Abd al-Quddus Khan, 

'Itimad al-Dawlah, sought the aid of Shams al-Mashayikh to 

influence the King (See the letter of 'Itimad al-Dawla to 

Shams al-Mashayikh quoted by Ghubar 1967:802-803). 

Another religious personality revered by Aman-Allah 

was Shah 'Abd al-Khair, who at the time lived in India. A 

letter from Aman-Allah reveals the King's great respect for 

this man: 

Seated on the throne of learning and knowledge 
and spiritual guidan~e of the Muslims, comman
der of the world, Shah Abdul Khair, may you be 
preserved. The sincerity and friendship which 
I have cherished for a long time toward that 
spiritual leader are daily on the increase. 

Now the agitation of the mind and spiritual 
attraction have induced me to trouble that 
chief of the learned and spiritual King with 
this sincere epistle to make haste to beg the 
prayer of that blessed guide. 

Al though I consider your hoI iness disdainful 
of worldly ornaments, particularly the use of 
articles made of gold, yet I venture to send 
your holiness a watch and compass (for finding 
the direction of Mecca] by the way of unity of 
Islam, and as a way of my yielding unfeigned 
obedience toward that great spiritual King. It 



is the only sincere desire of this faithful 
disciple that whenever your holiness happens to 
look at the watch for determining the time of 
the five prayers, your holiness may remember 
this faithful disciple and pray for him. 

Your friend and faithful disciple, Alnir 
Aman-Allah. (Quoted by Stewart, p. 45.) 

Aman-Allah and Pan-Islamism 

87 

What most enhanced Aman-Allqh's religious image in 

the eyes of the Afghan 'ulama and made him a champion of 

Islam was his active support of the causes of Muslims out-

side Afghani stan. Aman-All ah' s victory aga inst the Bri ti sh 

coincided with the rise of strong anti-British feeling among 

Muslims. Afghanistan was the first Muslim country to 

declare its complete independence from Western domination. 

Aman-All ah' scour ag eous and successfu 1 move to assert 

freedom from British tutelage had already gained him the 

appellation ghazi; his Pan-Islamic activities added further 

to his popularity among the Muslims, particularly Indians, 

who because of proximi ty to Afghanistan and their pecul iar 

political position vis a vis the Hindu majority and hostile 

British rulers looked to the Afghan Amir for leadership. 

The people's consciousness of Islamic unity and 

brotherhood had been raised in Afghanistan during the war, 

as discussed above, largely through the provocative articles 

of Mahmud Tarzi in the Siraj-al-khbar. Muslim publications 

in India such as Al-Hilal, Zamindar, Comrade, Hamdard, and, 

particularly, the Persian paper Habl al-Matin published in 
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Calcutta had a great impact on pan-Islamic sentiments in 

Afghanistan (Gregorian 1969:219). 

Aman-Allah supported Afghan entry into the War on 

both Pan-Islamic and national grounds. After acceding to 

the throne, he took a keen interest in the problems of 

Turkey and the related khilarat movement in India. Early in 

1920 he began to encourage the Indian Muslims on the ques

tion of khila:fat. The Treaty of Severes in 1920, aimed at 

dismemberment of the Ottoman Empire and created an outrage 

in Afghanistan and among Indian Muslims. The Afghan govern-

ment started fund raising projects in Kabul to assist 

Mustafa Kamal's military action defending Turkey and to 

provide financial support for the advocates of khilafat8 in 

India. In February 1920 the King sent a letter to the 

Viceroy in India requesting acceptance of an Afghan deputa-

tion to the King-Emperor on the question of khilafat 

(Maconachi e 1928: 35). La ter in Apr iI, dur ing the Mus soor ie 

Conference, Mahmud Tarzi, the head of the Afghan delegation 

and then-Foreign Minister, brought up the question of Turkey 

in the opening session of the negotiations and demanded a 

statement of attitude of the British government on the ques-

tion of the khilafat and the situation in the Hedjaz: 

In view of intense religious feeling which has 
been aroused in Afghanistan and the neighboring 
Muhammadan countries, it was of the utmost 

8A religious movement started during World War I 
favoring Ottoman Turkey, for the defense of the Office of 
Khilafat, then held by the Ottoman sultan. 



importance that the Bri tish government should 
declare a policy with regard to the khilafat 
and the Holy Places of Islam (Ibid., p. 37). 
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The British representative assured Tarzi that the situation 

in Hedjaz had improved, with Mecca and Madina being entirely 

independent under the Sharif, but asserted that "no modifi-

cation in the Turkish peace terms could be made out of 

regard for Afghan sentiments~ (Ibid.). Despite this nega-

tive response from the British, the Foreign Minister, a 

dedicated Pan-Islamist, took full advantage of his visit to 

India to establish close ties with the leaders of the 

khilafat movement in India and to assure them privately that 

"one of the aims of the Afghan war [was] to secure a just 

peace for Turkey, and [that] the Afghan King would lay down 

his life for the sake of preserving the sanctity of 

khilafat" (Adamec 1967:153; Qureshi 1974:260). At a 

memorial service held in Kabul following the death of 

Mawlana Mahmud Husain, professor of the Deoband school of 

theology and one of the major instigators of the khilaf'at 

movement, the Afghan King personally attended the ceremony 

and publicly announced, "Shaikh ul-Hind [Mawlana Muhammad 

Husain], who was much revered in Afghanistan, started a 

movement; I will, God willing, take it to a successful 

conclusion" (NAI, FPD, Confidential, Nos. 31-32, No. 132; 

see al so Qureshi, p. 261). 

The regime's support of the Indian Muslims went 

beyond verbal pronouncements. In 1921 Aman-Allah patronized 
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the Hijrat movement by giving permission to some twenty 

thousand Indian Muslims to migrate to Afghanistan, as India 

had been declared dar-aI-barb, a place where believers could 

not lead the Islamic life. The Afghan government provided 

the muhajirin, immigrants, with assistance ranging from 

financial contributions to settlement facilities. A camp 

was established near Jabal al-Siraj (to the north of Kabul) 

for the rehabilitation of the immigrants. In the same year 

a set of regulations, nizam-namahs-i-muhajirin-i-Hindi, 

stipulated their settlement rights. 

The Afghan government continued to follow the events 

in India with keen interest. The British archival materials 

reveal that during the Mussoorie Conference, close relations 

were establ ished between the Afghan del egates and the 

leaders of the lchilaf"at movement in India, and that later 

the Afghan envoy at Simla corresponded with Shawkat Ali 

(IOL, L/P&S/961, No. 897K, P427, January 9, 1922). The 

Hindu-Muslim coalition in India against the British had 

already colored t~e Afghan attitude toward the Hindus. 

Aman-Allah strongly supported the cooperation of the Indian 

Muslims for the toppling of British imperialism in India, 

and at the same time exploited the issue of equal rights for 

Hindus in Afghanistan. He reduced the jizyah, poll tax, by 

half, and gave the Hindus permission to join the Afghan army 

and military school, buy property, and rebuild their temples 

that had been prev ious I y destroyed. Taxes from the Hindus 
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were reduced to equal that paid by the Muslims. Moreover, 

the King announced that the Hindus should occupy seats on 

the StateVs Council. Divan Naranjan Das, an important 

member of the Hindu community in Kabul, was made a member of 

the Afghan delegation in Afghan-British negotiations in 

Mussoori, a gesture which made a great impression on the 

Hindus of India. The statutory wearing of an orange-colored 

turban by Hindus to distinguish them from Muslims was 

abolished. Religious opposition to these measures was not 

immediate, mainly because at the time Pan-Islamic interests 

we rem i n g led wit h fee lin g s 0 f s ym pat h y for the H i n d us. 

Later, however, the 'ulama objected to the regime's policies 

on the grounds that they violated the provisions of the 

shari'at. 

The regime's Pan-Is I amic pol ic ies were not I imi ted 

to support of Turkey and the khilafat. As early as the 

autumn of 1919, the Afghan government had been involved in 

the problems of the Central Asian Muslims, who were 

threatened by steady Bolshevik advances. Aman-Allah 

provided arms and ammunition to the leaders of the Basmachi, 

freedom fighters against the Bolsheviks. 

Interest in Central Asian affairs was stimulated by 

the activities of Turkish Pan-Islamic activists. In January 

1921 Jamal Pasha, one of the leaders of the Party of Union 

and Progress, came to Afghanistan to reorganize the Afghan 

army and advance Pan-Islamic goals. In the following year, 
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Anwar Pasha, former Turkish vlar Minister and the main 

instigator of pro-khilafat and Pan-Islamic movements during 

the war, arrived in Central Asia via Moscow. He was sent by 

the Sov iets to promote interest in Bol shev ism, but instead 

Anwar Pasha self-styled himself Amir and led the Basmachies 

against the Bolsheviks in the hope of restoring independence 

to Bukhara (Adamec 1974:90) and uniting Central Asian 

Muslims into a confederation of Muslim states. The arrival 

of Jamal Pasha in Afghanistan and the activities of Anwar 

Pasha in Central Asia aroused excitement in Kabul. The 

government watched carefully the activities of Central Asian 

Muslims under the leadership of Anwar Pasha. Sepah Salar 

Nadir Khan was sent to Qataghan (a province near Bukhara) to 

keep his eye on developments on the other side of the border 

and also to send men and ammunition secretly to Anwar Pasha. 

The concept of jihad once again created excitement 

among the ·ulama. Many crossed the border to join in the 

holy war. One such was Mawlawi 'Abd al-Hai Panjshiri, a 

distinguished Deobandi 'alim who for his dedication to jihad 

had received from Anwar Pasha the title of Shaikh aI-Islam 

(Khalili n.d.:94). Meanwhile two prominent Herat 'ulama, 

Mir of Gazargah, custodian of the shrine of Khwajah 'Abd

Allah Ansari, and Hazrat Sahib of Karrukh, were dispatched 

by the King's order to Turkestan to assure its people of 

Afghan i stan's s ympa thy (NAI, PDP, June 1920, Nos. 31-32, No. 

132, 30). The Soviets negotiating with the Afghans in 
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Moscow promised that the right of the Central Asian Muslims 

to self-determination would be respected. 

In August 1921, the Shura-i-DaHlat, the State 

Council, ratified the treaty of friendship between Afghanis

tan and Soviet Russia. The King claimed that the treaty 

would put the Afghan government in a better position to 

protect the rights of Central Asian Muslims (Adamec 

1967:140). Article 8 of the treaty did indeed stipulate the 

recognition of the independence of Kiva and Bukhara from 

Russia. Earlier in May 1921, Bukhara had fallen to the 

Young Bukharans supported by Bol shev ik forces. Sa i yid M ir 

'Alam Khan, the Amir of Bukhara, took refuge in Kabul. The 

Afghan government continued to support old Bukharans against 

Bolshevik forces and insisted on public recognition of the 

independence of Khiva and Bukhara from Britain. The govern

ment requested military assistance to Bukhara forces via 

Afghanistan (Adamec 1974:70). 

Pan-Islamic activism was political in aspiration but 

was religious in its appeal to the masses. Aman-Allah 

perhaps saw in Pan-Islamism an opportunity to advance 

Afghanistan's anti-colonial victories. Pan-Islamism was a 

vehicle through which Afghanistan could be allied with other 

Muslim states and thus enhance her power and prestige among 

nations. The ultimate goal appears to have been formation 

of a confederation of Central Asian states under the leader-



94 

ship of Aman-Allah as caliph, spiritual ruler of the Muslims 

in central Asia. 

The idea of elevating the Afghan ruler to the posi

tion of caliph in the event of that office was abolished in 

Turkey had been germinating in some minds fo~ a long time. 

Even in the time of Amir Habib-Allah, the British had been 

con c ern edt hat the Am i r 0 f A f g han i s tan "m i g h t 1 a y cIa i m to 

the Caliphate" (Maconachie 1928:261). 

In the Baku Congress of 1920, the question of 

separation of khilafat and sultanate was discussed. Re

portedly, the Congress decided to grant the sultanate to the 

A f g han Am i r ( I bid. ) • D uri n g the Mus so 0 riC 0 n fer en c e the 

khutbah was read in the name of Amir al-Mu'minin Amir Aman

Allah Khan at the Landour Mosque (Adamec 1974:153). The 

British authorities in India were concerned that the Indian 

Khilafatists, headed by Shawkat Ali, would accept Aman-Allah 

as Caliph (Maconachie 1928:261). 

The Soviet authorities also saw advantages in Pan

Islamism and alliance with Afghanistan against the British, 

and encouraged the trend. According to M. N. Roy, Indian 

communist, both Lenin and Stalin regarded Pan-Islamism as a 

revolutionary movement against imperialism (Gregorian, p. 

232). On November 27, 1919, Lenin wrote to the Afghan 

monarch that Afghanistan was "the only Muslim state in the 

world, and fate sends the Afghan people the great historical 

task of uniting about itself all enslaved Muhammadan peoples 
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and leading them on the road to freedom and independence" 

(Ibid.). However, no reference is made to this letter in 

the Munasibat -i-Afghanistan wa Ittihad-i-Shurawi or in any 

other pI ac e. 

Among the most enthusiastic supporters of the idea 

of King Aman-Allah's election as caliph were the Afghan 

'ulama and the Afghan Prime Minister, Sardar 'Abd al-Quddus. 

On November 1920 the Hazrat Sahib of Shurbazar, Shams al

Mashayikh, publicly declared in the Jum'a Masjid in Kabul 

that "the Amir, being the sold independent Musalman [sic] 

ruler left, [is] now head of Islam, and ••• the Musalman world 

should salute him as the Khalifah" (Maconachie, p. 261; also 

Adamec, OPe cit., p. 79; Stewart, p. 135). Mawlawi 'Ubaid

Allah, head of the Indian revolutionaries in Kabul, while 

leading the congregational prayer that day endorsed the 

pronouncement made by Shams al-Mashayikh (Maconachie, OPe 

cit., p. 261). 

Thus by the end of 1920, King Aman-All ah had 

consolidated his position as the legitimate ruler of 

Afghanistan. By combining nationalism with Islam, he 

mobilized both religious and popular support for his regime. 

His Pan-Islamic policies made him the "Islamic King par 

excellence." The renowned Indian Muslim poet-philosopher 

Muhammad Iqbal dedicated to Aman-Allah his famous poem 

"Payam-i-Mashriq," the "Message of the East." Another 

Muslim poet, Vahid Dastgardi, an Iranian, praised the Afghan 
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ruler in his "Chekame-i~Ittihad-i-Islami" as the champion of 

Islamic solidarity (V. Gregorian, p. 236). 

At the peak of his popularity, Aman-Allah introduced 

a vast program of reform which was to lay the groundwork of 

a modern nation-state. His state-building policies soon 

came into conflict with the traditional concepts of the 

Islamic state and produced a series of clashes between the 

King and the religious establishment in Afghanistan. 



CHAPTER 4 

FIRST STAGE OF REFORM, 1919-1923 

Between 1919 and 1923 Aman-Allah created a modern 

state machine, revising the political, economic, legal, 

social, and educational institutions of Afghanistan. The 

move toward modernization challenged traditional sentiments 

and the power of the Afghan clergy. This chapter describes 

the reform movement from 1919 through 1923 highlighting the 

ways Aman-Allah used legislative reform to change the social 

and political order in Afghanistan. 

As the earlier chapters explained, there was a 

demand even before Aman-Allah's emergence as leader for the 

establishment of a government which would ensure progress 

and freedom. The dual goal of independence and reform 

constituted the core of the political ideology of Afghan 

nat i on ali s t s , inc 1 u din g Am a n -A 11 a h. Independence had been 

achieved; now it was time to lay the groundwork for social, 

political, legal, and economic reforms. 

Adoption of a Legal System 

In March 1923, during the Muslim festival of 'Id-i-

Fitr, King Aman-Allah declared, 

Since the time I was 'Ain al-Dawlah [Aman
Allah's princely title], my aims and desires 
have .been concentrated on one single issue--the 
tranquillity and prosperity of the Afghan 
nation. In order to achieve this goal, it was 
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necessary to find a guideline. What path could 
lead the nation toward progress and prosperity? 
In answer to this question, I found no better 
way than the sbari'at. Accordingly, I appealed 
to the Devine ordinances. Following the 
example of the leaders of Islam, I enacted a 
set of regulations as a guideline, because the 
only possible way to emancipate the oppressed 
is by means of law. I am hopeful that Govern
ment officials and individual Afghans will 
observe its provisions. 

Previously, because of the lack of a detailed 
set of regulations to determine [administra
tive] duties, no official could be questioned. 
They, thus, acted according to their personal 
preferences. The newly enacted regulations are 
based on the principles of the shari'at and are 
designed to prevent whimsical procedures. 

On this auspicious day, the lId, I declare the 
enforcement of new regulations, so that they 
will be a comfort to the nation. [It is ex
pected] that government officials and indi
vidual Afghans will observe these provisions. 

You are all free and liberated •••• Live in 
accordance with the principles of Divine Law, 
the shari'at, and enjoy complete freedom. (Ir
shad-al-Niswan, Kabul, No. 12, Hout 1302, 
"(March 1923r;-pp. 4-5.) 
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Aman-Allah's declaration was expanded in a large body of 

regulations known as the nizam-namahs (from the Arabic word 

nizam, meaning order), a term prevalent in the Middle East 

after the Tanzimat period in 19th century Turkey. The 

objectives of the new regulations were to bring order to 

government administration, to regulate social relationships, 

to guarantee human dignity, to ensure equality before the 

law regardless of ethnic or class distinctions, and to 

promote the general welfare and tranquility. In addition, 
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they provided a foundation for modern educational and 

economic development of the nation. 

The regime based the new regulations on the prin

ciples of the Hanari Sunni school. The main objectives were 

to preserve ideal Islamic norms and to revive the glory and 

prestige of Islam through economic progress and strength. 

(See Aman-Allah's message to the Jirgah of Hadda, Ittihad-i

Mashriqi, Jalalabad, v. i, No.1, Jamadi II, 2, 1338 lunar 

Hijra (1298 solar Hijira), p. 2; see also Aman-Allah's 

speech on the occasion of the vld-i-uzha of 1303 (1024) in 

Reports on the Events of the Loyah Jirgah of Paghman, pp. 

1 4 - 2 0 ) • Am an - All a h bel i eve d t hat t h r 0 ugh new r u 1 e san d a 

new order based on the shari'at, the regime could re

institute Islamic justice, aVdalat, which had lost much of 

its power because of inconsistent legal procedures and 

insufficient command of Arabic by the Afghan judges. 

(Tamassuk al Quzat al-Amaniyah, introduction pp. 2-3.) 

Enactment of state regulations to supplement the 

shari'at was not without precedent in Islamic tradition. As 

early as the time of the Abbasids such regulations existed. 

Muslim political thinkers rationalized legal enactments by 

Muslim rulers; both Al-Mawardi and Ibn Khaldun distinguish 

between the immutable laws of Islam and state regulations, 

subject to change as circumstances evolved. Ibn Khaldun 

argued also that qaHanin (plural of qanun--state laws) are 

necessary for the mulk (state) (Rosenthal, p. 19.). 
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Afghanistan, like other Muslim countries, enacted 

decrees, edicts, and announcements, sometimes collected into 

fatwas. One such collection is the Fata~a-i-Ahmad Shahi, 

compiled during the time of Ahmad Shah Durani (1747-1773) 

and extant in the Pashtu Tolenah Library in Kabul. Amir 

Shir Al i issued regul ations concerning mi 1 i tary conscrip-

t ion, b 1 0 0 d feu d, and t a x a t ion. ( M 0 h a mm a d 1 9 0 0 : 80 ) • 

King 'Abd al-Rahman's regulations reorganized the 

state and restructured the administration of justice. 

Sultan Mohammad Mir Munshi groups Afghanistan's laws at the 

time of 'Abd aI-Rahman into two categories: 

(n ... those strictly laid down by Islam and the 
Koran, which are called faraiz [farayiz] (com
pulsory and unchangeable); (2) the laws of the 
Amir and the customs of the country, which are 
changeable and are always modified by the Amir, 
to suit the condition of people and to keep 
pace with the progress of the country. But 
even in the faraiz and Islamic Law, the law 
only declares the rule, whilst the Amir 
believes that he has the right to define how 
that rule is to be applied. (Ibid., p. 127) 

Dur ing the reign of Amir Habibull ah, state regu 1 a-

tions came to be called nizam-namah. At the same time, the 

public began to be educated about secular laws (qanun): 

••• Our sovereign government needs many bureaux, 
departments, and government courts for those 
affairs which can be considered secular qanuni 
and military. [Secular does not mean heretical 
but] refers to order, security, efficiency, 
protection of the rights of people, the regula
tion of government departments, obedience to 
the king, industrial and agricultural progress, 
the increase of industry and commerce, and all 
the things which can be seen as necessary •••• 



[T]he shari'at does not forbid these things. 
(Siraj a1-Akhbar, Sunbu1ah 25, 1292/Sept. 17, 
1913, pp. 2-3.) 

Among Amir Habibu11ah's nizam-namahs were 

Nizam-namah-i-Ma'arif - law of education; 
Nizam-namah-i-Albasah - law of official uniforms; 
Nizam-namah-i-Arusi - law of wedding ceremonies 
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(discouraging extravagance, limiting bride price); 
Nizam-namah-i-Dakkhanaha - law of customs duties; and 
Nizam-namah-i-Rahdari - law of travel documents. 

The text of some of these is printed in the Siraj a1 Akhbar. 

In addition to Habibu11ah's regulations, the 'ulama 

of the Mahfil-i-Mizan wa Tahqiqat (Religious Council) com-

piled the Siraj al-Ahkam into two detailed and comprehensive 

volumes. One delineated the duties and powers of the qazis 

(judges), the muftis (legal religious advisors), and the 

'ulama themse1 ves. It delineated the punishments (ta'zir) 

and described Muslim family law. The second volume dealt 

with mu'ami1at or business transactions. These two volumes, 

relying on authoritative Hanafi 1awbooks, were an attempt by 

the Afghan 'ulama to produce a pure Hanafi version of the 

Majallah, a codified book of law compiled between 1869 and 

1876 in Ottoman Turkey (Berkes 64:168-9). 

After independence, a gradual shift from a religious 

to a political perspective took place. Codification of 

state regulations and selections from the shari'at had begun 

before Aman-AII ah, but Aman-A11 ah surpassed his predecessors 

in creating comprehensive state regulations, using the 

nizam-namah as the vehicle of change. These reforms, in 

conformity with the shari'at, had a Western flavor. The 
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semi-official publ ication Aman-i-Af'ghan addressed the 

changes in an article entitled "qanun chist wa wazi' an 

kist" ("What Is Law and Who Is the Legislator?"), from which 

the excerpt below is taken • 

••• laws relating to soul, ruh, are those which 
have been preached by different prophets at 
different times to the community of believers. 
These are divinely inspired shari'at laws. 
Qawanin, man-made laws, are those relating to 
the physical being, jism. These are political 
and civil laws, qawanin-i madani wa siyassi, 
which determine [legal] rights and limits and 
are enacted by knowl edgeabl e national leaders 
in accordance with the exigencies of time and 
of social and political interests (Aman-i
Afghan, Jawza 13, 12991 June 3, 1920). 

The article adds that the prosperity of nations is dependent 

on the existence of qanun or man-made laws. 

Aman-Allah's legislative movement was inspired by 

19th century Ottoman Turkey. Like Afghanistan, Ottoman 

Turkey was a Sunni Muslim state, ruled by the Hanafite 

branch of Shari'at. Turkish experience in legal reform was 

a ready model for the Afghans. Turkish influence became 

prominent after the War of Independence, partly through 

Mahmud Tarzi's affiliation with the Turks and partly through 

the activities of Turkish Pan-Islamic activists. Among them 

was the famous Jamal Pasha, who helped Aman-Allah reorganize 

the ~rmy and draft the military codes. Another was Badri 

Baig, who played an important role in formulating the 

consti tution. Aman-Allah expected that change inspired by 
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Ottoman Turkey, the seat of the Caliphate, would be readily 

accepted by the Sunni 'ulama in Afghanistan. 

Drafting of the Constitution 

As early as 1919, a committee was established under 

the Department of Assessment end Research (Diwan-i-Hizan wa 

Tahqiqat) to study Hanafite jurisprudence and the codified 

Turkish laws. The committee consisted of the government

appointed 'ulama of the Hai'at-i-Tamiz, headed by two 

scholars from Qandahar, Mawlawi Abdul Wasi' and then

Minister of Justice Muhammad Ibrahim Barakzai; a group of 

writers belonging to the Young Afghan Party, including the 

radical liberal 'Abd aI-Rahman Ludin; a number of Muhammad

zai Sardars; and former Istanbul police chief Badri Baig. 

The same commi ttee later undertook the codification of the 

nizam-namahs. (This information was obtained from a number 

of in forman ts in Kabu I in 1976.) 

In February 1922, the Loyah Jirgah of Jalalabad, 

comprising 872 members of Muhmand, Bajawur, and Afridi 

tribes, ratified the first draft of the Fundamental Law 

(nizam-namah-i-asasi-i-dawlati-'aliyah-i-Afghanistan). The 

ni zam-namah-i-asasi, composed of 73 artic I es and 9 sections, 

was the first document of its kind in the country. The 

sections addressed the following topics: 

I. Duties and prerogatives of the king; 

II. Individual rights; 
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III. Duties of the ministers; 

IV. Duties of the government officials (mamurin); 

V. Function of the State Council, shura-i-daHlat, and 

Advisory Committees, majalis-i-mashwarah; 

VI. Organization of the courts (mahakim) and determina

tion of their duties; 

VII. 

VIII. 

IX. 

Financial affairs; 

Regulations of administering the provinces; and 

Miscellaneous articles. 

The text began by declaring Afghanistan's complete 

internal and external independence and asserting its terri

torial integrity. Article 2 proclaimed Islam the official 

religion of the state; reference to Sunni Hanafism was 

deliberately omitted, probably to avoid turning the Shi'ah 

population against the cause of nationalism. 

The second chapter of the Fundamental Law consti

tuted the Afghan Bill of Rights. According to Article 8, 

all people residing in Afghanistan were Afghan citizens, 

regardless of religion or creed. Articles 9 and 10 provided 

that no individual could be arrested or punished except as 

provided by the law, and abolished slavery in Afghanistan. 

Confiscation and forced labor were discontinued by Article 

22. Articles 19 and 20 guaranteed the security of personal 

property, and Article 16 recognized the equality of citizens 

before the law. Article 24 prohibited all types of torture. 
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Article 17 delineated qualifications for appointing 

individuals to administrative bodies. 

The Constitution created a semi-representative 

government. Article 29 established the State Council 

(shura-i-dawlat) and Advisory Councils (majalis-i-mashwarah) 

composed of equal numbers of elected and nominated members. 

The role of the monarch remained dominant. Article 

25 affirmed the king as head of the government. Article 16 

declared him the supreme judge, and Article 7 named him 

commander-in-chief of the army. Articl e 7 al so vested him 

with the authority to sanction and promulgate public laws, 

to dismiss and appoint the prime minister (sadr-i-a'zam) and 

other mini sters, to grant pardons and reduce 1 egal punish

ments, to conclude peace, and to declare war. 

The Constitution strongly emphasized the religious 

character of the state and the role of the sbari'at. 

Under Article 5 the monarch was said to be the servant and 

protector of the religion of Islam. Article 4 recognized 

Aman-Allah's full sovereignty and royal succession only on 

condition of his full commitment to government under Islamic 

law. Many modern Muslim constitutions include a similar 

subordination of political leadership to Islamic precepts. 

In its first year the government gave priority to 

administrative reorganization through legislation. Shortly 

after the Decl aration of Independence was wri tten, the War 

for Independence made financial reform imperative. In 1920 
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the Tax Law, nizam-namah-i-maliyah, laid down a unified and 

effective tax collecting procedure, controlled by the 

center. This new law eliminated tax in kind (jinsi) in 

favor of a cash tax payment (naqdi), and made the el ected 

village head (qaryah-dar) responsible for tax registration 

and collection. This law implemented the first increase in 

land revenue since the time of Amir Shir Ali Khan (Afghanis

tan dar Pinjah Sal-i-Akhir, p. 59). 

The emphasis of the new law was on the religious 

significance of taxation. The open ing chapter quotes from 

the Qur'an, "Obey God and Obey the Prophet and those of you 

who are in position of command ••• ," adding that tax is 

zakat, a religious duty incumbent upon Muslims to pay. The 

Prophet and the four "Rightly Guided Caliphs," according to 

the law, also collected taxes from the unbelievers for the 

purpose of jihad and the defense of the Islamic territory. 

Aman-Allah, however, reduced the poll-tax (jizyah) that had 

been collected from the ten thousand or so non-Muslims, 

mostly Sikhs and Hindus. These non-Muslims were also 

exempted from military service and from paying ivana, or 

donations and some minor taxes. 

In 1920 the country was divided into five major 

provinces (1.<lilayat), four subprovinces (hukumat-i-'ala), and 

many major districts (hukumat-i-'kalan), districts 

(hulcumat), subdistricts ('alaqah), plus a number of villages. 
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(See nizam-namah-i-taqsimat-i-mulki, Law Concerning the 

Administrative Division of Afghanistan.) 

In May 1923 the Fundamental Administrative Law, the 

nizam-namah-i-tashlcilat-i-asasi, estab1 ished a basic 

administrative structure, a more unified hierarchy, and a 

system of rules regulating governmental function. The first 

chapter of the Code dealt with the organization of executive 

power, and the second with administration of police and 

judicial functions. Article 1 vested executive power in the 

Council of Ministers (hai'at-i-wuzara), consisting of the 

Ministers of War, Foreign Affairs, Interior, Justice, 

Finance, Education, and Commerce, plus the Independent 

President of Health, each directly responsible to the king. 

Also important was the State Council created to 

advise the government on public matters and to formulate, 

amend, and sanction new regulations. The council had two 

kinds of rule-making power: (a) to issue decrees after the 

advisory opinion of the State Council was obtained, and (b) 

to issue rules in time of emergency. Between 1919 and 1928 

the State Council passed some 140 codes and statutes dealing 

with aspects of Aman-A11ah's reforms, summarized by Rawan 

Farhadi (1968:8-34) and Pou11ada (1973:99-103). A list of 

these laws is also provided in Appendix A. 

Legal Reforms 

Legal reforms involved the bureaucratization of the 

legal and judiciary systems, codification and translation of 
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Islamic criminal law, and promulgation of a penal code based 

on Islamic principles but modeled after European codes. 

Aman-Allah's unified judiciary was felt to be crucial in 

eradicating legal corruption and curbing the autonomy of the 

qazis. By abolishing the Pushtunwali, he hoped to force the 

turbulent Pashtun tribes to obey the central government. 

Aman-Allah appointed his brother, Prince Hayatullah, 

head of the Ministry of Justice (nizarat-i-'adliyah). This 

appointment enabled him to supervise closely the qazis, the 

officials of the secular courts or mahakim-i-'adliyah, and 

the kutwal (police) in order to pursue his goal of just 

trials without corruption. Since no legislative body 

existed, the Ministry of Justice also served with the State 

Council in drafting reform legislation. 

The Ministry of Justice included the High Court 

Presidency (riyasat-i 'ali-i-tamiz), the Inspector's Commit

tee (hai'at-i-taftishiyah), the Presidency of the Police 

Forces (riyasat-i-kutwal), and seven directorates (Aman-i

Afghan, 18 Jawza, 1300/June 27, 1921.) Heads of all divi

sions were appointed directly by the king. (Fundamental 

Administration Law, Art. 36). In the provinces the Advisory 

Committees (majalis-i-mashwarah) appointed and dismissed 

legal officials. (Ibid., Art. 37.) 

Among Aman-Allah's most important reforms was modern

ization of Afghan courts. He created a system of law courts 

in four stages, dependent on the administrative body. In 
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addition to the preparatory court (mahkamah-i-islahiyah), 

the preliminary court (mahkamah-i-ibtidaiyah), the appellate 

. court (mahkamah-i-murafi'ah), and the supreme court (mahka-

mah-i-'aliyah-i-tamiz), he founded a sequence of secular 

courts including the Civil Tribunal (mahkamah-i-ma'murin) 

dealing only with civil servants, the High Court (diwan

'ali) which sat only temporarily for trial of a cabinet 

member (Constitution, Art. 56), and the military court 

(mahkamah-i-'askari). 

Criminal Codes 

In 1920 a group of 'ulama under' the leadership of 

Mawlawi 'Abd al-Wasi' Qandahari began to translate and 

codify Muslim criminal law. Their work became the Tamassuk 

al-Quzat (the Handbook of Judges). Tamassuk, meaning 

"grasp," is derived from a saying of the Prophet: 

0' community of believers, I have left you 
something that if you grasp it firmly and rely 
on it, you will never lose the way to progress 
in this world and the next: God's Quran and my 
example of behaviour (Tamassuk al-Quzat, Title 
Page). 

The preface, bearing Aman-Allah's seal, reads in part: 

••• In order to fulfill my duty as a Muslim and 
ulu al-amr, I decided to make sure that 
Afghanistan is governed by no other law but 
that of Allah the Almighty and the ordinances 
set forth by the shariVat. Since the fiqh 
literature at this time consists of a variety 
of tradi tions and dictums in Arabic, it cannot 
be expected that the government officials, the 
qazis and the muftis, would be able to under
stand it all and extract a sound and clear 
verdict. Henceforth, I ordered the 'ulama of 



the court to collect the indubitable traditions 
of the pure Hanafi school and to compile them 
in Persian, the vernacular of the majority in 
Afghanistan. The Tamassuk a1 Quzat a1-Amaniyah 
was compiled accordingly. I have carefully 
studied all the sources and the legal questions 
covered. I hereby order the judges and the 
officials of the Ministry of Justice to imple
ment its provisions for the settlement of legal 
problems, and to discard all other legal tradi
tions and collections. 
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The Tamassuk a1 Quzat, 1 ike the Maja11 ah, was based 

on selected provisions of the Hanafi shari'at rather than 

the dominant Hanafi view of every issue. Each provision was 

derived from some well known Hanafi lawbook such as the 

Hidaya, Fath aI-Qadir, Qadiri, Nihayah, al-Tahawi, Fatawa-i-

IIAlamgiri, Fatawa-i-Qazi Khan, al Badi', Tahawi, Muhit a1-

Sarrakhsi, Jami' a1 Rumuz, Zahiriyah, or the al Siraj al-

tiahaj. 

The Code consisted of two volumes. The first codi-

fied what is known in the fiqh literature as the hudud and 

the qisas. The second volume dealt with property rights and 

business transactions. 

The two books of the first volume were the huqquq or 

rights and the jaza or punishments. The rights were of 

three types: huqquq Allah, the rights of God; huqquq a1-

'abd, the rights of the individual; and huqquq al nas, the 

rights of the society. The punishments were the hudud, the 

qisas, and the ta'zirat. 

The hudud, plural of hadd (limitation), were legal 

punishments predetermined by God (Vuqubat-i-muqaddarah) for 
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five major crimes: zina (adultery), asbamidan (wine drink

ing), qazf (accusing a virtuous woman of illicit sex)f 

sariqah (theft), and qata' al-tariq (highway robbery). 

Qisas (retaliation) was the prescribed penalty for 

deliberate homicide. The ta'zirat were less severe punish-

ments, not dictated by the Quran. The power of determining 

ta'zirat punishments was vested in the king, who was also 

responsible, under Article 6, for proper execution of the 

hudud punishments. The distinction between hadd and ta'zir 

punishments in Article 13 was taken from the famous Hanafi 

lawbook, Khazanat al-Rawiyah: 

A hadd is a muqaddarah (predetermined punish
ment ordained by God). Ta'zir is a ghair-i
muqaddarah (undetermined punishment) and is 
decreed by the Sultan. Hadd is not applicable 
to children, taVzir is applicable to children 
as well as adults. While the hadd as a divine 
ordained punishment is applied to the believers 
and the nonbelievers alike, the ta'zir, not 
being determined by God, is applied only to the 
Muslims and not to the nonbelievers. The type 
of punishment sui tabl e to the nonbel ievers is 
called 'uqubat. 

The first few chapters of the Tamassuk al-Quzat 

concentrated on puni shments (hudud) for theft, highway rob-

bery, adultery, wine drinking, and qazf, accusing a virtuous 

married man or woman of adultery. 

The penalty prescribed for highway robbery was 

execution or amputation of the criminal's hands and feet on 

alternate sides (Article 241). If highway robbery involved 

homicide, the ruler had authority to execute the robber. If 

the highwayman had committed both murder and robbery, he was 
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to have his arms and feet on alternate sides amputated and 

then be slain with a sword. The ruler, however, had some 

di scretionary power in determin ing the puni shment (Articl e 

248). For example, i.f a man involved in a highway robbery 

only disturbed the local people but caused no physical or 

monetary damage, he might be sentenced to life imprisonment 

(Article 243). And if a highwayman repented and became a 

substantial citizen, he could be forgiven, provided he had 

not committed murder (Articles 459-60). The hadd punish

ments for highway robbery were not inflicted on children, 

mutes, or the insane. Women involved in highway robbery 

were executed by the ruler, but their arms and legs were 

never cut off (Articles 251-54). 

A major section of the Code addressed adultery, a 

subject to which Muslim jurists have given great attention. 

The standards of proof for adultery were high, calling for 

evidence from four mature Muslim men of high character, 

'adil, who were required to recite every detail of the 

intercourse. A slight misrepresentation of the case by a 

wit n e s s ,or a dis c rep a n c yin wit n e s ;;> e s ' rep 0 r t s, w 0 u 1 d 

constitute qazf. Evidence of women, slaves, and non-Muslims 

was not acceptable in adultery cases (Article 350), and the 

badd for adultery could not be inflicted unless the accused 

confessed fourfold. 

Even after the punishment was decreed, it might not 

be carried out. The witnesses and the judge had to throw 
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the first stones, and if any witness refused to do so, the 

hadd punishment automatically became void (Article 308). If 

a witness died or disappeared before the completion of the 

trial, the hadd penalty could not be administered either, 

although in that case the culprits would receive ta'zir 

punishment in accordance with the Penal Code (Article 310). 

The badd punishment could not be inflicted during pregnancy 

or as long as the infant depended on its mother for survival 

(Articles 320-21). 

The penalty for drinking wine or other intoxicating 

liquor, confirmed by the testimony of two mature, honest 

witnesses and the confession of the culprit, was eighty 

lashes. The witnesses had to verify the exact time and 

place and the type of beverage drunk; failure of exact 

information meant the hadd penalty could not be applied 

(Article 387). The qazi held the witnesses in custody until 

their honesty was proven. No punishment was administered if 

the accused was mute or if he had been forced into drinking. 

The crime of qazf, or false accusation of adultery, 

included falsely accusing a man of being illegitimate or a 

woman of having unlawful intercourse with her husband before 

marr iage (Artic I es 427 and 421). In such cases, the mother 

of the man or the virtuous wife must request the hadd 

punishment, but proof required the testimony of two male 

witnesses (Article 429). The accuser could be punished for 
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qazf even if there were discrepancies in the witnesses' 

testimony (Article 434). 

The Tamassukk al-Quzat prescribed four punishments 

for homicide and infliction of injuries (jinayat): the 

qisas or retaliation, slaying of the murderer by the next of 

kin; the di~at or blood money; the kaffarah or atonement of 

giving alms or fasting; and the deprivation of the 

murderer's hereditary rights (Article 465). The punishment 

chosen depended on the degree of the homicide or the nature 

of the injury. The five categories of homicide were qatl

i'amd, deliberate homicide with a deadly weapon; shubh-i

'amd or "quasi-deliberate homicide," an intentional act 

without a deadly weapon; khata, uninterrtional homicide; 

qayim maqam-i-khata, the "equivalent of khata"; and qabl az 

ihdas-i-sabab or indirect killing of a person. 

Execution of the qisas fell to the heirs of the 

victim: son, then grandson, great-grandson, father, mother, 

grandfather, brother, husband, and wife in that order. 

Qisas became void if the relatives agreed to remit (Article 

473). However, if there were no relatives, the king had the 

authority to execute qisas on behalf of the victim. The 

principle of qisas did not apply when an ascendant killed a 

descendant. Children, the insane, and those who killed in 

self defense were excused from qisas. 

For injuries short of death, ma'dun-i-nafs, retalia

tion was available only for a few intentional bodily harms 
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such as blinding, breaking of teeth, and cutting off of ear, 

nose, lips, legs, arms, joints, fingers, and genitals. 

Qisas was not available for bodily injuries if the parties 

were a man and a woman, or a slave and a free man (Articles 

674-80). 

The Tamassuk al-Quzat then set the amounts of diyat, 

blood money for homicide, and arsh, monetary payment for 

certain homicides and bodily injuries. The diyat for 

deliberate murder was one hundred camels or one thousand 

gold coins or ten thousand silver coins (dirham) (Article 

769). The price for a zimi (Christian or Jew) or a 

musta'min (foreigner temporarily residing in a Muslim terri

tory) was equal to that of a Muslim, the price of a child 

equal to that of an adult, and that of a woman half that of 

a man. The paternal relatives ('aqilah) of the murderer 

contributed to the blood money, made in three installments 

over a three-year period. Child murder, child abuse, or 

child neglect by parents as well as abortion also required 

diyat and kaffarah, to be paid by the parents (Article 889). 

The Tamassuk al-Quzat gave the ruler the right to 

define and limit the ta'zir. Toward that end the General 

Penal Code (nizam-namah-i-jaza-i-'umumi) and the Military 

Law (nizam-namah-i-jaza-i'askari) came into existence in 

1923. The Penal Code, modeled on Turkish and French legis

lation, did not abrogate the power of the shari'~t, but 

applied only to the rights of ta'zir of the ulu al-'amr. 
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The Code di stingui shed felon ies (janh), gross misdemeanors 

(jinayet), and petty misdemeanors (qabahat), with three 

categories of plmishment, talcdiriyyah, ta'dibiyyah, and tar

hibiyah (Article 2). The punishments ranged from death 

penalty (i'dam) through imprisonment (habs) to fines (jaza

i-naqdi). Traditional Islamic measures such as flogging 

(zarb) and public exposure of the criminal (tashhir) were 

adopted for offenses of a religious nature such as gambling, 

drinking, giving false evidence, and perjury (Articles 180-

81). Under the Code, flogging was limited to order of the 

mufti of the Primary Court, and to be performed before a 

large audience in the compound of the Ministry of Justice. 

Public exposure consisted of taking male offenders sentenced 

to death or long-term imprisonment throughout the city and 

presenting them to the public. 

The Law provided for vocational schools in the 

prisons, to be attended by those guilty of less serious 

crimes. Criminals wearing leg irons could be used for 

public work. 

Foreign national s in Afghanistan could be punished 

in accordance with the Afghan Penal Law (Article 15). 

Spec ia I exceptions appl ied to insan i ty and to persons com

pelled to act by force used against them or in self defense 

(Articles 25-27). Children under 15 were exempted from 

penalty, but the parents or guardians of the child could be 
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liable for the diyat penalty if the child's offense involved 

homicide or severe injury (Article 23). 

Under the Penal Code, crimes were defined as 

offenses against the State, offenses against individuals, 

and villainy. Crimes against the State warranting the death 

penalty included bearing arms in the rank of any enemy; 

inducing a foreign power to declare war against Afghanistan; 

assisting a foreign invasion of Afghan territory by destroy

ing fortresses, roads, or arsenals; furnishing soldiers and 

money to enemies of the state; corresponding with an enemy 

of the state; giving secret information to Afghanistan's 

enemies; tampering with the loyalty of the Afghan troops in 

order to assist the enemy; taking refuge in a foreign 

country to induce war against Afghanistan; and attempting to 

form a separate government to partition Afghanistan 

(Articles 32-39). 

The Code also established disciplinary action 

against corruption among judges and officials, nepotism, and 

political favoritism. Public officers who attempted to 

influence court or council procedures in abuse of their 

authority could be imprisoned for six months to three years 

and dismissed from office (Article 72). Any judge or court 

official who accepted an order, request, or petition from an 

official in the course of a suit could be suspended for six 

years and imprisoned for a year. Failure by a judge to 

report an attempt to influence him resulted in dismissal 
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from office.' Offering a bribe earned one to three years in 

prison, and paying one earned three to five. The receiv-er 

al so had to pay the value of the bribe received. 

The Code protected the honor and dignity of civil 

servants as well. Penalties were prescribed for insulting, 

injuring, threatening, or disobeying a government official 

during the function of his duty (Articles 89-91). 

Section Two of the Code, Offences Against Persons, 

dealt with homicide, battery, assault, and threats. Crimes 

under the jurisdiction of the shari'at derived their 

penalties from the Tamassuk al-Quzat, with the addition of 

secular punishments. For example, whereas the relatives of 

a murder victim could remit the religious penalty, the Penal 

Code provided for his execution rega14 dless of the family's 

pardon from retaliation (Article 131). However, no punish

ment was exacted of a man killing another man in the act of 

adultery with his wife (Article 159). Article 146 forbade 

payment of blood money, and violation earned a fine of 3,500 

rupees or three and a half years imprisonment. Blood money 

for injuries, while allowed, was enhanced by a prison 

sentence from one week to ten years, depending on the 

seriousness of the injury. The shari'at punishment for 

drinking, eighty lashes, was increased by a fine of 800 

Rupees. 
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Educational Reforms 

After his accession to the throne, Aman-Allah brought 

the educational system under direct state control. He 

established the Ministry of Education and its bureaucratic 

structure plus a supervisory and advisory committee composed 

of literary figures and religious scholars. In 1923 the 

nizam-namah-i-ma'arif regulated the functions of the 

ministry, defined its structure, and outlined public educa

tion policy. The law made available free education, compul

sory at the primary level for all boys from age seven. The 

elementary school curriculum included Persian, arithmetic, 

geography, and reI igious studies or dinyat (N.A.I. Govt. of 

India, F.A.P.D., No. 56, 1928). 

Aman-Allah's goal was production of qualified person

nel to support modern technological advances in Afghanistan. 

He was also devoted to development of intellectual 

faculties, promotion of moral standards, and the advancement 

of the public good. Islamic values and nationalism were 

incorporated into modern education. Students were made 

aware of their social and religious responsibilities, and 

required to be filial to their parents. The monthly educa

tion journal Mua'rif-i-Ma'arif, founded in 1919, spread the 

ideals propounded by Aman-Allah and the Ministry of Educa

tion. It emphasized the importance of education to the 

better understanding of Islam, frequently quoting the Quran 

and the sayings of the Prophet in support of its position. 
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An article by Ali Muhammad, a prominent writer and an impor

tant official in the Ministry of Education, claimed that 

without education one cannot acquire the knowledge of God 

(ma'rifat-i-hazrat-i-barit'ala) and cannot be considered a 

true Muslim (haqqiqatan mutasif ba sefat musulmami nagardad) 

(Hu'arif-i-Ma'arif, Vol. i, No.2, pp. 13-19; See also Ahang 

1970(i):123). 

To encourage voluntary enrollment in schools, the 

state provided books, stationery, clothing, monthly 

stipends, mid-day meals for all school children, and a full 

diet for boarders. The steady increase in number of schools 

throughout the city and the provinces made the Ministry of 

Education the third most expensive organ of the administra

tion. In 1928 the state budgeted Rs. 15 million, a twelfth 

of the total revenue of Afghanistan, to education. 

(Layihah-i-Traqiyat-i-Panj Salah; Ghubar 1967:792). 

The Ministry of Education continued to expand under 

Aman-Allah. In 1923 three new departments were added and the 

Academy of Writers and Translators (Dar al-Ta'lif) and the 

Pushtu Society (Da Pashtu Maral<ah) were founded to promote 

literary work and to write textbooks. The Ministry came to 

include arts and culture, with the Departments of Archaeo

logy, Museums, and Performing Arts as well as the annual 

exhibition of domestic arts and crafts (nizam-namah-i

numayishat-i-'urfani). A Grand National Library was 

founded. 
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In 1923 Aman-Allah launched a new program emphasiz

ing secondary education. He expanded the Teachers' Training 

College, dar a1 mu'al'imin, and established new agricultural 

(maktab-i-zira'at), telegraph, civil service (maktab-i

hukam), and vocational and art schools (maktab-i-sanayi'). 

A political science school affiliated with the Foreign 

Ministry and taught by Turkish and Iranian instructors began 

to train Afghan diplomats in international law. 

Significant among the reforms of 1923 was establish

ment of secondary language schools, makatib-i-a1sanah, 

mostly staffed by European teachers and administrators. 

Four secondary schools were added to the already existing 

Habibiyah high school: the Amaniyah in compulsory French, 

the Amani in compulsory German, the Ghazi in compulsory 

English, and the Afghan-American school, never completed 

(Aman-i-Afghan, Aqrab 14, 1302/Nov. 9, 1923). Future plans 

included expansion of language schools in the provinces 

(Ibid.). In the Amaniya and Amani schools, French and 

German were used "as a medium for the study of ordinary 

subjects (N.A.I., Ibid.), preparing Afghan youth for more 

advanced studies in the sciences and technology in the West. 

A group of boys were sent at once to study in Europe. 

Educational reforms spread more gradually to reli

gious insti tutions. The sta te controll ed the curr icul a of 

religious schools and required achievement examinations. 

Qazis and muftis could not practice without a certificate 
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of examinat ion from the Min i stry of Just ice. For tra in i ng 

of future qazis, Aman-Allah founded the maktab-i-quzat in 

Kabul under the sponsorship of the Ministry of Education; 

the first graduates, in 1923, were appointed to judicial 

courts, replacing qazis trained in older schools (Aman-i

A f g han, Sa rat a n 1 2 , 1 3 02 / J u 1 y 4, 1 92 3 ) • Th e t ext boo k sin 

the curriculum included the following: Fusul-i-Akbari, 

Kafiyah, Sharh-i-Mullah, Kanz, Sharh-i-Waqayah, Hidayyah, 

translated Qur'an, Usul-i-Shashi, Nur aI-Anwar, Siraji, 

Theology ('aqayid), Islamic History, History of Afghanistan, 

geography, mathematics, Akhlaq-i-Muhsini, Tamassuk al-Quzat, 

nizam-namah-i-assasi, and nizam-namah-i-jaza (Islah (Khana

bad), v. I, No. 48; Ahang, p. 163). 

Control of the traditional mosque schools was under

taken. In mizan 1302 (Fall 1923), an administrative regula

tion mandated use of these schools to spread literacy in 

remote villages. Supported by the local community, the 

curricul um of the school s was adjusted to state standards. 

Only religious studies, reading, and writing were taught. 

In the absence of textbooks, teachers were allowed to use 

classical literary works from the mosques; e.g., Qa'idah-i

Baghdad i, Panj Ki tab, Mahmud-namah, Gu 1 estan, Bustan, 

Akhlaq-i-Mahsani, and Anwar-i-Suhaili. Local offices of the 

Ministry of Education educated local mullahs in new teaching 

methods, and they taught for two and a half hours in the 

summer and three in the winter. Student progress was 
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determined by haiVat-i-taftishiyah, committees of local 

officials. 

The first girls' school (maktab-i-ma3turat) was 

opened in 1920 in one of Kabul's prominent buildings, the 

Sara-i-'Ulyah or King's Mother's Palace. The few students 

were daughters of the royal family, court members, and other 

high official s. Like all the reforms, education of women 

was justified by religious arguments in the press and in 

pol i tical speeches. Queen Soraya publ ished a royal state

ment in 1300 (1921) enumerating religious examples in favor 

of education for women, forestalling confrontation with 

conservative religious elements. (A full translation 

appears in Appendix B.) At about this time a weekly women's 

magazine, the Irshad-al-Niswan, was founded under the direc

tion of Asma Rasmiya, wife of Mahmud Tarzi, with Tarzi's 

niece Ruh Afza as editor. 

Changes in Family Law 

After 1919 Aman-Allah became increasingly interested 

in women's issues. The first code to deal with marriage 

problems and the position of 

Marriage Code of 1920 (1299). 

women in general was the 

The code was published in 

pamphlet form under the ti tIe linizam-namah-i-'arusi II nikah 

\'1a5 khatnasuri." In subsequent years this nizam-namah was 

amended and revised several times. There are at least three 

different versions, dated 1920, 1922, and 1924. The 

marriage laws in general were' purported to be based on the 
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principles of the Hanafi law; all three versions open with 

the following paragraph: 

Since most of the cases brought before the 
courts are related to the problems of child 
marriage, extravagant marriage expenses, and 
the mistreatment of women, the following provi
sions are issued in order to remove some of the 
causes of discord, disunity, and suppression, 
and to reaffirm the equal rights of women 
provided by the sacred Shari'at and by the 
principles of the Hanafi law. 

The first marriage code dealt with questions of child 

marriage, bride price, and extravagant weddings, particu-

larly when the wedding became more important than the 

marriage. 

Article 1 of the law abolished early marriages and 

fixed the expiration date for the annulment of such actions 

as New Year's Day, Nawruz, of the solar year 1300 (1921). 

The law, however, did not determine the amount of the 

penalty for such an act. Also, unions between close rela-

tives, common among Muslims, was prohibited as a source of 

discord and disunity among the family members (Article 2). 

The expiration date for contesting such marriages was again 

New Year's Day, 1300 (March 21, 1921). Article 4 forbade 

forced marriage; Article 5 prohibited betrothal feasts, 

distribution of presents, and other extravagances attendant 

upon marriages; Article 6 fixed maximum doweries, 500 Rupees 

for the family of the Amir, 200 for the Duranies, and 30 for 

all other families. The trousseau presented to the bride by 

her family was eliminated. After marriage, however, parents 
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were allowed to give their daughters whatever they wished. 

,A.rticles 3,5, and 13 prohibited costly receptions on the 

occasions of the shab-i hena (night of hena), the shirini 

khuri (distribution of sweets, engagement ceremony), and the 

khatnahsuri (circumcision). Article 13 provided that in 

case the husband failed to fulfill his religious duties to 

his wife or wives, the interested parties could complain to 

the courts. 

In 1922 a more exhaustive marriage law with 24 

articles was enacted. Article 1 of the new code discouraged 

polygamy by quoting the Quranic verse, " ••• marry of the 

women, who seem good to you, two or three or four; and if ye 

fear that ye cannot do justice, then only one ••• " (4:3). On 

the authority of this ver'se, the law prohibited polygamy if 

injustice between wives was to be feared. The would-be 

husband was urged to produce two witnesses in the court to 

testify to his ability to do justice to both the present and 

future wives. Only after approval of the musaddiq (attest

ing authority) could he obtain the court's permission to 

marry an additional wife. Polygamous marriages without 

court approval were declared invalid, and violators were 

sentenced to two years' imprisonment or a fine of 2,000 

Rupees. 

The newer code requi~ed that marriages be registered 

by the state. Registration of any marriage in which the 

bride had not reached puberty was forbidden by Articles 5 
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and 6, and the dowery, previously determined by tribal or 

family status, was set at 30 Rupees for all citizens 

(Article 15). Article 15 also prohibited all types of mone

tary gifts tradi tionall y recei ved by the bride's father in 

the names of shir baha (milk money), tuyanah (wedding expen

ses), walwar (bridal money), and qalin (bridal money in 

Uzbec) • 

A 1920 statute outlawing slavery put an end to 

concubinage, a practice especially widespread during the 

time of Habibullah (the Amir himself had the "largest harem 

in the East"). In the issue of Dalwa 18, 1299 (February 7, 

1921), the Aman-i-Afghan reported that some 673 women slaves 

had been freed as of that date. 

Other Social Reforms 

Social reform was extended during 1922-23. Statutes 

outlawed the wearing of paizar, the traditional shoes, and 

use and production of opium, snuff, chars (Indian hemp), and 

tobacco (LO.L. (L/PS/10/961), No. 25, August 1923). An 

asylum (dar al masakin) was established to prepare the poor 

for an occupation, and begging on the street was prohibited. 

Summary 

The first stage of Aman-Allah's reform program 

attempted to restructure Afghan society by imposing 

European-type codes on the superstructure of Islamic law, 

bringing the shari'at in line with modern concepts. 
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Administrative functions were centralized and organized and 

the legal system was unified. Social reforms included 

abolition of slavery, opposition to polygamy, abrogation of 

child marriage, eradication of Pushtun traditional treatment 

of women, proliferation of modern education including formal 

education for women, reformation of mosque schools, and 

imposition of universal conscription. 

These changes generated new cha 11 enges for the 

traditional elite, particularly religious groups. Anti

government sentiment surfaced. 



CHAPTER 5 

THE KHUST REBELLION 

The Rural 'Ulama's Response to Reform 

Although the regime was careful to seek the advice 

of the 'ulama in formulating the nizam-namahs, the new regu

lations met with strong protest by the lower-ranking clergy. 

Their resistance engendered a widespread rebel 1 ion against 

the government in 1924. 

Origins of the Rebellion 

Although the clergy fomented the Rebellion of 1924, 

it was grounded in general resistance to tax raises, 

compulsory conscription, reform in the criminal law, and 

restrictions imposed by the Identity Card Act of 1923. 

Tax Increases 

At a time when government reform and war costs 

demanded additional funds, cush subsidies received from 

Britain were discontinued after the Anglo-Afghan War. Taxes 

had to be increased. Tax law changes of 1919, the first 

since the time of Amir Shir 'Ali Khan (Afghanistan dar 

Pinjah Sal-i-Akhir 1968:59-60),. increased the land tax, 

import and export duties, and taxes on grazing rights 

128 
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(maliyah-i-maHashi) and introduced Afghanistan's first 

income tax. At the same time, internal tariffs and certain 

arbitrary taxes were lifted (Ishtihar (Kabul), No. 13, Hut 

15, 1299/March 6, 1920), and baqiyat, taxes owed in arrears, 

were forgiven by the Arrears Exemption Law (nizam-namah-i

muhasibat-i-maziyah). In areas like Qandahar and Qataghan, 

where revenues were much in arrears, the citizens gladly 

traded an increase in current taxes for relief from their 

past-due obligations (IOL, "Summary of Events in 

Afghanistan, 1st June to 1st July, 1922." 

But more revenue was needed to construct a new road 

between Kabul and Jalalabad, expand education, extend tele

phone and telegraph lines, and build a new capital in Dar 

al-Aman and a winter capital in Laghman. The budget for the 

construction of Dar al-Aman was ten million Rupees in one 

year alone, thirty percent of the state's total revenue 

(IOL/LPS/101961, No.2, Jan. 1923). But the most important 

commitment was to education. 

In 1923, the king cut military expenses and levied 

new taxes to support education. Increased land, livestock, 

and customs taxes created discontent. High military offi

cials were indignant over decreased funding, and also 

resented the influence given by Aman-Allah to Turks in the 

military. Their dissatisfaction gave rise to unrest as to 

weaken the king's military base and leave the regime more 

vulnerable to rebellion. 

'\' 
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In spring 1923 a poll tax was levied on all males in 

the K a b u 1 dis t ric t (I b i ~, No. 1 2, p. 2023, May 22, 1 923) • 

Later that year interest was imposed on past due taxes 

(Ibid.). The government began colI ecting a new education 

tax (maliyah-i-ma'arif') and sol icited voluntary contribu-

tions (i'anah) to expand education. The government-

controlled press printed the names of contributors; one 

paper reported that the poor inhabitants of Khust, where the 

people's daily diet is maize, had contributed 75,000 Rupees 

(Ghubar 1967:790). In May 1923 the Aman-i-Afghan reported 

that the civil servants of Qandahar had donated one month's 

salary to support Afghan students in Europe. 

The landowners, who carried the heaviest burden of 

taxation, resented the tax increases. Since the shari'at 

permits a ruler to increase taxes according to the needs of 

the time, the tax laws were not an issue during the Khust 

Rebellion of 1924, but in Qandahar taxes were at the root of 

the general discontent. In October 1924 the British 

military attache in Kabul reported that the Barakzais of 

Qandahar, who had always sent men and military support to 

the central government in time of trouble, had refused to 

send a single man, claiming that the introduction of new 

taxes and reforms had reduced them to poverty and turned 

their people against the Amir (IOL/LPS/10/1120, No. 123, 

Oct. 1, 1924). During the Loyah Jirgah of Paghman in 1924, 

the Qandahar representatives continued to oppose tax 



131 

increases (Ruydad-i-Guzarishat-i-Loyah Jirgah 1303:236). 

During this time, the Qandaharis adopted the word gham, 

meaning sorrow or worry, for taxation; later, in 1925, they 

were asked to discontinue the practice by the king, who 

argued that maliyah was the same as zakat and their reli

gious duty was to contribute willingly to the bait aI-mal 

(state treasury)(Taftish-i-wilayat-i-Qandahar 1925:114-15). 

corruption in Government 

Reports of corruption among minor officials 

proliferated. The new Western system of administration had 

ended the qaryah-dari system under which the village head or 

qaryah-dar collected taxes in his village, and appointed 

salaried employees of the central government to the task. 

The change has been made to eradicate bribery, but in fact 

the new tax-collecting machinery with its huge staff pro

vided even more opportunities for graft (Ali Ahmad 1929:22). 

In December 1920 the government appointed an inspection 

committee to explain tax laws to the taxpayers and report on 

corruption. Members of the committee inc 1 uded Mawl awi Abd 

aI-Rahman, the revered Grand Qazi of Kabul, and Naranjan 

Das, the Hindu finance minister. The committee, whose 

duties were stipulated in the nizam-namah-i-taftish-i

maliyah or Tax Collecting Inspection Law (Afghan Qaws 12, 

12991 December 6, 1920), failed in its mission as did Aman

All ah' s other efforts to fi ght corrupt ion (Ghubar 1967: 691 ; 

R. Wild 1978:69; Gregorian 1969:271). 
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Benefits Delayed 

The reforms brought no immediate benefits to the 

rural population, where the tax increases were felt the 

most. To satisfy the immediate needs of the rural groups, 

land reform was introduced. For the first time in Afghan 

history, state land (amwal-i-khalisah) was sold at a low 

price to farmers, giving rise to a class of "peasant pro

prietors" (L. Poullada, 1973, p. 135). According to both 

Ghubar and Grotzbakh, however, only large landowners bene

fited from the reform (Beattie 1985:139; Ghubar 1967:791). 

The new system monetarized the economy, collecting taxes in 

cash rather than in kind and affecting permanently the 

economic picture of Afghanistan (Poullada 1973:133). 

According to Grotzbach, " ••• a swi tch to the collection of 

tax entirely in cash favored large landownership ••• " 

(Beattie, OPe cit., p. 139), which was only a small percent

age of the land-owning population (Ibid.). 

Tax increases plus changes in tax collection 

procedures, combined with corruption in the tax system, 

nurtured resentment against the reforms. Unappreciati ve of 

the long term benefits sought, the rural taxpayers were 

initially confused and suspicious. 

Social Change 

In 1923, at the peak of Aman-Allah's first stage of 

reform, most of his social and administrative changes were 
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promulgated. Social reforms that interjected government 

intervention into private matters, from regulating the con

duct of marriages, funerals, and business transactions to 

banning the use of snuff and the manufacturing and wearing 

of the traditional shoes (paizar) (mentioned in Aman-i

Afghan, Jawza 19, 1302/May 1, 1923) were unpopular. The 

rural population, already unhappy over tax increases, became 

more resentful when the government entered into family and 

pri vate matters. Most unpopul ar among the reforms of 1923 

was the Conscription and Identity Card Act (nizam-namah-i

tazkira-i-nufus), making military service compulsory and 

universal. Military conscription was not new, but the way 

it was to be implemented threatened tribal autonomy and the 

traditional way of life. The nizam-namah stipulated that 

except for the registration or identity card (tazkirah), no 

document would be accepted as valid in the law courts. The 

citizens were thus forced to obtain tazkirah, with its 

associated government supervision of their private lives, in 

order to protect their legal rights. Marriages had to be 

officially registered with an identity card number to be 

legal. Through the tazkirah the state could enforce the new 

family law and control polygamy and child marriage. 

People's resentment of the nizam-namah was vividly illus

trated by a popular new phrase, tazkirah begir wa bemir 

("register for tazkirah and accept death") (Musa Shafiq, 

Kabul, August 1976). A bookseller in Jalalabad who carried 
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copies of the nizam-namah became the target of ridicule and 

resentment, and was jokingly nicknamed Nizami (Interview 

with Musa Shafiq, Qargha, 1976). 

Tribal Discontent 

Most heavily impacted by the reforms were the 

Pushtun tribes. The democratization of conscription and the 

Islamization of criminal law were menacing to tribal 

autonomy. Those Pushtuns in the frontier region who had 

proven their military skills in the three Anglo-Afghan wars 

considered themselves natural warriors and resented sending 

their sons to be trained in the Western style. Some, among 

them the tribal khans who had formerly controlled military 

recruitment, also resented the loss of their special privi

leges. 

Military Recruitment 

Since the time of Amir 'Abd aI-Rahman military 

recruitment had been based on a system known as hasht 

nafari, or "one of eight"(Kaker, 1979:98). One recruit was 

selected from each eight candidates by pishk (lottery)(Aman

i-Afghan, Dalw 16, 1302/February 7, 1923, pp. 4-5). The 

'ulama, members of the royal family, and government offi

cials were exempted from military service. The most common 

method of recruitment was wandi (tribal) or gatiIDi, under 

which every tribe or subtribe furnished a quota of men to 

the central government, a system reinforcing regional and 
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tribal autonomy (W. Fofalzai, Kabul, 1976). The tribe then 

was responsible for the support of the recruit's family 

during his service. Under the new system, tribal aid was 

discontinued and the government was unable to support both 

the soldiers and their families. The ration money (jirah) 

and grain (ghalah) paid the soldiers was inadequate for 

their needs alone, and provided nothing for the families. 

The situation worsened: 

Ration money was stopped in Kabul and cooked 
rations were issued instead. Grain allowances 
seldom even reached the men in full. Officers 
utilized the allowances for themselves ••• the 
soldier was thus in no position to maintain his 
family, as he himself was starving, and in 
consequence his own family was forced to beg 
(Ali Ahmad 1929:10). 

Another source of anger was the establ ishment of an exemp

tion fee (qimat-i 'aW'azi) by which a man could purchase his 

release from military obligation (nizam-namah-i tazkirah-i 

Dofus wa usul-i Pasport wa qanun-i tabi'iyat, Art. 26). The 

awazi, first set at Rs. 300 but soon raised to Rs. 500 (d. 

2, August 15, 1923), benefited the rich and nullified the 

ideal of universal conscription. Purchase of exemption also 

encouraged corruption by opening another channel for 

bribery. 

The Barakzai tribe in Qandahar, because of its 

kinship with the royal clan, supplied men for the risalah-i-

shahi, (Royal Cavalry)(Kukar 1979:97). Exempt from con-

scription since the time of the Paktiya uprising in the 
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reign of Amir Habib-Allah (1912-13) were the M'angal, Zadran, 

and Ahmadzai tribes (Ghubar, 1967:713). The new conscrip

tion laws denied these exemptions and privileges. Anti

government revolts in 1924 were primarily in the regions 

populated by these four tribes, the most threatened by 

military reforms. 

The power of tribal leaders in selecting recruits 

under the lifandi system reinforced regional and tribal 

aut 0 nom y ( W. Fu f a 1 z ai, K a b u 1, 1 9 '7 6 ) • Th eve r y 0 b j e c t i v e 0 f 

the government-controlled unified system offended the push

tunwali, to whom a man's identity is defined in terms of his 

relationship with his tribe and a man's honor is tested by 

defense of his rights without outside interference. The 

threat of the state's increased control through the instru

mentality of a Western-style standing army was the main 

motive of the revolt of the tribal leaders whose obedience 

to the center was never more than nominal. 

Legal Reform 

For centuries, tribal life had been controlled by 

the tribal code of honor. In cases of homicide, injury, 

sexual assault, and transgression of property rights, tribal 

rules took precedence over the shari'at. Disputes were 

settled by the jirgahs. Punishment was based on rawaj 

(regional customs) defined by the Pushtun concepts of 'izzat 

(honor), sharm (shame), and mailanai (manliness or bravery). 
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An unavenged murder \..ras a stain on the slain man's family; 

the ultimate result was the badal or avenged murder. The 

Pushtuns very seldom subscribed to the Qur'an principle of 

forgiveness offered as an alternative to qisas (Qur'an 

42:37: "Forgive even when angry"; 42:40: "Let evil be 

rewarded by evil. But he who forgives and seeks reconcilia-

tion shall be rewarded by God"). The Pushtuns, however, 

punished according to tribal rules rather than the qazi's 

interpretation of the shari'at. The Pushtun tribes feared 

that by Islamization and centralization of criminal law, the 

state could destroy Pushtunwali and, with it, tribal 

autonomy. 

In pre-code society, women had been very important 

in the tribal social and legal framework. As the highest 

symbol of family honor, women were a major focus of tribal 

and intertribal conflicts. They could also be the mechanism 

by which a peace settlement could be achieved; the stain of 

blood could be removed either by blood or by an arbitral 

marriage (khishi) by which the family or tribe of the 

culprit provided one or several brides to the family of the 

victim without requiring bridal money or wedding expenses 

(A. R. Pazhwak 1939:350). The Marriage Law of 1921 

abolished both this custom and the tradition by which a 

widow was forced to marry a close relative of her husband, 

condemning them as contrary to the teachings of the Qur'an. 
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Pushtun leaders were offended when the new king 

discontinued the custom of Amir Habib-Allah and Nasr-Allah 

Khan of granting the Pushtun leaders money and lavish hospi

tality when they visited Kabul. The relationship between 

the state and the tribes deteriorated further after the 

Landi Kotal incident in April 1923, when a group of tribes

men raided a British military post in India near the border 

and, the following month, killed a British officer in Kohat. 

Bri tish authori ties requested the Afghan government "put a 

final stop to such outrages." The situation created more 

dissension between the Foreign Minister and the Minister of 

War, who "saw in compliance with the British demands the tip 

of the wedge which would in time shatter Afghan influence 

among the Frontier tribes" (Maconachie 1928:113). Yielding 

at last to diplomatic pressures from India, the Afghan 

government agreed to arrest the members of the gang and 

deport them to Turkestan (Ibid., p. 115). In the meantime, 

however, there had been British aerial attacks on the tribal 

region, and tribesmen were sufficiently angered by the 

government's acquiescence to consider rebellion (Adamec 1974 

94). On January 31, 1924, the British Minister in Kabul 

reported that "in l"'egard to actions taken against Kohat and 

Landi Kotal murderers, the Amir is finding it difficult to 

save face with the Mullahs." On that same date the British 

Council in Jalalabad wrote, 



••• deportation of Ajab [one of the gang 
leaders] and his party of males and females to 
Turkestan, and the murder of Ardali [another 
leader of the raid] are matters which have 
greatly shattered the reputation of [the] 
Amir.... If the element of apprehension from 
the Amir as a ruler were eliminated, there was 
no doubt that a Fitwa [sic] of Kufr (excommuni
cation) would have been passed against him 
(Maconachie 1928:115). 
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At the end of 1923 the breach between the Amir's 

modernizing policies and the rural-tribal population was 

wide and growing. The regime seemed incapable of conveying 

to the population the long-range objectives of its reforms. 

A number of newspapers were established to educate the 

masses in various parts of the country; the newspapers 

dwelled on the three major themes of nationalism, Islamic 

revivalism, and national unity under the banner of Islam 

(Gregorian 1969:245). But because of the high illiteracy 

rate, only the educated urban middle class could read the 

publications; the majority of the people resolved their 

confusion by giving the reforms their own interpretation. 

Foreign Influence 

Problems were exacerbated by foreign influence. In 

the wake of tax increases and enforcement, for example, 

Bernardi, the Amir's Italian financial advisor, became a 

target of resentment in the countryside (Wild 1978:200). 

Public sentiment also turned against the Turks, whom they 

criticized for abolition of the sultanate in 1922 and the 

secularization attempts which led to abolition of khilafat 
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in 1924. The Turks were associated in people's minds with 

the unpopular nizam-namahs, particularly the conscription 

law, and anti-Turkish feelings swelled. In July 1924, the 

British Minister in Kabul reported that in Kabul and Qanda

har, "the provisions of the nizam-namah which were drafted 

by Badry Baig were first misrepresented and then denounced 

as the work of a nation which had deposed the caliph ant 

turned its back on Islam" (IOL/L/P&S/10/196, No. 84, July 3, 

1924). The news of Jamal Pasha's death in 1923 was received 

with joy by the masses, who associated the Pasha with the 

detested conscription. 

Meanwhile the mullahs' anti-British slogans during 

the Anglo-Afghan wars had created a spirit of fanaticism and 

inspired the people with a hatred of Europeans. Resentment 

at the growth of Western influence united the tribal leaders 

and the mullahs against the government. Ultimately the 

first and strongest challenge to reforms came from the 

tribal mullahs. 

Clergy Dissatisfaction 

General unrest over the reforms soon found religious 

expression. The lower ranking clergy, whose function was 

interwoven with the social fabric of the tribal and rural 

population, became very vocal expounders of the general 

grievances. Religion has always acted as a catalyst for 

sociopolitical revolts, and now in Afghanistan opposition to 

reform took on Islamic expression. The lower ranking 'ulama 
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were, of course, the first to raise the banner of protest. 

Unlike the high-ranking 'ulama of the capital, who 

were enmeshed in court politics and influenced by the Muslim 

reformist trend, the rural clergy had little contact with 

the outside world and were conservative in outlook. They 

saw codification and formulation of the shari'at into posi-

tive law as a trend toward secularization. In their view, 

certain provisions of the constitution, the marriage law, 

and the penal code contravened the shari'at. Overall, the 

reforms were anti thetical to the interest and authori ty of 

the lower clergy. 

Conservatives among the higher ranking officials had 

also expressed opposition to social change, fearing that 

reforms would lead to a constitutional monarchy and the end 

of dynastic power. Their primary voice was 'Itimad al-

Dawlah. The Prime Minister attempted, early in 1920, to 

inci te the reI igious leadership in Kabul and Qandahar 

against the idea of constitutional monarchy. In a letter 

dated Saratan 26, 1299 (August 1920), he wrote to Shams al-

Mashayikh and Nur al-Mashayikh: 

.o.Your Holinesses are aware of my earlier 
petition, requesting from His Majesty a four
hour meeting with you two present in order to 
offer [my views] as my official position 
requires •••• Twice when I had the opportunity 
to see [His Majesty], you were not there and, 
with the Foreign Minister [Mahmud Tarzi] 
present each time, I was not able to express 
myself. Since the Foreign Minister disagrees 
with my view, he would have started an argument 
with me and His Majesty might possibly have 



taken his side, in which case I could gain 
nothing but embarrassment. I thereby wish to 
give Your Holinesses a summary of my views: 

The Christians have attacked the Muslim world 
in two ways--by sword and by pen and the spread 
of deceitful ideas. The targets of the first 
kind of attack have been the nation and the 
state, and of the second kind, the rulero In 
the name of usul-i-mashrutiyat, constitution
alism, they create friction between the ruler 
and the rul ed. Thirteen years ago Poineer [an 
Indian paper] commented that consti tutional ism 
had been established in Turkey and Iran because 
people had experienced freedom, but in 
Afghanistan this movement was doomed to failure 
because there were no powerful and inspiring 
spiritual and political leaders to topple the 
existing regime. 

It is clear that the British can no longer 
undermine the Afghans by means of military 
might; the only weapon left to them is to dis
illusion the Afghans with the idea of constitu
tionalism (Ghubar 1967:802). 
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In the same letter the Prime Minister requested a fatwa for 

the total banishment of the advocates of constitutionalism 

(Ibid.). Although 'Itemad al-Dawlah did not succeed in 

engendering religious persecution of the mashrutah-khwahan, 

he was able to solicit a :fatl:Ja from the 'ulama of Qandahar 

in which they condemned constitutionalism on the grounds 

that sovereignty belonged to God alone. They stressed that 

the shari'at can be implemented only by caliph-imam, and 

hence there was no place in this arrangement for the mass 

exercise of sovereignty. The fatwa reads in part, 

Rationally and legally there is only one type 
of government, the khilafat-imamat, which is 
essential for the enforcement of Divine law, 
qanun-i-asmani, and the implementation of the 
pol i tic a lor de r 0 r d a in ed by the A I mig h t Y • 
Whatever good or bad [may affect] the human 



r~ce is determined by this type of authority. 
The remainder, be it political or natural, 
constitutional or republican, Bolshevic or 
Menshevic, whose foundation is not based on 
Divine judgment and which does not consider 
universal justice for the external and internal 
well being of the individuals in this world and 
the next, but in the name of rectitude 
instructs corruption and in the guise of civil
ization encourages hatred and terror, are 
hereby rejected on the authority of the 
shari'at and by simple reason (Ibid., p. 84). 
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Constitutionalism never became an issue between the 'ulama 

and the political leadership because, in the first place, 

the people's sovereignty did not greatly concern King 

Aman-Allah at that early stage. By concentrating power in 

his own hands, he could more effectively implement reforms 

and achieve modernist objectives. Second, a good many 

influential clergy in the capitol were themselves advocates 

of consti tutional monarchy and did not sympathize wi th the 

Prime Minister's views. 

Although some high ranking 'ulama expressed modern-

ist views and cooperated with the regime in codification of 

the nizam-namahs, lower ranking clergy, the largest segment 

of the religious establishment in the country, felt differ-

ently. They identified in general with the rural-tribal 

population. Because of their intimate involvement with that 

lifestyle, any change in the social structure of the local 

environment could threaten their role. 
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Social Change 

The mullahs' dissatisfaction was both theological 

and political. Codification and formulation of the shari'at 

into positive law was seen as secularization. A major cause 

of concern to the mullahs was the first clause of the Funda

mental Law, which assured individual freedom without the 

restraints ordained by the shari'at. The Marriage Law 

weakened the traditional family structure embedded in the 

Qur'an, the basis of Muslim social life. The Code require

ment that marriages be registered with the state also 

reduced the absolute authority of the mullahs, although they 

were still permitted to conduct marriages. Such inter-

ference in the sphere of religious law was deemed heresy by 

the vulama. 

Among the most objectionable provisions of the 

Marriage Law were restraint on polygamy and the elimination 

of child marriage. Both were delicate issues to pious 

Muslims because polygamy is expressly permitted in the 

Qu'ran, and because the Prophet himself married one of his 

wives, Aisha, when she was very young. Partly because of 

these two provisions, the Afghan Marriage Law was one of the 

most radical in the Moslem world--so radical it later became 

a model for social change in Soviet Central Asia, where the 

population was predominantly Muslim (Massell 1972:219). 
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But the focal point of opposition was the new 

criminal laws, the Penal Code and the Tamassuk al-Quzat. 

Although Islamic crimes and penalties were incorporated into 

the nizam-namah, the very act of translation and codifi

cation of the sbari'at offended the more puritanical clergy. 

The use of only selected provisions of the Hanafi law was 

also offensive to them. Although the Penal Code was con

ceived of as supplemental to the shari'at, theoretically 

inferior to it, the Penal Code often prevailed in practice. 

The outcome of cases was often changed by this bias, because 

the main thrust of the Penal Code was to safeguard public 

policy whereas the shari'at emphasized individual rights 

(Interview with Musa Shafiq, Kabul, August 1976). One 

unpopular provision was establishment of jarimah-i-naqdi, 

fines, which the vulama declared were against Hanafi law. 

Power 

The core issue, however, was a provision vesting the 

power to determine ta'zirat in the state. According to the 

'ulama, each separate crime was a unique case for which 

ta'zir punishment could not be preordained; rather, a qazi 

must examine the time, location, type, and circumstances of 

the individual crime and apply the knowledge of the shari'at 

and his personal judgment. So the qazis stood to lose 

almost unlimited autonomy and a monopoly on the legal 

profession, a centuries-old privilege. Even Amir 'Abd al-
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Rahman had not dared tamper with their power in legal 

matters, and now the new Criminal Law, the Tamassuk al

Quzat, threatened to strip them of it. 

Education 

Most threatening of all was the government's inter

position into religious schools (madrasah) and institutions. 

In 1923 a curriculum was drawn up by the Ministries of 

Education and Justice, and uniform training of qazis became 

compulsory. To supplement the maktab-i-'ulum-i-sharqiyah 

[School for the Study of Eastern Sciences] erected in 1921 

to train qazis, imams, and instructors of the madrasas, 

Aman-Allah founded in 1923 the Maktabi-i-Quzat [School for 

Judges], a special training school for qazis designed to 

integrate reform into the reI igious structure. The program 

of study maintained traditional patterns but offered modern 

studies as well. Future qazis and other religious func

tionaries, it was announced, would be selected only from the 

graduates of these two schools (Amani-i-Afghan, Saratan, 14, 

1 299/ J u I y 5, 1 92 0 ) • S i m u 1 tan eo u sly, a sec u 1 arb (,\ a r d 0 f 

examiners (hai'at-i-mumtahinah) was formed to check the 

credentials of qazis before their appointment to the courts 

(nizam-namah-i-tashkilat-i-asasi, Fundamental Administration 

Law, 1300/1921, Arts. 34-6)~ These procedures, undermining 

the self-selection process within the religious institution, 
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offended the qazis, whose distrust of th.-e regime became 

implacable. 

Education was the means by which the 'ulama perpetu

ated Islamic bel iefs and maintained continuity in the 

Islamic culture. It was feared that changes in education 

would disrupt the traditional way of life. Most disruptive 

were, first, gradual expansion of the currfculum of state

control I ed lsI amic studies, second, penetration of Western 

teachers into the country's educational system, and third, 

the growth of secular education. 

Although secular education had been introduced into 

Afghanistan by Amir Habib-Allah, most of the instructors 

until this time had continued to be chosen from among the 

'ulama, and traditional religious schools remained the only 

system of education outside the capital. Thus Amir 

Habib-Allah's changes did not impair the 'ulamas' influence 

in education. 

King Aman-AII ah widened the scope of modern educa

t ion. Religion was still basic to education, but the 

teachers and curricula remained outside the control of the 

°ulama and religious sciences. Orthodox groups were greatly 

offended by opening of public schools for women in the 

capital. From an orthodox viewpoint women were not to be 

seen outside their homes; Amir Dust Muhammad, Amir Habib

Allah, and even Amir Aman-Allah himself had strictly forbid

den women to appear in public. This introduction of public 



148 

education for women, then, was an assault on the s(:clusion 

of women (hijab, satr-i-'awrat, or purdah) and~ under the 

influence of the mullahs, the populace reacted unfavorably. 

Articles in the press praising female education (ma'arif-i

niswan) were "interpreted as the prelude to an official 

scheme for forcible removal of girls to Kabul, regarded as a 

counterpart to conscription for boys" (IOL, Ibid., No.2, 

January 2, 1923). 

Educational reform continued. In 1923 the 

government expanded its authority to include mosque schools, 

formerly the exclusive domain of the mullahs. New courses 

were added and Ministry of Education regulations stipulated 

that all mosque instructors take a special course to 

acquaint themselves with new teaching methods. The program 

of study was to be supervised periodically by a board of 

examiners appointed by the central government. (For details 

see nizam-namah-i-makatib-i-khanagi [Regulations Pertaining 

to Private or Mosque Schools] 1302:193.) 

Western Influence 

Another significant development, the establishment 

of makatib-i-alsanah or language schools, put secondary 

education in the hands of European directors and teachers. 

The mullahs feared the growing influence of foreigners not 

only within the educational system but also in Afghan 

society and for the Islamic system of belief and way of life 
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as a whole. They were concerned that the minds of Afghan 

youth would be polluted by non-Islamic ideas from the West. 

La r g e n u m b e r s· 0 f for e i g n t e c h n i cia n s, doc tor s, and 

businessmen arrived in Kabul between 1919 and 1923 to assist 

the government in implementing change. With increased 

diplomatic relations with the outside the world, the Afghans 

initiated many poipts of contact with the West. A slight 

European impact on cultural and social life had already 

begun in the time of Amir Habib-Allah, and now Western 

influence expanded. The °ulama were pushed into the back

ground of the new society. 

Rebellion 1924-1925 

In 1923 the Amir was most prolific in creating new 

ideas. The plans began to give birth to action. Social and 

political change burgeoned throughout the country. But when 

these ideas were implemented in the southern and eastern 

provinces disturbances began to break out. The unrest 

culminated in March 1924 in a militant revolution. 

Government attempts to enforce conscription in 

Zamindawar, Pusht-i-Rud, and Katawaz excited an uproar which 

continued until the beginning of November (IOL, "Summary of 

Events in Afghanistan," July 15, 1923 to June 30, 1924). In 

the middle of the operation in Zamindawar, the Nurzai bat

tal ion in Qandahar mutinied over delays in pay (Ibid.). In 

the city of Qandahar, opposition to conscription generated 

repeated clashes between the Qandaharis and the Central 
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forces. On November 27 and again on December 11, 1923, the 

shops closed in Qandahar; protestors took refuge in the 

shrine of the Khirqah-i-Sharif and refused to leave their 

sanctuary until the government promised to postpone con

scription. The official in charge of enforcing the law fled 

~o India in fear for his life (IOL, L/P&S/10/961, No.2, 

January 3, 1924). Similar outbreaks occurred in the Eastern 

Province, where the Sulaiman Khail, Ghilzais, and Khugianis 

also protested conscription <rOL, Ibid., No. 84). 

In the beginning, revolts were sporadic. There was 

no universal leader to give the insurgents cohesion. The 

real challenge to the government came from the rural 

religious sector, which provided the anti-government revolts 

with a passionate missionary commitment to Islam. 

Early in" October 1923, a group of mullahs in Jabal 

al-Siraj protested the appointment of Western teachers 

(Ibid., No. 44, Nov. 2, 1923:3). Subsequently, the govern

ment arrested several of the most outspoken mullahs (Ibid.). 

By the end of 1923, tha mullahs in Qandahar were deeply 

involved in the anti-government movement. In April 1924, 

the British agent in Qandahar reported that "the Hazrat of 

Deh-i-Khujah, an influential local mullah, had become promi

nent as the leader of opposition in the city of Qandahar" 

(IOL, L/PS/10/961, No. 48, April 7,1924). 

As opposition to conscription continued in Qandahar, 

a more intense rebell ion broke out in Khust, a region in the 
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Southern Province. In March 1924, Mullah 'Abd Allah (also 

known as Mu 11 ah- i-Lang or the Lame Mu 11 ah) and Mu 11 ah I Abd 

aI-Rashid raised the banner of opposition in the name of 

Islam and instigated a militant revolt against the reforms. 

"With the new code in one hand and the Koran (sic) in the 

other, they called the tribes to choose between the word of 

God and that of man, and adjured them to resist demands, the 

acceptance of which would reduce their sons to slavery in 

the Afghan army and their daughters to the degrading 

influence of Western education" (Ibid., No. 84, July 3, 

1924). The tribal mullahs, who had in the past successfully 

stoked anti-British emotions, now elicited tribal vigor and 

religious zeal against the reforms. The mullahs' call for 

the defense of the shari'at gave the opposition the impetus 

it needed. The general dissatisfaction grew into a holy 

war. The nizam-namahs, seen as government-created counter

parts to the shariVat, were the immediate target of opposi

tion. 

At first the government did not take the uprising 

very seriously. By the end of March, however, the authori

ties began to appreciate the gravity of the situation. 

On April 26, the Aman-i-Afghan was finally forced to 

report that the Mangals in Khust were proving troublesome, 

the resul t, according to the official newspaper, of propa

ganda spread by treacherous elements and foreign enemies of 

the country. The paper added that the rebel mullahs were 
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influenced by the propaganda because they were unable to 

pinpoint the controversial issues and find sound rel igious 

reasons for opposing the nizam-namahs and to discuss them 

logically with the 'ulama of the center. The nizam-namahs, 

the paper stressed, had been compiled and sanctioned by the 

most learned 'ulama of the capital and were in full 

conformity with the shari'at; the government, after all, was 

the "guardian of the shari'at." A series of articles in 

subsequent issues of the Aman-i-Afghan elaborated on the 

theme that the Khust mullahs were not adequately informed 

about Islam and that the new laws had been endorsed by the 

high 'ulama, experts in religious law. The press, however, 

could impact only the small number of readers in the urban 

centers; in the countryside the mullahs, as spiritual 

leaders of the masses, had the situation under their 

control. 

As resistance increased, the government encouraged a 

peace settlement by sending a delegation comprising the 

Minister of Justice, Mawlawi Muhamad Ibrahim; ~he Grand Qazi 

of Kabul, 'Abd al-Rahman Baiktati; and several highly 

respected 'ulama (including the Hazrats of Shurbazar) to 

persuade the rebel mullahs that the reforms did not refute 

the teachings of Islam (Ghubar 1967:807; Poullada 1974:122; 

Machonachie 1927:134; IOL, Ibid., No. 48, April 7, 1924). 

The mission included a group of female students who were to 

demonstrate their knowledge of Islam to the tribesmen and 
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thus deter suspicions about the intent of the women's 

schools (Tahira Surkhabi, a member of the mission, Kabul, 

June 1976). The negotiations failed. The tribal mullahs 

not only refused to accept the high 'ulamas' reasoning, but 

accused them of having sold their souls to the government. 

If the 'ulama of the capitol were true believers, they 

argued, they would be fighting against the regime also. 

The local mullahs' anti-reform slogans were well 

received in the areas surrounding Khust. The opening of 

negotiations with the rebel leaders, far from solving the 

problem, simply (as Ghubar points out) gave them a forum for 

the i r g r i e van c e s • The m u 11 a h s used t his tim e 0 f neg 0 t i at ion 

to consolidate their resistance and establish contact with 

n e i g h b 0 r in g t rib e s • Th ere belli 0 n in Kh u s t so 0 nat t r act e d 

the sympathy and cooperation of the discontented people of 

the Southern and Eastern provinces. 

When it became obvious that mediation was futile, 

the government intensified efforts to suppress the rebellion 

by force. By the end of summer, government troops had 

engaged the rebels on four fronts: Gardiz, under the 

command of Muhammad Wali Khan, the Minister of War; 

Jalalabad, under 'Ali Ahmad, the Governor of Kabul; Ghazni, 

under the direction of Deputy War Minister 'Abd al-'Aziz; 

and Wardak, under the combined leadership of 'Itemad al

Dawlah, Sardar Shah Wali, Ghulam Nabi Charkhi, and General 

'Abd al-Wakil Nuristani. Involvement of such prominent 
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figures in the war made apparent the seriousness of the 

situation. 

The first major clash between government troops and 

rebel forces was on June 2 at Tira Pass. The central troops 

were defeated. A few days later the qit'ah-namah (a regi

ment trained by Jamal Pasha) dealt the Mangals a serious 

blow near Gardiz, but in May the rebel forces regained the 

upper hand. The zeal of the Khust mullahs drew together the 

rural areas and strengthened their support base among the 

tribes. During the first half of July, rebellion spread in 

Katawaz and Ghazni; gradually the Ahmadzai, Sulaiman Khail, 

'Isa Khail, Sultan Khail, and Ishaq Khail tribes became 

involved (Machonachi 1928:135; Adamec 1974:88; IOL, Ibid., 

No. 124, October 2, 1924). Anti-government uprisings in all 

these areas were led by the local mullahs. In Wardak,' 

Mullah 'Abd al-Ahad and Mullah Subhan compounded the attacks 

of the aroused population by plundering the government 

treasury (Ghubar 1967:808). 

The political danger was enhanced by the spreading 

of a rumor, perhaps by the enemies of the regime, that the 

king had become a Qadiyani heretic. A report by the British 

general staff, compiled in 1924, reads, 

There is little doubt that persons interested 
in the fall of the present Amir have availed 
themselves of the situation to exploit it to 
their own ends. Of this, more will be written 
later. Possibly by the efforts of these 
persons, a story that the Amir has become a 
Qadiyani (a modern Sadducee) has received a 



good deal of credence over a wide area (IOL, 
Ibid., P. D. Case No. 17306, 1924). 
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The rumor was started in Wazirsitan, whence it spread to 

surrounding areas. The king was quoted as saying that the 

teachings of all prophets, including Muhammad, were 

"inapplicable to the present age," and that the nizam-namahs 

were designed to meet the requirements of the age of science 

and technology (IOL, Ibid., No. 84, July 3, 1924). These 

allegations had dangerous consequences for the crown, as it 

brought the legitimacy of the ruler under religious examina-

tion. 

Matters took a new turn with the arival of 'Abd al-, 

K a rim, a s 1 a v e - b 0 r n son 0 f Am i r Ya' q u b K han (Am irS hi r 'A 1 i 

Khan's son and successor who was forced into exile in India 

in 1879). 'Abd aI-Karim had fled India to lead the rebel 

forces in Khust. The arrival of a pretender to the throne 

from India aroused suspicions that the British had insti-

gated the rebellion, and the regime wasted no time alerting 

the people to its suspicions that, once again, the British 

were intervening in Afghan's internal affairs. Through 

political manipulation of 'Abd al-Karim's arrival, Aman-

Allah was able to divert attention from divisiveness over 

reform to unification in defense of the nation against an 

outsider. 
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Summary 

The Afghan social uprising of 1924, which shook the 

regime to the core, arose from a combination of grievances 

impacting primarily three segments of the population: rural 

taxpayers, the Pushtun tribes, and the mullahs. These 

grievances found Is 1 amic expression; the reI igious 1 eader s 

played a major role in encouraging mass rebellion. 

At this time the Afghan clergy did not respond as a 

unitary, monolithic force. Rebellion spread widely, 

instigated by rural and tribal clergy. While the majority 

of the higher 'ulamaremained neutral, those in the capital 

supported the regime during the rebellion. It was not until 

the convention of the Loyah Jirgah of 1924 that the high 

'ulama voiced opposition to the reforms. Even then, their 

methods were different from those of their counterparts in 

the countryside. 

Failing to find strong allies among less traditional 

groups, the king turned to the high cl ergy for support. As 

will be shown in the following chapter, the revolt of the 

lower clergy was countered through concessions given to the 

higher 'ulama. 



CHAPTER 6 

REALIGNMENTS IN STATE-CLERGY RELATIONS, 

1924-27 

Between 1924 and 1927 tension rose between Aman-

Allah and the high-ranking clergy, who had until then allied 

themselves with the government. Early signs of conflict 

appeared during the Loyah Jirgah, the Grand Assembly, of 

1924 when the 'ulama openly opposed certain reforms and 

demanded changes in the nizam-namahs. In 1924-25 the king 

had to make several concessions to put down the Khust Rebel-

lion. As soon as that threat was past, however, the regime 

returned to its earlier position. Despite anti-Kamalist 

feelings among religious groups, the government continued to 

strengthen its ties with Turkey, polsrizing the state and 

the high-ranking clergy. The 'ulama did not at that time 

publicly oppose the regime but, by the end of 1927, many of 

its prominent members had become disenchanted with Aman-

Allah or openly opposed him. 

Loyah Jirgah of 1924 and the 
High Clergy's Response to Reforms 

On July 16, 1924, at the height of the rebellion, a 

Loyah Jirgah brought together 1054 delegates representing 
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religious, tribal, and landowning interests in Paghman, 

Aman-Allah's summer capital. The convention's announced 

purpose was to "raise the edifice of the state upon the 

Islamic system of consultation, mashwarat, and to make it 

possible for the nation to express views on all vital con

cerns of the state pertaining to the national weal ••• " 

(Aman-i-Afghan, Jawza 11, 1303/May 31, 1924). However, 

Aman-Allahfs covert reason for calling the jirgah was to 

obtain the consent of the 'ulama to his policies and thereby 

to intimidate the rebel mullahs. 

Islam was at the very heart of the ideological 

debates, both among the vulama and between them and the 

monarch, who personally presided over all sessions of the 

jirgah. Popular religious feelings revived by the Khust 

Rebellion were omnipresent in the jirgah debates. The king 

selected the first day of the 'Id-i-Uzha (the Feast of 

Sacrifice), when Muslims traditionally lay down their 

differences, to open the jirgah, and preceded the opening by 

delivering a series of speeches in the 'Idgah Mosque and 

personally conducting the khutbah, the sermon prayers. 

The fiery speech inaugurating the jirgah pointed to 

the backwardness of Muslims in general and of Afghan Muslims 

in particular. Aman-Allah quoted from the Muslim poet

philosopher Iqbal a line suggesting that the Muslims' back

wardness resulted from their perception of their religion 

and not from Islam itself, because the religion is adaptable 



159 

to all times and conditions. Aman-Allah appealed to the 

people to discard animosity toward each other, to unite as 

brothers under the banner of Islam, and to send their sons 

to school so that education and modern technology could 

enable the nation to withstand foreign pressures and 

preserve its Islam character. 

The president of the Shura-i-Dawlat reminded the 

assembly of the doctrine of itaOat-i-ulu al-'amr, submission 

to the authority of the ruler (see Chapter 1) and of the 

importance of mash\-J'arat (council). He cited verses of the 

Quran pointing out that the shari'at has granted the ruler 

the right to make legal decisions in consultation with the 

'ulama, and related that principle to the king's decisions 

during the past five years. The king hRS been guided, he 

added, by the vulama of the Hai'at-i-Tamiz, the High Reli

gious Council (Ruydad-i-Guzarishat-i-Loyah Jirgah 1924:54-

56) • 

To Aman-Allah's disappointment, however, the 'ulama 

did not submit to his views, but demanded nullification of 

all state legislation conflicting with the tenets of Hanafi 

Islam. A peasant tribal revolt was fostered by the rural 

'ulama at that time, and the high-ranking 'ulama exploited 

the situation by publicly expressing concern on issues they 

had been hesitant to bring up earlier. These debates of the 

1924 Loyah Jirgah were the first public expression of the 

high-ranking clergy's opposition to Aman-Allah's reforms. 
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The protests of the high-ranking clergy fell into 

several categories: 

The 'ulama of the Hai 'at-i-Tamiz had justified legal 

and social reforms by the principle of ijtihad-i-muqaiyad 

(limited interpretation), permitting a jurist under appro

priate circumstances to reinterpret the law within certain 

limits (Interview with Musa Shafiq, Qarghah, June 25, 19?6). 

The puritanical Deoband-trained 'ulama and some other 

members of the 'ulama elite, who had earlier supported the 

regime, were offended by the nizam-namahs which did not fit 

the framework of Hanafi doctrine. Now they had begun to 

express their dissatisfaction, they would not back down. 

Second, most of the high 'ulama who had earlier 

supported the regime's policies were surprised by the rapid 

pace of change and the government's growing control over 

religious institutions, which could in time affect their own 

position. The high clergy who acted as qazis felt threat

ened by the bureaucratization of the legal system (Musa 

Shafiq, Qarghah, 1976). 

Third, the rebell ion had aroused reI igious 

consciousness among the 'ulama, whose piety had been ques

tioned by rebel leaders. 

Even so, the 'ulama participating in the jirgah were 

more conservative than the rural clergy, who urged clerical 

surveillance of governmental functions. The jirgah exalted 

the monarch for his great achievements and as defender of 
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the shari'at and lsI am. Their onl y goal, the participants 

insisted, was to remove the bases of others' opposition. 

They shifted blame from the government to the 'ulama of the 

Hai'at-i-Tamiz, who, they argued, had relied on obscure 

rules, rawayat-i-zai'fa, misleading the king and his State 

Counc i 1 (Guzar i shat-i-Loyah-i-P aghman, pp. 112-13). 

Despite this tactful approach, the 'ulama argued 

vehemently against the reforms, partly to establish their 

own scholarly reputation and partly to satisfy their puri

tan ic a 1 phi 1 osophi es. The j ir gah bec arne an ar ena fo r 

scholarly debate. According to Aziz aI-Din Fufalzai, one of 

my interviewees, the 'ulama's condemnation of the members of 

the Hai'at-i-Tamiz arose partly from long-standing competi

tion between the home-trained 'ulama, graduates of the 

Madrasa-i-Shahi, who filled most important religious posi

tions in the capital including membership in the Hai'at-i

Tamiz, and the Deoband-trained 'ulama who occupied secondary 

positions. 

The 'ulama were most aroused by the issue of 

Khilafat and the king's sudden withdrawal of support from 

the Khilafat Movement. The first session of the jirgah was 

devoted almost entirely to this topic. 

Ratificatiori of the Treaty of Friendship w~th 

Turkey, signed in Moscow on March 1, 1921, was hotly 

debated. Aman-All ah, persuaded by Turkey's rol e as seat of 

the Khilafat, had reluctantly accepted Article 3 of the 
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Treaty by which Afghanistan recognized Turkey as muqtada 

beh, the model to be followed (or, so to speak, "big 

brother") Now the Kbilafat had been abolished by the Turks 

and the king hoped, with the authority of the Loyah Jirgah, 

to remove this clause. 

The discussions generated a storm of protest against 

Turkey and Mustafa Kamal. Several speakers, including the 

Minister of Education and the ex-Minister of the Interior, 

demanded severance of political relations with Turkey 

(Ruydad-i=Gu~ari~h~t-i=Loy~h_Jirg~h 1924:70, 74-76). 

Interestingly, the 'ulama were the more moderate protestors, 

advocating continuing relations with Turkey but urging that 

Afghanistan, as the only other independent Muslim Sunni 

country, assume leadership on the issue of Khilafat. They 

suggested gathering 'ulama from allover the world to Kabul 

to address the topic. Outspoken advocates of such a 

conference, or Hafd, were Mawlawis Muhammad Husain, Fazl al

Rabbi, Muhammad Bashir, and Padshah Guljan of Muhmand, most 

or all Deobandis. They concluded that the King of Afghanis

tan, the sole independent Sunni ruler, was most suitable to 

call such a meeting. 

But the king, who until then had ardently supported 

the Khilafat movement, altered his position. Still acknow

ledging the Khilafat as an expression of solidarity among 

Muslims, he questioned its present role. "Naturally and 

rationally," he stated, "the khalifah should not interfere 
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in the worldly matters of Muslims who are not under his 

rul e. If he does, would the Iranian, Indian, Egyptian, 

Moroccan, Algerian, Afghan, Chinese, and other Muslims of 

the world obey his commands when they conflict with their 
'. 
national interests? No. Never! In my humble view, a 

khalifah serves no purpose in today's world except to create 

problems for himself and his country. If you should ask the 

Turks the reason for abolishing the Khalifat, they will 

immediately give you the same answer ••• " (Ibid., pp. 81-82). 

The king may have had several goals in withdrawing 

support from the Khalifat movement. One was to avoid con-

flict with two neighboring powers, particularly at a time 

when Afghani stan had cri tical internal probl ems. Afghani s-

tan's support of the Khilafat movement had already created 

anxiety among British authorities in India and the Soviet 

Union. Talk of forming an Islamic confederacy, possibly 

with the Aman-Allah as khalifah, was threatening to the 

British and the Soviets. On November 19, the Indian govern-

ment reported to London that a faction of Indian Muslims led 

by Showkat Ali was prepared to accept Aman-Allah as 

khalifah, and stressed that such a step would present the 

"most immed ia te potentia I danger to Ind ia" (Adamec 1974: 79). 

The Soviets were already alarmed by Aman-Allah's 

activities in Central Asia. On June 3, 1921, the Soviet 

Minister in Kabul expressed to Afghan authorities the Soviet 

Union's displeasure in the direction of events and impressed 
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on the Afghans that such developments would jeopardize peace 

in the region (letter of the Soviet Commissar of Foreign 

Affairs to its Minister in Kabul, June 3, 1921, printed in 

Muna s i ba t Afghan i stan wa It i ha d- i -Shurawi, pp. 21-22). On 

July 29, 1922, an official announcement in the Aman-i-Afghan 

stated that "Afghanistan in no circumstances wishes to 

create trouble for her neighbors ••• " (Adamec 1974:71). 

Afghans fighting under Enver Pasha's command in Central Asia 

were called back to Afghan~stan twenty days later (Ibid.). 

The king may have had other reasons for changing his 

policy on Khilafat. From his statements in the jirgah, it 

was obvious that he realized local nationalism now over

shadowed pro-Khilafat sentiment in Turkey and the Arab 

world. He no doubt also realized that even if the office of 

khalifah were restored, he was unlikely to be elected as he 

could not fulfill some of the traditional requirements for 

candidacy: control over the holy cities of Mecca and 

Madina, and Quraish ancestry. 

Although Aman-Allah agreed to call an Islamic wafd 

in Kabul, his reasoning undoubtedly disturbed the 'ulama, 

particularly the Deobandies, fervent supporters of Khilafat. 

The disagreement no doubt strengthened resistance to reforms 

in subsequent sessions of the jirgah. 

Domestic issues which aroused controversy included 

the Penal Code and its counterpart, the Tamassuk al-Quzat, 
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the Furidamental Law, the Marriage Law, the Commercial Law, 

female education, conscription, and taxation. 

Mawlawi Ibrahim of Kama, a prominent Deobandi 'alim, 

proposed that the criminal codes be reviewed first. The 

other 'ulama thereupon rose from their seats and, in one 

voice, requested that the Penal Code be brought into full 

conformity with the provisions of the Hanafi fiqh and that a 

new criminal code be compiled in the form of fatawa or legal 

decrees composed by the 'ulama to replace the unpopular 

Tamassuk al-Quzat. Their outspoken demands reflected the 

importance of legal reforms to the 'ulama. 

Changes advocated by the 'ulama included restoration 

of the right of the qazis to pass judgment in cases of 

ta'zirat. They argued that determination of punishment 

prior to commission of the crime was against the shari'at, 

under which the amount and type of punishment varies accord

ing to such factors as time and place of occurrence (Ibid., 

p. 318). Religious scholars maintained also that fixed 

pr i son sentences were inappropr iate; the shar i' at requires 

imprisonment only until the criminal sincerely repents and 

reforms (Ruydad- i-Guzar ishat- i-Loyah J i rgah, p. 314). They 

also demanded that qazis and muftis be present in the 

mahakim-i-ma'murin or civil courts (Ibid., p. 321). Mone

tary punishments for certain crimes (ta'zirat hi-aI-mal), 

sanctioned by one source (Imam Abu Yosuf), were declared to 

be against Hanafi law. 
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The 'ulama universally protested translation of the 

shari'at into Persian. The revered Mullah of Chaknawur 

protested that the fiqh literature loses its sanctity to the 

layman when translated (Ibid., p. 116). 

The controversy among representatives of the clergy 

and the 'ulama of the Hai'at-i-Tamiz centered around techni

cal details, seemingly trivial but capable of changing the 

nat u reo f Am a n - A I I a h 's leg a Ire for m s • For e x amp Ie, the 

'ulama as a group opposed Article 2 of the Constitution, 

demanding that the official religion of the State be speci

fically mentioned. An 'alim from the frontier area claimed 

that a false rumor associating the Afghan government with 

the Qadiyani movement had found credence among the tribes, 

and must be refuted by defining the State's official creed 

to be Sunni Hanafi Islam (Ibid., p. 151). The king's desire 

not to offend the large Shi'ah population of Afghanistan or 

to estrange the friendly neighboring country Iran had little 

impact. The 'ulama prevailed. 

The Constitution had made no distinction between 

Muslim and non-Muslim subjects, another matter of concern to 

the vulama. Religious scholars feared such a violation of 

the tenets of Islam to be a danger to the Islamic state. 

Even Mawlawi 'Abd al-Wasi', one of the original architects 

of the Constitution, opposed Article 2, claiming it had been 

inserted in his absence. Once again, the 'ulama prevailed. 
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The 'ulama then demanded redefinition of the term 

"freedom" as used in Article 9. Mawlawi Ibrahim Kamawi 

feared that the word azadi could be construed to mean reli

gious freedom and freedom to engage in activities contrary 

to the Islamic moral code (Ibid., p. 136). The king 

responded to Mawlawi Kamawi's comment in a long speech 

explaining the meaning of "individual freedoms," enumerating 

the atrocities of previous regimes, and expressing dis

appointment that the 'ulama, so-called guardians of Islamic 

justice, should object to measures promoting social justice. 

The delegates responded enthusiastically to Amanul

lah's moving speech (Ibid., pp. 136-40). For once the non

clerical members of the jirgab dominated the 'ulama with a 

strong show of support for the king's democratic pol icies. 

Most outspoken among them were the delegates of Hazara, an 

oppressed ethnic group of Afghanistan. Mawlawis 'Abd al

Bashir and Muhammad, who belonged to the liberal faction of 

the 'ulama, delivered long speeches defending Aman-Allah's 

democratic pol icies. Mawlawi 'Abd aI-Husain stressed that 

in the West, people have had to fight for freedom against 

oppressive political regimes, whereas in Afghanistan the 

king was voluntarily giving up his absolute power for the 

benefit of the nation. He reminded jirgah members that the 

King of Afghanistan was the only ruler thus far who had of 

his own initiative limited his power to conform with the 

tenets of sacred law (Ibid., 155-58). 



168 

The jirgah finally added this line to Article 9: 

"Afghan subjects are bound by the religious rite and politi

cal insti tution of Afghanistan" (Poullada 1973:291) • 

. Discussion of polygamy and child marriage was exten

sive. These issues produced unreconcilable hostility 

between the king and one of the most powerful 'ulama of 

Afghanistan, Fazl 'Umar Mujaddidi, also known as Nur al

Mashayikh. The king tried to pre-empt opposition by 

describing the social problems associated with child 

marriage and polygamy. He declared that the main intent of 

the new law was to minimize such problems and remove a major 

source of discord and disunity, to defend the rights of 

Afghan women according to the teachings of the Holy Book, 

and to urge Muslims to comply with the Quranic principle of 

a'dalat. He quoted the Quran on polygamy, stating that 

Muslim men have accepted the first half of the verse, " ••• 

and if ye fear that you cannot do justice, then only 

one ••• ," and ignored the rest (Ruydad-i-Guzarishat-i-Loyah 

Jirgah, pp. 167-69). He described women as tabaqah-i

mazlum-i-bizaban-i-millat, the "oppressed, voiceless sector 

of the nation," victims to the selfishness and brutality of 

men. To the 'ulama he declared, "For God's sake, consider 

the rights of these [human beings], because God has made you 

responsible to look after them and protect their interests 

••• " (Ibid., p. 174). Mawlawis 'Abd aI-Rashid and Muhammad 
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Husain, members of the HaiVat-i-Tamiz, backed the king, 

reciting from the Quran and quoting a hadis favoring women. 

Mawlawi Muhammad Bashir replied that polygamy was 

permitted in Islam not for the physical gratification of 

men, but to provide security for women whose husbands had 

died in war. His statements elicited a storm of protest, 

the 'ulama objecting to the provision concerning the 

musaddiq. They argued that God permits a man to marry four 

wives, and that nowhere in the Quran, hadis, or fiqh books 

is a man required to obtain authorization from a court of 

law or a judgment of his ability to treat his wives equally. 

According to Mawlawi Fazl aI-Rabbi, the Quran addresses 

husbands directly on these matters and temporal authorities 

(ulu al-'amr) have no right to interfere. He added that one 

could not predict a man's behavior; only after marriage 

could it be ascertained that he could treat his wives 

equally (Ibid., p. 172). Shams al-Mashayikh urged that the 

clause of the law assessing monetary fines for second, 

third, and fourth wives be removed (Ibid., p. 73). 

After many hours of discussion, the restriction on 

polygamy was eliminated. The jirgah suggested, however, 

that the law clarify the protections of women who are 

treated badly by their husbands, so that the government 

could punish the husbands accordingly (Ibid., p. 335). 

The provision of the Marriage Law pertaining to 

nikah-i-saghirah (child marriage) generated the most 
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controversy. The majority of the uulama, including Nur al-

Mashayikh, maintained that the Prophet's marriage to Aisha, 

a minor, set the precedent for the faithful. An opposing 

standard, they argued, would abrogate the sunnat (Ibid., pp. 

183-86). Nur al-Mashayikh heatedly attacked the king's 

argument against nikah-i-saghirah, a provision of grave 

importance in the fiqh literature. He declared that aboli-

tion of child marriage was an act against the sunnat of the 

Prophet, tantamount to apostasy. He publicly advised the 

king to repent his opposition to the sunnat and his doubt of 

the Prophet's ability to treat his wives equally (Imruz, 

Lahore, May 1, 1978).9 

The long discussions over child marriage brought 

down on its opponent Mawlawi 'Abd al-Wasi', the head of 

Hai'at-i-Tamiz, the anger of his colleagues. His failure to 

gain support for his arguments led to a loss of prestige as 

an 'a1im. He was contradicted even by a close collabora-

tors, Qazi Abd aI-Rashid. The liberal 'ulama, recognizing 

the gravity of the situation, remained silent, refusing to 

confirm their part in the formulation of the nizam-namahs 

(Ruyadad-i-Quzarishat-i-Loyah Jirgah, pp. 185-86). 

So at the jirgah, the orthodox 'ulama came to have 

the situation under control. In the end, 'u1ama who had 

supported the reform movement joined with its opposition. 

9Neither the official report of the jirgah nor any 
other publication recorded this harsh statement. 



171 

Every topic discussed was brought under religious review and 

the stamp of the 'ulama was imposed on every issue. Even 

the monarch finally conceded that he had been "misled" by 

members of the HaiUat-i-Tamiz. Thus the king's anger turned 

on Mawlawi Abdul Wasi', the president of the Hai'at, whom he 

blamed for those provisions of the nizam-namahs that 

conflicted with the shari'at (Ibid., p. 187). Shortly after 

the jirgah, the Mawlawi was arrested for breach of his 

duties as an va1im (IOL, L/PS/1120, MADK, Nos. 106-107, 

Sept. 1 & 8, 1924; Popalzai, Kabul, 1976; Musa Shafiq, 

Qurgah, 1976). 

By the end of the jirgah, the king had capitulated 

to the 'u1ama's objections and asked them to list their 

demands. The proposal they submitted urged the following: 

1. A seven-man commi ttee, composed of the 
following scholars: Mawlawis Abdul Hai 
Panj shiri, Muhammad Ibrahim Kamawi, Mir 'Abdul 
Baqi, Guldast Qataghani, Muhammad Rafiq, Fazl 
al-Rabi', and Abdul Khaliq Surkhrudi, should 
review the details of all governmental regula
tions and bring them into line with the provi
sions of Hanafi law. The committee should also 
give the official Muslim stamp to state 
policies. 

2. A new Criminal Code, Fatwa-i-Amaniyah, was 
to be formulated to replace the Tamassuk a1-
Quzat. The new code would be based entirely on 
reliable Hanafi provisions, and would be writ
ten in Arabic with Persian and Pushtu trans
lations. The above-mentioned 'u1ama would, in 
addition to their other duties, have the task 
of compiling the code. (Shortly after the 
Loyah Jirgah of 1924, the Fatawa-i-Amaniyah was 
compiled under the authorship of'Mawlawi 
Ibrahim Kamawi. According to Musa Shafiq, 



Mawlawi Ibrahim's son, one of my informants, 
the unpubl ished manuscript was sti 11 in exis
tence in the Royal Palace in 1976.) 

3. Monetary fines are illegal under Hanafi 
Law, and should be abolished in all Codes. 

4. The provision of the shari'at permit
ting the wali (father or grandfather) to 
betroth a minor is valid and should be con
tinued. 

5. All business transactions must be con
ducted according to the provisions of the 
shari'at. 

6. The remark on the back of identity 
cards stipulating that without the "production 
of tazkirah, the evidence of the witnesses, 
transactions of divorce ••• , sales and pur
chases, and the solemnization of marriages are 
invalid" is not desirable from the point of 
view of the shari'at and should be removed. 

7. Predetermination of punishment as in 
the Penal Codes is against the shari'at. 
Penalties should be fixed after the offense is 
actually committed. 

8. Sentences of imprisonment for 1 ife 
should be remitted in the case of prisoners who 
show signs of repentance and reform. 

9. The right to determine the ta'zirat 
punishments should be returned to the qazis. 

10. A thief may be executed for repeated 
offenses. 

11 • f4 u :f tis and q a z iss h 0 u 1 d be in c 1 u d e d a s 
jurors in the cases involving government offi
cials. 

12. The number of reI igious school s in the 
capi tol and in the prov inces shou Id be 
expanded. 

13. Muhtasibs (punitive 'ulama) should be 
appointed in various districts of each city to 
enforce the amr bi-al-ma'ruf wa-al-nahi 'an al
minkar and to supervise the conduct of reli
gious functionaries in the mosques. 
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14. The education of girls should be re
stricted to religious studies, and should be 
conducted only in their homes. 

15. The prov isions of the Marr iage Law im
posing conditions on second, third, and fourth 
marriages should be removed. However, specific 
punishments should l;>e designated for husbands 
who treat wives inequitably or restrain them 
from filing complaints in the courts. 

16. Articles 2, 9, and 24 of the nizam
namah-i-asasi, the Fundamental Law, should be 
revised as follows: 

Article 2, "Islam is the official religion of 
Afghanistan, and Hanafism is the state's formal 
religious rite. Hindus and Jews in Afghanistan 
are protected by the law, provided they pay the 
jazyah (poll-tax) and adopt 'alamat-i-fariqah 
(distinctive signs) and do not disturb public 
morale and tranquility." 

Article 9, "All Afghan citizens enjoy freedom 
subject to strict observance of reI igious 
duties as imposed by the shari'at and the state 
pen al codes." 

Article 24, "All forms of torture are entirely 
outlawed. No one is to be punished except in 
accordance with the provisions of the religious 
laws or the state laws based thereon." 

17. The study of Western languages is 
allowed provided that it does not affect a 
man's religious beliefs and provided that prior 
to the learning of these languages, a man has 
completed his religious education. 

18. The import, sale, and use of liquors 
should be strictly banned in Afghanistan. 
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The 'u1ama also requested the formation of the jami'yat a1-

'u1ama-i-Afghanistan, whose members were to be recruited 

from among top religious scholars in the country (Ruydad-i-

Guzarishat-i-Loyah Jirgah, 302-335; N.A.I., FPD, 283-F, 

1929; IOL, L/P&S/1 0/ 1120, MADK, No. 106, September 1, 1924). 
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The king submitted to the 'ulama's insistent demands 

for a totally Islamic system. He assured them he would 

never oppose the shari'at in the course of his duties as a 

Muslim ruler. The 'ulama, in turn, praised the monarch's 

"democratic behavior and outlook and his religious bent of 

mind," and begged him to accept the following titles as a 

mark of appreciation for his services in the cause of 

religion and country: AI-Ghazi Amir al-Mu'minin Tulwak,(the 

sovereign and the victorious commander of the faithful) and 

Saif al-Millat-i-wa-al-Din (the sword of the nation and 

faith). Aman-Allah politely declined the titles. "For him, 

the God-granted ti tIe of Ghazi was enough" (N.A.I., FPD 283-

F, 1929; Ruydad-i-Guzarishat-i-Loyah Jirgah, 407-8, 413). 

In short, the Loyah Jirgah of 1924 confirmed the 

clergy's role as power brokers and guardians of Islamic 

order. It further marked the triumph of the Deoband-trained 

'ulama over the 1 iberal vulama headed by Mawlawi 'Abd al

Wasi'. Assembly discussions revealed a gap of centuries 

between the Islam of modernists and the Islam of tradition

alists. Ideas expressed in the jirgah boiled down to the 

fact that reformist Islam expounded by the regime was 

unacceptable to the orthodox 'ulama who adhered to the age

old practice of taqlid, unquestionable acceptance of the 

interpretations of the law by the eighth century Hanafi 

doctrinists. 
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Failing in his effort to launch an Afghan reformist 
.. 

ideology based on Is 1 am, Aman-All ah changed hi s tack. Hi s 

confidence in the teachings of Muhmud Tarzi rapidly 

declined, as he sought unsuccessfully to solve Afghanistan's 

problems in reformist Islam. 

Suppression of the Khust Rebellion and 
State Clergy Alignment 

The concessions of the Loyah Jirgah of 1924, 

together with the disrepute brought upon the rebel mullahs 

because of their alleged association with foreign intrigue, 

ended the Rebellion. The Loyah Jirgah had transferred some 

state power to the 'ulama, but it did restore a measure of 

religious legitimacy to the regime. 

The high clergy's willingness to back the regime 

a g a ins t the Reb ell ion had dis tin g u ish ed i t from the lower 

clergy. Now, after defeating those aspects of the reforms 

which conflicted with their own orthodox interests, they 

were willing to sanction such unpopular reforms as the 

compulsory draft and tax increases. More important, they 

gave the regime a fatwa against the rebel clergy. It reads 

in part, 

••• We the servants and the followers of the 
firm and true religion of Islam have heard one 
by one the views, orders, and intentions of our 
beloved ruler and sincerely feel that all of 
the government-enacted la\lIS are and have been 
in full conformity with the splendid shari'at 
of Muhammad (peace be upon him) and the ordin
ances of the Qur'an and the upright Hanafi 
doctrine. We 'ulama of the Loyah Jirgah have 
corrected the few infirm provisions that had 



been included in nizam-namahs through the 
approval of the 'ulama at the center, and have 
brought them in line with the Hanafi law •••• 
We 'ulama, sadat, mashayikh on behalf of the 
participants of the jirgah declare that whoever 
either by personal choice or encouragement of 
others would rise up against the State, the ulu 
al-'amr has the right by the authority of the 
shari'at to impose any type of punitive measure 
which he feels appropriate. We, the 'ulama, 
sadat, mashayikh and the delegates are ready to 
sacrifice our lives to suppress the traitors 
who have left their black imprints in the proud 
history of the Afghan nation (Ruydad-i-Guzari
shat-i-Loyah Jirgah, 347-348.) 
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This strong support for the monarchy was justified 

by Aman-Allah's willingness to establish what the 'ulama 

judged to be a "legitimate" religious foundation for the 

society. Once the legitimacy of a political authority is 

established by its commitment to the shari'at, the Sunni 

political theory makes it incumbent on the subjects to obey 

the ruler's commands and prevent any movement which may 

result in anarchy (see Chapter 1). 

The high-ranking 'ulama seemed, however, to have 

been caught in a dilemma. By issuing a fetwa supporting the 

regime, they had in fact passed the death penalty on their 

lower ranking colleagues. On the following day, several 

leading members of the high clergy such as the Mullah of 

Chaknawur, Ustad of Haddah, Mir of Gazargah, and Saiyid Aqa

i-Khaksar submitted a petition to the king on behalf of the 

'ulama of the Loyah Jirgah requesting His Majesty to forgive 

the rebel mullahs' past sins and offering their services as 

mediators between the state and the rebel mullahs to solve 
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the conflict through negotiation (Ruydad-i-Quzarishat-i

Loyah Jirgah, pp. 378~79). 

Aman-Allah, however, was determined to put down the 

Rebellion by force. Earlier attempts to negotiate with 

rebel leaders, he reminded them, had been fruitless; the 

government's conciliatory efforts had only made them more 

insolent. Now that the people of several provinces had 

shown willingness to punish the traitors, he said, he would 

allow them to do so (Ibid., pp. 378-390.) 

The arrival of a claimant to the throne from India 

had given the rebellion a foreign flavor. The 'ulama had 

the choice of fighting against the rebel mullahs or neglect

ing their religious duty to protect their country from the 

British. The regime capitalized on the 'ulama's fear of 

British interven~ion and their suspicion that Mullah 

Abdullah might be an instrument of British policy. 

Ultimately the Rebellion was suppressed largely 

through the efforts of the high-ranking 'ulama, particularly 

those of the Eastern Province. Between July and December, 

1924, the 'ulama issued several fatwas condemning the rebel 

mullahs' rise against the government (Ibid., pp. 347-48; 

rOL, L/P&S/10/1120, No. 111, Sept. 15, 1924; rOL L/P&S/101 

961, No. 124, Oct. 1924.) Several influential 'ulama such 

as Haji Sahib of Turangzai, his son Padshahgul (known as the 

King of Tira), and Mullah of Chaknawur suspected that 

Britain was behind the Rebellion and declared their active 
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support of the government. Emissaries from the northern 

provinces were sent to raise the Khugian"is, the Muhmands, 

the Shinwaris, the Waziris, and the Hazaras for a combined 

offensive on Khust. A leaflet containing the following 

message was distributed among the tribes: 

On religious grounds and owing to the lack of 
material means, you are not able to fight 
against the government. For instance, on the 
religious side all the Mawlawis of the shari'at 
of the Prophet have examined and have drawn up 
and will continue to draw up the Fundamental 
Code of the State. Thanks be to God that reli
gious law exists throughout the country and no 
one can have the slightest belief these actions 
of yours are due to religious motives. Indeed, 
all of the 'ulama of the country have declared 
your actions as ignorant and rebellious. In 
worldly matters, also, you can never be 
successful because under the shari'at of the 
Prophet (peace be on him) all the 'ulama and 
the whole of the nation have ordained that to 
kill you is legal and that these ignorant 
actions of yours justify the government in 
taking arms against you. (MADK, n. 106, Sept. 
1,1924.) 

The press began alluding to British involvement in the 

Rebellion. Aman-i-Afghan insinuated that Great Britain was 

the enemy behind the scene (Aman i Afghan, Sunbulah 17/Sept. 

6, 1924). Haqiqat, Itihad-Mashriqi of Jalalabad, and Tulu'-

i-Afghan of Qandahar followed their example. On September 

3, 1924, Haqiqat reported that the Imam of the Friday Mosque 

"read out a proclamation of holy war and urged his congrega-

tion ••• to show no mercy to the rebels" (IOL, L/PS/10/1120, 

MADK, No. 107, Sept. 8, 1924). 

Th e in ten s ~ ant i - B r i tis h fee 1 in g g en era ted by' A b d 

al-Karim's arrival was the main factor in ending the Khust 
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Rebell ion. For the second time, the regime gained legiti-

macy by invoking Afghan's Islamic nationalism. 

Mullah Abdullah and his followers continued their 

fight until the end of December. At last the leaders of the 

Zadran tribe came to Kabul to negotiate a settlement. On 

January 30, Mullah Abdullah was arrested and brought to 

Kabul where he was later executed along with the other rebel 

mullahs. 

The Anti-Qadiyani Campaign and the 
Execution of Piperno 

From the convention of the Jirgah through the 

suppression of the Rebellion, the State followed a careful 

religious policy, avoiding the slightest disturbance of the 

delicate balance. Aman-Allah continued to pay lip service 

to the vulama. To strengthen its bonds wit.h the 'ulama, the 

king mounted a well-orchestrated campaign against Qadi-

yanism. 

During the Assembly, the 'ulama had shown intense 

anti-Qadiyani feelings. To them, Qadiyanism was heresy, and 

the heretical Qadiyanis had no place in the Islamic state. 

Heresy had never been tolerated in Afghanistan. Both Amir 

'Abd aI-Rahman and his son Amir Habib-Allah had punished 

heretics harshly, executing several Qadiyani preachers. But 

during the first years of King Aman-Allah's reign, some 

Qadiyani preachers had entered Afghanistan and remained; the 

government's tolerance or lack of awareness of their 
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activities gave rise to a rumor that the king was a 

supporter of the Qadiyani movement, and that he had himself 

become a Qadiyani. 

Shortl y after the Loyah Jirgah ended, the government 

met these rumors with a widely publicized campaign against 

heresy. Article 123 of the Penal Code established the death 

penalty for this offense. On September 6, Mullah Ni'matul

lah, a Qadiyani preacher, was executed and some 30 other 

Qadiyanis were arrested. Later that month two other Qadi

yani mullahs were stoned to death. 

The detention and execution of Qadiyanis in Kabul 

met with a hail of protest from Qadiyani communities in 

India and England. Afghanistan's violation of human rights 

was severely attacked in the London Times (Feb. 13, 16 & 27, 

1925). In Afghanistan, however, the semi-official newspaper 

Aman-i-Afghan published religious arguments against Qadiyan

ism, tracing its origins to justifications for the execution 

of the Qadiyani mullahs. In its issue of Sunbulah, 1303 

(Sept. 4, 1924), t'he paper printed a response to foreign 

protests entitled "Qadiyani ha wa tarafdaran-i anha ba 

diqqat bikhanand" (Qadiyanis and their supporters should 

read carefully). The editorial reviewed the history of the 

Qadiyani movement, arguing that Qadiyanism was a political 

rather than a religious movement, designed to serve British 

colonial interests in India. As such, it had, according to 

the editorial, many enthusiastic supporters among the 
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British and their allies. The writer emphasized that 

Afghanistan, as an independent country, was free to 

formulate its law in accord with its traditions ('adat) and 

moral spirit (ruh-i-akhlaqi) and to conduct its affairs in 

its own best interest. The writer went on to say that 

Afghan law had never before allowed freedom of belief (azad

i-aqidah) because the overwhelming majority of the Afghan 

population was orthodox Muslim. Any ideology that would 

offend the prevailing system would disturb the public. The 

term "freedom" (azadi) in Article 9 of the Afghan Con

stitution, continued the writer, was applicable to Jews, 

Hindus, and followers of other creeds whose system of belief 

was entirely different from Islam and which had been 

accepted in the society for many centuries as separate 

religious minorities. The writer concluded that the 

Qadiyanis were wasting time and money in appealing to the 

League of Nations and to European and American governments 

for help, because no such power had the right to interfere 

in the internal affairs of a free nation (Aman-i-Afghan, 

Sonbola 12, 1303/Sept. 4, 1924). 

In the same issue, the Aman-i-Afghan printed the 

text of two telegrams from the Jami'at-i-'Ulama of Delhi and 

the 'ulama of Deoband applauding the Afghan government's 

actions against Qadiyani heretics and congratulating the 

Afghan nation on having an orthodox and right-minded ruler. 
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Quite obviously the paper, \ihile responding to 

outside attacks, was also attempting to convince local 

readers that the provisions of the shari'at were being fully 

observed by the government. The British minister in Kabul 

later commented that the execution of the Qadiyanis was, in 

fact, "Aman-Allah's response to the charges of heresy brought 

against him during the Khust Rebell ion. In quieter times 

this extreme penalty may not be exacted" (IOL, "Summary of 

Events in Afghanistan," 1924. Case No. 17603, Confiden

tial) • 

In the same year, religious measures were applied in 

the case of Dario Piperno, the Italian engineer who had shot 

and killed an Afghan policeman on duty in July 1924. After 

proceedings extending over many months, when it was thought 

that the matter was finally settled in accordance with reli

gious law (Article 98 of the Fatawa-i-Amaniyah, prepared 

shortly after the Loyah Jirgah), Piperno was executed in 

1925 on charges of first degree murder (qatl-i-'umdi). 

(Beck 1928:78). A full account of these proceedings has 

bee n pro v ide d b Y L u d wig A dam e c (1 9 7 4: 1 5 8 - 6 2 ; see §.l so, 

Maconachie 1928: 158-62). The discussion here is 1 imited to 

the relevance of Piperno's case to Aman~Allah's dealings 

with the orthodox groups. 

The case of Piperno presented a very delicate situa

tion for the regime. A Muslim had been murdered by a non

Muslim European government employee at a time when the 
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regime was under pressure to work out its relations with the 

religious elements and when the general mood in Afghanistan 

was distinctly anti-foreign. On the one hand, the govern

ment had to gratify religious sentiments which demanded 

severe punishment for the murder; on the other hand, it 

sought to secure Afghanistan's reputation as a progressi ve 

nation in the international scene. The case was further 

complicated by another sensitive issue--national pride. 

Aman-Allah needed to show that Afghanistan need not yield to 

any type of outside pressure. 

The Afghan government's refusal to accept diplomatic 

advice or interference created an acute state of tension 

between the Afghan and Ital ian governments, exacerbated by 

highhandedness on both sides (Adamec 1974: 103-4). The 

diplomatic corps and foreign residents in Kabul became con

cerned about the safety and rights of foreigners in Afghan

istan. The Western press expressed similar concerns, 

protesting that the conduct of Piperno's case was contrary 

to all c i viI i zed can 0 n s 0 f 1 a w (B e c k 1 92 8: 79 ) • Th e i r m a i n 

argument was that Piperno had been prejudiced by the Islamic 

law of evidence, which would not allow a non-Muslim to 

testify in court (N.A.I., F&P Dept. 621-F, 1925, d. 43). By 

European 1 aw, Piperno had committed mansl aughter; thus the 

death penalty exacted by the Afghan courts was not accept

able to Westerners (Beck 1928:78). The fact that Piperno 

was executed even after the relatives of the murdered 
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policeman had remitted their right (haqq al-'abd) made the 

case even more incomprehensible to Western diplomats in 

Kabul; it appeared the Afghan government had denied Piperno 

even the proper implementation of Islamic law (Ibid.). In a 

letter dated July 9, 1925, Humphrys, the British minister in 

Kabul, wrote: 

The Penal Code of September 1924 ••• is said to 
be under revision, and is unintelligible •••• 
The obscurity of the language of the Code is 
due mainly to the circumstances in which it was 
drafted. The Nizam-namah or Fundamental Laws, 
drafted by the Turk Badry Bey in 1921-22, was 
an attempt at a civilized Code which included 
certain features unknown to the Koranic Law and 
conflicted with the teachings of the Prophet. 
These 1 egal innovations were in part respons
ible for the tribal rebellion, and as a conces
s ion tot her e bel s , the Am i r was for c edt 0 

repeal the Nizam-namah at the Loe Jirga held in 
September 1924. To take its place, the present 
code was drafted by five illiterate Mullahs •••• 
The result is an unintelligible compromise. 
(Maconachie 1928:372) 

Piperno's case developed into a serious political 

issue after his execution. The Italian government protested 

the case as a miscarriage of justice and asked the Afghan 

government to meet several Ital ian demands for reparation. 

The Afghan authorities repudiated charges of inhumanity and 

maintained that Piperno had been tried and executed in 

accordance with the Law of Afghanistan by which he had 

contracted to be bound (under Article 8 of the Constitution, 

all foreigners residing in Afghanistan were under Afghan 

laws). During a private interview with Humphrys, Aman-Allah 

vehemently protested the Italian demands and emphasized that 
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he could do nothing which would, even in the smallest 

degree, bring dishonor on his country. (N.A.I., F&P D., 

621-F, 1925, No. 48.) In response to the Italian 

government's protest the Aman-i-Afghan printed the following 

article: 

Piperno's execution had serious effects on Afghanis

tan's foreign relations. Application of the rules of 

Islamic law in the case of a non-Muslim foreigner earned the 

government widespread international opprobrium. This issue 

and the question of persecution of the Qadiyanis were among 

the arguments used later by the British to oppose Afghanis

tan's admission to the League of Nations. It was argued 

that "because of its strong adherence to the principles of 

the Sharia [sic], it is unlikely that Afghanistan would 

cleave to the principles of the Covenant." (N.A.I. P&SD 

Memoranda, 1898-1938(2), 1928.) The Afghan authorities were 

aware of the negati ve repercussions of Piperno's execution 

in the outside world. It was generally believed in Kabul 

that Britain was exploiting the case of Piperno to show that 

Afghanistan was incapable of handling properly her foreign 

affairs (Farhadi 76:27). It was mainly over this issue that 

Mahmud Tarzi, the Foreign Minister, offered his resignation 

to the king and afterward refrained from getting too 

involved in public activities. Tarzi was said to have been 

particularly offended at not being informed of the final 

decision of the law courts in Piperno's case (Ibid.). 
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The resurgence of conservative power lasted only for 

a few months. During that time the government raIl ied the 

support of conservative elements and, largely through the 

help of the cooperative 'ulama, suppressed the Rebellion. 

As soon as the danger of reb ell ion pa ssed, Aman -All ah 

reconsidered the concessions he had granted under pressure 

and began to force the 'ulama into the background. The 

government introduced no new reforms between 1925 and 1927, 

but continued its earlier trend toward centralization of 

power and education of the public to literacy and women's 

rights. Aman-Allah made several inspection tours to the 

provinces to persuade the public of the importance of his 

educational and administrative reforms and to establish 

closer ties between the center and the periphery. He took 

with him a group of high government officials who were 

assigned to inspect the various administrative units and 

report abuses to him.10 At the same time, Aman-Allah re-

established contact with the tribes. He attended tribal 

jirgahs, visited influential khans, contributed generous 

end 0 wm en t sot the t rib a Ire I i g i 0 us I e a d e r s, and r en 0 vat e d 

the important tribal shrine at Hadda. 

10A description of such a tour is available in a 
volume entitled Taftish-i-Wilayat-i-Qandahar (The Inspection 
of the Prov ince of Qandahar), 1924. 
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Simultaneously, however, the regime began to renege 

on the concessions of the Loyah Jirgah of 1924. A few 

months after the Rebell ion was suppressed, Aman-AII ah aban

doned his orthodoxy. Most significant was his decision to 

amend the criminal law to protect the right of foreigners in 

Afghanistan. In 1926, in response to European criticism of 

the Afghan legal system, new ,rules were enacted to protect 

the legal rights of foreigners. The courts were lenient 

when a German tourist named Dr. Sauer was arrested in 1926 

for killing an Afghan in a fight, accepting his plea of self 

defense. He was sentenced to four years in prison and 

pardoned a few days later by the king "in consideration of 

the good motives that brought the accused to Afghanistan" 

(Adamec 1974:104). At the same time, the British minister 

reported that Aman-Allah had agreed to conduct trials 

publicly, ,to hear defense evidence, to admit testimony of 

non-Muslims with the same standing as that of Muslims, to 

provide a competent interpreter, and to give a copy of the 

judgment to the accused promptly (Maconachie 1928:327). 

Abolition of qisas in cases involving foreigners, requested 

by British, French, German, and Italian diplomats in Kabul, 

was referred to the Majlis-i-Shura for study. The foreign 

minister assured the foreign representatives that qisas 

would be abrogated in such cases (F. Humphrys, tel. 91, 15-

7-26, in Maconachie 1928:374). 
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In social matters, also, the state began to relax 

some of the restrictions of the Loyah Jirgah. The girls' 

schools in Kabul gradually reopened, and female students 

were summoned to the Arq (Royal Palace) to resume their 

curriculum under the Queen's persot:lal supervision. The 

girls' schools, however, remained private (maktab-i-khanagi) 

(Beck 1928:76). 

The state reasserted its position on women's rights 

and female education. During a public speech in Jalalabad 

on May 28, 1926, the king encouraged his audience to follow 

the shari'at properly--that in accordance with the Holy Law 

of Islam, widows should be permitted to remarry freely 

(I.O.L., L/P&S/10/1170, D.M.A.K., June 10, 1926). 

On November 9, 1925 ('Aqrab 14, 1304), addressing a 

large gathering at the Khirqah-i-Sharif, the great shrine of 

Qandahar, Aman-Allah explained the nizam-namahs and ended by 

talking about female education. Islam, he stressed, has 

always recommended education for both men and women, and it 

is through proper education that women can become aware of 

their religious responsibilities and raise educated children 

(Taftish-i-l;lilayat-i-Qandahar, p. 242). By the end of 1925, 

g i r 1 s' s c h 00 1 s we reo f f i cia 1 1 Y reo pen e d • Am an - All a h p aid 

personal visits to the schools to make the girls aware of 

their future responsibilities. On July 7, 1926, the British 

military attache in Kabul reported: 



His Majesty [King Aman-Allah] also paid a visit 
to the girls' school and told the girls to 
learn riding and other modern arts and that 
they should even take opportunity, if offered, 
of taking a trip in an aeroplane as European 
women do. He considered that the purdah system 
has been enforced to an absurd extent in 
Afghanistan, saying that it was an excellent 
system up to a certain limit and that the real 
purdah is that of soul, and that purdah should 
not be allowed to interfere with the progress 
of the nation (IOL, L/PS/10/1176, MADK No. 51, 
July 7, 1926). 
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A year later, during his speech opening Independence Day 

celebrations, Aman-Allah addressed Kabuli women, pointing out 

their duties to the nation and their responsibility as 

mothers of future generations of Afghans (Ibid., No. 73, 

August 2, 1927). It was reported that "a considerable 

number of ladies of the capital participated in the cere

monial activities of the Independence Day, slightly veiled 

••• " (Ibid., No. 7V" August 29,1927). 

In another significant change, the regime reestab-

lished close ties with Turkey. Despite strong anti-Turkish 

feel ings that emerged during the rebell ion, Aman-All ah now 

strengthened diplomatic and political ties with Kamalist 

Turkey. Nineteen twenty-six and 1927 wi tnessed a dramatic 

rise in Turkish influence in Kabul, demonstrated by a large 

influx of Turkish advisors, educators, and administrative 

personnel (Maconachie 1928:170). In the spring of 1926, 

Fakhri Pasha was replaced by Nabil Baig as Turkish minister. 

The new minister, "in a cordial speech emphasized the marked 

increase in friendship between Kabul and Angora" (IOL,L/LP&S 
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/10/1170, MADK, n. 32, Apr i I 28, 1926). In subsequent years 

Turks occupied some high positions in the State Council, the 

Ministry of Foreign Affairs, and the Ministry of Finance 

(Ibid., n. 36, April 18, 1927). The legal advisor to the 

Foreign Office was Javid Bay, a close associate of Mutafa 

Kamal, husband of the sister of Latifa Khanum, Ataturk's 

divorced wife (Ibid., n. 57, May 30, 1927). Instead of 

limiting relations with Kamalist Turkey, as the 'ulama had 

wished, Aman-Allah was going to the opposite extreme. The 

religious leadership began to suspect that the king was 

following the pattern of Ataturk, the abolisher of Khilafat 

and organized Islam. 

By the end of 1924, the king had lost interest in 

the Khilafat and pan-Islamic movements. He now concentrated 

his energy on domestic issues. According to British 

sources, "through the strength of Turki sh infl uence, Aman

Allah had become aware that caliphate could be an obstacle 

to progress on Western lines" (Maconachie 1928: 264). Aman

Allah's sudden change from supporter to critic of Khilafat 

confused many, especially the 'ulama, who now questioned his 

religious sincerity. 

Influential religious leaders in Kabul who had 

signed a fatwa of jihad against the rebel mullahs now felt 

that they had thereby weakened the unity and power of the 

clergy. Hazrat of Shurbazar Shams al-Mashayikh, his brother 

Nur al-Mashayikh, and Mir Sahib-i Qasab Kucha, another 
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prominent reI igious leader in Kabul, were offended by the 

mass execution of the mullahs who had fought in the name of 

Islam (10 L , L / P & S / 1 0 / 9 61 , No. 1 2 4 , Oct. 1 92 4 ) • The M i r 

Sahib of Qasab Kucha and Nur al-Mashayikh also shared oppo

sition to Aman-Allah's stand against child marriage and 

polygamy (Fufulzai, Kabul, 1976). 

After the events of 1924, the king's attitude toward 

the 'ulama had changed drastically. He now felt the clergy 

were a retrogressive force in the context of his nation

building and reform program. He became convinced that the 

'ulama would dismiss any idea not in the scope of their 

scholastic training, and would thus limit further progress. 

Some of these frustrations had emerged during the jirgah 

debates, when he once or twice burst out in anger and 

accused the 'ulama of ignoring social realities to promote 

their own interests. During debates over the Penal Code he 

had stated angrily, "You revered 'ulama and mashayikh 

present in this meeting tolerated all types of atrocities 

under the old regimes and submitted to their views ••• why 

were you mute then, why did you ignore the 'amr-i bi al-' 

ma'ruf wa nahi-i 'an al-munkar, and did not make them see 

what was right and what was wrong, and why have you now 

sharpened your tongues against me?" (Guzarishat-i-Loyah 

Jirgah, p. 118). In several instances he pointed out that 

his reponsibility toward the nation was greater than that of 

the 'ulama and that he surpassed the clergy in his sincere 
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efforts to promote Islam and improve the conditions of the 

society (Ibid., pp. 117, 121-22, 138,388,391). 

Am a n -A 11 a h saw the • u 1 a m a's pro t est a g a ins t his 

reforms as a sign of jahl or ignorance. A year after the 

Rebellion was suppressed, he erected the monument of '11m va 

J a h 1 ( K now 1 e d g e and I g nor an c e) a s a s ym b 01 0 f his vic tor y 

over the "ignorant mullahs." 

In 1925-26 there were signs of tension between 

Am a n -A 11 a han d the reI i g i 0 u s 1 e a d e r s hip. An em i n en t 

religious scholar, Mawlawi ~bd aI-Rahman, the Grand Qazi of 

Kabul, was arrested on the pretext of accepting a bribe in 

the case of the German tourist, Sauer (Ghubar, Kabul, June 

30, 1976). Equally significant was the expulsion of Nur al

Mashayikh. Aman-Allah had come to suspect involvement of 

the Sheikhs in the Khust Rebellion (Ghubar 1967:808; 

N.A.I., F&P D., No. 51-F, 1928; Tarjuman-i-Sarhadi, Feb. 2, 

1928). Also, he had been annoyed by the latter's insolence 

when the shaikh publicly chastised the king himself on the 

matters of child marriage and polygamy. According to one 

source, Nur al-Mashayikh left Afghanistan voluntarily as a 

protest against the king's policies (ImE,.u!., Lahore, 

Pakistan, May 1, 1978, p. 1). Ghubar writes, however, that 

Aman-Allah forced him to leave, and withheld further punish

ments only out of respect for the Sheikh's elder brother, 

Shams al-Mashyikh (Ghubar 1967:808). 
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The expulsion of Nur al-Mashayikh increased his 

bitterness toward the regime, and he began to gather forces 

against Aman-Allah. Out of his acts grew the irreconcilable 

hostility between the king and the powerful, priestly 

Mujaddidi family. In 1926, Shams al-Mashayikh, the senior 

member of the Mujaddidis and Aman-Allah's supporter, died in 

Kabul, and the title Hazrat-i-Shurbazar, the title of 

spiritual leader of the Naqshbandiyah order in Afghanistan, 

went to Nur al-Mashayikh, now a firm enemy of the king. Nur 

al-Mashayikh was in Dira-i-Ismail Khan, on the northwestern 

border of India near Afghanistan. From there, the Hazrat 

organized anti-government activities through his supporters 

on both sides of the border. In August 1927 a British 

intelligence agent in Quetta reported a plot was being 

engineered by Nur al-Mashayikh against the Afghan government 

in P a k t i a ( N. A. 1. , F P D , No. 5 1 - F, 1 92 8 ) • Th ere p 0 r t a Iso 

mentioned an agreement between the party of Nur al-Mashayikh 

and the opposition religious party led by Qazi Muhammad 

Akbar of Qandahar. 

By 1927 the forces which had once allied the vulama 

with the government were gone. The high-ranking 'ulama who 

had supported the government during the Rebellion as well as 

the king himself were now bitter as a result of the events 

o f 1 92 4. Th eSt ate and the c I erg y had rea c he dab rea kin 

matters of public policy. 



CHAPTER 7 

SECULARIZATION--REVOLT OF THE 'ULAMA 

A second program of reforms was inspired by King 

Aman-Allah's "Grand Tour," from late November 1927 through 

June 1928. Aman-Allah, accompanied by the Queen and com-

panions of both sexes, 

and the Middle East. 

visited several countries of Europe 

His purpose was "to bring back to my 

country everything that is best in European civilization, 

and to show Europe that Afghanistan exists on the map" 

(Literary Digest, Feb. 4, 1928). The tour did enhance 

Afghanistan's international prestige. The royal couple's 

charm, dignity, and affability made a favorable impression 

in Europe. In India and Egypt, the Afghan monarch was 

hailed as the champion of the East against Western imperial

ism. A small country, previously little known throughout 

the world, received much attention in the Western and Middle 

Eastern press. Contacts made on the tour expanded diplo

matic, cultural, and commercial ties with other nations. 

News of the royal tour in local papers was initially 

received with enthusiasm, especially by the small educated 

urban middle class. 

194 
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Impact of the Grand Tour 

The tour's aftermath, however, proved disastrous. 

Aman-Allah returned to Afghanistan eager to change the 

medieval aspect of the country. Four years of peace since 

the Khust rebellion lulled Aman-Allah and his advisors into 

believing that resistance to change has dissipated. To some 

extent the people had accepted educational reform, even 

supporting it with voluntary contributions (Ghubar 

1967:789). There were fewer misunderstandings and suspi-

cions. In July 1926, the British military attache had 

reported that following the king's speeches and the publ.ic 

relations activities of Sardar Shah Mahmud, governor of 

Jalalabad, and cooperative religious leaders, military 

service had become "quite popular" in the region (IOL, 

L/PS/10/1226, P-510, n. 55, July 26, 1926). The first 

shocked reaction to change had passed, and the way was open 

for gradual and selective reforms, but the king continued to 

press for the rapid transformation of Afghanistan into a 

modern state. 

On his trip to the West, Aman-Allah was struck with 

a sudden awareness of the backwardness of his own country. 

His motivation was true concern for Afghanistan's well 

being. Even Humphreys, one of his major critics, admitted, 

One cannot help admiring the courage of a man 
who thinks that he sees what is best for his 
country and is determined to have it at all 
costs (IOL, L/PS/10/1285, 1929, p. 53, pp. 1 
and 2, n. 107). 
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Upon his return from Europe, Aman-Allah addressed the 

Qandaharis: 

I visited Europe not for pleasure, recreation, 
or the purpose of machinery, but in order to 
explore the real road to progress.... Even at 
feasts and garden parties given in my honor, I 
devoted myself to discussing means of progress 
with the great statesmen of the West. 

Whatever I learned will shortly be laid before 
the nation. I will then leave with the nation 
to judge which was my real object--the better
ment of my country or the personal interests of 
Aman-Allah and Queen Suraya. If my objects are 
selfish, the nation is at liberty to reject my 
suggestions •••• 

He then stressed to his audience, 

Afghanistan is situated between two very strong 
powers, England and Russia, neither of which 
wishes to see her prosper. And this is only 
natural; for you, too, would not like to help a 
neighboring country and see it grow stronger 
than your own. Why, then, should England or 
Russia help you, and why should you expect help 
of them ••• ? Unless you help yourself, it is 
absolutely impossible for you to move with the 
world and safeguard your interests. Therefore 
be active and bold. 

You cannot reach your goal merely by sitting 
idle. Aman-Allah cannot do everything for you. 
He advises you, implores you, and presses you, 
but beyond that he can do nothing. You may 
rest assured that Aman-Allah will carry with 
him to the grave all his ambitions of seeing 
Afghanistan advanced and prosperous, unless you 
rouse yourselves from your deep sleep (Stewart 
1973:369-70; NAI, 46-F, 1928, nos. 1-170, n. 
127). 

Reaction of the 'Ulama 

When Aman-Allah embarked on his second reform pro-

gram in 1928, tension between the state and the vulama 
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developed into open confrontation. Reforms this time 

focused on the rapid transformation of Afghanistan into a 

modern state. At the tenth annual cel ebration of indepen

dence, the king recounted his ten-year effort to consolidate 

central authority and introduce Afghanistan to the outside 

world. That achieved, he now wished to design a program for 

the future (MADK, n. 86, Sept. 17, 1928). His ultimate 

goal, he stressed, was progress and prosperity for Afghanis

tan. "I will remain firm in my decision," he added, "no 

mat t e r wh at d iff i cuI t Y I om a y fa c e. N e i the r f 1 at t e r y nor 

threat will alter my determination" (~Mi.!.lat-i-'Azizam, 

Sunbulah 1307/September 1928). 

The monarch would no longer hold back in the face of 

'ulama opposition. Frustrated with the slow pace of change, 

he was now determined to move ahead without the advice or 

approval or religious leaders. His first stage reforms were 

inspired by Musl im reformists .and emphasis was on the 

Islamic identity of the state; second stage reforms would 

demonstrate a trend toward secularization. Aman-Allah's 

program, challenging both orthodox Islamic precepts and 

local custom, met a storm of protest by ~ural and tribal 

populations and their religious leadership. Members of the 

'ulama elite led the oppo;:;ition. Issuing fatl'las of tak:fir 

(the formal denunciation of an individual as an infidel), 

they promoted widespread revolts which resulted ultimately 

in the overthrow of the Amani regime. 
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The New Reforms 

Introduction of the Reforms 

In late August 1928 Aman-Allah convened a Loyah 

Jirgah of some 1,000 members in Paghman. He presented his 

new program, which inc I uded establ i shment of a Shura-i-mi 11 i 

(National Assembly) and an air force, and laid the ground-

work for national banks, mineral development, improved 

postal and telegraph systems, railway and road construction, 

and expanded secondary education in the provinces. Some 

parts of the program buil t on earl ier changes and were not 

surprising. Those bills indicating a trend toward secular-

ization, however, shocked the citizens. Significant were 

bills pertaining to family law, the legal system, and 

w 0 men's iss u e s. 1 1 

The little information available about the makeup 

and events of the Loyah Jirgah of 1928 seems to indicate 

that, unlike the meeting of 1924, very little religious 

opposition was voiced. It may be inferred that either the 

Vulama were forced to acquiesce or their participation in 

the Loyah Jirgah was forbidden. The one serious reI igious 

debate concerned the minimum age for marriage and raf'-i-

hijab, the unveiling of women (Ali Ahmad 1929:18), and the 

bills on these topics were among the very few not passed. 

11 For more information about Aman-Allah's proposals 
in the Loyah Jirgah, see Adamec 1974:13; Stewart 1973:369-
97 ). 



In a later speech King Aman-Allah commented, 

This year's jirgah was better than the previous 
ones, as many useful matters were settled. It 
is all due to the fact that the representatives 
had been elected directly by the people and 
shaikhs; mullahs and khans had nothing to do 
with them (royal speech at the Istur Palace, 
Aman- i-Afghan, Mi zan 14, 1307/0ctober 6, 1928). 
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Aman-Allah succeeded in reversing the decisions of the Loyah 

Jirgah of 1924 regarding monetary and ta'zirat punishment. 

The state regained the right to determine the type of 

ta'zirat, giving it the authority to introduce a civil code. 

Among future plans was formation of civil courts to sit side 

by side with the religious courts. The jirgah also passed a 

bill stipulating that candidates to serve as future mosque 

functionaries must present themselves for examinations, and 

only after passing such tests be allowed to undertake duties 

as teachers and preachers. 

The Announcements of 
Istur Palace 

Aman-Allah's victory in the jirgah soon turned to 

defeat, as the reactions to new and more radical changes 

began to be felt. During August and September the king and 

a group of close advisors drew up his new reform program. 

He had already packed the cabinet with young officers who 

were likely to support him in implementing change. The 

moderate Mahmud Tarzi, who had warned the monarch against 

the excesses of his zeal (Stewart 1973:399), was replaced 

by the young and dynamic Ghulam Siddiq of the influential 
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Charkhi family. Impatience and radicalism dominated the 

political mood, and Western solutions were sought for 

Afghanistan's problems. Flattery by high officials and 

foreign advisors encouraged the trend (Habibi 1986:165). 

The king's closest advisors during this time included Ziya 

Humayun, an Iranian law specialist, and the new Turkish 

ambassador Hikmat Baig, who was "freely invited as a private 

guest to the palace" (Humphreys' report to A. Henderson, the 

British foreign secretary, IOL, L/PS/10/1289. P. 5464, July 

5, 1 929; A. D. F. Du n d a s 1 938: 29) • 

Amonth after the Loyah Jirgah, the king delivered a 

series of four speeches at the compound of the Istur Palace 

(Ministry of Foreign Affairs). He declared himself 

"padshah-i-inqilabi" (revolutionary ruler) and announced 

far-reaching reforms to include: 

1. compulsory wearing of European suit and hat in 

Kabul; 

2. promotion of the visual and performing arts, and 

expansion of music schools; 

3. formation of a single political party, Firqah-i

Istiqlal wa Tajuddud (the Party of Independence and 

Reform) to expedite political advancement; 

4. abolition of pre-mature marriages among male and 

female students, setting a minimum age of 18 for 

girls and 22 for boys; 
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5. changing the weekly holiday from Friday to Thursday, 

so that people could take care of private matters on 

Thursday and be free Friday to attend congregational 

prayer; 

6. compulsory co-education for boys and girls under age 

11, to save the cost of maintaining separate 

schools; 

7. abolition of polygamy among government officials; 

8. foundation of a home economics school (Maktab-i

Raziyah), a midwifery school, and a women's hospi

tal; and 

9. expansion of 1 ycees, European I anguage school s, in 

the provinces (Aman-i-Afghan, Mizan, 11, 14, 18, 

1307/0ctober 3, 6, 10, 1928). 

At the end of these lectures, the king announced that Islam 

does not require women to cover their faces, hands, and 

feet. A woman would be allowed to perform her five prayers 

with these parts exposed. At this point in the speech, 

Queen Suraya tore off the transparent veil she had been 

wearing since returning from Europe and several ladies 

present in the meeting followed her. So the royal couple 

set the example for discarding the age-old tradition of 

veiling. Accompanying this dramatic gesture, the monarch 

announced the departure of some 24 female students who had 

been selected to go abroad for higher education. 
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The Attack on Organized Religion 

Aman-Allah held the 'ulama accountable for much of 

the popular anti-reform sentiment. He concluded that change 

would be made possible only by stripping the clergy of their 

political and social power. He denounced the 'ulama as 

corrupt, hypocritical, restrictive, and narrow-minded, 

claiming they had dist6rted the teachings of Islam. and had 

"battened on the credulity of the poor classes" (Humphreys' 

report to the British foreign secretary, IOL, L/PS/10/1289, 

P. 53, Part 6, 1928-29; 'Ali Ahmad p. 18; Anis 1931:29). At 

one session of the Loyah Jirgah of 1928, the king responded 

angrily to the "ulama's protest of unveiling: "All national 

calamities can be laid at your doors, you mullahs who are 

nothing but procurers of women" ('Ali Ahmad 1929: 18). 

Later, during the lectures at the Istur Palace, he repeated 

such statements and "repudiated their influence on future 

policies of the state" (Humphreys' report to the foreign 

secretary, loco cit.). 

In his public speech at the compound of the Foreign 

Ministry, Aman-Allah announced the formation of the Firqah-

i-Istqlal wa Tajaddud, the Party of Independence of Reform: 

I wish to organize a party to strengthen the 
national unity further, to help the progress of 
the country and to do away with absurd customs 
which are observed with the impression that 
these have been enjoined by the Faith. This 
party will be known as the Independence and 
Reform Party. The principles .of our reI igion 
are the best as compared with other religions 
of the world. The things we have copied are 



absurdities and a disgrace to Islam (transla
tion of the king's speech from Aman-i-Afghan, 
NAI, FPD, F. n.4-F (secret), 1928, 4274). 
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He then spoke of various social defects such as the "gross 

superstitions of the people, their unchivalrous attitude 

toward women, and the exaggerated poewrs of the fanatical 

priesthood" (IOL, L/PS/10/1289, P. 53, part 6). 

Soon after the speeches at the Istur Palace, the 

platform of the party was published. Article 3 reads: 

The Party will attempt to remove from religion 
the supersti tious and heretical bel iefs which 
do not conform with Islam but have become a 
part of popular belief through old customs. 

Amanullah was in fact using the arguments and terminology of 

the twentieth-century fundamentalist reformers, who claimed 

a return to the fundamental sources of Islam, the Qur'an and 

the sunnat. Emphasis on tajdid (renewal) by the "revivalist 

reformers" such as Muhammad ibn Abd al-Wahhab in the Arabian 

Peninsula and Saiyid Qutb in Egypt meant criticizing the 

traditionalist mode of Islam (Voll 1983:40). Like the 

Wahabbi and the Musl im Brotherhood movements, Aman All ah' s 

efforts to purify Islam were both radical and revolutionary. 

Unlike these movements, however, the Afghan king perceived 

tajdid in nationalistic and modernist terms. The tajaddud's 

second objective was to loosen judicial constraints and to 

promulgate progressive regulations. "It is the aim of the 

Party to establish new laws that will meet popular needs, 

conform with the requirements of contemporary civilization, 
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and ensure social, political, and economic [development]." 

(For a translation of the full text, see Appendix C.) 

The trend toward secularization was overt. During 

one speech the king told his audience, "I received an 

honorary degree of civfl law from Oxford University. It was 

not unsuitable, as I have framed and organized the laws of 

my own country" (Sept. 30, 1928, quoted in MADK, n. 94, Oct. 

4, 1 92 8 ) • On M i zan 1 1, 1 3 07 ( Oct 0 b e r 3, 1 92 8 ), the A man - i -

Afghan printed a royal declaration that the present qazis 

were unfit to act in the law courts, that the law courts 

would be modernized, and that new schools would open to 

train the qazi in correct procedures and interrogation. The 

king added that the nizam-namahs would be amended. Among 

his proposals to the Loyah Jirgah was establishment of civil 

courts side by side with the shari'at courts, and promulga

tion of a separate civil law to eliminate corruption within 

the judiciary by taking away from the qazis the right to 

determine ta'zirat punishments (MADK, Nos. 84 and 86, Sept. 

10 and 17,1928; NAI, FPD, 523-F, n. 1). 

The weekly Anis of Kabul (established May 5, 1927), 

under the editorship of Muhai aI-Din Anis, a liberal, 

reflected the new trend toward secularization. In its issue 

of Sawr 19, 1307 (Sept. 10, 1928), Anis argued that the 

'ulama in Afghanistan were unfit for their work owing to 

their "lack of general education and ignorance of psycho

logy" (Quoted in MADK, n. 49, May 1928). 
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The 'ul ama were divested of many tradi tiona 1 govern-

ment functions. In the Loyah Jirgah Aman-Allah r'equested 

the banishment from Afghanistan of all Deoband-trained 

'ulama. He maintained, giving examples, that the Deoband-

trained 'ulama of Afghanistan, the same group that had so 

vociferously protested the nizam-namahs of the Loyah Jirgah 

of 1924, were an instrument of foreign intrigue (Ali Ahmad, 

1929: 19; MADK, n. 84, Sept. 10, 1928; Aman-i-Afghan [supple

ment] Sunbulah 11 and 12, 1307/September 2 and 3, 1928). A 

proposal that all Deoband-trained 'ulama be detained in one 

place and not permitted to travel without prior sanction by 

the government was, however, an obvious effort to remove 

from the scene the most vocal group of 'ulama, those who had 

spoken out against his reforms. Meamo.[h i 1 e the reg ime 

1 aunched a small indoctr ination program. Government offi-

cials were appointed to promote the reforms in the mosques, 

and training se~inars were scheduled for mosque function-

aries (Khalili n.d.:99). 

In the wake of the anti-clergy campaign, the pirs 

and murshids came under attack also: 

Everyone calls himself a pir these days. There 
are many devil's in the form of men; hence you 
should not give your hand into the hand of 
everyone. It is very difficult to find 
[genuine] pirs. You should first come to me 
to ask that you wish to become the murid of 
such and such a pir, and I will tell you all 
about him (Aman-i-Afghan, October 6, 1928). 

High government officials and army officers were asked to 

dissociate themselves from the leaders of the Sufi orders. 
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"Military regulations," Aman-Allah stated, "forbid the men 

in the army from joining political parties. There is no 

difference between joining a party and becoming the murid of 

a p i r • Th e pi r s h a v e a Iso s t ran g e d iff ere n c e sam 0 n g the m • 

If a man bec omes the follower 0 f one pi r and the other the 

follower of another pir, friction will be created in the 

army" (Ibid.). 

On September 3, 1928, the British military attache 

reported that several influential tribal leaders such as the 

Mullah of Chaknawur, the Haji of Turangzai, and the Ustad of 

Hadda (who had formerly commanded much respect) had come to 

Kabul to greet the king on his return from Europe. Not only 

did the king refuse to see these dignitaries, but he sent 

them a message telling them to understand clearly that if 

they were found touring in the villages and receiving money 

from their parishioners, it would not go well for them. As 

may be imagined, the party of mullahs returned to their 

homes very disappointed men (IOL, MADK, n. 83, Sept. 3, 

1928). The tradi tional friendship between these digni taries 

and Aman-Allah was never rebuilt. 

Like his grandfather, Amir 'Abd aI-Rahman, Aman

Allah developed a strong contempt for the religious leaders 

and became determined to undermine their authority. However 

Aman-Allah had neither the military power nor the foresight 

of his grandfather. 'Abd aI-Rahman had forced the 'ulama 

into submission mostly by emphasizing the orthodoxy of the 
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s tat e ; Am a n - A I I a h ,on the 0 the r han d , pus h e d sec u I a r 

reforms. His movement toward secularism weakened the 

position of the monarchy and gave the 'ulama grounds to 

fight back. 

Women's Emancipation 

The most visible aspect of secularization was the 

emancipation of women. The government proposed an age limit 

for marriage (13 for girls and 22 for boys) but was defeated 

in the jirgah of 1928 because of the 'ulama's strong opposi

tion. Only nominally represented in the Loyah Jirgah, they 

were nonetheless able to prevail on this issue and the 

matter of unveiling. The king, however, continued to pursue 

these changes. A month later, Aman-AII ah publ ic I y forbade 

pre-mature marr iages among students, and shortl y afterward 

he issued a royal decree prohibiting polygamy by government 

officials. 

The regime continued to press the questions of 

female education and the emancipation of women. The king 

believed that no country could fully prosper so long as its 

women were under the purdah system. During the Grand Tour, 

Qu e enS u ray a and Sam a r a I - Sir a j , Am an - A I I a h 's sis t e r , 

appeared unveiled in public in Europe and the Middle East. 

According to British archival reports, the Egyptian and 

Iranian governments were apprehensi ve about recei v ing the 

Afghan queen unveiled for fear of religious protest, and the 
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religious response at home was no different. Orthodox 

groups were perturbed by the queen's aat, and according to a 

report prepared by the British consul in Qandahar, the news 

had created great ~nxiety among the 'ulama in the city 

(MADK, n. 38, May 7, 1928; Fraser-Tytler 1953:210). 

Returning from Europe, the queen and several royal 

ladies discarded their chadari (veils) and attended public 

ceremonies with only a short tulle veil. During October the 

campaign against female seclusion intensified. The king and 

queen held special meetings in the Arg (Royal Palace), 

Delkusha (another palace in Kabul), girl.s' .. schools, and 

Women's Recreation Park (Bagh-i-'Umumi-i-Zananah) to raise 

women's awareness of their social responsibilities. 

Queen Suraya was the force behind the feminist move-

mente An article she wrote for the Aman-i-Afghan (Saratan 

5, 1307/July 25, 1928) reads in part: 

It is generally seen that common customs and 
practices have in the course of time become 
rel igious obl igations, or regarded as princi
ples of faith. This is to be found in all 
religions. The same case happened with the 
purdah system. It was simpl y a national prac
tice at first, but has gradually developed into 
a strict religious regulation, according to the 
belief of the common folk. The reference to 
this in the Holy Qur'an refers only to civil
ization and morals. It is never a command 
which could be followed by punishment if dis
obeyed. 

What is really ordained in the Qur'an with 
regard to purdah is equally for males and 
females. The females, according to religious 
regulations, are required to conceal from human 
eyes their whole bodies except their faces, 
their palms and their feet, which concealment 



and exposure are required during daily prayers 
and pilgrimage to the Holy Kaoba [Ka'bah]--and 
so also there are regulations for the male sex 
in Islam •••• 

If the prevailing views regarding purdah remain 
unchanged, then there is no possibility of 
progress of the Eastern people, particularly 
among Muslims. For women have proved them
selves a great factor in the civilization of 
mankind, and I dare say that until the woman
population of the East gets proper training, in 
accord with the modern methods, it is impos
sible for them to become useful. 

And they who, on account of their narrow
mindedness, say that women could get proper 
education even inside purdah have really mis
understood the meaning of education. It does 
not mean reading or writing. It has got quite 
a wide sense: education means the training of 
man through some pr ac tical cour se, 1 es son, 
experience and experiment, which a university 
alone, or any common center of education pro
vides, and which seems impossible inside 
purdah. For the benefit of Eastern people, I 
advise them to reject the common belief regard
ing purdah and adopt what Islam actually 
prescribes for women, regulating thereby their 
own special costume. Otherwise copying of 
Western fashion which prevails so widely in the 
East is sure to snare the people sooner or 
later, to the utter dismay of those who favor 
strict purdah, and purdah will be affected 
altogether and will never remain (quoted by 
stewart 1973:375-76). 
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Suraya's campaign was against the extreme veiling prevailing 

in Afghanistan, the all-enveloping chadari or burqa' (veil). 

Instead women were encouraged to wear wha~ came to be known 

as chadari-i-maktabi (school veil), a short cape and a long 

overskirt. Th e kin g ann 0 u n c edt hat the dis car din g 0 f 

chadari was optional, but women who exposed themselves 

beyond the limits prescribed by the shari'at would be 

punished. 
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Even during the tour, the royal couple had taken 

upon themselves the task of making the Muslim women aware of 

their rights and their potential for progress. In India, 

Suraya advocated education among Muslim women (Wild 

1978:98-99). In an interview with a reporter of Hab!~!= 

Matin of Calcutta, the queen had argued that Islam gave 

women more rights than any other .religion, and that the main 

impediment to the progress of Muslim women was misinterpre

tation of the teachings of Islam (Aman-i-Afghan, nos. 15 and 

16 [joint issue], Sawr 29 and Jawza 2, 1307/May 19 and 23, 

1928). In the Soviet Union the king pointed out to a Muslim 

delegation that "the conservative priests misinterpreted the 

teaching of Islam, particularly in regard to relations 

toward women" (NAI, File n. 46-7, nos. 1-170,1928, Sawr 12, 

1307/May 2, 1928). He then asked Mufti Sadruddinov to 

explain to the Muslim population the proper teachings of 

lsI am regarding women (Ibid.; Adamec 1974: 126). 

On Sawr 12, 1307 (May 2, 1928), the Aman-i-Afghan 

printed the article "azadi va huquq zan" (Women's equal 

rights and their freedom), elaborating Aman-Allah's and 

Suraya's stand on these issues. During the Loyah Jirgah of 

1928, the monarch responded angrily when the 'ulama 

protested the emancipation of women. Despite the 'ulama's 

opposition, the jirgah ratified the king's proposal for 

enactment of a nizam-namah to determine women's rights and 

responsibilities in the society. The jirgah also passed 
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another proposal for establ i shment of the Anjuman-i-Himayah

i-Niswan (Female Defense Society), which was formed shortly 

after the jirgah by Princesses Kubra and Hajirah, Aman

Allah's sisters, under the direct supervision of the queen. 

The immediate purpose of the Anjuman was to give women self-

respect, competence and assertiveness; the long-term objec-

tive was to prepare them for future political activities. 

There was even talk of including women in the State Council 

(Mott-Smi th 1929: 16). Issues discussed in the meetings were 

related to the freedom of women from servitude in their 

houses. They were asked to stand up for their rights and 

for equal status with men in their homes. During one 

meeting the king (perhaps jokingly) "advocated the shooting 

of interfering husbands and said that he himself would 

sup ply the we a po n s" ( Ali A hm a d 1 929: 1 8 ) • 

This direct government interference in family life 

offended not only the 'ulama but also many husbands who saw 

their traditional dominant roles in danger. One angry 

husband killed his wife for participating in the meetings 

(Ibid.), and many prohibited their wives from attending. 

Such incidents only made the queen more determined to fight 

for women's rights. The British military attache reported: 

••• the queen has put herself at the head of a 
female secret service department. The object 
of this new department is to disseminate propa
ganda in the country for the emancipation of 
women and to keep a watch on any reactionary 
movement among women.... The queen, or in her 
absence her deputy, is presiding over a court 



in which cases concerned with divorce, wife 
beating, starvation, and similar matters 
affecting women are tried and decided (MADK, n. 
104, Oct. 29, 1928). 
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The press applauded the feminist movement. The 

Tu1u'~i-Afghan of Qandahar (Hamal 18, 1307/April 9, 1928) 

printed poems, lines, and anecdotes by Afghan and Iranian 

writers on feminist issues. One satiric poem entitled "Hard 

ra ham khijalati bayad" (Men shop1d be ashamed of them-

selves) attacked the prejudices of the male-oriented society 

of Afghanistan against women. 

A Breakdown of Confidence 

In the 'ulama's view, the arbitrary use of power by 

the government had exceeded reason. Instead of learning 

from the rebellion of 1924, the king had become even more 

extreme in his methods. Even liberal 'u1ama were now 

irritated by the king's capricious decisions. When Maw1awi 

'Abd a1-Wasi hinted during a speech at the Pu1-i-Khishti 

Mosque in Kabul in 1926 that the ulu al-'amr was to be 

obeyed only if he was just and had advocated obedience to 

en 1 ightened 'u 1 ama ('u 1 ama-i-mUna\iWar), he wa s arrested on a 

charge of preaching against the government (Habibi 1986:26). 

The educated liberal groups began to experience 

concern, also. Aman-A11ah had been popular among them as an 

enlightened and progressive ruler, a benevolent monarch who 

believed in freedom and equality, and a loving father who 

cherished his subjects as his own children. He considered 
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himself khadim-i-mil1at, "servant of the nation," whose duty 

was to arouse his people to political consciousness and to 

lead them in progress. However, his reign contained many 

elements of the older absolutism with its denial of any 

separation of power. Governmental functions were concen

trated in the hands of the monarch, and the executive branch 

was independent of judiciary control. Aman-Allah's regime 

was distinguished from earlier regimes only in terms of its 

sophistication and refinement of legislative, administrative 

and judicial techniques, but not in its balance of power. 

After touring Europe, the king's autocratic control of 

pol icy became even stronger. In the jirgah he proposed an 

amendment to the Constitution to establish parliamentary 

government, but in practice he did not limit monarchical 

authority. He was, he believed, the only one who knew what 

was best for the country. Liberal groups became apprehen

sive about the consequences of such autocracy. 

In the Loyah Jirgah of 1928, Muhaiy aI-Din Arti and 

Abd aI-Rahman Ludin (also known as Kabrit), members of the 

radical faction of the Jawanan-i-Afghan, spoke out against 

the king's monopoly on power. Arti claimed corruption at a 

high official level, arguing that every effort for progress 

would be annuled so long as the highest echelon of adminis

trators was protected by the umbrell a of monarchy (Ghubar 

1967:813; Ali Ahmad 1929:25). At first the king welcomed 

these protests, and agreed to form a responsible cabinet 
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under Shir Ahmad Khan, former president of the State 

Council. Later, however, he announced that as no one else 

was as strongly committed to progress as he was~ he must 

provisionally "take the burden of the work that should 

devolve on the premier on his own shoulders" (MADK, n. 101, 

Oct. 22, 1928). Ludin, from the audience, pointed out to 

the king the discrepancy between his role as revolutionary 

ruler and the outdated power structure of his government 

(Ghubar 1967:813; Habibi 1986:135). 

Liberal groups were concerned about the rapid and 

extreme changes. 'Abd-al-Hadi Dawi and 'Abd aI-Rahman 

Ludin, for example, were against unveiling and female eman

cipation because they knew that social condi tions were not 

ready for such radical moves (Habibi 1986: 135). Ludin con

fided to close friends that the king's arbitrary power, 

unchecked, could lead the country into disaster (Habibi 

1986:165-66). 'Abd al-Hadi Dawi, a former editor of the 

Aman-i-Afghan and then Finance Minister, presumed on his 

close relationship with the king to warn him about the 

clergy's excessive power, only to be reminded that the king 

was "the grandson of Amir 'Abd aI-Rahman," and could not be 

threatened by the clergy (Habibi 1986: 161). 

As the election law of the National Assembly was 

being formulated, the liberal intelligentsia began to create 



215 

a nucleus for political opposition (Anis 1931:21-26; Ghubar 

1967:797). Two major political associations were formed: 12 

1. The moderate liberal group Nushrutah Khwahan under 

'Abd al-Hadi Dawi and Mir Saiyid Qasim, editor of Aman-i-

Afghan. This association grew from a social club which met 

at the Cafe Wali in Kabul, and formed the objective of 

establishing a constitutional monarchy. Among the group's 

supporters were Prince 'Inayat-Allah; Shah Mahmud, Nadir 

Khan's brother; and the Wali Ahmad Khan (Anis 1931:193; Dawi 

and Nawid, Kabul, Summer 1976). 

2. The radical leftists called themselves the Jawanan-

i-Afghan, and were also known as Jamhuri Khawahan (Republi

cans). They included 'Abd aI-Rahman Ludin, Muhaiy aI-Din 

Arti, and Mir Ghulam Muhammad Ghubar (author of Afghanistan 

on the Highway of History), and hoped eventually for repre-

sentation in the National Assembly and an impact on public 

policy making. 

The king, on the other hand, preferred a single 

political party under his own leadership. Many court 

members and high officials such as Shir Ahmad Khan, the 

president of the State Council, supported the monarch in his 

aim. 

The king's policies, in the 'ulama's view, contra-

dicted religious law. Thus he had violated the shari'at and 

12For a full membership list of these parties, see 
Habibi 1986:128-157. 
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breached the contractual agreement of bai'at, and the nation 

lias no longer bound to the obI igations of the ita'at-i-ulu 

aI-amra The 'ulama were particularly distressed by the 

government's increasing interference with family law and the 

functions of the mosques, the trend toward secularization of 

the legal system, the changing of the day of rest from 

Fr!day to Thursday, anti-clergy rhetoric by the regime, the 

growing influence of Western culture on the capital, and 

most of all, the unveil ing and emancipation of women. The 

king encouraged only exposure of the upper part of the face, 

a practice already common in certain parts of the Middle 

East such as Syria and permitted by the Shafi'i school of 

law (Shahrani 1976). Even this was too radical for the 

Afghan 'ulama, however, since Hanafi law recommends complete 

purdah with no exceptions (Ibid.). The king and queen 

argued that tribal and rural women, the majority of the 

female population, already went with faces uncovered both 

within and outside their homes, while only urban women were 

required to cover themselves completely and stay in their 

houses (Khalili n.d.:96). The 'ulama, however, associated 

unveiling of women in the capital with the European fashion 

in vogue in Kabul, where upper class ladies often dressed in 

the latest European dresses and hats (Mott-Smith 1929:14-

15). Unveil ing became a symbol of Westernization. The 

London Daily News reported, " ••• in the eyes of the fanatics, 

Queen Suraya with her unveiled face and her gorgeous Paris 
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gowns has been the very soul and symbol of the hated 

changes" (Oct. 19, 1928). 

Equally disturbing to the 'ulama were changes in 

family law and the government's campaign for the 

emancipation of women. They feared that female mobility and 

unveiling would lead to demoralization, promiscuity, and the 

destruction of the Islamic social order in Afghanistan. 

With the reforms of 1928, which attacked all three segments 

of the religious establishment at once, Aman-Allah seemed to 

the 'ulama to be leading the country along the path of 

Kamalist Turkey, which they saw as the total destruction of 

religion and the loss of influence of Islam in Afghanistan. 

The vulama employed by the state were the first to 

protest. Deobandi vulama like Mawlawis Ibrahim Kamawi and 

'Abd al-Haiy Panjshiri, members of the Hai'at-i-Tamiz, were 

distressed. Kamawi, once obliged to ride in the same limou

sine with an unveiled royal lady, protested by covering his 

own face with the end of his turban (Musa Shafiq, Qaghah, 

1976). Kamawi, Fazl aI-Rabbi Pakhlawi and other Deoband

trained 'ulama were ultimately imprisoned in the Arq 

(Shayi' at- i-Ba til ah- i-Shah- i-Makh 1 u', p. 17). The in f 1 uenc e 

of Kamalist Turkey hovered ominously. 

Confrontation 

The 'ulama perceived themselves as custodians of 

religious norms and values. They had also begun to feel 

their very existence was threatened. They reacted quickly. 
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Immediately after the Loyah Jirgah anti-government 

protests began, led by the vulama elite and including 

influential government officials, tribal leaders, and other 

lIulama. At their head was the priestly Mujaddidi family, 

the Hazarats of Shurbazar in Kabul, who were revered all 

over Afghanistan. After the death of Shams al-Mashayikh in 

1925, his younger brother Nur al-Mashayikh, then in India, 

became the sajjadah-nishin ("one who sits on the prayer 

rug," that is, chief successor to the leader of a tariqah) 

of Kabul; he aSf:>umed the title of Hazrat of Shurbazar. 

During his absence, his position was filled by his brother 

Sadiq Agha Badr al-Mashayikh. 

Early in the year Fazl 'Umar Nur al-Mashayikh, known 

as Shir Agha, began anti-government activities from exile in 

India. On January 27 and again on February 9, R. N. G. 

Scott, Br i tish Chief Commi ssioner in Bal uchstan, reported a 

plot by Nur al-Mashyikh against the Afghan government. A 

conference called by the Hazrat in Panialah to plan the 

overthrow of the tajaddud movement included several mullahs 

from Southern Prov ince and Qandahar who had fl ed 

Afghanistan; among them were Mullah Muhammad Akbar, a qazi 

from Qandahar; Mullah 'Abd aI-Rahim Musa Khail; and Mullah 

Karim Kharuti and Mullah Dust Muhammad. The plan they 

generated was to start an uprising in Khust through a net

work of subordinate mullahs and tribal khans in the Southern 

and Eastern provinces. To that end, Nur al-Mashayikh had 
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enlisted the cooperation of the powerful Mullah of Chakna-

\-rur, Zadran and Mangal tribal leaders, and prominent govern

ment officials such as the Governor of Ghazni, the Governor 

of Eastern Province, the Deputy Minister of War, the 

Minister of Education, and the ex-Governor of Qandahar, 

mostly murids of Nur al-Mashayikh (N.A.I., FPD, N 51-F, Nos. 

1-55, 1928). Muhammad Sadiq (known as Gul Agha), younger 

brother of the Hazrat, was now the sajjadah-nishin of Kabul, 

and his nephew Muhammad Ma'sum coordinated underground 

activities in the city. The uprising was scheduled for 

March 8 (Ibid.), before the king's return from Europe. 

Confident of success, the group relied on the unrest of 

religious forces in Qandahar and in the Eastern and Southern 

provinces who were disturbed over Queen Suraya's public 

appearances unveiled in Europe and the anti-Soviet feeling 

resulting from the king's visit to Russia. They expressed 

the hope that Russian help would be forthcoming to the 

government, believing that then all Afghans would be 

"cemented to their cause" (ibid.). In a letter dated 

February 21, Scott hinted a connection of the plot to an 

Afghan trade agent in Quetta (Bal uchi stan), repor ting that 

the agent was "making purchases of all illustrated papers 

depicting the unveiled Queen of Afghanistan and dispatching 

them to Kabul separately as soon as he gets them" (Ibid.). 

The plot was revealed by the brother of 'Abd al-

'Aziz, the Officiating War Minister (S. Qasim Rishtia, 



220 

Tuc son: November 1982). The Tar juman- i-Sarhadi of Lahore 

printed an article on February 23, 1928, hinting at the 

Hazrat's activities against the Afghan government. Upon 

request of the Deputy ForeiBn Minister, the Nur al-Mashayikh 

was expelled from Dara Ismail Khan in accord with the 

Frontier Security Regulations in mid-March (NAI, op cit.). 

Conflict between the king and religious forces in 

Afghanistan was exacerbated by the announcements of the 

Loyah Jirgah. In early September the eldest son of the 

Shams al-Mashyikh, Fazl aI-Rahim (also known as Rasul Jan 

Agha and Mia Ma'sum), issued a fatwa signed by 400 'ulama 

and accusing Aman-Allah's reforms of explicitly violating 

the shari'at. Those innovations (bid'at), he said, amounted 

to heresy and the king, thus a heretic, was no longer to be 

obeyed. Mia Ma'sum and his uncle Sadiq Agha Badr al

Mashayikh (Ghul Agha) carried the document to Khust, 

intending to inform the Mangal and Zadran tribes that the 

king, having violated the tenets of Islam, could no longer 

be obeyed. 

To pre-empt the vulama's challenge, the king 

imprisoned the Deobandi, simultaneously asking Qazi 'Abd 

aI-Rahman Baiktuti, the qazi of the Hahkamah-i-Tamiz or high 

court of appeal, to issue a Catwa supporting unveiling and 

women's rights. The qazi asked five days, during which he 

consul ted with the Hazrats of Shurbazar who advised him to 

flee with them to the Southern Province ('Ali Ahmad 
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1929:29). Their plot was discovered, and the Hazrats and 

their party of prominent 'ulama were arrested in Khust and 

brought back to Kabul. A box of leaflets by Indian 'ulama, 

denouncing the king's decision to move the weekly holiday to 

Thursday, was confiscated at Dakkah by customs officials 

(MADK, n. 91, Sept. 27, 1928). A link was thus suspected 

between the protest of the Hazrats and the activities of Nur 

al-Mashayikh in India. 

The Hazrats and Qazi 'Abd aI-Rahman, as well as some 

35 other leading 'ulama, were imprisoned. Another member of 

the Mujaddidi family, the revered Hazrat Sahib of Charbagh, 

was arrested on the border near Parachinar (Time of India, 

Sept. 13, 1928). The Hazrat, outraged by the reform poli-

cies, had declared that Afghanistan under Aman-Allah was 

unfit for a pious Muslim. His colleague Akhundzadah Hamid-

Allah Fakhr al-Mashayikh, the Mullah Sahib of Tagaw, had 

earlier been refused permission to leave the country for 

similar reasons (Stewart 1973:341-2). 

In mid-September a military tribunal sentenced Qazi 

'Abd aI-Rahman Baiktuti and four other 'ulama to death and 

the two H a z rat s to I i f e in p r i son for the cOr i me 0 f kh i ya nat-

i-milli (national treachery). The Aman-i-Afghan reported, 

"From the onset of his reign, His Majesty Aman
Allah Ghazi had one main objective: to free 
the nation from external dominance and internal 
oppression. In the past ten years His Majesty 
has concentrated his energy to fight against 



despotism and arbi trary practices by I imi ting 
his own power as well as that of government 
officials through legislation." 
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Among domestic oppressors, the editorial added, were the 

qazis who exercised unlimited power in legal matters by 

monopolizing the right to determine the ta'zirat punish-

ments. The main purpose of the nizam-namah-i-Jaza (Penal 

Code), it went on, was to determine a punishment for each 

crime so as to limit the qazis' discretion and eradicate a 

major source of corruption. The transfer of the power of 

ta'zirat to the state is by no means unprecedented in 

Islamic tradition; the ottoman Sultans and many other rulers 

have done likewise. But those who had lost the power, the 

Aman-i-Afghan expl ain ed, wi shed to restore it. They began 

to poison the people's minds by making false accusations, 

claiming that the nizam-namah violated the shari'at. Their 

agitation generated the rebellion in the Southern Province 

in 1303/1924. False scholars took advantage. of that situa-

tion to alter the nizam-namah during the Loyah Jirgah of 

1924, a j irgah composed most I y of khan s, sha ikhs and mu 11 ahs 

with a history of exploiting the masses. They naturally 

supported self-interested views of the law. 

In the recent Loyah Jirgah, the paper continued, the 

king's right to determine ta'zirat and monetary fines was 

restored, as was the power of pardoning a criminal after 

signs of "reform and repentance" were observed. Angered by 

these changes, Qazi 'Abd aI-Rahman Baiktuti, president of 
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the Mahkamah-i-Tamiz (Revision Court) and his pir Muhammad 

Sadiq went secretly to the Southern Province to incide the 

people against the government (Aman-i-Afghan, Sunbulah 16, 

1307/Sept. 8, 1928). 

On October 7 Qazi 'Abd aI-Rahman was executed, as 

were his son-in-law Qazi Fazl al-Haqq, his son Qazi 'Abd al

Hannan, and Mullah 'Abd aI-Qadir, a relative of Qazi 'Abd 

aI-Rahman, on charges of treason (Ibid., Mizan 20, 1307/0ct. 

13, 1928). 

These executions and imprisonments cost the regime 

whatever support it had retained. The policeman sent to 

arrest the Hazrats of Shurbazar cursed himself, according to 

the Ani s, for his act, s ym b 0 1 i c 0 f the rea c t ion 0 f the 

police and military. The paper commented, however, that 

"had the man been educated, he would have at once known that 

the Hazrat Sahib was really an offender, and he would not 

have uttered such an expression" (NAI, FPD, 4-F, 1928, n. 

4062) • 

But the fires of rebellion had been ignited in the 

countryside by the arrests and executions of the priests. 

The events were followed by a spontaneous eruption of 

popular revolts distinctly Islamic in character (MADK, n. 

35, Sept. 8, 1928). 

A Foundation for Discontent 

The people, already discontented, were receptive to 

the vulama's agitation. Dissatisfaction among the rural and 
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tribal population revolved around several issues: com

pulsory military service, now three years; tax increases 13 

compulsory wearing of suit and hat; the regime's positions 

on women's and family matters, and administrative abuses. 

Because the people were mostly illiterate, it was impossible 

for them to understand the purpose of the reforms or the 

monarch's real intentions. The gap between the monarch and 

the grass roots Afghan people widened further with the 

reforms of 1928; rapid changes in the capital had upset the 

balance between urban and peasant populations. Most saw in 

the costly reform program nothing more than destruction of 

their traditional way of life (Khalili n.d.:96-98). 

The king's attempt to build rapport during his 

inspection tours of 1925 and 1926 was only temporarily 

successful. Those outside the capital were ignorant of the 

government's policies and outside the mainstream of social 

and political trends. Dress regulations forbidding turbans, 

loose trousers and traditional shoes in the capital were 

unpopul ar, as were regulations concerning matters of taste 

and etiquette. Tribal and village leaders resented having 

to wear suits while visiting government offices (Pioneer, 

Nov. 13, 1928; NAI, 309-F, p. 56, 1928). 

13By 1928 taxes on horses and donkeys had risen 400 
percent and on land, three to four times (Gregorian 1969:270). 
of 1928; increased government control over tribal affairs; 
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But the reforms most opposed in rural areas were 

those pertaining to family law and women (Khalili n.d.:96). 

These changes implied alterations in the whole moral situa

tion surrounding sex and the family, the basis of the social 

system. Emancipation of women threatened not only Islamic 

morality b~t also the traditio~al taboos surrounding tribal 

loyalties and family ties. These changes stirred up the 

entire population against the regime (Anis 1931:40). A mid

September report by the British agent in Kurram (Khaibar), 

for example, reported that the Afridis greatly resented 

unveiling and emancipation of women (IOL, L/PS/10/1290, 5, 

tel. nos. 562-PN, 1847-5, Sept. 9 and 13, 1928) and subse

quently reported that the Afridis openly stated that the 

king had lost his mind (IOL, L/PS/10/1285, K132, Simla Sept. 

13, 1928). 

Rumors spread that people must either send their 

daughters to Turkey for higher education or pay a fine of 

Rs. 500 each ('Ali Ahmad 1929:25). The rumors were 

"confirmed" when a group of young girls proceeded through 

the tribal zone on their way to Turkey in mid-October, 

igniting "a light of resentment among the Shinwaris" 

(Humphrys' report, IOL, L/PS/10/1289, p. 53, Pt. 6, 1928). 

An order requiring the tribes to send their daughters to 

school in Kabul incited them further (Ibid.). Political 

propaganda proliferated around the unveiling and the 

feminist movement in Kabul: a picture showing the queen and 
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other royal ladies in low-cut European evening dresses was 

circulated in November. To the public, this was a clear 

disrespect of namus, the idealized honor of women in rela

tion to family and society as a whole. The image of the 

royal family was decimated. 

Although family and women's issues predominated, 

other matters also escalated tension in the tribal regions. 

The Muhmands were aggrieved by a case of adu1tory involving 

a Muhmand woman. The Muhmands wanted to capture the 

adulterer and punish him according to tribal custom, but the 

case was handled according to the Penal Code. The strain 

between the state and the Muhmand tribe escalated (NAI, 309-

F, 1928, nos. 21-23). 

Highly placed administrators were also upset with 

the regime. Enforcement of monogamy among government offi

cials, pressure to send their daughters to school and to 

appear publicly with their wives unveiled, checks on bribery 

and the abolition of the titles of prestige and accompanying 

monetary privileges had created resentment throughout the 

civil service. Dissatisfaction among the officials gave 

rise to an indifferent bureaucracy. 

Dissatisfaction was found throughout the army. Many 

efforts had been made to improve the military situation. 

New schools had been established for training General Staff 

and lower ranked officers. A military mission was sent to 

Moscow to select artillery and study military techniques. 
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Negotiations were under way to purchase fifty thousand 

rifles and fifty million rounds of ammunition plus several 

tanks. However, the soldiers' pay was low (Rs. 14 Kabuli 

per month) and officers were asked to donate a month's 

salary to building a new military club. The proscription on 

a soldier's becoming the murid of a pir was cr.iticized as a 

government encroachment on the right of a soldier to 

practice his religion freely. In the Jalalabad regiment, 

discontent was felt as early as October with the abolition 

of the hijab (IOL, L/PS/10/1288, 4, 320-K, Oct. 3, 1928). 

The Rebellion 

"Islam in danger" was the common battle cry of the 

opposing factions, tied together only by their distaste for 

Aman-AII ah' s revol ut ionary changes. Viol ence concentrated 

in two regions: Shinwar to the southeast of Jalalabad and 

Kuhistan, north of Kabul. Leaders of the revolts were non

clerical, but high clergy were the force behind them. The 

'ulama's alliance with dissident forces was particularly 

rev ea I ed by the ir use of reI ig i ous protest, d em8nd i ng the 

khal' of the monarch. 

The first major revolt was started by the Sangu 

Khail and Alishir Khail Shinwar tribes. On November 14, 

under the leadership of Muhammad 'Alam and Muhammad Afzal, a 

former army officer in Jalalabad, the Shinwaris attacked and 

looted Pesh Bolak and Achin and cut the telegraph lines 

between Jalalabad and Dakkah, a border city between 
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Afghanistan and British India. At first the uprising was 

not taken seriously by the government. As the Shinwaris 

made advances toward Jalalabad, however, Shir Ahmad Khan 

came to that city to discuss the matter with authorities. 

At the same time, two regiments were sent against the Shin

waris under 'Abd al-Wakil Nuristani and Mahmud Yawar. The 

Shinwaris defeated the government forces and captured the 

two army commanders (Ghubar 1967:820). 

Although the Shinwari uprising was a tribal phenom

enon, religious leaders became involved in it. The reli

gious institution became the central force of revolutionary 

activities. Rebel forces in Shinwar gathered about the 

Hafiz Sahib of Faqir Abad, the pir of the Shinwaris, an 

irreconcilable opponent of the regime. Other religious 

leaders were Akhundzadahs Muhammad Sharif, 'Abd-Allah, 'Abd 

al-Wahid, Fazl aI-Rahim, and Mawlawi Muhammad Tayib (NAI, F-

309, 1928, n. 23, Nov. 20, 1928). 

Disturbances erupted simultaneously in Kuhistan, led 

by Habib-Allah Kalakani (also known as Bachah-i-Saqaw, the 

son of a water carrier). Habib-Allah and his band had been 

highway robbers for some time, harrying the government 

during the king's absence and after his return. By now, 

however, they had a reputation as defenders of Islamic 

values and folk heroes in Kuhistan. At the outbreak of the 

revol t in Shinwar, the operations of Bachah-i-Saqaw became 

bolder. Government efforts to settle with the Kuhistanis 
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only strengthened the position of Habib-Allah, who by Novem

ber had gained the sympathy of religious forces in the 

North. By the end of December Habib-Allah's forces had 

essentially blocked the way between Kabul and Charikar. 

In Kuhistan the rebels were gathered to Mullah 

Hamid-Allah, the "pious philanthropist," also known as the 

Mir of Akhundzadah Sahib of Tagaw or Fakhr al-Mashayikh. In 

late October 2,000 men from Tagaw (Tagab) and Nijraw 

(Nijrab) joined forces under the leadership of Mia-Gul, son 

of the Akhundzadah Sahib of Tagaw to support Bachah-i-Saqaw. 

Members of the Sahibzadahs of Kuhistan, a priestly family, 

were also major supporters of the Kuhdaman uprising (Adamec 

1975: 190-191). 

In November the king invited the Akhundzadah of 

Tagaw to Kabul. When he refused, troops were sent to arrest 

him, but they were ambushed by forces of Habib-Allah's (IOL, 

L/PS/10/1287, p. 6468, Nov. 13, 1928). The Akhundzadah's 

arrest had been ordered when he was connected with the plot 

of the Hazrats of Shurbazar (DMAK, n. 111, Nov. 19, 1928). 

By mid-November disturbances in the Eastern and 

.Southern provinces had interrupted road traffic between the 

Indian frontier and Jalalabad. The situation was compli

cated by continuing depredation by Bachah-i-Saqaw in 

Kuhdaman. These incidents in Kuhistan and Jalalabad created 

an embarrassing situation for the regime. 
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Attempts at Compromise 

The government made several overtures to end the 

revolt. It requested again the cooperation of the higher 

'ulama as mediators to suppress the rebellion. The king 

invited the 'ulama of the Eastern Provinces, Mullah of 

Chaknawur, Naqib Sahib, and the Hazrat of Chaharbagh, to 

Kabul to discuss the problem of reform. "They all made 

excuses of ill health and did not attend" (NAI 309-F, n. 

21). To placate the 'ulama the king cancelled some of his 

most unpopular reforms. Friday was re-introduced as the 

weekly holiday, girls' schools were closed, and regulations 

concerning child marriage, polygamy, unveiling, and compul

sory wearing of suit and hat were abolished. The Hazrats of 

Shurbazar were reI eased, and pardon was granted the rebel s 

for their past misdeeds (Aman-i-Afghan; IOL, L/PS/10/1285, 

G184, 6311). The king dispatched to the Eastern Provinoes 

as negotiations the Minister of Foreign Affairs Ghulam 

Siddiq Charkhi, whose father had suppressed the first 

Shinwari Rebellion in 1888; General 'Abd al-Wakil; 'Ali 

Ahmad, former governor of Kabul; Shir Ahmad, former presi

dent of the State Council; and several others. It seemed 

for a while that the Foreign Minister had gained ground with 

three influential mullahs, the Ustad of Haddah, Hazrat Sahib 

of Chaharbagh, and Mullah Sahib of Chaknawur, the spiritual 

leader of the powerful Muhmand tribe. In response to the 

cancellation of reforms the Mullah of Chaknawur deterred the 
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Muhmands from joining the rebel 1 ion (Anis 1931: 50). Until 

mid-December, Mullah Chaknawur seemed to support the govern-

ment, or was at least neutral. When the question of talcfir 

of Aman-Allah was proposed in the Jirgah of Haddah, the 

Chaknawur mullah, the Hazrat of Charbagh, and the Naqib were 

among the few who withheld their opinions on the subject. 

On December 10, the London Times reported: 

The correspondent declared that the Mullah of 
Chaknawur holds the key to the si tuation. The 
mullah has not made a declaration yet, but his 
entry into the insurrection on the side of the 
rebels would result in a wide extension of dis
affection. 

On December 4 and 5, a jirgah was held at Haddah, 

represented by Shinwari, Muhamand, Khugiyani, and Afridi 

maliks. The Madrasah of Haddah was the most influential in 

the country, and most of the influential 'ulama of Afghanis-

tan including Mullah of Tagaw and the Padshahs of Islampur 

had been trained here under the renowned Hazrat Akhundzadah 

or Ustad Sahib of Haddah, whose title was now carried by his 

son. The shrine to which the madrasah was attached was the 

meeting place of all the 'ulama of the Eastern and Southern 

provinces, the site of many important religious and politi-

cal discussions. The meeting was attended as well by 

several government officials including Foreign Minister 

Ghulam Siddiq, Shir Ahmad Khan, and Muhammad Yosuf Khan. 

The demands of the tribes were: 

A. No reforms; 

B. Abolition of compulsory conscription; 



c. Recall of Afghan girls from abroad; 

D. Abolition of female education; 

E. No interference with the functions of the 
'ulama; 

F. No retaliatory measures to be taken against the 
Shinwaris; and 

G. The Shinwaris would return all arms and ammuni
tion captured from the authorities. 
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The representatives in the jirgah took an oath to remain 

united, to accept no bribe from the authorities, and to make 

no separate peace with the government (NAI, FPD, 309-F, 

1928, no 44). 

At this time, however, by canceling certain reforms 

the government was able to coax the 'ulama of the capital to 

support the regime again. On November 26, 1928, twenty 

clergymen called for allegiance to the king, issuing the 

following fatwa: 

A number of Shinwaris of Nizian rebell ing 
against His Ghazi Majesty, the ulu aI-'amr, our 
ruler, have started killing human beings and 
plundering the wealth of Muslims. The peace of 
a portion of the Afghan Islamic realm has been 
disturbed. We 'ulama give the following fatwa 
in pursuance of the Qur'anic verse "Obey God, 
obey Prophet, and the uiu al-'amr who is from 
among you," ioe., submission to the ruler is 
binding. It is also in accord with the saying 
of the Holy Prophet, who has said that "He who 
obeys me obeys God. He who obeys me obeys his 
Am ir • 0 •• " 

We gave this fatwa that these mischievous 
Shinwaris are considered sinners and rebels. 
It is, therefore, obligatory upon all Muslims 
to take action under the direction of the 
government for suppressing these disturbances 
and demolishing these rebels, so that perfect 



peace is re-established (IOL/PS/10/1288, 1928-
29, p. 4, n. 4421-P-S, Dec. 20,1928). 

233 

The Hazrats of ShurBazar were released, and 'by eClrly 

December the Hazrat of ShurBazar was negotiating with the 

Mullah Sahib of Tagaw on the government's behalf. By mid-

December the Haji of Turangzai had called up 200 Safis and 

Qandaharis of Musa Khail and sent them under his son 

Padshah-Gul to assist the king (Ibid., L/PS/10/1287, 3 

P6755, 1928). The king sent a message to the Mullah of 

Chaknawur also, to "do everything in his power to effect a 

peace settlement" (London Times, December 11, 1928. IOL, 

L/PS/10/1287 3, P6652, 1928). 

Events Leading to Abdication 

But the relationship between the king and the clergy 

had been damaged beyond repair. Even those who were cooper-

ative did not whole-heartedly support the government or 

jeopardize their relationships with the opposition. The 

fatwa of November 26 and the abolition of unpopular reforms 

carried no weight with most 'ulama; they attributed the 

reaction of the urban vulama to pressure. 

Between early December and mid-January several 

meetings were called in the Eastern Province to discuss 

political legitimacy. In the absence of an elected body 

which could be held responsible, the king was the focus of 

religious opprobrium, held solely responsible for injudi-

cious policies. The king's conduct, contradictory to the 
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shari'at, was deemed apostasy. His policies were bid'at 

(innovations amounting to heresy), they decided, and contra

dicted his claim of allegiance to the shari'at. The 'ulama 

did not, however, agree unanimously on the issue of takfir 

of the king, which could lead to khal', or impeachment. 

Lobbying by the Foreign Minister persuaded several 'ulama 

including the Mullah Sahib of Chaknawur, Hazrat of Charbah, 

and Naqib of Islampur to withhold their opinions in light of 

the abrogation of unpopular reforms, which they interpreted 

as repentance. Extremists argued, however, that as the king 

had already acted contrary to Islam and was thus an infidel, 

his repentance at this point was meaningless (Tardid-i

Shayi'at i-Batilah-i-Padshah-i-Makhlu', p. 20). 

By late November inflammatory pamphlets signed by 

Muhammad 'Alam Shinwari were being circulated among Afridis, 

Muhmands, and Shinwar i s. The pamphl ets conv ic ted the king 

of repeatedly violating Islamic precepts, stressing the 

abolition of the hijab, the sending of grown-up girls to 

Europe (meaning Turkey), changing of Friday and the day of 

Haj, forcible divorce of wives of government officials, 

abolition of polygamy, opening of cinemas, theaters, and 

other places of amusement, encouraging women to cut their 

hair and expose their arms and breasts, and formulating 

codes and regulations contradictory to the shari'at. The 

king was accused of uttering words disrespectful to the 

Prophet in the Loyah Jirgah. According to the pamphlet, 
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well known 'ulama of Afghanistan had declared the king an 

infidel (IOL, L/PSI 10/1287, 4, P6351, Nov. 27, 1928; 

Stewart 1973:431-33). 

The religious challenge to the government expanded 

during December. Opposing 'ulama in the Kuhistan and in the 

Eastern and Southern provinces were in close contact with 

one another (Khalili n.d.:123), and were linked with the 

revolutionary tribal dissidents of a nascent security wing. 

Local mosques had become centers of decision making and 

political activity. News traveled among the factions 

between traders such as the rice dealers of Laghman 

(Pupalzai 1976). 

By the end of December even the Mullah of Chaknawur, 

Aman-Allah's only remaining supporter, had joined the rebel 

forces (IOL/PS/10/1287, 3, P6911, 1928). He had joined 

other ulama of the Eastern Province in declaring the king a 

kafir (Tel. from Northwest Frontier to New Delhi, Dec. 3, 

1928, IOL, L/PS/10/1287, 3, P6513, 1928). He wrote to the 

'ulama in Kabul that "nothing short of the dethronement of 

the king will satisfy the tribes" (Humphrys tel. to the 

British Secretary of State for Foreign Affairs in India, 

Dec. 2, 1928, IOL, L/PS/10/1287, P53, 4, 1929). The Hazrat 

of Shurbazar (Muhammad Sadiq or Gul Agha) had failed in his 

mission to deter the Mullah Sahib of Tagaw from fighting 

aga in st the reg ime. 
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On December 10, the British embassy staff reported 

to the Viceroy as follows: 

Conservative leaders are scarcely likely now to 
allow locus panilentiac short of virtual 
abdication of power if not of the throne 
its elf. Am a n - All a h' s fa i 1 u ret 0 pro fit by 
lessons taught him by the Khust Rebellion must 
in their eyes stamp him as incorrigible (NAI, 
FPD, n. 309-F, 189, Dec. 9,1928). 

When the situation became even more dangerous for 

the regime, the government offered to withdraw all reforms. 

Late in December the king called an ad hoc meeting of 201 

members including Muhammadzai elders, 'ulama of the capital, 

and several khans. Aman-i-Afghan reported the king's deci-

sion to institute a senate of 50 members with legislative 

powers, drawn from the royal family, tribal heads, and 

v u lam a (I a L, L / P S / 1 0/ 1 287, 3 P 225, 1 929) • On Jan u a r y 6 the 

regime offered even further concessions. 

The new concessions represented complete destruction 

of Aman-Allah's dream of Afghanistan as a modern state, but 

he felt such an offer was necessary to stop the rioting. 

We s t ern d res s , worn en's rig h t s, and res t ric t ion sag a ins t 

polygamy and child marriage, and compulsory conscription 

were abolished by royal decrees. The 'ulama were given veto 

power over state legislation. However, two months of 

violence had so hardened the position of the regime's adver-

saries that Aman-Allah's compromises were too little too 

late, seen not as evidence of true compromise but as a last-

ditch effort to save the throne. Opposition forces became 
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insolent in their demands. On December 29 Ghulam Siddiq 

returned to Kabul with a manifesto by the Shinwaris 

dictating the following terms for settlement: 

1. Divorce of the queen; 

2. Banishment of the Tarzi family; 

3. Abolition of all foreign legations except the 

British; 

4. Abolition of the new codes of law; 

5. Reduction of taxes; and 

6. Involvement of 'ulama in government affairs. 

The Sudden Decline of Aman-Allah 

A combination of factors strengthened the posi tion 

of the insurgents, bringing about the rapid decline of Aman

All ah: the nature of monarchy, internal strife in the 

administration, insufficient funds, a demoralized army, and 

interference from the outside. 

Th e r u 1 e r was per son all yin vol v e din aIm 0 s t eve r y 

phase of government. Although the monarch had agreed to the 

formation of a National Assembly and responsible cabinet 

under a Prime Minister, and had pushed for a united politi

cal party to mobilize the middle class to the support of 

progress, 

effecti vee 

these measures were introduced too late to be 

The statesmen who had the prestige and skill to 

stand up to him were politically neutralized. 

All the cards were on the side of those seeking to 

overthrow Aman-Allah. Even if the 'ulama backed down, the 
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political interest groups would not let slip away the oppor-

tunity to turn the situation to their own ends. Aman-

Allah's supporters saw the Shinwari revolt as part of a wide 

conspiracy, a belief that became further entrenched when the 

government's concessions to the religious demands failed to 

elicit conciliation from the rebels. 

Many of Aman-Allah's supporters suspected that Nur 

al-Mashayikh, the Hazrat of Shurbazar, was behind the rebel

lion and the British Minister was behind the Hazrat (IOL, 

L/PS/10/1287, 4, P1156, 1929). Later "the unprecedented 

move of Hazrat Sahib [Nur al-Mashayikh's brother] in seeking 

the help of Sir Francis Humphreys, and the British diplomat's 

role in arranging a truce and evacuation of the royal party 

and foreigners from Kabul, caused the European and Indian 

press, as well as the Soviet authorities, to question his 

role in the affair" (Gregorian 1969:267). Earlier in 

October the Hazrat had refused Aman-Allah's invitation to 

return to Afghanistan. In November the Afghan foreign 

office requested the government of India to remove Nur al

Mashayih from Katiwar to "someplace where he would be 

innocuous." The Afghan government claimed that the Hazrat 

was "collecting large sums from Seths for propaganda" 

against the regime (IOL, L/PS/10/1288, 4, tel. 322-F, Nov. 

21, 1928). The general impression, in Humphreys' own words, 

was that the "Shinwar revolt had been started by the British 
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but had gone further than we wanted" (NAI, FPD, n. 39-F, 

1929, No. 1-142). 

On December 5, 1928, the Dai.!y_New~ of London 

reported that Colonel T. E. Lawrence was in India, on the 

Afghan border, learning Pushtu, and "infer[red] that he 

intends to move into Afghanistan" (Adamec 1975:152; NAI, 

FPD, 5-F, 1929, nos. 2). The Bombay Chronicle elaborated on 

this report in January, reporting that the trouble in 

Afghanistan had been created by the enemies of the state 

through foreign agents, "to deprive Afghanistan of its 

independence" (IOL, L/PS/10/1288, 5, n. 240-A). In its 

January 19 issue, the paper quoted from the Moscow version 

of the events in Afghanistan: 

A number of leaflets containing a proclamation 
against the king and bearing a photograph of 
the queen wer e d i str ibuted among the tr ibes •••• 
Rebels are armed with the latest British rifles 
and ammunition •••• 

The French, Italian and Turkish newspapers reported 

that Lawrence of Arabia was behind the rebellion. An inter-

view with Habib-Allah Tarzi, Afghan Minister to Paris, in 

the Chicago Daily Tribune of January 16, 1929, emphasized 

that Colonel Lawrence was "engaged in sinister activities on 

the Northwest Frontier." Earlier, on December 9, 1928, the 

Reuter news agency had confirmed Lawrence's involvement in 

the Shinwari uprising (NAI, FPD, n. 309-F, 1928, d. 200). 

Kabul newspapers began to print similar quotations 

from Indian and other foreign press. On December 12 the 
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Aman-i-Afghan reproduced an article describing Lawrence's 

involvement from the Sunday Express of September 30. 

It was rumored that religious groups were secretly 

infiltrated by British agents. It was said that the imam of 

a leading mosque near Kabul had been discovered to be an 

Englishman. One informant, a headmaster in Southern 

Province, described an incident in Khust where the imam of a 

mosque received a message by carrier pigeon in the presence 

of several people; the informant bel ieved the message qad 

come from a British agent (Muhammad 'Aziz 'Azami, Tucson, 

May 27, 1987). The. British Minister in Kabul denied all 

such allegations, and asked the government of India to stop 

the press from spreading such rumors (NAI, FDP, 25-F, 1929, 

n. 841 -11 ) • 

The Afghan historians 'Abd al-Haiy Habibi, Mir 

Ghulam Ahmad Ghubar, and Muhaiy aI-Din Anis, while recogniz

ing all other factors, emphasize the role of the British in 

the overthrow of King Aman-Allah. None of them, however, 

provides corroborating documentation. Khalil Allah Khalili 

(1973:260-66) also rejects the idea of British involvement 

in the rebellion by arguing that a nation that had fought 

against Britain for decades had enough sense not to be used 

by it (Khalili n.d.~101). As archival records do not pro

vide convincing evidence of involvement, there is still the 

possibility of a covert operation outside official corres

po n den c e. Am an - All a h ' s reI at ion s hip wit hEn g 1 and had 
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improved greatly after his visit to England, but some of his 

policies still threatened the security of India: 

1. After his visit to the Soviet Union, Aman-Allah 

had established a closer relationship with Soviet 

Russia. 

2. Although the khilafat issue was dead, Aman-Allah 

retained a great deal of sympathy with the cause of 

Indian nationalists in general, and Indian Muslims 

in particular. During his visit to India, Aman

Allah had encouraged unity among Hindus and Muslims 

against the British, a stand which greatly increased 

his popularity among Indian Muslim nationalists. 

3. Plans for construction of a railway through Afghan

istan linking Chaman in India to Kushk in Russia had 

begun. It was feared that construction of such a 

line could "remove from India the protection of 

Afghanistan's status as a buffer state" (Stewart 

1973:407). Humphrys wrote, "We should at this stage 

neither obstruct nor encourage any of the foreign 

[French and German] prospectors, but if necessary 

exercise diplomatic pressure to ~efer as long as 

possible the construction of a railway likely to 

threaten Indian security" (Ibid., p. 408). 

The Fall of the Capital 

In the end, however, Aman-Allah's abdication was 

forced not by the uprising of the Shinwaris in the East and 
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South but by pressures from KUhistan. Habib-Allah Kalakani, 

in the North, took advantage of the situation created by the 

Shinwaris to advance on Kabul and take the demoralized 

central government by surprise. 

On January 13 a group of 'ulama of Kuhistan, headed 

by Akhundzadah of Tagaw, met with Kuhistani forces in 

Qal'ah-i-Husain Kut (the residence of Mirza Husain, the 

Mustawfi al-Mamalik) some 20 kilometers north of Kabul. 

Mustawfi al-Mamalik had been executed early in Aman-Allah's 

reign, and now the lingering resentment over his death 

brought the people together at his home. Habib-Allah 

Kalakani was proclaimed Amir al-Mu'minin, Commander-in-Chief 

of the Faithful, and urged on toward Kabul. The meeting 

adjourned with a recitation of verses from the Qur'an 

(Khalili n.d.:126-31) by the Akhundzadah of Tagaw, one of 

the most influential vulama of Afghanistan. 

By the next day Kuhistani forces numbering about 

16,000 occupied the key strongholds around the capi tal. On 

January 14, when Habib-Allah was essentially at the gates of 

Kabul, the king abdicated in favor of his older brother 

Sardar 'Inayat-Allah Khan and left for Qandahar. An hour 

later 'Inayat Allah was crowned king, but his authority was 

immediately challenged by Habib-Allah who occupied Kabul and 

proclaimed himself the new ruler. 

.. 
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After Abdication 

From Aman-All ah' s abd ication in mid-January to hi s 

departure from Afghanistan on May 23, 1929, the nation was 

in a state of anarchy. The clergy, joined in rebellion, 

were not united in their search for solutions to the prob

lems now facing the ocuntry. As throughout Afghan history, 

each group proposed its own claimant to the throne. In 

India, Sardar Muhammad Ayyub Muhammad Akram and Muhammad 

'Azam, sons of Amir Dust Muhammad, and a great-grandson, 

Sardar Muhammad Akbar, were proposed (NAI, FPD, 21-F, 1929, 

n. 49-51). 

In Jalalabad, Ali Ahmad, supported by Saiyid 

Muhammad Affandi (the Naqib of Chaharbagh), the Hazrat of 

Chahar-bagh, and the Ustad of three prominent religious 

leaders of the Eastern Province, was elected king of the 

Eastern tr ibes. According to the Naqib of Chaharbagh, how

ever, he was never really a candidate for the Afghan throne, 

but merely "an agent in the Eastern Province of the man who 

would eventually be chosen King of Afghanistan" (IOL, 

L/PS/10/1287, 4. P-693, 1929). 

On January 26, supported by the people of Qandahar, 

Herat, Farah, Maimanah, and Turkestan (northern and north

western provinces), Aman-Allah Khan resumed authority. In a 

meeting in Qandahar, Mawlawi 'Abd al-Shakur stood up and, 

holding Aman-Allah's hand, declared, "I renew my allegiance" 

(Ahmad Ali 1929:32). Mawlawi 'Abd al-Wasi' Qandahari 
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former ruler once he had abdicated and the nation had 

largely recognized his successor, but the Mawlawi's words 

were "lost in the rush of men who came forward to seize 

Am a n - All a h' s han d" (I bid. ) • Sup p 0 rtf 0 r Am an - All a h was 

likewise engendered in Anderab by Mullah Muhammad 'Ismail, a 

grandson of Mullah Mushk-i-'Alam. 

In Kabul, Habib-Allah Kalakani was surrounded by a 

strong group of Deobandi 'ulama, including 'Abd al-Haiy 

Panshiri, the articulate 'alim and former president of 

Haia't-i-Tamiz. Motivated by their anger toward Aman-Allah, 

the Deobandis supported Habib-Allah with religious arguments 

(Pupalzai, Kabul, 1976). He was crowned Khadim-i-Din-i

Rasul-Allah (Servant of the Religion of the Prophet of God). 

Habib-Allah's illiteracy was forgiven on the ground that the 

Prophet himself was an illiterate (bisawad) and that 

literacy is not a requirement for imamat (Khalili n.d.:135). 

Each political group was allied with one or more 

prominent religious leaders. Undeclared still was the 

Mullah Sahib of Chaknawur, who had hoisted a new flag on his 

mosque bearing the inscription: "Religious law shines 

brightly and all other codes of law are vain" (IOL, 

L/PS/10/1288, 5. 289-K, April 5, 1929). 

Nur al-Mashyikh, or Shir Agha Mujaddidi, Aman

Allah's old enemy, was also uncommitted. He was holding 

meetings with the 'ulama of the Eastern Province, not yet 
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supporting any candidate but in close communication with 

General Nadir Khan, who had returned from Paris via India. 

Nur al-Mashayikh was the pir of the Ghilzais, one of the 

largest tribes in Afghanistan, and was highly respected in 

the tribal areas. His endorsement could determine the 

future of political leadership in Afghanistan. 

The question of political legitimacy raised by the 

'ulama was now a weapon in the hands of the various 

claimants to the throne. Each group expounded its high 

religious standards, and many established newspapers 

espousing their religious causes. The communication network 

thus created was an important method for asserting religious 

values and providing each group with legitimation. 

The Aman-i-Afghan was replaced by the Habib-aI-Islam 

(the Friend of Islam), the motto of which was total adher

ence to Hanafi teachings. The newspaper dwelled on two 

themes: the religiosity of Habib-Allah, and the heretical 

policies of Aman-Allah. On January 18, four days after 

Aman-Allah's abdication, Habib-Allah Kalakani issued an 

iVlan (manifesto) announcing the takfir of the ex-king. The 

manifesto provided nineteen religious arguments for removing 

Aman-Allah. The manifesto was signed by the notables of 

Kabul force-majeure, and only one, former editor of Aman-i

Afghan 'Abd al-Hadi Dawi, dared to express dissent by 

writing next to his signature, "juz'iyat-i-mabani ra 'ulama 
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midanand" (the details of religion are better known to the 

'ulama). 

The manifesto of takfir reflected the general oppo-

sition to Aman-Allah's attempts at Westernization and to his 

abolition of child marriage and polygamy, his support of 

feminist movements, and the restrictions he imposed on the 

uulama. 14 Attached to the manifesto was a proclamation of 

Habib-Allah's ascendancy to the throne of Kabul, and of the 

re-establishment of religious order, the abolition of 

conscription, the removal of all taxes levied by the 

previous regime, and the closing of modern schools. Such 

schools, it stated, teach the children nothing but infidelity, 

profligacy and impurity. A subsequent proclamation in 

February restored the allowances enjoyed by the vulama and 

tribal leaders before they were revoked by Aman-Allah (IOL, 

L/PS/10/1287, P-1459, Feb. 16, 1929). 

Habib aI-Islam and its northern counterpart, Nahzat 

aI-Habib (The Rise of Habib), supported Saqaw. The Ghairat

i-Islam (Islamic Vigor) started in Jalalabad on January 28, 

1929, however, supported 'Ali-Ahmad on a platform of full 

commitment to the Hanafi creed. In its first issue the 

Ghairat-i-Islam announced the election of Ali Ahmad as Amir 

of Afghanistan and published the oath of the new Amir to 

14The original text of the manifesto is in the 
Afghan National Archives, No. 195. For the English trans
lation, see Stewart 1973:481-82; N.A.I. 25-F, 1929, Nos. 1-
19, -
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carry out government and religious affairs according to the 

shari'at. 

The Tulu'-i-Afghan in Qandahar continued to support 

Aman-Allah, challenging his adversaries with reports of 

regiments fighting in his favor and support from Indian 

newspapers. On Hut 4, 1307 (February 22, 1929) Tulu'-i

Afghan printed a proclamation by the king stating that 

"Habib-Allah has no other object than to bring about the 

ruin of Afghanistan and the destruction of Musl ims in 

whatever manner possible. He has been instigated by the 

British and he acts according to their instructions. This 

is ul timatel y an issue between unbel ievers and bel ievers." 

This proclamation was the first time the British had been 

linked in print with the revolution. Later, in an article 

on Sawr 1, 1308 (May 11, 1929), the paper reprinted an 

article from the Pukhtun of Peshawar stating that "treacher

ous people in Afghanistan, receiving bribes from the enemies 

of religion and country, have brought wholesale destruction 

upon Afghanistan." 

Shinwari leaders with editor Muhammad Ibrahim Kamawi 

started their own paper, the Al-Iman (The Faith) in Qal'a-i

Baburi in the Eastern Province. This paper's announced goal 

was "to bring unity among Muslims and to counter the act of 

propaganda carried out by the enemies." It emphasi~ed two 

major topics: usul-i-iman (principles of faith) and furu'-
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i-iman (ramifications of faith). It also carried domestic 

and foreign news. 

Sipahsalar Nadir Khan, who re-entered Afghanistan in 

early March, re-established the Qataghan paper Islah 

(Reform) in Jaji in the Southern Province. Islah purposely 

did not back a candidate, but aimed to "correct the ideas of 

the people and put a stop to the disturbance and destruction 

of the revolution." Its policy was to "serve the nation and 

side with Islam and the truth" (Islah n. 1, August 7, 1929; 

NAI, 9-F, 1929, p. 71). Implicitly, however, Islah promoted 

the cause of Nadir Khan. In its first issue, the paper 

enumerated the qualities of political leadership: "A king 

or imam," the paper stated, "is required to have good 

manners and good qualities. He should be a learned and a 

practical man. He ought to be religious, pious, and a 

patriot, and must have a special knowledge of government and 

politics. He should have sympathy for the nation, and 

should always place the interest of his nation above his 

own" (Ibid.; Adamec 1975: 178). This paper attacked Habib-

Allah, depicting him as a wicked adventurer and robber who 

took advantage of a weak government in Kabul to establish a 

reign of terror (Ibid.). 

The debate about legitimacy continued. The ascend-

ance of Habib-Allah Kalakani to the Afghan throne had taken 

the vulama of the Eastern and Southern provinces by sur-

prise; the majority saw him as unfit to rule and were 
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scandalized by his past acts. The tribes were equally 

disturbed by the occupation of the throne of Kabul by a non-

Pushtun and ex-bandit, and were reassessing their attitudes 

toward Aman-Allah. 

By March, sentiment again favored Aman-Allah. On 

March 20, 1929, British authorities in India reported: 

" ••• all sources indicate that a resurgence of 
feeling in favor of Aman-Allah is spreading in 
the Southern and Eastern provinces and among 
our own tribes. Nadir Khan has been pressed by 
several Khust tribes to declare openly for 
Aman-All ah, wi thout which they wou Id not hel p 
him" (Ibid., tel. to Secretary of State for 
India, London, 1144-S, March 29, 1929). The 
Muhmand tribes were "almost unanimous in 
informing Hashim Khan [Nadir Khan's brother] 
that they would support him in a campaign to 
restore Aman-Allah. The one dissentient voice 
in this quarter seems to be that of the Mullah 
of Chaknawur (Ibid.). 

Ahmadzai, Ghilzais, Logaris, and Khugiani Shi'ahs also sup-

po r ted Am a n - All a h • It was g en era 1 1 Y bel i eve d b Y now t hat 

Aman-Allah had repented and that restoring him to the throne 

was the best way to get rid of Habib-Allah and the state of 

disorder he had created. According to the Chief Commis-

sioner of the Northwest Frontier, agitation favoring the ex-

king was fed by distress among Kabuli traders, several of 

whom had gone bankrupt in the chaos attendant on Habib-

Allah's rise to power (IOL, L/PS/10/1287, 4, P1087, Feb. 6, 

1 929) • 

Pro-Aman-Allah activities were already under way in 

India. Khilafatists in Lahore and Peshawar held meetings in 

his support. In a January 29, 1929, letter, the Viceroy 
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reported to London that "Afghans in Peshawar are in touch 

with 'Indian Khilafatists and are joining them in propaganda 

for Aman-Allah and insinuations against the government of 

India. They have published a book entitled Shariyat 

[shari'at] Orders Regarding Aman-Allah, declaring him a true 

Muslim and Bacha Saqaw [Habib-Allah Kalakani] a rebel to be 

beheaded" (IOL, L/PS/10/1287, 4. P775, 1929). Fatwas issued 

by 'ulama on the British side of the border declared that 

the king was not a kafir (Ibid., P1087, Feb. 6, 1927). 

Support for Aman-Allah was expressed in Turkey and Iraq. A 

letter from Dobbs, High Commissioner for Iraq, to Sir J. E. 

Shuckburg, India Office official, reads: 

My Dear Shuckburg, 

Just before I left Baghdad I learned that the 
big Ulama of Karbala and Najaf, the leaders of 
the Shiah world, had decided to send messengers 
to the Hazaras of Afghanistan, who are all 
Shiahs, directing them to support Amanullah. 
The Ulama did this out of hostility to the 
British, whom they believe to have engineered 
the rebellion against Amanullah. 

This is a very important step, which may make 
all the difference to Amanullah's chances of 
regaining Kabul. The Hazaras, as you know, 
hold the whole central block of Afghanistan and 
reach across to Sar Shashma [may mean Sar 
Chashmah]. If they have any arms (a point on 
which I am doubtful) they could attack Bacha i 
Saqau in the rear end, I think, ensuring Aman
ullah's success. They are very stout 
mountaineers. In any event, if they obey the 
Ulama's orders, as I suppose they will, it must 
greatly improve Amanullah's prospects and I 
think tt might be well that the Government of 
India should be informed (IOL, L/PS/10/1287, 4. 
P1682, Feb. 19, 1929). 
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On March 16 another religious conference met at Haddah to' 

evaluate King Aman-Allah's reforms against the shari'at and 

to choose the future ruler of Afghanistan. The meeting, 

dominated by the Mullah Sahib of Chaknawur, was adjourned 

without reaching any conclusions (IOL, L/PS/10/1288, 5, 707-

S, March 16, 1929). 

Aman-Allah was now facing several obstacles in 

consolidating his power: 

1. Religious sentiments aroused by his reforms were too 

deeply seated to admit the possibility of compromise 

with the 'ulama. 

2. He was unable to receive arms and ammunition from 

outside. His only channel, India, was blocked by 

British authorities, who insisted on a policy of 

noninvolvement. The Soviet support gained by the 

Ghulam Nabi Charkhi did more harm than good, pro

viding little aid and giving Aman-Allah's enemies 

ammunition to discredit him as a Soviet ally. 

3. General Nadir Khan knew the tribes well and was 

respected by their leaders as a hero of the War of 

Independence. With the aid of his three brothers, 

he had gained influence with tribal leaders and 

'ulama in the Eastern Province. 

4°. Nur al-Mashayikh, Aman-Allah's powerful rival, had 

returned to Afghanistan in April, and by May was 

busy conferring with lIulama of the Eastern and 
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Southern provinces (London Times, May 18, 1929). 

His arrival at this sensitive time destroyed what 

was left of Aman-Allah's chances to regain power. 

By mid-April, Nur al-Mashayikh and Nadir had reached an 

understanding (Ibid.). At the same time, Muhammad Hashim, 

Nadir Khan's brother, enlisted the support of Naqib Sahib of 

Chaharbagh and began a correspondence with Pad shah Gul of 

Turangzai (IOL, L/PS/10/1288, 885-P, April 9 and 56-C, April 

5, 1929). 

Aman-Allah hoped that a simultaneous attack on 

Habib-Allah from three sides, Nadir Khan from the south, 

Ghulam Nabi Charkhi from the north, and his own forces from 

the southwest, would defeat Habib-Allah. However, personal 

rivalries and intertribal conflicts, by now overshadowing 

the religious issues, made such cooperation impossible 

(Poullada 1973: 182-90). On May 23, after the defeat of his 

forces in Herat and Ghazni, the king left Afghanistan for 

India and then to his final destiny. 

The Aftermath 

At the end of 1929 the Afghan clergy was revitalized 

as a political force and was deeply involved in state acti

v i ties. In earl y October the Saqawi regime of Habib-All ah 

was overthrown by Sipah Salar Nadir Khan, with the aid of 

'ulama in the Eastern and Southern provinces and the 

cooperation of Nur al-Mashayikh and other members of the 

Mujaddidi family. On October 13 Nadir Khan was proclaimed 
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Shah or King of Afghanistan. Nadir Khan was chosen because 

he was perceived as level-headed and strong, in contrast to 

Aman-Allah's radical and uncompromising nature and the 

unpredictability of the former robber Habib-Allah Bachah-i-

Saqaw. A public religious decree against Habib-Allah was 

passed by Nur al-Mashayikh on June 14, blaming him for a 

reign of tyranny bringing unrest, anarchy and bloodshed to 

the country (IOL, L/PS/10/1288, 338, teo 35, June 22, 1929). 

The fatwa significantly strengthened the position of Nadir 

Khan, bringing him the support of the tribes and the rural 

and subordinate 'ulama. 

After his accession to the throne, Nadir Shah 

used the familiar religious slogans of his predecessors to 

legitimate his authority. In September 1930 he convened a 

Loyah Jirgah of 510 high 'ulama and officials to refute any 

further claim of Aman-Allah to the throne; the jirgah 

rejected any future claim of Aman-Allah Khan, saying, 

The oath of allegiance to a ruler is effective 
as long as he is committed to the conditions 
set forth by Islam. But once he exceeds those 
boundaries, the bai'at is automatically void. 
We have always extended our oath of allegiance 
to the rulers of Afghanistan on the condition 
of total adherence to the shari'at and 
[Islamic] ethics.... Aman-Allah violated Islam 
and its moral values ••• (Tardid-i-Shayi'at-i
Batilah-i-Shah-i-Makhlu', p. 8). 

This was the official declaration of khal' of King Aman-

Allah. 
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Nadir Shah's first objective was to stabilize his 

position. Other early goals were to maintain Afghanistan's 

independence by striking a neutral balance between the 

neighboring super powers, ensure the country's progress by 

introducing selected reforms, and to establish order and 

security. To achieve these goals he had to cultivate the 

good will of the two power groups in Afghanistan: the 

'ulama and the tribal khans. Keenly aware of the power of 

the 'ulama, he began to include them in the government. In 

December 1929, he established the Jami'yat-i-'Ulama-i

Afghanistan (Society of the 'Ulama of Afghanistan) within 

the state government (Salnamah-i-Kabul, 1311 (1932), p. 

107). The society's platform was published on Qaws 25, 1308 

(December 17, 1929). It stipulated a membership of individ

uals appointed from among top religious leaders. Functions 

were to include everything from implementation of the amr bi 

al-ma'ruf to supervision of every detail of public and 

private religious life (Maram-namanh-i-Jam'iyat-i-'Ulama-i

Afghanistan, pp. 3-5). 

So by the end of the 1920s the role of the 'ulama in 

government was stronger than ever. The appointment of Nur 

al-Mashayikh and Badr al-Mashayikh, high 'ulama, as Minister 

of Justice and Afghan Minister to Cairo suggested that the 

'uIama at last shared equally in the power of responsibility 

and government. 



CHAPTER 8 

CONCLUSION 

Aman-Allah's effort to modernize Afghanistan in the 

early twentieth century appears on the historic record as a 

failure. In this work we have sought to illuminate the 

nature of the problems that prevented success, especially 

those arising from the powerful institutions of the day. 

The error that was ultimately fatal to Aman-Allah's 

regime was his failure to appreciate the power of the 

'ulama, pervasive in all levels of the culture, allowing 

them to become his single most effective opponent. This 

study has concentrated on the relationship between Aman

Allah and the vulama during the critical years 1919-1929. 

In the beginning Aman-Allah seemed to understand the 

force that could either support or be activated against him, 

and tried to work with the 'ulama, drawing their support 

through Islamic symbols such as jihad and pan-Islamism. The 

study shows how Aman-Allah initially won the support of the 

'ulama by sponsoring the reintroduction of jihad against the 

British, in which the 'ulama played an important function, 

and by establishing himself as a major proponent of the pan

Islam movement. The 'ulama were pleased by his approach, 

with its marked contrast to the anti-clerical attitudes and 

practices of his grandfather Amir 'Abd aI-Rahman. The more 
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liberal factions of the 'ulama helped formulate and support 

his reforms. Early in his regime, Aman-Allah had the 

majority support of the 'ulama. 

Despite his early success with the 'ulama, however, 

conflict emerged when Aman-Allah ventured to alter tradition 

regarding the family and society and to introduce radical 

moderniz.ation in Afghan society. Aman-Allah's attempt to 

recruit the support of the clergy and the tribal chieftains 

with whom they shared power was finally thwarted by his 

efforts at social reform. When government modernization 

dev iated from tradi tion, a breach opened between state and 

clergy, manifested in the Khust Rebellion. The rift 

expanded in 1928 when Aman-Allah moved overtly toward secu-. 
larization. The diverse elements among the 'ulama were 

solidified into a unitary force by this common threat. In 

the end, the 'ulama would no longer grant political legiti-

macy to Aman-All ah' s regime, and wi thout that recog:1.i tion, 

it must fail. 

The outbreak of 1924, led by the lower-ranking rural 

clergy, was in reaction to governmental attempts to reshape 

socioreligious matters formerly controlled exclusively by 

the 'ulama. The central issue of that conflict was codifi-

cation of the shari'at, and its supplementation with a body 

of state-enacted laws. The introduction of secular 

education also threatened an important role of the 'ulama. 

Other significant issues included alteration of family law 
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and the opening of public schools for girls in Kabul. 

Increased government protection of young girls through 

changes in marriage law and new opportunities for education 

for girls met the strongest resistance from the 'ulama and 

the tribes; control over the women was central to the push

tUDwali, the honor code, as well as being a sensitive issue 

in Islam. 

The second revolt, in 1928, was initiated by the 

high-ranking 'ulama in response to the government's increas

ing Westernization of the culture and the anti-clerical 

rhetoric and measures enacted. In this second uprising the 

high- and lower-ranking clergy coalesced into a united 

front, inciting the militant tribes and the grass roots 

population against the crown. The clergy-created rebellion 

of 1928-29 ended with an official declaration of khal' 

(removal from office) of Aman-Allah by the Loyah Jirgah of 

1929, marking a clear triumph of the 'ulama over Aman-Allah 

and his secular policies. 

The reaction against Aman-Allah's reforms developed 

in response to conditions in Afghanistan and to the specific 

nature of his reform program. The most important factor 

determining the character of the movement is the particular 

nature of Islam in Afghanistan. Islam is the glue binding 

ethnically and linguistically diverse groups, and is thus 

essential to a sense of Afghan identity. A predominantly 

orthodox Musl im country, Afghanistan by nature resisted any 
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change generated outside its borders. Such strict ortho

doxy, mingled with Pushtun tribal vigor and pride, gives 

Islam the strong militant character it has in Afghanistan. 

Outside pressures during the second half of the nineteenth 

and beginning of the twentieth centuries reinforced Islam's 

military aspect in Afghanistan: jihad against the British 

became the most important aspect of reI igious, soc ial, and 

political life in the country and a determinant of political 

legitimacy for decades prior to independence. Militant 

tr iba Ii sm was expressed through the Pushtun Code of Honor, 

pushtunwali, which existed side by side with the shari'at. 

Its norms sometimes reinforced the provisions of the sacred 

law, strengthening the stubborn barrier against change. 

Aman-All ah' s effort to centr al i ze gov ernmen t func

tions also threatened two major power groups, the religious 

establishment and the tribal khans, who had historically 

presented a united front against central authority. Except 

for 'Abd aI-Rahman, who relied on a strong army to sustain 

his position, most Afghan rulers had allied themselves with 

these two groups to gain political legitimacy and maintain 

their sovereignty. When Aman-Allah's centralizing policies 

began to threaten their traditional power, both groups with

drew their support and sought to re-establish their original 

role and influence in the traditional order. Leaders 

identified with Islamic law and pushtunwali norms and values 

took a parallel stand, discrediting the King and supporting 
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anti-government revolts throughout the country. Unlike his 

grandfather, Aman-Allah had failed to form a strong army to 

implement his innovations. Then his government was particu

larly vulnerable to attack by the tribes acting in concert 

with the 'ulama. 

Equally as significant as sociopolitical factors in 

Aman-Allah's downfall were his timing and the methods he 

chose to implement change. Like Turkey, which in some ways 

served as Aman-Allah's model, Afghanistan had never been 

ruled directly by a Western power; introduction of modern 

leadership was a domestic process. However, Turkey had long 

been involved in continuing contact with the West because of 

phY~lcal proximity and commercial connections, while Afghan

istan had been relatively isolated. The groundwork for 

transformation had been laid gradually in Turkey, but the 

process of change in Afghanistan was shockingly sudden and 

emotionally disruptive. The sophisticated urban middle 

class that welcomed change in Turkey and the strong army the 

Turkish leaders had to forestall resistance were absent in 

Afghanistan. 

Reform in Afghanistan was imposed from the top by a 

charismatic, dynamic, well-intentioned reformer supported by 

a small group of intellectuals, attempting to bring about 

radical change without adequately considering social and 

economic real i ties. Impatient for resul ts, Aman-AII ah was 

frustrated by the time-consuming process of consultation and 
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compromise. He increasingly monopolized political deci

sions, setting political goals without the support of 'ulama 

or tribal leaders. Although modernization was his goal, the 

King continued the national history of absolute monarchy, 

with himself as head of state, head of the executive func

tions of the government, and the entire legislative body. 

Consequently, the opposition to the 1928 reforms was concen

trated on overthrowing the King. The regime, indifferent to 

the traditional foundation of Islamic constitutionality, 

alienated those who provided its legitimacy. 

Ul timately Aman-Allah's attempts to curb the power 

of the clergy backfired. The 'ulama during his regime came 

to wield more power than it had at any period of history. 

It had never been as influential or as directly involved in 

politics as during Aman-Allah's regime. By the end of 1928, 

the clergy was revitalized as a social force holding a 

greater role than ever in public politics. The religious 

revival encouraged by Aman-Allah during the first years of 

his reign created a political role for the 'ulama, and the 

opportunity to express openly their positions during the 

Loyah Jirgah allowed them to chall enge the 1 egi timacy of the 

rul er • 

Aman-Allah had also failed to assess the priorities 

of the people. His reforms had been administrative, legal, 

social, and educational, but the problem of economic growth, 

so important to the people, did not excite his interest. 
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Fiscal and tax reforms offered the people only promises for 

the future, while rural populations carried the burden of 

the reforms as taxpayers. These fiscal burdens, added to 

the general dissatisfaction, soon found expression in 

militant Islam. 

Although Aman-A11ah never achieved a stable balance 

of political forces, his reformi have historical signi-

ficance. The administration was reorganized along Western 

lines and was overhauled and changed from a sinecure for 

idle officials into a working body. New order and 

discipline were introduced into the military. Aman-A1lah 

raised the national consciousness by emphasizing the impor

tance of independence and by promoting modern education. 

His educational reforms gave rise to an educated middle 

class which played an important role in the political future 

of the nation. Even the women's emancipation movement, one 

of the most radical of its time in the Muslim world and the 

target of much religious opposition, had long-range effects 

on the condition of women in Afghanistan. Aman-AII ah's 

efforts paved the way not only for education of females in 

later years but also for the eventual unveiling of the women 

in 1 958. Th e n i z a m - n a m a h s, a f 0 cal poi n t 0 f r eli g i 0 us 

opposition, were reintroduced in later years with only 

slight changes in name and context. Except for the penal 

codes, the marriage law, and the Constitution of 1923, none 

of Aman-Al1ah's achievements were permanently lost. 



APPENDIX A 

NIZAM-NAMAHS PROMULGATED, 1919-1928 

Central Government Organization: 

I. Ministries: 

Post Office 

Constitution 

Central Organization 

Ministry of Education 

Ministry of Foreign Affairs 

Publication 

II. Sub-Ministries: 

1921-22 

1923 

1923-24 

1923 

1923 (?) 

1924 

1. Inspections 1920 

2. Sale of State Land 1920 

3. Government Buildings 1922 

4. Buildings in Paghman 1922 

5. Building in Laghman 1923 

6. Afghan Government Consulates 1923 

7. Accounting Office, Ministry of 
Foreign Affairs 1923 

8. Personnel Offices in Ministries 1923 

9. Offices of Archives and 
Correspondence 1923 

10. Construccion of the City of 
Dar al-Aman 1923 

11. Sale of Government Property 1923 
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III. Civil Servants: 

1. Attendance 

2. Leave 

1922-23 

1923 
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3. Resignation 1924 & 1928 

IV. Finance: 

1. Finance 

2. Inspection of Finance 

3. Accounting Office 

4. Clearance of Past Accounts 

5. Job Description for Finance 

6. Tax Collection 

7. General Budget 

Provincial Administration and Economics 

I. Definition of Jurisdiction: 

1920 

1920 

1920 

1921 

1921 

1920 

1922 

1. Provincial and District Boundaries 1921 

2. Municipalities 1924 

3. Village Administration (?) 

II. Duties of Administrators: 

1. Governors and Subordinate Officials 1921 

2. District Officials (?) 

3. Provincial Finance Officials 1923 

4. Agricultural Officials 1923 

III. Provincial Economic Policy: 

1. Livestock Tax 

2. Dry Farming 

1922 

1923 



3. Food Supplies 

4. Land Settlement (Qataghan) 

Military: 

I • Or g ani z at ion 

1. Penal Code 

2. Uniforms 

3. Duties of Clerks 

4. Ministry of War 

5. Compulsory Military Service 

6. Ranks 

I I • Tr a in in g 

1. Noncommissioned Officers 

2. Superior and Junior Officers 

Citizenship and Civil Status: 

1. Medals (Decorations) 

2. Official Titles 

3. Identity Cards, Citizenship, 
Passports 

4. Immigrants 

5. State Decorations 

6. Residence of Foreigners 
in Afghanistan 

Changes in the Law: 

1. Handbook for Judges 

2. Legal Rights of Civil Servants 

3. Prisons 

1927 

1923 

1921-22 

1920 

1920 

1923 

1926 

1927-28 

1922-23 

1927-28 

1920 

1921 

1922 

1923 

1925 

(7) 

1921 

1921 

1923 
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4. Life Imprisonment and the 
Death Penalty 

5. General Penal Code 

6. Laws Concerning Criminal Cases 
in Shari'at Courts 

Education: 

1. Ministry of Education 

2. Teachers' Training Colleges 

3. Medal of Education 

4. Publishing Depar.tment 

5. Engineering School 

6. Private Schools 

7. Dormitories 

8. Secondary Education 

Social and Cultural: 

1924 

1924 

1927 

1923 

1923-24 

1923-24 

1923 

1924 

1923-24 

1. Marriage 1920 
(Child marriage and extravagant 
expenses of weddings abolished) 

Marr i age 1923 
(Polygamy discouraged) 

2. Funerals 1922 

3. Abolishment of Slavery 1919 
(by Royal Decree) 

4. Abolishment of Forced Labor 1920 
(by Royal Decree) 

5. Prohibition against wearing Kullah 
(cap) or Dastar (turban) 1928 
(by Royal Decree) 

6. Western Dress Required in Kabul 1928 
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Public Welfare: 

1. Welfare and Training of Orphans 1926 

2. Administration of Indigents (?) 



1920 1921 1922 1923 1924 1925 1926 1927 1928 

Military xx xxx x xx 

Provincial xx xxxx x - x 
Administration 

Central Gov't x xxxx x 
Organized 

Political 0 xxxxxx 
Institutions 

Changes in xx x .xx x 
the Law 

Education xxxxxxx xx 

Cultural & xxx x x x xxxx 
Social 

Social x x 
vlelfare 

Foreign 
Affairs 

Finance xxxx xx x 

Civil xx x x 
Servants N 

0'\ 
-....J 



APPENDIX B 

ROYAL PROCLAMATION 

To my dear sisters, the inhabitants of the city of 
Kabul and its vicinity: 

We hereby proclaim for your information the provi
sions sanctioned explicitly to improve the condition of 
yourselves and your daughters. 

Everyone knows that mankind came into being from one 
man and one woman. If there were onl y men, or onl y women, 
the human race would soon disappear from the earth. One 
alone can not be complete, but a man and woman together make 
a complete human being. It is for this reason that the 
duties of life have been divided between men and women. 
Women are responsible for the training of children, manage
ment of the home, and preparation of food; men are in charge 
of obtaining a means of livelihood. 

If we look carefully, we can see that the responsi
bilities of women, particularly in child care and home 
management, are harder than those of men. Without education 
a woman's fulfill~ent of these duties is difficult or impos
sible. So if we deprive woman, a pillar of society, of 
education, we have in effect idled half our own body and 
destroyed a major means of our livelihood by our own hands. 
That is why Muhammad, may peace be upon him, made incumbent 
on both men and women the duty to obtain knowledge when he 
said, "The search for knowledge is a religious duty imposed 
on all Muslims, men and women." 

According to Muslim law, women are permitted to 
become judges. Clearly acquisition of this rank requires a 
great deal of knowledge and professional training. When 
science and learning were most highly regarded among the 
Muslims, schools and centers of learning were everywhere and 
many men and women alike became scholars, muhadis (reciters 
of hadis), literary figures, and artists. We know that the 
companions of Hazrat-i Muhammad (the ashab) and the 
followers (the tabi'in) sought the opinions of such women as 
Hazrat-i 'A'ishah, Umm Salma, and Hafasah in religious and 
judicial matters, taking religious instruction from them. 
Jalal al Din Sauti, the well known scholar and muhadis, 
received instruction from 'Asia bin Jarriya, a prominent 
woman scholar of the science of hadis. Ay Malik, sister of 
Shaikh Jamal aI-din Shar'i, visited the famous muhadis ibn-i 
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Saghlan to have scholarly discussions with him. Asmar bint
i Muhammad, sister of Qazi al-Quzat al-Najm aI-Din, was a 
famous ascetic and hadis scholar of her time. She taught 
for many years from the hadis books of Makki. Iman Sayuti 
learned Salasiat-i Mussanad from a woman, Alef bint-i Jamal. 
There have been many such Muslim \o[omen scholars, and many 
women saints. Women have also shown great bravery on the 
battlefield. 

So the acquisition of knowledge by women is essen
tial both logically and legally. In light of this, two 
gir 1 s' school s--Maktab i Masturat and Maktab-i Ismat--were 
founded last year; you are aware of their progress. The 
first school was too far from the city and had too little 
space for more students, so the girls' schools were trans
ferred to the Gulestan Saray, which has a capacity of 800 
students. In the future, then, women students will be 
gathered in one place, and their expenses for uniforms, 
veils, food, and books will be paid by the government with
out discrimination. Well qualified teachers will be drawn 
from throughout the country and abroad to teach sewing, 
cooking, knitting, weaving, child care, and home economics. 
This school will teach students from age six to age ten. 

Another vocational school was opened recently to 
teach weaving, knitting, production of artificial flowers, 
and other crafts in order to provide older women with addi
tional skills and enable them to remove some of the finan
cial burden of supporting the family from the shoulders of 
their husbands and famil ies. The first ranked graduate of 
the year 1301 will receive 1,000 Rupees in cash. The second 
will be awarded 700 Rupees, and the third, 400 Rupees. In 
the future, with what they have earned and learned, these 
women will be an asset to their husbands instead of a 
burden. 

The women's vocational school is also located in the 
Gulestan Saray and awaits your enrollment, oh, ambitious and 
brave sisters. Those who are well qualified will be 
considered for teaching positions. Thus, beyond earning 
suitable salaries, they will do a great service for educa
tion in their country. 

Thus, by means of this declaration I notify you: 
those who want to be enrolled in regular girls' schools or 
vocational schools and those who want to teach, send your 
resume to the school principal and take advantage of the 
benefits of education. 

Shahzadah Khanum 

Afghan National Archives No. 197, p. 37 

Translated by Senzil Nawid 



APPENDIX C 

THE PLATFORM OF 

FIRQAH-I-ISTIQLAL-~A TAJADDUD 

The platform for the Party of Independence and 

Reform (Firqah-i Istiqlal wa Tajaddud) read as follows: 

1. The Party of Independence and Reform is a legal 
national political party with its headquarters 

,! in Kabul. 

2. The goal of the Party of Modernity is to 
elevate the Afghan nation to the highest 
possible stage of progress and to prevent all 
types of authoritarianism in the administra
t ion. Th ePa r t y pro cIa i m s the c u s t 0 d Y 0 f 
Afghanistan's independence as its primary goal 
and duty for the present and for the future. 

3. The Party will try to remove from politics all 
superstitions which are not in conformity with 
Islam but have become a part of religious prac
tices through old customs. It is the aim of 
the Party to establish pol:ltical, social, and 
economic laws that will meet popular needs and 
that conform to the requirements of contempo
rary civilization. 

4. The Party will exert its energy and effort for 
the welfare and sovereignty of the Afghan 
people. It recognizes the equality of indi
viduals before the law and rejects all kinds of 
class, group, family, and individual privilege. 
It is the. moral duty of each member of the 
Party to avert all kinds of mal treatment and 
injustice. 

5. The Party wi 11 foster ideo 1 ogica 1 uni ty among 
the citizens. It will apply this principle to 
all aspects of its activities. The Party's 
primary objective is to establish the authority 
of enacted law throughout the nation. 
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6. The Party will attempt to gain electoral votes 
with programs and activities that guarantee the 
welfare of the people. 

7. The organization of the Party will begin in the 
capital and extend throughout the country, to 
the smallest village. 

8. The members of the Party will pay a small 
membership fee. 

9. His Majesty the King is the president and the 
founder of the party. 

Translated by Senzil Nawid 
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APPENDIX D 

In response to the charges of heresy leveled against 

him by the 'ulama of the Eastern Province, the king issued 

the following declaration: 

I solemnly declare that God is one and Muha~mad 
is his servant and his Prophet. Dh my brothers 
in Islam! Remember that my idea was to arm 
with education the whole of Afghanistan so that 
her people might read the path of truth as 
taught by God and his Prophet; and that they by 
avoiding superstitions, bloodshed, robbery, and 
theft, might take their rightful place among 
the civilized nations of the world. But you 
have raised the banner of rebellion at the 
instigation of your selfish, ignorant friends, 
as a result of which many brave sons of Islam 
have lost their lives. I sent several Durani 
girls to leceive an education in Turkey in 
accord with the wishes of the people, but you 
did not countenance this step, although their 
husbands were with them. You did not ponder 
over the evil consequences to Afghanistan of 
your revolt.... As regards those who have 
called me infidel, I appeal their case to the 
Almighty God. They cannot force me out of the 
fold of Islam when I am in my heart of hearts a 
true believer (Bombay Chronicle~ January 1, 
1929) • 

Nadir Khan's letter to the Jaji Tribe: 

I am a servant of the Faith and the Kingdom of 
Islam and consider myself a well-wisher of the 
Afghans. In Paris I heard the dreadful news of 
Afghanistan. Although I was very ill at the 
time, my duty to Afghanistan came first, so 
with all haste I traveled to Peshawar.... God 
willing and with the unity of high-minded 
tribes of the Eastern and Southern provinces, 
we will proceed to Kabul and, after dethroning 
the tyrant robber [Habib-Allah] who has usurped 
the Kabul throne, will elect as king, with the 
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consent and unity of the tribes, a man able to 
serve the Faith, the country of Afghanistan, 
and the nation •••• (Translation of Nadir Khan's 
open letter to the Waziri Tribe, dated Ramazan 
27, 1347/March 18, 1929, NAI, 302-G, 1929, p. 
8; IOL, L/PS/10/1288, 5. 703-PS, March 19, 
1929 ). 
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No. 130, dated the 4th Hoot 1307. Page 67 of the Register 

of Royal Correspondence: 

ROYAL FIRMAN 

My dear gallant Tanni tribes, 

You are fully aware that Kabul, the center and 
capital of Afghanistan, has been raided and 
occupied by one Bacha Saqao, a man of low 
origin and famous only as a thief. His 
behavior must bring ruin and disaster to 
Afghanistan. He has taken from the treasury 
the savings of the past fifty years, and does 
not hesitate to kill the weak, to pillage 
property, or to violate the honor of noble 
families. He has closed the roads by which 
grain and firewood were taken to Kabul, and 
every day hundreds of men die of starvation. 
He has no other object than to bring about the 
ruin of Afghanistan and the destruction of the 
Musselmans. It has come to my attention that 
he has been encouraged by the English, and that 
he acts under their instructions. Evidently 
this is a situation of kafir (unbelievers) 
against Islam--so much so that on the 9th day 
of Hoot, by the grace of God, I, together with 
the army and all the Ghi 1 zais and the Duranis 
of Kandahar, will move on Kabul. If I were to 
send for all of you, it would be inconvenient. 
So at present i~telligent men of your tribe 
should come to see me at Ghazni so that I may 
interview them, and if God wishes, we will join 
hands and clear out of the country the unclean 
bodies of the enemy, removing this blot from 
the name of the Afghans. When, by the grace of 
God, this is done, a general jirgah will be 
held and questions affecting the prosperity and 
welfare of the country will be discussed. I 
will then do what is best for the country. 

At-IAN -ALLAH 



Dated the 6th Dalv 1307: 

To my dear sons, the inhabitants of the 
Southern Province -

Internal disturbances began in the Eastern 
Province and, while these had not yet been 
settled, a party from the north suddenly 
marched upon Kabul. These internal intrigues 
and dissensions are based solely upon the 
machinations of the enemies of the progress of 
Afghanistan. They have, however, put questions 
into the mouths of the public and of the 
ignorant [and have brought forward] certain 
unfounded objections to my person. I gave them 
fatherly advice, but as the fire of mischief 
and of their ignorance increased every moment 
and as I did not wish the fight and the quarrel 
to continue on account of me, or that Moslems 
should be killed and the nation ruined, or that 
strength collected for defense against enemies 
should be exhausted in a civil war, and also 
because of the fact that I do not attach 
importance to my personal rule (having taken up 
this heavy burden only for the sake of the 
prosperity of the country and the progress of 
the nation) I decided to ask my elder brother, 
the Moinal Sultanat, to accept the throne for 
the sake of public peace. The Moinal Sultanat 
did not agree at first, but when I insisted he 
accepted it for my sake. The people of the 
city made submission to him. Hoping that my 
departure from Kabul might end the civil war 
and the mischief, I decided to go to Kandahar 
and proceeded to that pI ace. I expl a ined thi s 
to the Kandahar citizens on my arrival there. 
These people, who represented all classes and 
communities, wept and cried and stated that 
they would have me only as their King. I did 
my best to explaj.n the advantages of my idea, 
but the people did not accept it. I was also 
eagerly awaiting news of the state of affairs 
in Kabul. It appeared, however, from the 
development of the situation in Ka~ul that the 
mischief was not limited to the collection of 
objections against my person, but that on 
account of the intrigues of the enemies there 
was a desire to ruin and destroy unity. The 
sum total was that the fire was not 
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extinguished and as the mischief makers had 
forces also, they did not accept the Moinal 
Sultanan. The Moinal Sultanat also came to 
Kandahar and again discussions were held with 
the entire population of Kandahar. Moinal 
Sultanat in the presence of all expressed a 
desire to be relieved of the throne and stated 
"I had no desire originally and have none now 
and I resign." The entire population of 
Kandahar unanimously came to me and said that I 
should not give up the kingship of the 
Musselmans of Afghanistan as long as one of 
them was alive. They said that their patriot
ism, their honor, and the fact that they were 
Afghans made it impossible to agree to the rule 
of a man like Bacha Saqao, who had spent his 
life as a murderer and a raider of the property 
of the Moslems and who was not even an Afghan. 
They cannot agree that he should be their King. 
The people of Kataghan, Mazar, Maimana, Herat, 
Farah, and Hazarajat have the same views as the 
people of Kandahar. I therefore, in accord 
with the desire of my dear nation and for the 
sake of saving the country from becoming a toy 
in the hands of the people of mean birth, 
accepted the throne. You, my dear children, 
the inhabitants of the Southern Province, are 
informed by means of this Firman, and I am sure 
that your noble Afghan sentiments cannot agree 
that a menial of no position should occupy the 
throne and make a toy of this sacred country 
and gallant nation for his personal desires. 
You have some tribal feuds and family dissen
sions, but a grave national problem has arisen 
and you should unite for the welfare and 
organization of the State and the country. I 
p ray God to he 1 p me sot hat 0 u r en em i e sma y not 
succeed. You should bravely carry out the 
administration and maintain peace in your 
territories. 

m·iAN-ALLAH 
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GLOSSARY OF TERMS 

,.. 
'adat - custom 

.... 
'adalat - justice 

al-'amr bi-al-ma'ruf - a verse from the Qur'an enjoining 
wa-al-nahy 'an al-minkar good and forbidding evil 

" -akhund 

'alamat-i-fariqah 

'alim 

'aqayid 

'aqilah 

arsh 

Varus! 

ashamidan 

aliqaf 

azadi 

azadi-i-' aqidah 

azadi-i-zanan 

8zan 

- religious teacher 

- an honorific used before the name 
of a religious leader claiming 
noble lineage 

- ethics 

- signs of distinction imposed on 
non-Muslim subjects 

- a man learned in the religious law 
of Islam (pl. 'ulama) 

- state land 

- beliefs, theology 

- paternal relatives 

- blood money (for minor injuries) 

- wedding 

- drinking alcohol 

- religious endowments (s. waqf) 

- freedom 

- freedom of belief 

- emancipation of women 

- call for the five daily prayers 
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bad <Jadan 

badal 

bai'at 

bid'at 

burqa' 

cnadarI 

ctladarr-i-malctabi 

chars 

da Pashtu marakah 

"" dar al-harb 

dar al-mu'allimYn 
;.. 

dar al-ta'lif 
~ _ J'o 

darugah-i-'adalat 

dastar-bandi 

datdat 

Deobandi 

din 

dinyat 

diyat 
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- the custom by which a woman was 
given away in marriage to compen
sate for a crime 

- the Pushtun law of revenge 

- the act of rendering an oath of 
allegiance to the ruler 

- reprehensible innovation; mode of 
action which is not in accord with 
traditional Islamic sources 

- extreme type of veiling in Afghan
istan 

- veil 

- a special type of veil designed 
for female students 

- Indian hemp 

- Pushtu Society 

- "abode of war," a country which is 
actually or potentially a seat of 
war for Muslims 

- Teachers' College 

- Academy of Writers and Translators 

- prosecutor of justice 

- wrapping the turban, the tradi
tional ceremony performed upon 
accession of a new king or gradua
tion of a reI igious student as an 
'alim 

- state 

"" - that faction of the 'ulama who had 
been trained in the Muslim reli
gious seminary in Deoband, India 

- religion 

- religious studies 

- blood money 



diwan-i-'ali 

far' (pl. furu') 

fatal-Ia 

fatwa 

farz 

fiqh 

ghair-i-mugaddarah 

ghalah 

"" ghaza 

ghazi 

haillat-i-tamIz 

hai'at-i-taftishiyah 

hai'at-i-wuzara 

habs . 
hadd (pl. hudud) 
" 

hadrs 

,.,. 
l;1ijab 

Hanafi 

haramain 
• 
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- high court 

- a subdivision or derivative 

- legal decisions pronounced by the 
muftis; law digests including the 
fiqh or the farayiz, usually 
bearing the name or names of the 
authors or the ruler to whom the 
work has been dedicated (s. fatwa) 

- a ruling by a jurist or a formal 
interpretation of a directive of 
the shari'at which is binding on 
those who accept the authorit¥ ~f 
the issuing scholars (pl. fat'awa) 

- r-eligious obligation (pl. farayiz) 

"understanding" - Islamic juris
prudence 

- legal punishments which are not 
determined in the Qur'an 

- grain 

- holy war 

- a champion who repels infidels 

- religious council 

- inspection committee 

- council of ministers 

- imprisonment 

- fixed penalty for major offenses, 
prescribed in the Qur'an 

- a dictum or example attributed to 
the Prophet 

- seclusion or veil 

- an orthodox school of law founded 
by Abu Hanifah (699-767) 

- the holy cities, Mecca and Madinah 



hasht-nafari 

hazrat 
• 

hikmat -
hukiimat-i-' ala , 

hUkiimat-i-kaI'an 

hukumat-i-qanunf , 

huqqiiq 
< 

huqquq al-'abd 
I 

- I'-l}uqquq-Allah 

- ---~uqquq al-nas 
- ..... 

~uqquq-i-zanan 

, fanah 

'idam 

'Id-i-Fitr 

'Id-i-Uzha 

f"< 

ijtihad 

~ 

ijtihad-i-muqaiyad 

'ilm 
~ 

irtidad 

imam 
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- a system of recruitment in the 
army whereby one man was selected 
out of eight 

- an honorific used before the name 
of great spiritual leaders; the 
title of the leaders of'the Naqsh
bandiyah order in Afghanistan 

- philosophy 

- subprovince 

- major district 

- legal government 

- rights (s. hagg) 

- individual rights 

- God's rights 

- the rights of society 

- women's rights 

- voluntary contributions 

- capital punishment 

- reI igio.us feast following the 
month of Ramazan 

- the feast of sacrifice commemorat
ing Ibrahim's sacrifice of his son 

- the application of the mind to the 
verses of the Qur'an and hadis to 
the purpose of applying them to a 
particular situation 

- restricted interpretation of the 
shari'at 

knowledge or science 

- apostasy 

- a religious leader 



- ...... l.man 
".. .... 

islah-talaban . .. . 
ita'at-i-ulu al-'amr . 

ittihad-i-Islami 
• 

'izzat 

jami'yat 
. .... 
Jaza 

jaza-i-naqdi 

jarh • 
jihad 
.. ".. 

Jl.nayat 

jirah 

jirgah 

jism 

jizyah 

'" kaffarah 
."... . 

kafl.r 

khadim-i-millat 

khalifah 

khan 

;. 

khaniqah 
". ..... 

kharafat 

khata 
• .,... 

khatib . 
l<hatnah-siir l' 

- faith 

- reformists 

- the doctrine of obedience to 
political authority 

- Islamic unity 

- honor 

- association 

punishment 

- monetary punishment 

- injury 

- a war in the cause of Islam 

- crime 

- ration money 

- a tribal council 

- body 

- poll tax on non-Muslims 

- atonement by alms or fasting 

- infidel 

- nation's servant 
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- caliph, vice-regent, delegated to 
enforce the divine law 

- a tribal chief; a general title of 
respect 

- sufi headquarters 

- superstition 

- mistake 

- deliverer of the khutbah 

- circumcision 



• J'-

Ithl.lafat 

khishi 

khutbah 

kufr 

ku tl"ia1 

Loyah Jirgah 

A of ma'arl 

Madani 

madrasah 

Mahfil-i-Mizan . ~ 

wa Tahqiqat 

mahkamah 
I 

A 

mahkamah-i-'aliyah-i-
tamiz 

';0 

ma~kamah-i-ibtidaiyah 

ma~kamah-i-I~laltiyah 
./' 

mahkamah-i-murafi'ah 

majalis-i-mashwarah 

makatib-i-alsanah 

maktab 

maktab-i-hukam 

° • .A maktab-l-quzat 

maktab-i-masturat 

maktab-i-sanayi' 

- caliphate 

- establishing a relationship 
through marriage 
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- a sermon pronounced before congre
gational prayer Friday at midday 

- denial or disbelief, interpreted 
as an act that causes a person to 
be excommunicated from Islam 

- police 

- Grand Tribal Assembly 

- education 

- civil 

- religious school 

- Religious Council 

- law court Cpl. mahakim) 

- supreme court 

- preliminary court 

- preparatory court 

- appellate court 

- advisory committees 

- language schools 

- school 

- school for the training of civil 
SE:rvants 

- school for the training of qazis 

- girls' school 

- vocational and arts school 



...... 
maliYuh 

maliyah-i-jinsi 

maliyah-i-naqdi 

ma'murin 

mantiq 
• 

mashayikh 
- ........ mashrutah-khwahan 

• 

mashru1: i yat 

mashwarah 

mawlawi 

millat 

mu'azzin 

mufti 

mulk 
.... 

mullah 

.... 
mu'amilat 

muhaddis . 
muhtasib ,. 

A. 

muqtada beh 

musaddiq 

musta'min 

mutate/alIi 
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- tax 

tax payment in kind 

tax payment in cash 

- civil servants (s. ma'mur) 

- logic 

- plural of shaikh 

- constitutionalists 

- constitutionalism 

consultation 

- a master of theology, an honorific 
applied to eminent religious 
scholars 

- nation 

- a caller to prayer 

- a legal religious advisor 

- state 

- literary: a learned man; once 
used as an honorific for all 
religious scholars, it was later 
degraded to denote mosque func
tionaries only 

- business transaction 

- the reciter of hadis 

- "a calculator," the supervisor of 
public morality 

- a model to be followed 

- attesting authority 

a foreigner residing in a Muslim 
territory 

- a custodian of a shrine 



nikah-i-saghirah • • 

nizam-namah . 
. .,.. 

n1swan 

nizarat-i-'adliyah 

padsnah 

padshah-i-inqilabi 

pishk 

. ".., 

pa1zar 

qa'Dal}at 

Qadiyani 

,.. -qanun (pl. qawanin) 

.A. 

qaryah-dar 

qaryah-darr 

qatl 

qatl-i-'amd 

'" -qal"lan1n 

qal'1ID 

.-qaz1 

qazf 

qimat-i-' al;lazi 
• J'o q1sas .. . 
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- an aspirant 

- marriage 

- child marriage 

- a code of law 

- women 

- Ministry of Justice 

- king 

- revolutionary monarch 

- lottery--a system of recrui tUfenti. 
in the army 

- traditional shoes 

- petty misdemeanors 

- a follower of Mirza Ghulam Ahmad· 
of Qadiyan, the founder of the 
Qadiyani Ahmadiyah sect in India .;. 

- secular law, as distinct from- th-e:: 
shari'at 

- the village head 

- a system whereby a qaryah-da~ i~-
in charge of assessing and 
collecting the taxes 

- homicide 

- deliberate homicide 

- plural of qanun 

- a tribe 

- a religious judge 

- accusing a chaste woman of 
adultery 

- exemption fee 

- retaliation for homicide 



".. 

quta' al-tariq • 
~ ".. 

quzat 

ra'iyat 

rajm 
.".. . 

rawaJ 

rawayat-i-za'ifah 

ruh 

saiyid 

sajjadah-nishin 

.... 
sardar 

satr-i-'awrat 
o 

shab-i-hena • 
shir baha 

shiri"ni"-khuri 

shura-i-dawlat 

sahib . . 
sariqah 

.... -shahl. 

shahl:d 

shaikh 

shari'at 

shura-i-milli 

- a highway robber 

plural of qazi 

- subjects 

stoning 

- customs 

- obscure rules 

spirit 

- plural of saiyid 
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- a direct descendant of the Prophet 

- the successor to a spiritual 
leader 

- a title used by the Barakzai 
nobility 

seclusion of women; veiling 

night of hena, wedding night 

- milk money 

- distribution of sweets; engagement 
ceremony 

- state council 

- master; used as an honorific 

- theft 

- royal 

- martyr 

- an elder; a learned man; the 
leader of a tariqah ' . 

- social-religious law of Islam 

- State Council 

- National Assembly 

. I~C~ 

ul, 
,... ( t 
'c, : 

le t 

a 

dE 



• J"- • sl.yassl. 

'" sultan 

sunnat 

tafslr 

tajaddud 

takfir 

t-alib 

taqlid 

tashhir 

tariqah 
o 

ta'zir 

tazkirah 
01\ 

tullab 

"" tuyanah 
• 

..... 
vulama 

iilu al-'amr 

'uliim wa funun 

Vuqubat-i-muqaddarah 

'urf 

ustad 

- political 

- a secular ruler of an Islamic 
community 

- the tradition of the Prophet's 
behavior and practice 

- commentary on the Qur'an 

- renewal or reform 

- the formal denunciation by the 
'ulama of an individual as an 
infidel 

- student of a madrasah 
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- "imitation," strict adherence to 
the interpretation of authorita
ti ve medieval jurists 

public exposure of a criminal 

a sufi order 

d.eterrence; discretiona~ry punish
ment as opposed to hadd (pl. 
ta'zirat) 

- citizenship or identity card 

plural of talib 

- wedding expenses 

- plural of 'alim 

- "those in authority"; the rightful 
ruler 

arts and sciences 

- legal punishments predetermined by 
God 

- customary law 

- master 

of 

"1 .3 (, 

isti 

" .... , 
..:.. ! ~ 



-. 
usul • 

wafd 

wah"ar 

wand 

lfatan 
'* 

wil'ayat 

zarb 

'" zakat 
;.. 

zill-Allah 
." 

. .-
Z1na 

- the principle of Islamic juris
prudence 

- preacher 

- delegation 

.. br idal money 

- group or tribe 

- fatherland 

- province 

- flogging 

- alms 

- "the shadow of God," a title of 
the ruler 

- adultery 
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