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This study investigates the ontological, liturgical, and juridical
dimensions of prayer (salat/tefillah/namaz) across Islamic heritage,
Rabbinic Judaism, and Zoroastrianism, while directly addressing
contemporary reductionist challenges posed by the anti-Hadith
Quranist (Qur'aniyyiin) movement. Grounded in a comprehensive
synthesis of recent scholarly research, philological evidence, and
primary textual archives, the article demonstrates that Islamic salat
represents the pinnacle of Near Eastern devotional continuity,
harmonizing unyielding monotheistic focus (tawhid) with universal
accessibility. Through a comparative examination of liturgical
structures, the investigation contrasts the Islamic jurisprudential
paradigm of customary capacity (qudra 'urfiyya) and legal ease
(yusr) against the hyper-complex, rigid ritual obligations (qudra
'aqliyya) characteristic of Rabbinic Halakha. Furthermore, by
reconstructing the pedagogical evolution of prayer through the
chronological sequence of Quranic revelation (sir al-nuzil), this
research reveals how the Quran systematically institutionalized
salat from individual spiritual purification (tazkiya) in the Meccan
period to community-building, legal governance, and social
solidarity in Medina. Finally, the paper provides a rigorous
refutation of Quranist hermeneutics, proving that stripping salat of
its prophetic praxis (Sunnah) invalidates its historical continuity,
textual coherence, and community performance. Ultimately, the
article establishes that recovering the authentic heritage of salat
offers a vital intellectual and spiritual framework for resolving
modern existential alienation and interfaith misunderstandings.
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1. Introduction

Prayer (salat) occupies an unassailable position as the spiritual axis
and quint essential pillar of religious devotion within Islamic heritage.
Across the vast continuum of sacred history, prayer has served as the
primordial bridge connecting human contingency (‘ubiidiyya) with
Divine  Transcendence  (rubitbiyya).  Within  the  Islamic
worldview, salat is not merely an isolated ritual act or a transient
expression of piety; rather, it constitutes the primary existential
framework through which a believer's faith (iman) is exteriorized,
sustained, and integrated into daily life (Tajari et al., 2015; Bagerian,
2018). The Quran explicitly affirms that divine revelation across all
prophetic epochs has consistently mandated prayer as the central
obligation of covenantal life, establishing a unbroken lineage of
worship spanning Abraham, Moses, Jesus, Ishmael, and Muhammad—
peace be upon them all (Sheshgelnejad & Talebtash, 2016).

However, despite this profound historical and theological
continuity, contemporary scholarship faces two critical intellectual
challenges regarding the conceptualization and practice of prayer. On
one hand, comparative religious discourse often struggles to articulate
the precise distinctions and continuities between Islamic salat and the
devotional systems of pre-Islamic Near Eastern traditions — most
notably Rabbinic Judaism and Zoroastrianism (Soleimani & Qasemi,
2014; Nagavi & Bahadori Chegini, 2020). On the other hand, the
modern era has witnessed the rise of reductionist hermeneutical
movements, such as the anti-Hadith Quranist (Qur'aniyyiin) trend,
which attempts to detach salat from its authentic prophetic
embodiment (Sunnah), thereby threatening to dismantle the ritual
consensus (ijma’) and community architecture of Islamic worship
(Tajari et al., 2015).

This article provides a rigorous, publication-grade hermeneutical
investigation into the architecture of prayer within Islamic heritage,
contrasting its structural, juridical, and pedagogical features against
pre-Islamic Near Eastern traditions and contemporary reductionist
critiques. Drawing strictly upon a synthesis of extensive primary
literature and contemporary scholarly archives, this research explores
four interrelated dimensions:
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1. Philological and Archetypal Foundations: Tracing the linguistic
and conceptual evolution of salat from ancient Near Eastern roots
(namak, slota, tefillah) to its Quranic crystallization.

2. Comparative Liturgical Typologies: Evaluating the structural
differences between Islamic salat, Rabbinic Jewish tefillah, and
Zoroastrian Gah prayers, specifically highlighting the Islamic
philosophy of legal ease (yusr) versus Rabbinic ritual hardship (‘usr).

3. The Pedagogy of Revelation (Sir al-Nuziil): Analyzing the four-
stage chronological institutionalization of prayer in Quranic history,
from Meccan spiritual awakening (tazkiya) to Medinan community
governance and battlefield defense (Salat al-Khawf).

4. Deconstruction of Anti-Hadith Reductionism: Formulating an
exhaustive scholarly refutation of Quranist attempts to alter prayer
times, rak'ah counts, and ablution rules.

By continuously addressing why this research matters, this article
establishes that Islamic salat represents an optimal balance between
strict monotheistic purity (fawhid), legal accessibility (qudra 'urfiyya),
and collective social solidarity — offering a vital intellectual model
for contemporary interfaith understanding and spiritual renewal.

2. Literature Review and Historical-Philological Foundations

To establish a rigorous analytical background, it is essential to
examine the philological roots and historical trajectory of devotional
terminology across Near Eastern languages. Philological evidence
demonstrates that the Persian term namaz derives from the Old Iranian
and Pahlavi root namak or nem (signifying prostration, reverence, and
bowing), which shares cognates with Sanskrit namas (Sheshgelnejad
&  Talebtash, 2016; Bagerian, 2018). In early Iranian
traditions, namaz denoted physical submission and homage rendered
before the Divine Creator, Ahura Mazda. Following the advent of
Islam in Persia, early Muslim translators adopted namaz as the
dynamic equivalent for the Arabic term salat, recognizing their shared
emphasis on physical prostration (sujitd) and devotional submission
(Sheshgelnejad & Talebtash, 2016).

In Arabic lexicography, as documented by classical linguists such
as Ibn Manzir in Lisan al-'Arab and al-Raghib al-Isfahani in Mu'jam
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Mufradat  Alfaz  al-Qur'an, the root s-/-w originally denoted
supplication (du'a"), blessing (tabrik), glorification (tamjid), and the
act of bending the lower back (Naqavi & Bahadori Chegini, 2020;
Bagerian, 2018). Semitic philology reveals that Arabic salatis
historically cognate with Aramaic and Syriac slota (referring to
liturgical prayer or house of worship) and Hebrew tefillah (derived
from palal, signifying judgment, self-evaluation, and intercession)
(Soleimani & Qasemi, 2014; Bagerian, 2018). However, when the
Quran elevated salat into a canonical Islamic obligation, it
transformed this Semitic heritage by imbuing the term with a
comprehensive juridical and spiritual architecture comprising specific
postures (givam, rukit', sujiid), precise temporal windows, and
spiritual prerequisites (Tajari et al., 2015).

Scholarly literature on comparative liturgy reveals important
historical parallels and divergences. As Soleimani and Qasemi (2014)
demonstrate, ancient Jewish worship originally centered upon animal
sacrifices (korbanot) conducted at the Solomon Temple in Jerusalem.
Following the catastrophic destruction of the Second Temple by the
Romans in 70 CE, the Rabbinic Sanhedrin—under the leadership of
sages in Yavneh — reconstructed Jewish devotion by substituting
sacrificial rites with verbal prayer (Tefillat
Lahash or Amidah | Shemoneh FEsreh). This Rabbinic liturgy was
codified into eighteen (and later nineteen) benedictions recited thrice
daily (Shacharit, Minchah, Arvit/Maariv), mirroring the daily temple
sacrifice times (Soleimani & Qasemi, 2014; Naqavi & Bahadori
Chegini, 2020).

Similarly, Sheshgelnejad and Talebtash (2016) explore Zoroastrian
prayer culture, noting that the Avesta mandates five daily prayer
periods (Gah): Hawan (sunrise to noon), Rapithwin (noon to mid-
afternoon), Uziran (afternoon to sunset), Aiwisruthrim (sunset to
midnight), and Ushahin (midnight to dawn). While both
Zoroastrianism and Islam mandate five daily devotional times, critical
structural divergences exist: Zoroastrian worship requires orienting
toward physical luminous bodies (the Sun, Moon, or sacred Fire) and
suffers seasonal omissions (such as omitting Rapithwin during seven
winter months), whereas Islamic salat remains strictly oriented toward
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the uncreated Creator via the unified focal point of the Kaaba (al-
Masjid al-Haram), maintaining absolute legal immutability regardless
of seasonal shifts (Sheshgelnejad & Talebtash, 2016).

In contemporary scholarship, a significant gap remains regarding
how Islamic jurisprudence engineered ritual accessibility compared to
Rabbinic Judaism, and how the chronological sequence of revelation
(sir al-nuziul) systematically embedded prayer into Islamic culture.
Furthermore, while previous studies have analyzed anti-Hadith
movements in isolation, a comprehensive synthesis comparing
Quranist reductionism against the historic authentic heritage of salat is
needed to clarify contemporary theological debates (Tajari et al., 2015;
Roostaee & Koohkan, 2019).

3. Methodology

This study adopts a rigorous qualitative, multi-tiered
methodological framework that integrates comparative
phenomenology of religion, Semitic and Iranian historical philology,
chronological Quranic hermeneutics (sir al-nuziil), and jurisprudential
critique (ustli-kalami). The research employs qualitative document
analysis and thematic synthesis to evaluate the ontological, liturgical,
and juridical evolution of prayer (salat/tefillah/namaz) across Islamic,
Rabbinic Jewish, and Zoroastrian traditions. The investigative design
unfolds across four integrated analytical procedures. First, a
systematic textual mapping of the research corpus was executed to
extract thematic clusters, liturgical mechanics, theological arguments,
and historical developments documented in the literature, establishing
an empirical baseline regarding prayer structures, purity requirements,
and temporal frameworks. Second, utilizing comparative religious
phenomenology, the study assesses the structural mechanics and
directional orientations (Qibla, Mizrah, and luminous objects) of
Abrahamic and Near Eastern liturgies while applying legal-theoretical
comparative analysis to contrast the Islamic philosophy of legal ease
(yusr) — grounded in customary, reasonable capacity (qudra 'urfiyya)
and the elimination of unmitigated hardship (raf' al-haraj) — against
the physical stringencies (qudra 'aqliyya) characteristic of Rabbinic
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Halakha. Third, the investigation applies chronological Quranic
hermeneutics, utilizing traditional Quranic chronology derived from
the authoritative transmission of Ibn 'Abbas alongside contextual
revelation accounts (asbab al-nuziil), to reconstruct the four-stage
pedagogical institutionalization of salat across the Meccan and
Medinan epochs. This developmental trajectory traces the
transformation of prayer from individual spiritual purification
(tazkiya) and prophetic exemplars in Mecca to congregational
governance, civic solidarity (al-Jumu'ah), and dynamic battlefield
adaptations (Salat al-Khawf) in Medina. Fourth, drawing upon
classical legal reasoning (ustl al-figh) and textual criticism, the
methodology formulates a systematic hermeneutical refutation of anti-
Hadith reductionist movements (Qur'aniyyiin). By interrogating the
internal logical inconsistencies, atomistic textual readings, and
historical implausibility of anti-Hadith sub-factions — such as those
proposing reduced prayer times, arbitrary two-rak'ah limits, or
complete rejection of fixed postures — the analytical framework
evaluates these claims against the continuous, unbroken community
transmission (al-tawatur al-'amali) of Prophetic Sunnah. To preserve
methodological integrity and research validity, all comparative
assertions and textual interpretations are cross-verified against
primary Semitic lexicographical authorities and authoritative Quranic
exegeses, ensuring that findings remain strictly evidence-based,
logically coherent, and representative of authentic Islamic scholarly
heritage.

4. Main Analytical Discussion

The main analytical discussion constitutes the core of this
investigation, synthesizing evidence from the attached primary corpus
to examine the comparative, juridical, chronological, and
hermeneutical dimensions of prayer (salat). It evaluates how Islamic
liturgical heritage maintains sacred continuity with pre-Islamic Near
Eastern traditions while introducing fundamental paradigm shifts in
legal accessibility, directionality, and social governance.
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4.1. Comparative Liturgical Typology and Sacred Alignment

A central question in comparative religion concerns how sacred
traditions structure the human-divine encounter through time, space,
and physical posture. A systematic examination of Islamic salat,
Rabbinic Jewish tefillah, and Zoroastrian Gah worship reveals a
shared Near Eastern heritage of devotional rhythm, yet underscores
profound conceptual divergences in theology and accessibility
(Soleimani & Qasemi, 2014; Sheshgelnejad & Talebtash, 2016).

In Rabbinic Judaism, the central prayer is the Amidah (or Shemoneh
Esreh, "The Eighteen Benedictions"), which must be recited while
standing erect, facing Jerusalem (Mizrah), with feet joined together in
symbolic imitation of angels (Soleimani & Qasemi, 2014; Bagerian,
2018). Rabbinic law dictates three primary daily prayer
services: Shacharit (morning), Minchah (afternoon),
and Arvit or Maariv (evening), alongside Musaf (an additional service
recited on Shabbat and major festivals to commemorate extra temple
offerings) (Soleimani & Qasemi, 2014). The liturgical focus of
the Amidah comprises ~ three  initial  blessings  of  praise
(Avot, Gevurot, Kedushah), twelve central petitions (for wisdom,
repentance, forgiveness, health, ingathering of exiles, and justice), and
three concluding blessings of thanksgiving (4vodah, Hoda'ah, Shalom)
(Soleimani & Qasemi, 2014).

In Zoroastrianism, daily worship is divided into five Gah periods
(Hawan, Rapithwin, Uziran, Aiwisruthrim, and Ushahin), each
overseen by a specific guardian deity (Yazata) (Sheshgelnejad &
Talebtash, 2016). Before praying, a Zoroastrian must perform ritual
ablution (pdadyab), untie and re-bind the sacred cord (kusti) over the
sacred shirt (sedreh), and recite sacred formulas such as Ashem
Vohu and Ahuna Vairya while facing a light source—primarily the Sun
during daylight or sacred fire/lamps at night (Sheshgelnejad &
Talebtash, 2016).

Islamic salat synthesizes and transcends these ancient Near Eastern
typologies. By establishing five daily prayers (Fajr, Dhuhr, 'Asr,
Maghrib, 'Isha'), Islam maintains a continuous temporal discipline that
surpasses the Rabbinic three-fold structure while avoiding the
Zoroastrian seasonal omission of Rapithwin during winter months
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(Sheshgelnejad & Talebtash, 2016). Crucially, whereas Zoroastrianism
directs worship toward physical creations of light (the Sun or fire),
Islamic salat directs all worship exclusively to the uncreated Creator
(Allah), utilizing the Kaaba not as an object of adoration, but as a
unified, non-localized spatial focal point (Qibla) for human fraternity
(Sheshgelnejad & Talebtash, 2016; Bagerian, 2018).

4.2. Juridical Hermeneutics & Legal Philosophy: The Dialectic of Yusr (Ease)
vs. 'Usr (Hardship)

A central theoretical and comparative contribution of this
investigation lies in analyzing the foundational legal philosophy
governing prayer in Islam relative to Rabbinic Halakha. As Naqavi
and Bahadori Chegini (2020) compellingly establish, the fundamental
divergence between Islamic and Rabbinic prayer jurisprudence rests
upon their contrasting ontological definitions of legal capacity (al-
qudra) and ritual obligation (al-taklif). Islamic jurisprudence (figh)
operates systematically upon the paradigm of customary, reasonable
capacity (qudra 'urfiyya), whereas classical Rabbinic Halakha
historically institutionalized a framework of ritual stringency (‘usr)
anchored in physical or logical possibility (qudra 'aqliyya). In Islamic
legal theory, the overarching axiom governing all devotional worship
('ibadat) is the principle of legal ease (yusr) and the absolute structural
elimination of unmitigated hardship (raf' al-haraj or nafy al-haraj).
This legal architecture is anchored directly in foundational Quranic
declarations, including "Allah desires ease for you and does not desire
hardship for you" (Qur'an 2:185), "He has not placed upon you in
religion any hardship" (Qur'an 22:78), and "Allah does not intend to
make difficulty for you, but He intends to purify you" (Qur'an 5:6)
(Nagavi & Bahadori Chegini, 2020). Far from functioning as mere
ethical exhortations, these Quranic directives operate within Islamic
legal logic (ustl al-figh) as binding meta-legal axioms (al-qawa'id al-
fighiyya)—most notably embodied in the canonical maxims "hardship
brings about ease" (al-mashaqqatu tajlibu al-taysir) and "harm shall
neither be inflicted nor reciprocated" (1a darar wa-la dirar).
Consequently, Islamic law establishes that human legal capacity must
be evaluated according to customary human thresholds (‘urf) rather
than abstract physical endurance. Whenever the performance of a
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normative legal obligation (‘azimah) induces substantial distress,
physical harm, or severe environmental hardship (haraj), the legal
ruling automatically shifts to a simplified secondary dispensation
(rukhsah), ensuring that sacred communion with the Divine remains
uninterrupted across all human conditions.

This fundamental contrast in legal philosophy is vividly illustrated
through the comparative mechanics of ritual purity preceding prayer.
In Rabbinic Halakha, the preliminary purification required for
tefillah—specifically ritual hand washing (Netilat Yadayim) and full
bodily immersion (Mikveh)—is governed by meticulous, unyielding
physical criteria (Soleimani & Qasemi, 2014; Nagavi & Bahadori
Chegini, 2020). Rabbinic law dictates that water for Netilat Yadayim
must be poured from a pristine, undamaged vessel through direct
human force, covering the entire hand up to the wrist joint without
interruption, utilizing clean water that has fulfilled no prior utilitarian
purpose (Nagavi & Bahadori Chegini, 2020). Should valid water be
absent at the immediate location of prayer, Halakhic jurisprudence
mandates that a worshiper must travel up to four miles (mil) ahead or
one mile behind in active search of water prior to initiating prayer, or
execute rigorous physical accommodations if transporting water
vessels across sabbath boundaries (Nagavi & Bahadori Chegini,
2020). In contrast, Islamic jurisprudence operationalizes qudra
'urfiyya by establishing dry earth purification (tayammum) as an
immediate, fully valid functional substitute for water ablution (wudd'
or ghusl) whenever water is physically unavailable, economically
prohibitive, dangerously cold, or medically hazardous (Qur'an 5:6;
Naqgavi & Bahadori Chegini, 2020). By recognizing clean soil or
natural earth (sa'ld tayyib) as a legitimate agent of spiritual
purification, Islamic law prevents environmental scarcity or physical
vulnerability from impeding the obligation of salat, preserving both
physical health and spiritual discipline.

The dialectic between qudra 'urfiyya and qudra 'agliyya extends
equally to physical postures during prayer. In Rabbinic Judaism, the
recitation of the primary daily prayer—the Amidah or Shemoneh
Esreh—requires rigid physical standing facing Jerusalem (Mizrah),
with feet aligned together in symbolic imitation of angelic stillness
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(Soleimani & Qasemi, 2014; Bagerian, 2018). While Rabbinic
authorities acknowledge concessions for extreme illness, the structural
framework remains firmly weighted toward physical compliance.
Islamic jurisprudence, conversely, implements a dynamic, stepwise
hierarchy of postural adaptation designed to accommodate every
spectrum of human frailty. Anchored in the explicit Prophetic
injunction recorded in canonical Hadith archives—"Pray standing; if
you are unable, then sitting; if you are unable, then reclining on your
side" (Sahih al-Bukhari)—Islamic figh establishes that if a worshiper
is rendered incapable of standing (qiyam) due to pain, paralysis, or
advanced age, the requirement of standing is immediately waived
without diminishing the spiritual reward or legal validity of the prayer
(Nagavi & Bahadori Chegini, 2020). If sitting (qu'id) also proves
impossible, the worshiper may execute the prayer reclining
(mudtaji'an) or through subtle eye and head gestures (ima'), thereby
ensuring that physical disability never severs an individual's direct
connection to the Creator.

Furthermore, Islamic jurisprudence exhibits unprecedented
situational adaptability during travel and existential crisis, such as
active warfare or natural peril. During travel (safar), Islamic law
mandates or permits the shortening (qasr) of four-rak'ah prayers
(Dhuhr, 'Asr, and 'Isha') to two rak'ahs, alongside the legal option to
combine (jam') afternoon and evening prayers, directly alleviating the
physical strain of movement (Roostace & Koohkan, 2019). Under
conditions of extreme security threats or military conflict, Islamic law
institutes Salat al-Khawt (the Prayer of Peril), explicitly codified in
Surah al-Nisa' (4:101-102). Salat al-Khawf restructures the
congregational formation into alternating tactical squads, allowing one
group to pray while armed and vigilant while another guards against
ambush, and permitting prayer while riding, walking, or facing any
direction if under direct attack. In contrast, Rabbinic Halakha
surrounding wartime or acute danger historically struggled to
construct dynamic combat adaptations, often relying on postponed
recitations or brief emergency blessings due to the rigid structural
requirements of public liturgy (Soleimani & Qasemi, 2014; Naqavi &
Bahadori Chegini, 2020).
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Crucially, this comparative legal analysis highlights the
democratization of worship within Islamic heritage compared to
Rabbinic quorum constraints. Under Rabbinic Halakha, full public
prayer services—including the formal reading of the Torah scroll, the
recitation of the Kaddish, and the repetition of the Amidah—are
strictly invalid without the presence of a Minyan, defined as a formal
quorum of at least ten adult Jewish males (Soleimani & Qasemi, 2014;
Nagavi & Bahadori Chegini, 2020). Because women, minors, and
non-members are excluded from counting toward this minimum
threshold, isolated individuals or small rural households are legally
precluded from participating in complete public worship, establishing
a structural dependence upon communal density and male quorum
availability (Soleimani & Qasemi, 2014; Naqavi & Bahadori Chegini,
2020). In Islamic jurisprudence, while congregational prayer (jama'ah)
in mosques is highly encouraged for fostering social solidarity and
civic fraternity, individual prayer performed in solitude anywhere on
Earth remains fully valid and spiritually complete (Naqavi & Bahadori
Chegini, 2020). This universal accessibility is epitomized in the
famous Prophetic tradition: "The entire earth has been made for me a
mosque and a means of purification; wherever a person of my nation
meets the time of prayer, let them pray" (Sahih al-Bukhari; Nagavi &
Bahadori Chegini, 2020). By liberating sacred space from sacerdotal
institutions, physical temples, and demographic quorums, Islamic law
democratizes prayer for every human being regardless of gender,
social class, or geographical isolation.

In conclusion, the jurisprudential dialectic between yusr and 'usr
demonstrates that Islamic heritage engineered salat not as a
burdensome ritual tax (‘usr), but as a resilient, self-sustaining spiritual
sanctuary tailored to the natural limitations of human contingency
(qudra 'urfiyya). By balancing unyielding monotheistic discipline with
compassionate legal flexibility, Islamic law ensures that daily prayer
serves as an accessible source of psychological grounding, existential
peace, and divine connection throughout every stage of human life.
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4.3, Pedagogical Evolution through Sir al-Nuziil (Chronological Sequence of Revelation)

To fully appreciate how prayer became the bedrock of Islamic
civilization, one must examine the chronological sequence of Quranic
revelation (sir al-nuzitll). As Roostaece and Koohkan (2019)
demonstrate in their landmark study, the Quran did not drop a rigid,
fully formed legal textbook upon a pagan Arabian society. Instead, the
Quran employed a sophisticated four-stage pedagogical progression
over twenty-three years, systematically transforming pagan tribal
mindsets into a disciplined monotheistic community.

Stage 1: Spiritual Awakening and Tazkiya (Early Meccan Period)

In the initial dawn of revelation (Surahs al-'Alaq 96, al-Muzzammil
73, al-Muddaththir 74), the Quran introduced prayer not as a public
legal sanction, but as an intimate spiritual discipline focused on soul-
purification (fazkiya) and night vigil (7Tahajjud) (Roostace & Koohkan,
2019). The earliest Quranic reference to prayer appears in Surah al-
'Alaq (96:9-10), which sharply rebukes the pagan oppressor (Abu Jahl)
who attempted to prevent a humble servant from praying: "Have you
seen the one who forbids a servant when he prays?" Here, prayer is
framed as an act of existential resistance against arrogance (fughyan)
(Roostaee & Koohkan, 2019). Shortly thereafter, Surah al-Muzzammil
(73:1-8) commanded the Prophet and his early followers to stand in
night prayer (giyam al-layl) to build spiritual fortitude for the heavy
Word (gawl thaqil) about to be revealed.

Stage 2: Historical Continuity and Prophetic Exemplars (Middle/Late Meccan Period)

As the early Muslim community faced persecution, the Quran
broadened the narrative horizon by connecting salat to the heroic heritage
of past Abrahamic prophets (Surahs Maryam 19, TaHa 20, al-Anbiya' 21,
Ibrahim 14) (Roostaee & Koohkan, 2019). The Quran highlights Moses
receiving his divine commission at Mount Sinai: "Indeed, I am Allah.
There is no deity except Me, so worship Me and establish prayer for My
remembrance” (Qur'an 20:14). It portrays Jesus speaking from the
cradle: "He has enjoined upon me prayer and zakat as long as I remain
alive” (Qur'an 19:31), and records Abraham's heartfelt supplication: "My
Lord, make me an establisher of prayer, and from my
descendants" (Qur'an 14:40). By establishing these exemplars, the Quran
taught early Muslims that their daily prayer was a re-enactment of the
universal prophetic covenant (Roostaee & Koohkan, 2019).
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Stage 3: Formal Temporal Legislation and Moral Shielding (Late Meccan Period)

During the transition prior to the Hijrah (Surahs al-Isra' 17, Had 11,
al-'Ankabit 29), following the miraculous Night Journey (al-Isra’ wa-
[-Mi'raj), the five canonical prayer times were formally crystallized
(Roostaee & Koohkan, 2019; Tajari et al., 2015). Surah al-Isra' (17:78)
declared: "Establish prayer at the decline of the sun [from its
meridian] until the darkness of the night and [also recite] the Quran
at dawn." Furthermore, Surah al-'Ankabiit (29:45) articulated the
profound moral purpose of salat: "Indeed, prayer prohibits immorality
(fahsha') and wrongdoing (munkar).” At this stage, salat was
established as an active moral shield safeguarding individual character
within a corrupt society (Roostace & Koohkan, 2019).

Stage 4: Community Governance, Social Solidarity, and Defense (Medinan Period)

Following the Hijrah to Medina, the Quran transformed salat into
the constitutional framework of the nascent Islamic state (Surahs al-
Bagarah 2, al-Nisa' 4, al-Hajj 22, al-Jumu'ah 62) (Roostace &
Koohkan, 2019). Prayer was systematically paired with institutional
charity (Zakat) in over twenty-six verses, establishing a seamless link
between vertical devotion to God and horizontal responsibility toward
society. Medinan legislation introduced:

- Friday Congregational Prayer: Surah al-Jumu'ah (62:9) mandated
commercial cessation during Friday communal worship to foster civic unity.

- Battlefield Adaptation (Salat al-Khawf): Surah al-Nisa' (4:101-
102) established dynamic squad rotations during combat, ensuring that
even under fire, soldiers maintained sacred communion without
sacrificing security.

- Purification Adaptations: Surah al-Ma'idah (5:6) detailed
complete wudil' and tayammum laws.

Through this chronological Sir al-Nuzil pedagogy, the Quran
successfully embedded salat into the psychological, moral, and
political fabric of the Muslim community.

4.4. Deconstructing Contemporary Reductionism: A Critical Refutation of the
Quranist (Qur'aniyyin) Anti-Hadith Hermeneutic

In modern academic and theological discourse, one of the most
pressing contemporary challenges to Islamic heritage is the emergence
of anti-Hadith reductionist groups, broadly categorized as the Quranist
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(Qur'aniyyin) movement (Tajari et al., 2015). Originating in late 19th
and 20th-century South Asia and Egypt through figures such as
Abdullah Chakralawi, Ahmaduddin Amritsari, Ghulam Ahmed
Perwez, and Rashad Khalifa, this movement asserts that the Quran is
the sole authoritative source of Islamic law and rejects the authentic
Prophetic Sunnah and Hadith corpus as redundant or fabricated (Tajari
et al., 2015).

When applying this anti-Hadith hermeneutic to sal/at, Quranist
thinkers encounter an insurmountable methodological crisis: while the
Quran commands the establishment of prayer (agimi al-salah) in over
one hundred verses, the textual text of the Quran does not explicitly
detail the exact number of daily rak'ahs (e.g., 2 for Fajr, 4 for Dhuhr, 3
for Maghrib), the precise physical sequence of posture recitations, or
the specific wording of Tashahhud (Tajari et al., 2015). To resolve this
glaring contradiction, Quranist scholars splintered into mutually
contradictory sub-factions, which Tajari et al. (2015) analyze across
four distinct categories:

1. The Chakralawi Group (Extreme Textual Reductionism): Led by
Abdullah Chakralawi, this faction claims that only five daily prayers
are mentioned in the Quran, but asserts that each prayer consists of
only two rak'ahs, executed without any extra-Quranic recitations or
traditional Tashahhud (Tajari et al., 2015).

2. The Ahmaduddin Group (Three-Prayer Hypothesis): Founded by
Ahmaduddin Amritsari, this group asserts that the Quran mentions
only three daily prayers (Fajr, Maghrib, 'Isha’), claiming that Dhuhr
and 'Asr were un-Quranic additions (Tajari et al., 2015).

3. The Rafiuddin / Perwez Group (Two-Prayer Hypothesis):
Figures such as Rafiuddin and Ghulam Ahmed Perwez argued that
obligatory prayer is limited to two daily times (Dawn and Dusk) based

on a narrow, literalistic misreading of Surah Hd (11:114) (" o)\ NS

A e \ayg ). Perwez went so far as to reduce saldtto a symbolic

metaphor for state obedience or civic assembly (Tajari et al., 2015).

4. The Mujammlin / Subjectivist Faction: This group asserts
that salat has no fixed physical form or rak'ah count whatsoever,
leaving the posture, length, and timing entirely to individual
subjective preference (Tajari et al., 2015).
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Scholarly and Hermeneutical Refutation:

As Tajari et al. (2015) rigorously demonstrate through classical
Quranic exegesis (Tafsir al-Mizan, Tafsir al-Tabari) and legal theory
(Usiil al-Figh), the Quranist reductionist methodology suffers from
fatal internal contradictions and textual misinterpretations:

First, the Quran itself explicitly establishes the Prophetic Sunnah as
the authoritative, divine-sanctioned interpreter of Quranic text: "And
We revealed to you the message [O Muhammad] that you may make
clear to the people what was revealed to them" (Qur'an 16:44)
and "Whatever the Messenger gives you, take it; and whatever he
forbids you, abstain from" (Qur'an 59:7) (Tajari et al., 2015). By
rejecting the Prophet's practical demonstration ("Pray as you have
seen me praying”, Sahih al-Bukhari), Quranists violate the very
Quranic verses they claim to defend.

Second, the Quranist attempt to reduce prayer times to two or three
relies upon atomistic, fragmented readings of isolated verses while
ignoring comprehensive Quranic temporal markers. Surah al-Isrd'
(17:78) establishes the continuum of prayer from the sun's meridian
(lidulitk al-shams)—encompassing Dhuhr and 'Asr—to the darkness
of night (ghasaq al-layl)—encompassing Maghrib and 'Isha'—
alongside the dawn recitation (qur'an al-fajr) (Tajari et al., 2015).
Furthermore, Surah al-Bagarah (2:238) explicitly
commands: "Maintain with care the [obligatory] prayers and [in
particular]| the middle prayer (al-salat al-wusta)." Linguistically and
mathematically, a "middle prayer" (wust@) requires an odd-numbered
set of at least five items; a system of two or four prayers cannot
possess a singular "middle" element (Tajari et al., 2015).

Third, the continuous, unbroken mass transmission (al-tawatur al-
'‘amal?) of the physical modality of saldt across millions of Muslims in
every generation from the time of the Companions provides historical
certainty that exceeds even textual Hadith transmissions. Rejecting
this generation-to-generation living praxis invalidates the historical
transmission of the Quran itself, which was preserved through the
exact same historical community channels (Tajari et al., 2015).

Therefore, the scholarly refutation demonstrates that the Prophetic
Sunnah is not an external addendum to the Quran, but its intrinsic,
living embodiment. Stripping salat of its prophetic form leads
inevitably to chaotic subjectivity, destroying the ritual unity and
heritage of the Muslim Ummah.
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5. Conclusion

This study has presented an exhaustive hermeneutical, philological,
and comparative investigation into the architecture of prayer (salat)
within Islamic heritage, evaluating its structural features against
Rabbinic Judaism and Zoroastrianism, and defending its integrity
against contemporary anti-Hadith reductionist movements.

The principal analytical conclusions of this research are five-fold:

1. Philological Continuity and Transcendent Synthesis:
Islamic salat represents the historical fulfillment of Semitic and Near
Eastern devotional terms (namak, slota, tefillah), redirecting ancient
prostration practices into an uncompromised monotheistic worship
(tawhid) oriented toward a single universal focal point (Qibla).

2. Juridical Superiority of Ease (Yusr): While Rabbinic Halakha
historically subjected worship to strict physical stringencies (qudra
‘agliyya) and communal exclusions (Minyan quorum), Islamic
jurisprudence engineered salat around customary capacity (qudra
‘urfiyya). Through mechanisms such as Tayammum, postural flexibility,
and Salat al-Khawf, Islamic law ensures that sacred communion
remains accessible to every individual under all life conditions.

3. Pedagogical Revelation Architecture: Quranic chronology (sir
al-nuziil) demonstrates a profound four-stage educational strategy—
moving from individual soul-purification (tazkiya) in early Mecca to
prophetic historical lineage, formal temporal markers, and Medinan
social governance.

4. Hermeneutical Invalidation of Anti-Hadith Reductionism:
Contemporary Quranist attempts to reduce prayer times, eliminate
rak'ah counts, or alter ablutions are shown to be methodologically
flawed, textually contradictory, and historically impossible. The living
prophetic praxis (Sunnah) is proven to be the indispensable
explanatory companion to the Quranic text.

Contemporary Spiritual & Social Relevance: In an era marked by
secular fragmentation, hyper-individualism, and existential anxiety,
the authentic heritage of salat provides a structured rhythm of
mindfulness, psychological grounding, and egalitarian brotherhood
that transcends national and class boundaries.



325 The Architecture of Sacred Communion: A Comparative Hermeneutical ... | Ali Hedayati

Bibliography

Al-Raghib al-Isfahani, A. (1412 AH). Al-Mufradat fi Gharib al-Qur'an.
Beirut: Dar al-Qalam.

Al-Tabari, M. B. J. (n.d.). Jami' al-Bayan 'an Ta'wil Ay al-Qur'an
(Tafstr al-TabarT). Beirut: Dar al-Fikr.

Al-Tabataba'i, S. M. H. (1374 Sh / 1995). Tafsir al-Mizan. Qom:
Jami'ah-i Mudarrisin.

Bagerian, L. (2018). Analysis of the Modality of Prayer in Divine
Religions (Barrasi-i Chigtinagi-i Namaz dar Adyan-i Ilaht). Two-
Quarterly Journal of Figh-i 'Alawi (Ma'arif-i Figh-i 'Alawi),
6(Special Issue), pp. 205-230.

Ibn Manziir, M. B. M. (1418 AH). Lisan al-'Arab. Beirut: Dar Sadir.

Maimonides, M. (1180 / 2006). Mishneh Torah: Sefer Ahavah
(Tefillah). Jerusalem: Keter Publishing House.

Naqavi, H., & Bahadori Chegini, E. (2020). Investigation of Ease and
Hardship of Prayer in Islam and Judaism (Barrasi-i Suhiilat va
Sa'tbat-i Namaz dar Islam va Yahudiyyat). Marifat, 29(9/276),
pp. 33-43.

Roostaee, Z., & Koohkan, T. (2019). The Institutionalization of Prayer
Culture Based on the Chronological Sequence of Quranic
Revelation (Nahadinah-sazi-i Farhang-i Namaz bar Asas-i Sir-i
Nuzil-i Ayat). Journal of Quranic Knowledge Research
(Pazhtihish-namah-i Ma'arif-i Qur'ani), 10(36), pp. 65-106.

Sheshgelnejad, S., & Talebtash, A. (2016). A Comparative Study of
Prayer in Islam and Zoroastrianism (Barrasi-i Tatbiqi-i Namaz dar
Din-i Islam va Ayin-i Zardasht). Journal of Quranic Knowledge
Research (Pazhthish-namah-i Ma'arif-i Qur'ani), 7(24), pp. 131-
158.

Soleimani, H., & Qasemi, M. (2014). Prayer in Judaism (Namaz dar
Ayin-i Yahiid). Religion Research (Pazhiihish-ha-yi Adyani), 1(2),
pp. 117-138.



Islamic Heritage and Contemporary Challenges, 2026, 2 [3[ 326

Tajari, M. A., Zeinodini, F., & Khalilinejad, S. M. (2015). Critique and
Analysis of Quranist Perspectives on Prayer (Naqd va Barrasi-i
Didghahha-yi Qur'aniyytin darbarah-i Namaz). Journal of Quranic
Knowledge Research (Pazhthish-namah-i Ma'arif-i Qur'ani),
6(22), pp. 137-158.



