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 الصلاة، 

 الؽّىط المّاسية، 
ه،   جٍيلاا

 الّشآييىو، 
 الّذسة المشٌية، 

ي العشز  .اِلذة الحيغيش ويٍ

يغمى هزا البعد بأعلىب جعليلي وجأصيلي إلى اعحصلاء الأبماد الىشىدية  هذف البحث:
ي، وهّاسيحها بمًفىهات المبادة ٌي أدياو والؽّغية والحششيمية للصلاة ٌي الحشاخ الإعلاه

الششَ الأديى ولا عيما اليهىدية العاخاهية والضسادشحية، ٌعلًا لى جّذين جٍكيٓ هًهصي 
 .سصيى للأؼشوظات الاخحضالية المماصشة الحي يحبًاها جياس الّشآيييى هًكشي الغًة الًبىية

بيى الٍيًىهيًىلىشيا المّاسية  الحمذت الذساعة جصميماً كيٍياً هشكباً يضاوز المنهجية:
للؽّىط الذيًية، والحعليل الٍيلىلىشي المّاسو لصزوس المٍشدات ٌي اللىات الغاهية 
والإيشايية الّذيمة، والحٍغيش المىظىلي الّائن للى جحبك عيش الًضول الّشآيي، هك جىـيً 

 .آليات الًّذ الأصىلي والكلاهي

الإعلاهية جمرل رسوة الاكحمال الحىظيذي ٌي  أذبحث الًحائس أو الصلاة نتائج البحث:
الحشاخ الذيًي، ظيد أسعث الحىشه يعى الكمبة كّبلة هىظذة للبششية هحصاوصة الاسجهاو 
لمبادة الأششام العىئية أو الممابذ العصشية. وللى صميذ ٌلغٍة الحششيك، يشجكض الٍّه 

ك العشز وهًاغ  ، هما يحيط بذائل ٌىسية «ٌيةالّذسة المش »الإعلاهي للى هبذأ الحيغيش وسٌ
كالحيمن، والحذسز ٌي هيئات المبادة للمشيط، وجششيك صلاة الخىي ٌي الأصهات؛ ورلٓ 

والحؽهيش الممّذ « الّذسة المّلية»ٌي جبايى شلي هك الصشاهة العاخاهية الّائمة للى 
 واشحشاغ الًصاب المذدي لمششة سشال. كما كشٍث ِشاءة عيش الًضول لى جذسز جشبىي
سبالي المشاظل اسجّى بالمصحمك هى الحضكية الٍشدية بمكة إلى البًاء المذيي والصهادي 
بالمذيًة، وبشهًث الذساعة للى جهاٌث دلاوى إعّاغ الشكمات أو جّليص أوِات الصلاة 

 .لمخالٍحها الحىاجش المملي الّؽمي وصشيط الًص الّشآيي

بىي المحىاسخ جّذم هيراِاً سوظياً شاهماً جخلص الذساعة إلى أو الصلاة بًغّها الً الخاتمة:
يضاوز بيى الصشاهة الحىظيذية والمشوية الٍّهية، وجمذ هًبماً اعحشاجيصياً لاعحمادة الغكيًة 

 .والحماعٓ المصحممي ٌي هىاشهة جعذيات الاوحشاب المماصش
ة للإعلام والحعذيات (. 1۴۴۱) للي ،يحيهذا: استناد اّليذ الغابّ ي الحشاخ الإعلاهي والح اّسو للصلاةٌ  ذعي: جعليل جأويلي وه يًة الىصال الّ ب

 https://doi.org/10.48309/ihcc.2026.594640.1046 .۰۵۴-۰۳۰ (،۰) ۵ ،التراث الإسلامي والتحديات المعاصرة. المماصشة
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 المقدمة وبيان الإشكالية البحخية

ية للإعلام هكاية المعىس الىشىدي والمماد الأعمى  جعحل الصلاة ٌي المًفىهة المّذية والممشٌ
ّيّة المبىدية الإيغايية هك شلال الشبىبية الإلهية. وليغث الصلاة هصشد ؼّظ الزي جحّاؼك لًذه ظ

جمبذي هًمضل أو أداء آلي لىاشب دوسي، بل هي الإؼاس الحأعيغي الزي يحششن الإيماو الّلبي إلى 
علىْ ظي هغحمش، يميذ صياوة ولي الإيغاو ويىشه ظشكحه ٌي الىشىد. ويؤكذ الّشآو الكشين بصلاء 

لة أو ٌشيعة  الصلاة ـلث الميراَ المشحشْ والىاشب الرابث ٌي شميك الشعالات الغماوية، هشكا
علغلة جىظيذية هحصلة العلّات جبذأ هى إبشاهين وإعماليل وهىعى وليغى، وصىلًا إلى خاجن 

 .الأيبياء والمشعليى

يحيى باسصجيى: الأولى جحم رل ٌي ِصىس ويش أو الٍكش الذيًي المماصش يىاشه اليىم إشكاليحيى همشٌ
المّاسبات الاعحششاِية والحاسيخية لى إدساْ الٍىاسَ الصىهشية والىشائس المميّة بيى الصلاة 
الإعلاهية والمًفىهات الحمبذية ٌي الششَ الأديى الّذين، لا عيما صلاة الحٍيلاه ٌي اليهىدية 

ات الاخحضالية العاخاهية والصلىات الخمظ ٌي الضسادشحية. والرايية جحصغذ ٌي جصالذ الحياس 
المماصشة، وٌي ؼليمحها جياس الّشآيييى هًكشي الغًة والعذيد، الزيى يغمىو إلى ٌصل الصلاة لى 
بيايها الًبىي وجىاجشها المملي، هما يهذد وظذة الشمائش واعحّشاس المماسعات المبادية. وهى هًا جًهط 

هشهًيىؼيّي والحششيمي للصلاة هزه الذساعة لحّذم جعليلًا يّذياً وجأصيلياً يكشً لى الممُ ال
الإعلاهية، هبشصة ٌلغٍحها الّائمة للى الحيغيش ويٍي العشز، وهًٍذة الشبهات المماصشة بعصس 

 .أصىلية وجاسيخية ِاؼمة

 مىهزية البحج

جمحمذ هزه الذساعة بًية هًهصية كيٍية هشكبة جّىم للى أسبمة هغاسات هحكاهلة: أولًا، الحعليل 
المّاسو لححبك الصزوس الحاسيخية لمٍشدات الصلاة والحٍيلاه والصلىات الإيشايية ٌي الٍيلىلىشي اللىىي 

ية الّذيمة. ذايياً، المًهس الٍيًىهيًىلىشي المّاسو لذساعة البًى الؽّغية وهيئات  المماشن الغاهية والششِ
شحية. ذالراً، المًهس المبادة وهعذدات الحىشه المكايي وِىالذ الؽهاسة بيى الحّاليذ الإبشاهيمية والضساد

الحأويلي الاعحّشائي الّائن للى جحبك عيش الًضول الّشآيي وأعباب الًضول الممحمذة لإلادة بًاء الحذسز 
الحشبىي والحششيمي للصلاة لبش المهذيى المكي والمذيي. سابماً، المًهس الًّذي الأصىلي والكلاهي لحٍكيٓ 

 .لى ِىالذ الاعحًباغ وهبذأ الحىاجش المملي الّؽميأؼشوظات هًكشي الغًة وهعاكمة اٌحشاظاجهن إ
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 وتائذ البحج والتحليل المقارن

 أولًا: التأصيل اللغىي والأوماط الطقسية المقاروة

جكشً الذساعات الٍيلىلىشية أو لٍؿ الصلاة ٌي المماشن المشبية الأصيلة يذوس ظىل همايي الذلاء 
يلحّي اشحّاِياً هك ألٍاؾ اللىات الغاهية كالآساهية والحمفين والحبشيٓ وظشكة الايعًاء الخاشك، و

والغشيايية الحي جذل للى بيىت المبادة والحعشق. ولًذها اسجّى الّشآو بالصلاة إلى ٌشيعة هشكضية، 
صان لها بًية شاهمة جذهس الّيام والشكىق والغصىد ٌي يغُ جمبذي ٌشيذ. ويّابل رلٓ ٌي الٍاسعية 

 .حُ هى شزوس جمًي الايعًاء والخشىق أهام الخالُالّذيمة هصؽلط الًماص المش

وٌي عياَ المّاسية الؽّغية، جبشص صلاة الحٍيلاه أو الرمايي لششة بشكة ٌي اليهىدية العاخاهية، 
والحي صيىث بمذ خشاب الهيكل الرايي بذيلًا لى الّشابيى اليىهية ٌي أوِات الصباض وها بمذ الضوال 

ن المبادة إلى خمظ ٌحشات يىهية. بيذ أو الٍاسَ المّذي والؽّغي والمغاء. وٌي الضسادشحية جًّغ
يفهش شلياً ٌي ؼبيمة الحىشه؛ إر جٍشض الضسادشحية الحىشه يعى هخلىِات يىسايية كالشمظ أو الًاس 
المّذعة هك إعّاغ إظذى الصلىات ٌي أشهش الشحاء، بيًما جحغاهى الصلاة الإعلاهية بالحىشه 

ة ِبلة هىظذة للأهة لا هىظىلاً للمبادة،  الخالص إلى الله الىاظذ الأظذ، هحخزة الكمبة المششٌ
 .وهعاٌفة للى ذبات أوِاجها الخمغة للى هذاس ٌصىل المام دوو أديى ايّؽاق

 حاوياً: فلسفة التشريع والهرمىيىطيقا الفقهية: ردلية اليسر والعسر

لششيمة الإعلاهية والٍّه الهلاخي يّذم البعد إعهاهاً جأصيلياً ٌي هّاسية ٌلغٍة الحكليً بيى ا
الكلية ويٍي العشز الّؽمي، همحبشة « اليغش»اليهىدي؛ ٌالششيمة الإعلاهية شُيذت بًيحها للى ِالذة 

ية»أو هًاغ الحكليً هى  المصشدة الحي جشهُ الإيغاو « الّذسة المّلية»الميغشة لا « الّذسة المشٌ
ية الآهشة بالحيغيش يصىصاً ولفية هصشدة، بل هي ِىالذ وجصاوص ؼاِحه الممحادة. وليغث الآيات الّشآي

 .ٌّهية ظاكمة جبؽل كل هشّة ويش همحادة وجٍحط أبىاب الشخص والبذائل

ويحصلى هزا الحبايى بأوظط صىسه ٌي أظكام الؽهاسة؛ ٌالششيمة العاخاهية جشحشغ لىغل الأيذي 
وجذٌُ الماء بّىة بششية هباششة والبعد  ششوؼاً شكلية بالىة الحمّيذ جشمل اعحخذام آيية عليمة جماهاً 

لى الماء لأهيال ؼىيلة، هما يصمل ٌّذاو الماء هايماً ظششاً للمبادة. أها الٍّه الإعلاهي ٌّذ ششق 
بالصميذ الؽيب بذلًا ٌىسياً وجاهاً لى الىظىء والىغل لًذ ايمذام الماء أو خىي المشض أو « الحيمن»

 .للصلة بالخالُ شذة البشد، ظماية للبذو واعحذاهة
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كما يمحذ الحيغيش الإعلاهي إلى هيئات الصلاة راجها؛ ظيد خًٍ الشاسق لى الماشض ٌأشاص له 
الصلاة ِالذاً، ذن هعؽصماً، ذن بالإيماء بالؽشي والشأط، جأكيذاً للى أو الصلة الشوظية لا جًّؽك 

المخاؼش الأهًية ششلث بمصض شغذي. وٌي ظالات الغٍش شُشق الّصش والصمك، وٌي عاظات الّحال و 
بًفام المًاوبة الحكحيكية الٍشيذة الحي جعشط الأسواض وجّين الشميشة ٌي آو واظذ. « صلاة الخىي»

ويعاي إلى رلٓ أو اليهىدية جشحشغ لإِاهة الصلاة الصاهمة ظعىس يصاب صاسم ِىاهه لششة سشال 
ظيى أللى الًبي الخاجن أو الأسض بالىيى، هما يعشم الأٌشاد والأعش المًمضلة هى أشش الصمالة، ٌي 

 .كلها شُملث هغصذاً وؼهىساً، هعشساً المبادة هى اظحكاس الهياكل والىعؽاء والّيىد المذدية

 حالخاً: التدرد البيداغىري والتربىي للصلاة وفق سير الىزول القرآوي

ولششيى  أذبث البعد أو جششيك الصلاة لن يًضل دٌمة واظذة كّالب هصمث، بل اعحىشَ ذلاذاً 
 :عًة لبش أسبك هشاظل جشبىية وجششيمية هحذسشة سالث جعىلات الًٍظ الإيغايية وبًاء المصحمك

المشظلة الأولى؛ الإيّاؾ الشوظي والحضكية ٌي هؽلك المهذ المكي: سكضت الغىس الأولى للى جؽهيش 
لمّاوهة الىشىدية الباؼى والّيام الليلي ٌي عىسة المضهل، والحبشت الصلاة ٌي عىسة الملُ سهضاً ل

 .والحعشس هى ؼىياو الصاهلية والاعحملاء الأسظي

المشظلة الرايية؛ الحأصيل الحاسيخي وسبػ المىهًيى بمىكب الأيبياء: ٌي أواعػ المهذ المكي وهك 
ولي  ؿاشحذاد الاظؽهاد، اعحذلى الّشآو صلىات إبشاهين وهىعى وصكشيا وليغى، ليشعخ ٌي

 .لمهذ الأيبياء الخالذالمغلميى أو صلاجهن اهحذاد 

المشظلة الرالرة؛ الحعذيذ الميّاجي والحعصيى الأخلاِي ٌي أواخش المهذ المكي: اِحشيث هزه 
المشظلة بعذخ الإعشاء والممشاز، ظيد اعحّشت الصلىات الخمظ وسُبؽث بمىاِيحها الكىيية، وششى 

 .إبشاص الذوس الىِائي للصلاة ٌي الًهي لى الٍعشاء والمًكش

ة الشابمة؛ الحًّيى الحششيمي والبًاء المذيي والصهادي بالمذيًة: جعىلث الصلاة إلى لماد المشظل
الذولة والمصحمك، واِحشيث بالضكاة ٌي لششات المىاظك لحىذيُ الصلة بيى ظُ الله وظُ المباد، 

 .وشُشلث صلاة الصممة وصلاة الخىي وأظكام الؽهاسة الشاهلة
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 ة: وقد مىهزي لأطروحات تيار القرآوييهرابعاً: تفكيك الىزعة الاختزالي

جصذست ٌي المصش العذيد دلاوى جًادي بًبز الغًة والاكحٍاء بالًص الّشآيي لحعذيذ أظكام 
الصلاة. ولما اصؽذم أصعاب هزا الاجصاه بخلى الًص الّشآيي هى جٍاصيل لذد الشكمات وهيئات 

ث بهن الغبل إلى ٌشَ ه حًاِعة؛ ٌمًهن هى صلن أيها صلاجاو، الشكىق والغصىد وصيه الحشهذ، جٍشِ
وهًهن هى شملها ذلاذاً، وهًهن هى ادلى أو كل الصلىات سكمحاو، ورهب آخشوو إلى جصشيذها هى 

 .أي هيئة ظشكية

وِذ جىلث هزه الذساعة دظط هزه الشبهات بمغالٓ للمية سصيًة: أولًا، إو الّشآو يٍغه يص 
الًبىي هٍغشاً وهٍصلًا لمصملات الىظي. ذايياً، إو صشاظة للى وشىب ؼالة الشعىل وشمل بيايه 

دلىى ظصش الصلىات ٌي اذًحيى أو ذلاخ ياجصة لى ِشاءة هصحضأة؛ إر بيى الّشآو هىاِيث دلىْ 
الحي جٍحشض لىىياً وظغابياً « الصلاة الىعؽى»الشمظ ووغُ الليل وِشآو الٍصش، كما يص للى 

، إو هيئة الصلاة وأوِاجها وسكماجها لن جًّل بؽشيُ وشىد لذد وجش لا يّل لى خمظ صلىات. ذالراً 
المحصل شيلًا بمذ شيل لبش هئات الملاييى هى المغلميى، والؽمى « الحىاجش المملي»الآظاد بل لبش 

ٌي هزا الحىاجش الّؽمي يغشي بالعشوسة إلى الؽمى ٌي جىاجش الّشآو يٍغه الزي يُّل لبش الًّىات 
 .الحاسيخية راجها

 فا  المعاصرةالخاتمة والآ

جخلص الذساعة إلى أو الصلاة ٌي الإعلام جمرل رسوة الإبذاق الحششيمي والشوظي ٌي جاسيخ 
الأدياو، إر اعحؽالث أو جصمك بيى يّاء الحىظيذ المؽلُ وهشالاة العمً البششي لبش ِىالذ اليغش 

ك العشز. إو الصلاة بًغّها الًبىي المحيى جّذم للإيغاو المماصش واظة سو ظية جًّزه هى الحيه وسٌ
الىشىدي والّلُ الًٍغي، وجىشط ٌي وشذايه همايي الؽمأييًة والمغاواة والحعاهى الإيغايي أهام 

 .الىاظذ الأظذ
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1. Introduction 
Prayer (ṣalāt) 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 ('ubūdiyya) with 

Divine Transcendence (rubūbiyya). Within the Islamic 

worldview, ṣalāt 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 (īmān) is exteriorized, 

sustained, and integrated into daily life (Tajari et al., 2015; Baqerian, 

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 ṣalāt and the 

devotional systems of pre-Islamic Near Eastern traditions — most 

notably Rabbinic Judaism and Zoroastrianism (Soleimani & Qasemi, 

2014; Naqavi & 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'āniyyūn) trend, 

which attempts to detach ṣalāt from its authentic prophetic 

embodiment (Sunnah), thereby threatening to dismantle the ritual 

consensus (ijmā') 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 ṣalāt from ancient Near Eastern roots 

(namak, ślōtā, tefillah) to its Quranic crystallization. 

2. Comparative Liturgical Typologies: Evaluating the structural 

differences between Islamic ṣalāt, Rabbinic Jewish tefillah, and 

Zoroastrian Gāh prayers, specifically highlighting the Islamic 

philosophy of legal ease (yusr) versus Rabbinic ritual hardship ('usr). 

3. The Pedagogy of Revelation (Sīr al-Nuzūl): Analyzing the four-

stage chronological institutionalization of prayer in Quranic history, 

from Meccan spiritual awakening (tazkiya) to Medinan community 

governance and battlefield defense (Ṣalāt 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 ṣalāt represents an optimal balance between 

strict monotheistic purity (tawḥīd), 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 namāz 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; Baqerian, 2018). In early Iranian 

traditions, namāz denoted physical submission and homage rendered 

before the Divine Creator, Ahura Mazda. Following the advent of 

Islam in Persia, early Muslim translators adopted namāz as the 

dynamic equivalent for the Arabic term ṣalāt, recognizing their shared 

emphasis on physical prostration (sujūd) and devotional submission 

(Sheshgelnejad & Talebtash, 2016). 

In Arabic lexicography, as documented by classical linguists such 

as Ibn Manẓūr in Lisān al-'Arab and al-Rāghib al-Iṣfahānī in Mu'jam 
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Mufradāt Alfāẓ al-Qur'ān, the root ṣ-l-w originally denoted 

supplication (du'ā'), blessing (tabrīk), glorification (tamjīd), and the 

act of bending the lower back (Naqavi & Bahadori Chegini, 2020; 

Baqerian, 2018). Semitic philology reveals that Arabic ṣalāt is 

historically cognate with Aramaic and Syriac ślōtā (referring to 

liturgical prayer or house of worship) and Hebrew tefillah (derived 

from palal, signifying judgment, self-evaluation, and intercession) 

(Soleimani & Qasemi, 2014; Baqerian, 2018). However, when the 

Quran elevated ṣalāt into a canonical Islamic obligation, it 

transformed this Semitic heritage by imbuing the term with a 

comprehensive juridical and spiritual architecture comprising specific 

postures (qiyām, rukū', sujūd), 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 Esreh). 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 (Gāh): 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 ṣalāt remains strictly oriented toward 
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the uncreated Creator via the unified focal point of the Kaaba (al-

Masjid al-Ḥarām), 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 

(sīr al-nuzūl) 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 ṣalāt 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 (sīr al-nuzūl), and jurisprudential 

critique (uṣūlī-kalāmī). The research employs qualitative document 

analysis and thematic synthesis to evaluate the ontological, liturgical, 

and juridical evolution of prayer (ṣalāt/tefillah/namāz) 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-ḥaraj) — 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 'Abbās alongside contextual 

revelation accounts (asbāb al-nuzūl), to reconstruct the four-stage 

pedagogical institutionalization of ṣalāt 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 (Ṣalāt al-Khawf) in Medina. Fourth, drawing upon 

classical legal reasoning (uṣūl al-fiqh) and textual criticism, the 

methodology formulates a systematic hermeneutical refutation of anti-

Hadith reductionist movements (Qur'āniyyūn). 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-tawātur al-'amalī) 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 (ṣalāt). 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 ṣalāt, 

Rabbinic Jewish tefillah, and Zoroastrian Gāh 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; Baqerian, 

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 (Avodah, Hoda'ah, Shalom) 

(Soleimani & Qasemi, 2014). 

In Zoroastrianism, daily worship is divided into five Gāh 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 (pādyāb), untie and re-bind the sacred cord (kustī) 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 ṣalāt synthesizes and transcends these ancient Near Eastern 

typologies. By establishing five daily prayers (Fajr, Dhuhr, 'Aṣr, 

Maghrib, 'Ishā'), 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 ṣalāt directs all worship exclusively to the uncreated Creator 

(Allāh), 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; Baqerian, 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-taklīf). Islamic jurisprudence (fiqh) 

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 

('ibādāt) is the principle of legal ease (yusr) and the absolute structural 

elimination of unmitigated hardship (raf' al-ḥaraj or nafy al-ḥaraj). 

This legal architecture is anchored directly in foundational Quranic 

declarations, including "Allāh desires ease for you and does not desire 

hardship for you" (Qur'ān 2:185), "He has not placed upon you in 

religion any hardship" (Qur'ān 22:78), and "Allāh does not intend to 

make difficulty for you, but He intends to purify you" (Qur'ān 5:6) 

(Naqavi & Bahadori Chegini, 2020). Far from functioning as mere 

ethical exhortations, these Quranic directives operate within Islamic 

legal logic (uṣūl al-fiqh) as binding meta-legal axioms (al-qawā'id al-

fiqhiyya)—most notably embodied in the canonical maxims "hardship 

brings about ease" (al-mashaqqatu tajlibu al-taysīr) and "harm shall 

neither be inflicted nor reciprocated" (lā ḍarar wa-lā ḍirār). 

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 ('azīmah) induces substantial distress, 

physical harm, or severe environmental hardship (ḥaraj), the legal 

ruling automatically shifts to a simplified secondary dispensation 

(rukhṣah), 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; Naqavi & 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 (Naqavi & 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 (Naqavi & 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 (wudū' 

or ghusl) whenever water is physically unavailable, economically 

prohibitive, dangerously cold, or medically hazardous (Qur'ān 5:6; 

Naqavi & Bahadori Chegini, 2020). By recognizing clean soil or 

natural earth (ṣa'īd ṭayyib) as a legitimate agent of spiritual 

purification, Islamic law prevents environmental scarcity or physical 

vulnerability from impeding the obligation of ṣalāt, preserving both 

physical health and spiritual discipline. 

The dialectic between qudra 'urfiyya and qudra 'aqliyya 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; Baqerian, 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 fiqh establishes that if a worshiper 

is rendered incapable of standing (qiyām) 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 

(Naqavi & Bahadori Chegini, 2020). If sitting (qu'ūd) also proves 

impossible, the worshiper may execute the prayer reclining 

(muḍṭaji'an) or through subtle eye and head gestures (īmā'), 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 (qaṣr) of four-rak'ah prayers 

(Dhuhr, 'Aṣr, and 'Ishā') to two rak'ahs, alongside the legal option to 

combine (jam') afternoon and evening prayers, directly alleviating the 

physical strain of movement (Roostaee & Koohkan, 2019). Under 

conditions of extreme security threats or military conflict, Islamic law 

institutes Ṣalāt al-Khawf (the Prayer of Peril), explicitly codified in 

Surah al-Nisā' (4:101-102). Ṣalāt 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; 

Naqavi & 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 (jamā'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; Naqavi & 

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 ṣalāt 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 Sīr al-Nuzūl (Chronological Sequence of Revelation) 

To fully appreciate how prayer became the bedrock of Islamic 
civilization, one must examine the chronological sequence of Quranic 
revelation (sīr al-nuzūl). As Roostaee 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 (tazkiya) and night vigil (Tahajjud) (Roostaee & 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 (ṭughyān) 
(Roostaee & Koohkan, 2019). Shortly thereafter, Surah al-Muzzammil 
(73:1-8) commanded the Prophet and his early followers to stand in 
night prayer (qiyām al-layl) to build spiritual fortitude for the heavy 
Word (qawl thaqīl) 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 ṣalāt to the heroic heritage 

of past Abrahamic prophets (Surahs Maryam 19, ṬāHā 20, al-Anbiya' 21, 

Ibrāhīm 14) (Roostaee & Koohkan, 2019). The Quran highlights Moses 

receiving his divine commission at Mount Sinai: "Indeed, I am Allāh. 

There is no deity except Me, so worship Me and establish prayer for My 

remembrance" (Qur'ān 20:14). It portrays Jesus speaking from the 

cradle: "He has enjoined upon me prayer and zakāt as long as I remain 

alive" (Qur'ān 19:31), and records Abraham's heartfelt supplication: "My 

Lord, make me an establisher of prayer, and from my 

descendants" (Qur'ān 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-Isrā' 17, Hūd 11, 

al-'Ankabūt 29), following the miraculous Night Journey (al-Isrā' wa-

l-Mi'rāj), the five canonical prayer times were formally crystallized 

(Roostaee & Koohkan, 2019; Tajari et al., 2015). Surah al-Isrā' (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-'Ankabūt (29:45) articulated the 

profound moral purpose of ṣalāt: "Indeed, prayer prohibits immorality 

(faḥshā') and wrongdoing (munkar)." At this stage, ṣalāt was 

established as an active moral shield safeguarding individual character 

within a corrupt society (Roostaee & Koohkan, 2019). 

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

Following the Hijrah to Medina, the Quran transformed ṣalāt into 

the constitutional framework of the nascent Islamic state (Surahs al-

Baqarah 2, al-Nisā' 4, al-Ḥajj 22, al-Jumu'ah 62) (Roostaee & 

Koohkan, 2019). Prayer was systematically paired with institutional 

charity (Zakāt) 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 (Ṣalāt al-Khawf): Surah al-Nisā' (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-Mā'idah (5:6) detailed 

complete wudū' and tayammum laws. 

Through this chronological Sīr al-Nuzūl pedagogy, the Quran 

successfully embedded ṣalāt into the psychological, moral, and 

political fabric of the Muslim community. 

4.4. Deconstructing Contemporary Reductionism: A Critical Refutation of the 
Quranist (Qur'āniyyūn) 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'āniyyūn) 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 ṣalāt, Quranist 

thinkers encounter an insurmountable methodological crisis: while the 

Quran commands the establishment of prayer (aqīmū al-ṣalāh) 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, 'Ishā'), claiming that Dhuhr 

and 'Aṣr 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 Hūd (11:114) ("  النهار طرفي
ً من الليل  Perwez went so far as to reduce ṣalāt to a symbolic .(" وزلفا

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

4. The Mujammlin / Subjectivist Faction: This group asserts 

that ṣalāt 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 (Tafsīr al-Mīzān, Tafsīr al-Tabarī) and legal theory 
(Uṣūl al-Fiqh), 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'ān 16:44) 
and "Whatever the Messenger gives you, take it; and whatever he 
forbids you, abstain from" (Qur'ān 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-Isrā' 
(17:78) establishes the continuum of prayer from the sun's meridian 
(lidulūk al-shams)—encompassing Dhuhr and 'Aṣr—to the darkness 
of night (ghasaq al-layl)—encompassing Maghrib and 'Ishā'—
alongside the dawn recitation (qur'ān al-fajr) (Tajari et al., 2015). 
Furthermore, Surah al-Baqarah (2:238) explicitly 
commands: "Maintain with care the [obligatory] prayers and [in 
particular] the middle prayer (al-ṣalāt al-wusṭā)." Linguistically and 
mathematically, a "middle prayer" (wusṭā) 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-tawātur al-
'amalī) of the physical modality of ṣalāt 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 ṣalāt 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 (ṣalāt) 

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 ṣalāt represents the historical fulfillment of Semitic and Near 

Eastern devotional terms (namak, ślōtā, tefillah), redirecting ancient 

prostration practices into an uncompromised monotheistic worship 

(tawḥīd) 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 

'aqliyya) and communal exclusions (Minyan quorum), Islamic 

jurisprudence engineered ṣalāt around customary capacity (qudra 

'urfiyya). Through mechanisms such as Tayammum, postural flexibility, 

and Ṣalāt al-Khawf, Islamic law ensures that sacred communion 

remains accessible to every individual under all life conditions. 

3. Pedagogical Revelation Architecture: Quranic chronology (sīr 

al-nuzūl) 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 ṣalāt provides a structured rhythm of 

mindfulness, psychological grounding, and egalitarian brotherhood 

that transcends national and class boundaries. 
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