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ABSTRACT
This article focuses on two key religious figures; Imam (In Arabic leader) and Pir (Mystic spiritual guide) as presented in the fictional narratives by Nawal El Saadawi and Tehmina Durrani. Imbued with unwavering devotion to traditional principles, Imams and Pirs play pivotal roles in shaping Islamic society. Scholars from diverse disciplines are currently scrutinizing their roles in the contemporary context. This research meticulously examines the public and private lives of Imams and Pirs, revealing a dichotomy between their enlightened public demeanor and potentially dictatorial and envious private behavior. It tries to expose their misuse of position and power for their own selfish motives and how they manipulate and misinterpret the religious doctrines for controlling the common people to rule them. The deviation from the societal norms leads to harsh punitive consequences. Within this societal framework, women find themselves disproportionately burdened with coercion and oppression, bearing the weight of patriarchal dominance. Saadawi and Tehmina fearlessly confront the inherent bias entrenched in the social, cultural, and legal system and expose the manipulation of religion to privilege men, vividly depicting women as the victims in a society steeped in male-dominated religious fervor. Employing a feminist perspective grounded in Islamic discourse, the analysis draws insights from the Quran and Hadith to shed light on how the manipulation of sacred doctrines is entrenched in the patriarchal ideology perpetuated by religious authorities. Consequently, it unveils the complexities surrounding violence against women, challenging stereotypical patriarchal structures enforced through religion.
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INTRODUCTION
 The sensual eye is just like the palm of the hand. The palm has not the means of covering the whole of the beast
(Rumi)

Islamic communities articulate order and justice through religious knowledge, emphasizing the establishment of moral sovereignty through Islamic laws (Shah,1991). Religious authorities, predominantly men historically, assume the role of disseminating knowledge from the Quran and Hadith, with the 'Imam' being a key figure associated with mosques, offering religious instruction. Imams, beyond spiritual leadership, are expected to counsel, mediate disputes, and contribute to conflict resolution, requiring a diverse skill set (Krenawi, 2016, p. 363). The 'Pir,' associated with Sufi culture, similarly serves the community in a spiritual role (Newby, 2002, p. 11).
In Muslim societies, Imams and Pirs are entrusted with societal duties, addressing issues across various domains. The roles of these religious figures are examined in disciplines like social work, psychology, literature, political science, economics, and law. Islamic ethics, rooted in the sociological nature of things, govern social interactions and conflicts (Liu, 2011). Despite the primary dissemination of teachings by male religious leaders, the consistent elevation of women's status remains a challenge, with women intellectuals contesting gender-related issues (Medigan, 2009). Feminist perspectives highlight that verbatim religious knowledge alone cannot advance women’s status, as seen in the resistance of Muslim women to conservative gender rules imposed by Islamist groups (Hatem, 2002).
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EVOLUTION OF FEMINISMS’S ISLAMIC/THEOLOGICAL CONTENT IN EGYPT AND PAKISTAN
Muslims worldwide are increasingly scrutinizing societal institutions, with a particular focus on marriage and the status of women. This movement stems from various societal factors. Muslim women intellectuals are dedicated to dispelling misconceptions about women's status in Islam. Their activism aims to redefine concepts like equality, freedom, liberation, and dignity, leading to the prevalence of feminist perspectives rooted in Quranic interpretation.
In Egypt and the Arab world, this movement gained momentum in the 19th century, notably during the 1919 nationalist revolution that reshaped the political landscape. Egyptian women, in particular, began challenging the Urban Harem culture, which Western feminists criticized as fostering improper behavior. In her paper, 'Western Ethnocentrism and Perceptions of the Harem,' Egyptian-American scholar Leila Ahmed refuted Western notions, clarifying that the harem is a system facilitating familial interactions among male relatives and challenging the stereotype of encouraging sexual laxity (1982). This evolving discourse reflects a global effort among Muslims to critically examine and redefine societal norms, especially concerning women's roles and cultural practices.
Muslim feminists encountered disagreements amid the global discourse about their worldview. The divergence in perspectives intensified following the Islamic militant movement in 1981, gaining momentum after the assassination of Anwar Saadat. The Islamic movement manifested in both militant and modern forms, with militants attributing societal disruption to Western cultural hegemony, while moderates believed in achieving progress within the principles of Islam and modernization. As key moderates, Muslim feminists, comprising both men and women, sought to reshape society. For instance, Islamic reformist Muhamed Abdu advocated for the reform of exploitative marriage institutions. However, the separation of secular and religious entities hindered women's interests, as marriage, divorce, polygamy, and child custody were still governed by centuries-old religious laws favoring men (Shukrallah, 1994, p. 19).
According to Leila Ahmed, pivotal contributions to women's rights in Egypt were made by figures like Huda Sharawi (1879–1947) and Malak Hifni Nasif (1886–1918). Lana Sirri, in her book 'Islamic Feminism,' traces the development of Islamic feminism in Egypt, quoting Leila Ahmad to highlight that the movement emerged in response to the ascent of Islamist movements. In the face of global religious extremism, Islamic feminists stressed the need to critically reevaluate religion as a central avenue for feminist discourse in both majority- and minority-Muslim nations (Sirri, 2021, p. 37).
In Pakistan, the Women's Action Forum (WAF), established in 1981, spearheaded early efforts to bolster women's positions through political actions grounded in religious knowledge. Nighat Said Khan, cited by Afiya Shehrbano Zia, notes that the women's movement, including WAF, initially opted for progressive interpretations of Islam to challenge patriarchal state religion (2009).
WAF played a crucial role in combating discriminatory policies, particularly General Zia
-ul-Haq's Hudood Ordinance of 1979, which disproportionately affected women. The ordinance addressed laws related to adultery, theft, sodomy, and other offenses, creating conditions that made legal redress for women nearly impossible. Ayesha Khan's book, 'The Women's Movement in Pakistan: Activism, Islam, and Democracy,' highlights WAF's significance in the 1980s and beyond, countering policies that undermined Pakistani women in a chapter (Sadaf, 2019).
Afiya S. Zia, in her work 'Faith and Feminism in Pakistan,' exposes faith-based politics and acknowledges global figures like Asma Barlas and Riffat Hassan, who advocate for gender equality and Islam. Zia discusses the Association for the Advancement of Science and Religion (ASR), a Pakistani organization focusing on feminist and religious participation during General Zia ul Haq's rule (2018, p.25).
Zia underscores the desire among female Muslims to cultivate an Islamic feminist fervor, emphasizing Islam's support for women's equal rights and dignity. She critiques the Taliban rule in Afghanistan (1996-2001) as not reflecting the idealized image of Islam. Zia argues that understanding one's identity within the actual religious framework is crucial to establishing a religious space within Western feminism's grasp. She challenges assumptions about the Islamist imaginary, suggesting that Islamist women's agency, roles, and performances stem from a desire to assert their identities in contemporary Pakistan (Zia, 2018, p. 105).
The rise of movements and ideologies in Egypt and Pakistan can be attributed to Western feminism's failure to enhance the status of Muslim women. The unequal treatment of women in both nations was further exacerbated by stringent legal regulations and religious principles that did not align with Islam's inherent emphasis on women's equal roles. Such disparities led to injustices in the lives of Muslim women and contributed to the evolution of these movements.
Nawal El Saadawi and Tehmina Durrani played a crucial role in advancing this movement by critically examining the cultural, religious, and social frameworks in their respective countries. They often identify religious orthodoxy as the primary menace to the lives of Muslim women. According to Nawal El Saadawi, this challenge is interconnected with the political and economic issues prevalent in the country.  She says, ‘This was a war on the mind of people, a campaign launched to control sand domesticate their thinking, a religious brainwashing required to facilitate and hide what capital was planning to do with their land, with their life’ ( Saadawi, 2008). 
Tehmina Durrani delves into the plight of women, particularly addressing issues of religious exploitation. She examines how political and cultural indoctrination within religious contexts creates challenging situations, particularly for women. Both Durrani and Nawal El Saadawi, while respecting religious laws and practices, express concern about the inequalities perpetuated in the name of religion. This concern motivates them to contribute to the discourse of Islamic feminism, positioning them as key feminist writers envisioning a feminist future rooted in Islamic discourses.
Their primary objective in constructing this discourse is to portray Islam as a religion that upholds the dignity of women, countering the prevalent perception of its demeaning nature. They advocate for progress grounded in a nuanced understanding of socio-historical traditions, aiming for a reconceptualization and egalitarian treatment of women's status as it was during the early Islamic period. Central to their approach is a critical reexamination of history and the Quran, as they believe that distortions have occurred for political gains. Asma barlas quoting Lassner says, ‘an exercise in which historical memories were cynically distorted and presented to a gullible public for political gain’ Rather, the efforts to retrace the Prophet’s steps not only had ‘an almost magical quality’ but it seemed as if an invocation of past memories was enough ‘‘to overcome the most discouraging of contemporary obstacle’ ( Barlas, 2002, p. 85). The responsibility of disseminating Islamic thought is often entrusted to religious leaders known as Ulama, who typically interpret it with a historical perspective rather than considering contemporary contexts. This article focuses on analyzing Imams in the Muslim community through the novel genre, shedding light on the role and guise of religious leaders (Ulema) in society.
In both novels, the male protagonists are portrayed as possessing significant religious knowledge, spending a considerable amount of time in Mosques. Mosques, considered instrumental in Muslims' pursuit of purifying the world, are intricately linked to various aspects of faithful Muslims' lives, serving as a platform through which they engage with global events both individually and communally (Krenawi, 2016, p.361). The head of the Mosque, known as the Imam, is assigned social work within the Muslim community.
Since the 1980s, a substantial body of literature has explored the political and social roles of religious leaders, encompassing women's perspectives as well. This literature identifies various issues, including how religious matters intersect with political and economic interests. Muslim feminists have observed that the 'male privilege in imamhood in Muslim practices renders the role of imam gender-specific and contingent' (Zakiuddin, 2015, p. 401). Zakiuddin underscores the need to comprehend the origins and sustenance of these linkages and their implications for feminist concerns regarding women's challenges in development, emphasizing the concurrent reinforcement of patriarchy. (Zakiuddin, 2015, p. 403) 


THE ENIGMATIC MASQUERADE OF THE IMAM IN ‘THE FALL OF THE IMAM’
Written by Nawal El Saadawi in 1987, translated from Arabic (Soqout-Al-Imam) to English (The Fall of the Imam) by her husband, Sherif Hatata in 1988, this postmodern metafiction novel explores the oppressive authority of an Imam who fathers an illegitimate daughter known as Binte Allah (Daughter of Allah) or Daughter of Sin. The narrative, often disjointed and metaphorical, is recounted by Binte Allah, though events are not presented chronologically, resulting in erratic scenes and a lack of narrative consistency. The novel opens with a chilling account of Binte Allah describing the killing of her mother due to her perceived transgression with the Imam (the leader) She asks the killers, “Why do you always let the criminal go free and punish the victim?’ to which they reply, ‘You are the child of sin and your mother was stoned to death” (Saadawi, 2012). When Binte Allah reveals her identity as the Imam’s daughter, the response is swift and brutal. They demand her silence, asserting that the Imam’s rule is bound by the laws of God’s shariah. After her mother’s stoning, they celebrate with a grand feast. Men, dressed alike in white robes with thick black beards, rise and unite in a call to prayer, hailing the Imam as the 'One and Only Leader' with a resounding voice that echoes like thunder (Saadawi, 2012).  The author criticizes Arabic society for its bias in applying Islamic law, arguing that the true meaning of the directive is not upheld. The practice of stoning, known as 'Rajm' in Arabic, entails equal punishment for both men and women involved in illicit relations, as indicated in the verse “Flog the adulteress and the adulterer, each one of them, with a hundred lashes...” (Khan, 24, p.2). The verse emphasizes the need for witnessing the act by believers who truly believe in Allah. In contrast, the novel depicts a different scenario where the woman involved in fornication is stoned to death, while her male partner is praised as the community's leader. This discrepancy suggests a failure to realize the true meaning of the passage, as no witness, other than the dog Marzouk, attests to the Imam’s conduct.  Saadawi describes the action as, 
“They tied her up with hemp cord and gathered in a circle around her, vying with one another to see who could throw more stones, who could strike her more often on the bull’s eye over her belly, where Satan had branded her with his mark. It had been made known that he who won would be decorated with the Order of Chivalry and Honour, and presented with a small palace adjoining the palace of the Imam as well as concubines to entertain him with their charms” (Saadawi, 2012). 
Investigating such biased actions Ziba hossain says that classical jurists aimed to safeguard sexual order, personal honor, and blood ties, along with ensuring legitimate paternity in their rulings on zina (illicit relationships without marriage). However, these verdicts were intended more as a deterrent, safeguarding the sanctity of marriage, rather than formalized laws enforced by a contemporary state. In theory, these rules claim to be gender-neutral, prescribing identical consequences for both men and women and establishing safeguards against false allegations, albeit with stringent evidentiary standards that practically make proving a case nearly impossible (Ziba, 2010). Ziba Hossain's investigation sheds light on the inherent biases and challenges associated with classical jurists' rulings on illicit relationships. However, as highlighted by Paludi and Ellens, these motifs often intertwine with subjective penalties that predominantly favor men in religiously dominant countries like Egypt. ‘The male is perceived as normative; the female is a deviation from the norm.’ (Paludi & Ellens, 2016, p. xxii). Nawal El Saadawi, well-versed in the intricate relationship between politics and religion in Egypt, likely drew inspiration for scenes in the book from real-life individuals who faced punishment by authorities, including ffigures like Iranian Shahbani Shiraz, Fatima Tag AL-Sirr, and Itidal Mahmoud. Through this novel, Saadawi aims to create imaginative references to the lives of young women who experienced similar torment without ever being investigated by authorities, often forced to identify as religious. The events and incidents in the novel unveil the politically masked nature of the Imam. Publicly, he presents himself as an impartial figure, navigating between two main political groups named Hizb Allah (The party of Allah) and Hizb Shaitan (The party of Satan). While he feigns favor towards both groups, his true political motives become apparent when he prays,  he says, ‘Grant me victory over my enemies, grant me that the desires of my heart come true’, ‘His desire to possess things was like a chronic disease, like a great hunger, and he had an unlimited faith in God’s power’ (Saadawi, 2012). 
The Imam in the novel aligns himself closely with the party of Allah, treating it as an extension of his own identity. His political ambitions are unmistakable in his declarations, as he emphatically expresses his love for his position and land. In a conversation with his chief secretariat, he asserts, "You can oppose all orders except mine, criticize all decrees except those issued personally by me. I alone rule this land, and there is no one else beside me to decide" (Saadawi, 2012).
The modern Ulema are depicted as political opportunists in the book, drawing from Mawlana Wahid al-din Khan's paper in 'Contemporary Islam: Custodians of Change.' Quoting Khan, the book highlights that the Ulema's desire for exclusive dominance, primarily political, has overshadowed other essential aspects, leading to conspiracy, affliction, and injustice (Zaman, p.181). The Imam in the novel mirrors this scenario, with Nawal aiming to caution her community about the dubious intentions of male leaders through her postmodern fiction. The novel effectively underscores the subtle yet pervasive drive for power and authority in the character of the Imam. He says,
 ‘In fact Hizb al-Shaitan would never have existed if I had not decreed that the creation of such a party was necessary. I said to myself: if Satan does not come and go freely among my people, how are they going to know fear? And without fear, no ruler, no Imam, can remain on the throne’ ( Saadawi, 2012). 
Foucault's perspective, as explained by Bevir, emphasizes that even when individuals seem to align with self-accepted commitments, they are, in fact, regulating their lives under a regime of power (Bevir, 1999, p. 67). The actions of the Imam in the novel bear no resemblance to the authentic qualities expected of an Imam.  In resonation he often says 
‘My lips mutter verses of praise to God seated on his throne in heaven, but every now and then they curl with a quick intimate smile directed at the Devil. In my ears echo the acclamations of the crowd. I raise my right hand in the air, but my lower lip hangs down over my beard with the humility proper to a holy man. There I stand tall and upright on the platform, wearing the face of the Imam. On my forehead is the mark of the faithful to God, those who believe in Him and pray for His forgiveness, and over my chest hangs the Medal of Great Victories’ ( Saadawi, 2012). 
The Imam's sanctimonious demeanor leads him to view women with indifference, considering himself the sole caretaker of his wife and deeming other men less eligible for the role of Imam and a good husband. But based on hegemonic authority, Nawal El Saadawi reveals the falsehood of an Imam who believes Allah is always on his side and grants him the freedom to behave as he pleases. As mentioned in the chapter "Allah is on Imam's Side," the novelist reveals his deceit by depicting how the male-dominated Arab society views its wives: He expresses this belief when stating, He expresses this belief when stating, "I hide my wife behind a veil and make her walk behind me in the streets. She does not know how to write her name, and she cannot read the word of God. Her mind has little substance but her body is full of flesh" (Saadawi, 2012). Arabic patriarchy hid the genuine meaning of religion in order to uphold their dominance because they believed that women were incapable of understanding God's word. Rather, artificial religion emerged and was used as a tool to oppress Arabic women. In all her writings, Nawal consistently examines Islam as perceived by its leaders. She also discusses the treatment of women as a symbol of oppression in the Arab world, as well as the case of Imam, a bigamous man. 
The Imam's failure to provide the welfare expected of his religious character is evident. He exercises power over his wife, viewing her as mere flesh with little mind. As he achieves prosperity, he deems his wife unsuitable for his elevated status, stating,  ‘When I married her, God had not opened the doors of prosperity to me and we were bound together in holy poverty, but after I had risen so high and sat on the throne she was no longer a suitable wife for me, she no longer fitted in with this new stage in my life’ (Saadawi, 2012). 
The community council, viewing the Imam as the holiest man, generously provides him with new clothes, cloaks, and wives, emphasizing his perceived superiority. The lines, "The members of the Council without exception said that this is the absolute right of the Imam, for he is the best and holiest of men," illustrate their unwavering support for the Imam's entitlement to the best wives (Saadawi, 2012). However, the Imam's character diverges from the true representation of an Imam in Islam, as he follows a cultural pattern that subjugates women rather than embodying a prophetic vision as a ruler.
In the novel, Nawal El Saadawi highlights the injustice embedded in the cultural perspective that devalues women compared to buffaloes. This is exemplified by the Imam's order to find virgins, mirroring the desires seen in the character of Shahryar in the Arabian folklore of One Thousand and One Nights (Grossman, 1980, p.113). The Imam's mischievous nature is further revealed in his deceitful actions, even lying to his mother. The novel presents a duality in the character of the Imam, introducing a twin who serves as a surrogate for the Imam's responsibilities, allowing him moments of relaxation away from public scrutiny. Furthermore, Saadawi discloses sexual assault. Through political and religious organizations that the Imam supports and oversees, patriarchal authority is exploited to harm female children in an orphanage where Binte Allah resides. Although the Chief Guard of the orphanage seems kind at first, their real purpose is to always be prepared to hunt, as instructed by the ruler, Imam. Her father tortures her inadvertently in the orphanage before killing her. They kill her because they begin to fear her. She begins to recognize the face of Imam, the ruler, who dons a mask in accordance with his objectives. As a societal role model, the Imam fails to contribute meaningfully to the community, relying on his personal models rather than seeking guidance from Islam. His knowledge of Islam appears limited, and he leans on his own desires rather than religious principles. 
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As a societal role model, the Imam fails to contribute meaningfully to the community, relying on his personal models rather than seeking guidance from Islam. His knowledge of Islam appears limited, and he leans on his own desires rather than religious principles. Despite this, society members, both men and women, continue to place unwavering faith in him.
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BLASPHEMY: THE DUPING PIR SAIN
Women writers use novels to convey their social experiences, particularly highlighting the challenges faced by marginalized women in Pakistani society. Despite being constructed around patriarchal norms that justify male violence as a symbol of manliness, women persist in their struggle for survival.
The novel ‘Blasphemy’ (1998) adopts a first-person narrative to explore the life of a religious saint, Pir Sain, focusing on the secluded world of his household (Zenana) where women endure isolation, sexual abuse, and religious hypocrisy. The narrative unveils the concealed evils masked by religious attire. Examining the role of religious leaders in Pakistani politics, a distinction is drawn between Ulama (scholars) and Sufi saints. Sara Ansari underscores that Ulama, appointed as guardians of sharia law, became dependent on state stipends, while Sufi saints traditionally emphasized spiritual growth and tended to isolate themselves from state power. However, the political landscape shifted with the rise of military rule under Zia-ul-haq, leading to an alliance between religious leaders and the government.
The impact of Sufism in rural Pakistan is noted, with Sufi saints continuing to influence despite conservative religious leaders condemning their practices. Sufism, considered an alternative nexus to Islamic authority, operates through a master-disciple relationship. This relationship is criticized by conservative Islamists, labeling Sufis as idolatrous. Despite regulation, Sufism in Pakistan requires blind adherence from disciples to their pir.
The novel comprises thirteen chapters, excluding the epilogue, a recurring feature in Tehmina's works to address readers' curiosity. It employs a first-person narrative, offering a firsthand experience of the protagonist, Heer's life. Heer narrates from a claustrophobic perspective, interspersed with accounts of domestic abuse within the zenana. The plot revolves around death, destruction, and Pir Sain's powerful influence over a village, starting with the Pir's demise and concluding with Heer's staged death. The characters are identified by nicknames, hinting at their regional origins.
The narrative delves into the significance of social status in Muslim society, emphasizing family connections over individual compatibility. Heer's mother, influenced by Pir Sain's glamour, overlooks the significant age gap between Heer and her groom. The novel exposes the societal pressure on poor families to marry into affluent ones to escape an inferiority complex. Poverty becomes a decisive factor in Heer's fate as she sacrifices her life for her family's perceived betterment, a harsh reality reflecting the struggles of rural Pakistani women. The expectation of a positive change through Heer's marriage is shattered on her first wedding night, turning her dreams into a nightmarish trap, akin to a sacrificial goat in a ritualistic ceremony.
Marital rape is pervasive in South Asian society, often dismissed as a private matter. Heer's experience mirrors the prevalent issue in orthodox families, especially in rural Pakistan. Heer's ordeal is likened to a graveyard, emphasizing the trauma she endures. Drawing parallels with the case of Zainab Noor in 1994, Heer's narrative sheds light on the sexual abuse faced by women. Pir Sain, as the male breadwinner, exploits his privilege, adhering to societal codes that allow him to exert control over his wife. This mirrors Kate Millet's assertion in ‘Sexual Politics’ that women are oppressed through a system using sex for domination. In patriarchal Muslim societies, women lack independent status and remain subservient to male family members. Heer's realization reflects a universal issue where a woman's position depends on men, transitioning from father to husband to son. The haveli imposes severe restrictions, with Heer unable to send messages without her husband's permission. 
The novel exposes how religious authority, like Pir Sain, manipulates religion to fulfill personal sexual desires while preaching moral values. He hypocritically condemns abortion as a sin but instructs Heer to abort her pregnancy, revealing the disconnect between his words and actions. Heer's insight portrays Pir Sain as a hypocritical figure exploiting religion to justify his perverse actions. Marital abuse is pervasive, exemplified by Heer's public beating for alleged disobedience to Allah regarding purdah. The constant companion for these women is silence, as survival means avoiding the master's wrath. The shared adversity among women associated with Pir doesn't foster companionship; instead, they spy on each other for the master's favor. 
Heer's daily life is marred by potential violence over trivial matters in Pir Sain's regime. Even minor mistakes, like spilling milk or overcooked vegetables, result in unpardonable offenses. Pir Sain's actions, far from mercy, lack benevolence, while his mother justifies them as corrective measures, revealing her marginalized status.
Islamic justification for male dominance enables husbands to beat wives, a reality Heer recalls from her mother's experiences. Women are socialized into inferiority, and wives often excuse their husbands' beatings due to various reasons. Figures like Pir is often worshipped by poor and uneducated people. Heer highlights how people worship Pir Sain, considering him a link to the Almighty who can alter their fates. Poverty makes individuals vulnerable to superstitions, prevalent in rural Pakistani Muslim society. The shrine holds immense power, with people seeking solutions to various issues like enmity, health, employment, and marriage. Poverty leads people to seek magical solutions from religious figures like pirs, seen as possessing supernatural powers.
Pir Sain's status and power stem not from personal piety but as the keeper of the shrine, believed to be the descendant of Prophet Muhammad. His exalted position arises from his lineage and role as a direct descendant, rather than personal religious devotion. Fatima Riaz argues that despite being labeled blasphemous and idolatrous by Muslim clergy, sufi pirs have played a crucial role in maintaining political power over rural populations in Pakistan. The system has evaded government intervention due to its strong hold on popular imaginations. Not limited to the poor and illiterate, influential and wealthy individuals sought the pir's favor, pressing his legs in reverence and seeking prayers for success in various endeavors. Even aspiring politicians visited the shrine to gain mass support, as pirs hold sway over numerous followers nationwide, potentially becoming significant vote banks. Heer observes the power hierarchy and hypocrisy within the religious system, noting how wealth is claimed in the name of Allah, benefiting the shrine and its gaddi nashin. The dual character of Pir Sain raises doubts in Heer's mind about his supernatural power, questioning whether it is genuine or merely bestowed by ignorant followers.
In the novel Pir Sain’s family is notorious for incestuous affairs. Pir Sain himself tries to sexually assault his own daughter. Heer tries to keep her daughter safe from her father and arranges an orphan girl of Guppi’s age, Yathimri, to satisfy his perverted sexual appetite. Although Heer feels guilty for her sin, she has no other way to avoid incest in the family. She suffers silently but smothered her guilt because “Compassion in the eye of a storm was impossible. Child rape was a lesser evil than incest. Or was it?” (Durrani, 1999, p. 112). Heer suffered both a mother’s and a woman’s pain with condensed hysteria and her heart bled. She complained to God of His benevolence on him: “Who is this man, God? Is he exonerated because one of his ancestors was good?” (Durrani, 1999, p. 113). She felt herself, like a “she-devil in the garb of a godmother” (Durrani, 1999, p. 114). Heer was forced to participate in her husband’s incestuous affairs and to sleep with other men for his perverted pleasure. She repented every day for the sin and asked for forgiveness from God. She cried in pain facing Allah on the prayer mat, “Whose sin is this? Mine? Whose world is this? Yours?” (Durrani, 1999, p. 136). Pir Sain’s actions were entirely against the directions given in the Hadis, as Taj Hashmi quotes, “The most perfect believers are the best in conduct. And the best of you are those who are best to their wives” (Durrani, 1999, p. 12). Heer felt herself tied to a Satan and wondered if her contract with the devil was sanctified by Allah. Despite her suffering, Heer’s faith in Allah was never shaken, rather it was strengthened. She felt an urge to devote herself deeply to God as she was being pushed into the valley of sin. Pir Sain, who prohibited television in his society, brought a TV into his bedroom to further subjugate women and force them to act like prostitutes. Forcing a wife to watch porn is a form of sexual harassment and a sin in religion. He overrides his own standards as a husband; to those outside his own, he preaches morality and the qualities of a good husband, but within the home, his behavior befits a devil. Durrani tells more about it, he even neglects to safeguard his wife, a natural bond that he should maintain. Heer describes an odd incident that occurred to her over time, stating, "An unfamiliar hand was creeping up my thigh." I grasped the bedspread and choked back a scream. Pir Sain dismissed it. I closed my eyes and choked out one last cry. An unknown body fell across mine.” (Durrani, 1999) This makes it clear Heer is forcibly made a whore by her husband, he made her sleep with unknown hands and made her a prostitute filming her. Contrary to this action he had beaten her for the first time for breaking purdah in front of a six-year-old child. The central theme of the novel is to show how a religious leader, who places himself in the same category as God, uses religion as a tool to seduce regular people and satisfy his own perverse sexual desires. In front of her spouse, the renowned Holy Pir, Heer lost her identity. She says, "Red lipsticks, pencil eyebrows, a strong perfume and I took on the persona of a prostitute...” (Durrani, 1999) It follows that Purdah is clearly meant to be imposed rather than to provide true protection; the Quranic predictions have important purposes that a despot must first comprehend. Quran on the other hand talks about the role of a man as a protector, in the book women in Islamic shariah, it is explained, the significance men and women have on one another, because they are incomplete without one another. They are the closest of friends, and their bond is both natural and unavoidable. Each gains strength from the other, and each serves as a protection for the other (khan, 1995). The obnoxious activities in the haveli expose the corruption and moral decay in divine institutions. The purdah system secures Pir’s sin. Heer accepts that every new thing Pir introduced into her life turned out to be a nightmare, impossible to accept and with no time given to adjust.
In the novel, despite Pir’s dominant ideology of coercion within the haveli, Heer does not surrender. Rather, she challenges him covertly by constantly motivating her elder son Chote Sain that “Your life should be dedicated to Allah” and warns him to stay away from his father’s path which was the “path of the cronies who crawl at his feet” (Durrani,1999). Heer’s instruction to her son to stay away from his father and become like a true saint is undoubtedly an indirect resistance against the corrupt religious institution sustained in the Shrine. Though the consequence turned fatal and Chote Sain had to lose his life due to Pir’s tyranny, his murder exposed the filth of power politics enshrined in the system of grave worship that believed in crushing the seeds that arose against its evil no matter if the seed belonged to its blood line.
Religious leaders like Pirs are also a manifestation of religious patriarchy within Pakistan's religio-social-political framework. Tehmina Durrani provides an account of how the patriarchal aspects of a community arise from experiences under cultural traditions rather from the religion itself. In ‘Autobiography as Testimony: Truth and Fiction in Tehmina Durrani's Writings,’ Soumita Adhikari correctly points out that Tehmina emphasises several motifs through the figure of Pir Sain, “Power makes these religious leader savages feeding upon their prey; religion being only a veil to cover up malevolence. In such hands religion is never an instrument to reach the divine, but they try to find out which injunctions of Islam would best suit their interest.” (Adhikary, 2014, p. 378) 


CONCLUSION
Nawal and Tehmina persuasively present the transgressive heroes of both the novels, giving us a representation of women as social subjects whose transformative actions achieve transcendence, destabilize discursive formations, and establish a space for women's empowerment. The novels chosen for this study demonstrate that the religious leaders in both stories are unjust and bigoted. They both follow a tradition that is not sanctioned by the Quran and Hadis. Their true character is hidden from the general public and is only known to women close to them. The community members who completely accepted them lacked adequate religious knowledge. The role of such men is expressed in the book The role of Ulema in the modern society as, ‘The Ulama are eternal guardians of people’s way of thinking. Their task is to set right the mindset of people in every age, guiding them on to the right path while leaving the task of governance to the politicians. A healthy society must observe this distinction of roles, tasks and responsibilities. Ignoring this distinction is bound to lead to severe disruption. People need proper guidance to develop the right mindset because the proper system of government results from the right human mindset’ (khan, 2022, p, 13-14). The main characters in novels do not have this kind of nature. Both of them fail to lead the lives of people in the works; they stand out as guardians who are unable to reflect on their own selves or contribute to the community's construction. People are unable to identify their motifs. 
Bint Allah and Heer stand as victims within a male-dominated society, grappling with false ideologies. Saadawi and Tehmina's novels serve as a powerful call to action against those who manipulate religion as a tool of oppression against women. Both authors take risks by employing fantasy as a narrative technique to vividly portray the miseries under a repressive state.
The central theme emphasized in their works is the assertion that man-made interpretations of religion serve as the fundamental cause of women's oppression. They illuminate the brutal patriarchal systems and the severe persecution faced by women. The existence of evil, particularly its impact on women, remains a prevailing danger and threat within Saadawi's novels. These literary works underscore that when societal institutions are corrupted, women find themselves constrained in living their lives freely.
Saadawi and Tehmina explicitly challenge patriarchy and the misuse of religion by depicting how these forces exploit women for sex and lust. They criticize cultural practices dictated by Arab men, exposing the false traditions that perpetuate the exploitation of women. Saadawi's novels, in particular, advocate for liberty, love, and loyalty towards women, arguing that feminism must begin within homes and extend to religious and social institutions.
In conclusion, both authors send a resounding message to their societies, urging a thorough examination and understanding of religion. They emphasize that any use of religion for the exploitation of women is a perversion of its true essence. The patriarchal interpretation of religion not only harms women but also detrimentally impacts society and the nation as a whole, perpetuating inequality, limiting progress, and hindering the realization of true justice and equality. The call to action echoes through their narratives, urging a reevaluation of societal norms and a commitment to the principles of peace, equality, loyalty, and liberty inherent in genuine religious teachings.
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