CONTEMPORARY STYLE CULTURES
REINA LEWIS




MUSLIM FASHION






MUSLIM

Contemporary Style Cultures
REINA LEWIS

Duke University Press | Durham and London | 2015



© 2015 Duke University Press

All rights reserved

Printed in the United States of America on acid-free paper
Designed by Heather Hensley

Typeset in Chaparral Pro by Tseng Information Systems, Inc.

Library of Congress Cataloging-in-Publication Data

Lewis, Reina, [date]- author.

Muslim fashion : contemporary style cultures / Reina Lewis.
pages cm

Includes bibliographical references and index.

ISBN 978-0-8223-5914-2 (hardcover : alk. paper)

ISBN 978-0-8223-5934-0 (pbk. : alk. paper)

ISBN 978-0-8223-7534-0 (e-book)

1. Muslim women — Clothing—Turkey. 2. Muslim women—
Clothing— Great Britain. 3. Muslim women— Clothing—North
America. 4.Fashion—Turkey. 5. Fashion— Great Britain.
6. Fashion—North America. I. Title.

BP190.5.C6L49 2015

39172088297 —dc23

2015012564

Cover art: © Alessia Gammarota / Crossing the street to meet
Dina Toki-O, Oxford Street, London, 2012.



WITH LOVE
FOR
Aine Duffy






IN MEMORY OF MY MOTHER
Estelle Lewis
1930-2014

Loving and Beloved






CONTENTS

xi  Acknowledgments

1 INTRODUCTION Veils and Sales

35 CHAPTER 1
From Multiculture to Multifaith: Consumer Culture
and the Organization of Rights and Resources

69 CHAPTER 2
The Commercialization of Islamic Dress:
Selling and Marketing Tesettiir in Turkey and Beyond

109 CHAPTER 3
Muslim Lifestyle Magazines: A New Mediascape

163 CHAPTER 4
Taste and Distinction: The Politics of Style

199 CHAPTER 5
Hijabi Shop Workers in Britain: Muslim Style
Knowledge as Fashion Capital?

237 CHAPTER 6
Modesty Online: Commerce and Commentary on the Net

287 CHAPTER 7
Commodification and Community

317 CONCLUSION
323 Notes

331 References
365 Index






ACKNOWLEDGMENTS

efore I started this project on contemporary Muslim fashion I

mostly wrote about dead people and their paintings and about dead

people and their books. It has been an entirely different experience
to be writing about live human subjects and what they wear, what they
design, how they shop, and what they discuss as readers and writers of
magazines, blogs, and social media. Because many preferred to keep their
participation confidential I can’t thank by name all the women and men,
Muslim and non-Muslim, who so generously shared their personal and
professional experiences with me, but I hope they will be able to see in the
pages that follow just how much I learned from our discussions, though
they may not always agree with my conclusions.

I am grateful to have received funding from the British Academy Small
Research Grants scheme for the initial stages of this research from 2007
to 2009 and subsequently from the Arts and Humanities Research Coun-
cil/Economic and Social Science Research Council as part of their Reli-
gion and Society Programme in 2010-11. I benefited from the range of
colleagues and approaches that I encountered as part of the program in a
lively community fostered by Rebecca Catto and Peta Ainsworth, and from
working with my coinvestigator Emma Tarlo and the project research as-
sistant Jane Cameron. Program director Linda Woodhead continues to
expand my intellectual horizons with her sense of how fashion and reli-
gion fit together.

The London College of Fashion, University of the Arts London, has
provided a uniquely creative and intellectual home for me and this proj-
ect: I am grateful for the material support provided by the LCF Project
Fund and by sabbatical leave from the college and university, and I thank
vice chancellor Nigel Carrington for his interest in the research. Most
especially I wish to acknowledge my head of college, pro-vice chancellor



Frances Corner, who has continued to encourage me to find new ways to
bring research about religious and religio-ethnic fashion practices into
the frame of arts education. My colleagues and students at LCF and at UAL
have been extraordinarily open to my mix of materials and approaches,
pushing me to think further and harder. I wish also to thank Charlotte
Hodes and Helen Thomas for their sustained encouragement during the
course of this project.

This book seems have to been more complicated to research and pro-
duce than any of my previous projects, but I have been better resourced
with expert help than ever before, and I wish to thank at UAL Rita Cle-
mente, Rachel Jillions, Peter Taylor, and, in particular, Luella Allen for
research administration support; David Hardy for picture advice; Alastair
Mucklow and David Revalgiatte for digital communications; and Ros Bar-
bour and Linda Bevan on events. Grant administration has been aided
by Sean Tonkin, Prema Mundiany, and Betty Woessner; my media inter-
actions were guided by Hannah Clayton, Rebecca Munro, Agatha Connolly,
Charlotte Gush, and Lynsey Fox, and tutored by Wendy Smith. In addition,
Simin Eldem tracked legal materials; and Susan Nicholls has provided un-
paralleled rapid response transcription services. I thank also Vanessa Pope
for invaluable research assistance in the final stages of manuscript com-
pletion. Most of all I am grateful to Jane Cameron, whose research assis-
tance has been instrumental in the development of this project.

At Duke University Press, Ken Wissoker has been the kindest of editors,
and Elizabeth Ault has been an expert and encouraging problem-solver;
the proposal was improved by the insightful comments of two anony-
mous referees; and the book now before you would have been far harder
to navigate without the excellent advice of the anonymous manuscript
readers, whose incisiveness was matched only by the collegial warmth of
their approach. I am grateful beyond words.

Most academic books get rehearsed at conferences, and I would like to
thank all those who have kindly invited me to join their conversations. I
have been fortunate to convene two sets of public talks that have brought
new perspectives into my thinking: from 2007 to 2009 I collaborated
with Jo Banham on the Fashion Matters series at the Victoria and Albert
Museum, and since 2013 at LCF I have run talks under the banner Faith
and Fashion; interactions with speakers and audience members at these
events have been exciting and challenging, enriching my capacity to think
and, I hope, to communicate.

Also instrumental to the development of the ideas in this book have

xii ACKNOWLEDGMENTS



been the opportunities to publish earlier versions of the material as jour-
nal articles and book chapters: parts of the introduction and chapter 1
appeared in 2007 in Fashion Theory 11:4, Berg Publishers, used by per-
mission of Bloomsbury Publishing; and chapter 3 in 2011 in Journal of
Middle East Women’s Studies 6, no. 3, used by permission of Duke Univer-
sity Press; sections of chapter 4 first appeared in Stella Bruzzi and Pamela
Church Gibson’s Fashion Cultures Revisited (2013: 305-21), used by per-
mission of Routledge, Taylor and Francis Group; chapter 5 in Emma Tarlo
and Annelies Moors’s Islamic Fashion and Anti-Fashion: New Perspectives
from Europe and America (2013), used by permission of Bloomsbury Aca-
demic, an imprint of Bloomsbury Publishing Plc; and chapter 6 in Djur-
dja Bartlett, Shaun Cole, and Agnés Rocamora’s Fashion Media: Past and
Present (2013), used by permission of Bloomsbury Academic, an imprint
of Bloomsbury Publishing Plc. I am grateful for permission to reproduce
and for the feedback of book and journal editors and anonymous peer re-
viewers that so improved these initial iterations.

This research has benefited from the generous participation of editors
and staff at Emel, Muslim Girl, Sisters, Azizah, Alef, and Ala magazines, not
all of whom are quoted here by name, but without whom this research
would not have been possible. I am indebted also to the several human re-
lations professionals who agreed to speak to me, and whose names remain
absent from the record. I received tremendous assistance from many shop
staff in Istanbul, in the modest tesettiir sector and the secular stores, none
appearing under their names, to whom I am beholden. I was welcomed
with the utmost kindness at several Turkish modest fashion brands: at
Tekbir, Mustafa Karaduman and Necip Karaduman were supremely gen-
erous with their time; at Armine, I benefited from insights from $evket
Dursun, Mehmet Dursun, and Nilgin Tuncer; and at Aker, Turker Nart
responded with great kindness to my enquiries; all shared marketing ma-
terials unstintingly. In Britain and North America designers and bloggers
showed outstanding kindness, often granting a sequence of interviews
from which I was able to gain insights into the developing life (and some-
times cessation) of what was still a very new media form. I am indebted
to all those companies, magazines, bloggers, vloggers, and photographers
who kindly granted permission to reproduce their material. Every effort
has been made to trace the copyright holders of illustrations and text re-
printed in this book. The publishers would be glad to hear from any copy-
right holders that they have not been able to contact and to print due ac-
knowledgment in the next edition.

ACKNOWLEDGMENTS  xiii



The completion of this book was assisted by the counsel of Agnés Roca-
mora, Peter Morey, Amina Yagin, Ozlem Sandikgi, Aliakbar Jafari, Caro-
line Evans, Joanne Entwistle, and Clive Bane, and by their willingness to
comment on chapter drafts, though they are not responsible for what re-
sults. Neither are the many wise heads who have advised me on aspects
of this project over its several years of gestation, though I remain obliged
to David Purchase for guiding me through British equality legislation;
Louise Carolin, Penny Martin, and Nilgin Yusuf for sharing insights on
magazine production; Liz Hoggard for relaying the fashion media atti-
tude to modesty; M. Y. Alam for insights on Bradford; and Chris Jones
for the inside scoop on corporations and social media. On modest Mus-
lim fashion I have been fortunate to share ideas and debate detail over
several years with Zehra Arat, Banu Gékariksel, Roshan Jahangeer, Carla
Jones, Annelies Moors, Jonathan Wilson, and Jasmin Zine. I shall be for-
ever indebted to Leyla Pervizat for her translation help in Istanbul and
her many years as guide to the cultural politics and shops of my favorite
city. In Istanbul and around the world I am lucky to have been in dialogue
with Allison Bennett, Miriam Cook, Davina Cooper, Claire Dwyer, Edhem
Eldem, Carolyn Goffman, Jackie Goymour, Inderpal Grewal, Rosemary
Hennessy, Didi Herman, Zeynep Inankur, Sumayya Kassamali, Donna
Landry, Rachel Lifter, Gerald MacLean, Dina Matar, Nasar Meer, Tariq
Modood, Richard Phillips, Sherene Razak, Mary Roberts, Don Slater,
Meyda Yegenoglu, Elizabeth Wilson, and Sally Wyatt. In London, conver-
sations about Turkey, Islamism, and fashion with my research students
Serkan Delice and Senem Yazam have nuanced my understandings, while
Nazli Alimen, herself researching pious consumption in Turkey, has mu-
nificently shared materials and reflections. In Puivert, where some of this
book was written, I have been encouraged, fed, and entertained by Ang
Dooley, Paul Bennett, Kris Wischenkamper, Therese Kéhli, and the Saba-
tier and Riquet families, all of whom I thank. In each of these locations,
Teresa Heffernan has been, as ever, my beloved research buddy, inspiring
and invigorating.

My friends have been patient, kind, and patient again as I struggled
through to completion: I can’t thank everyone by name, but I promise to
be better next time . . . as, indeed, I should pledge to my loving and end-
lessly supportive family: Hilly, Laura, Helena, Pete; and Reuben, Alexan-
der, and Iona. Aine may never let me write another book, but I hope she
likes this one.

xiv.  ACKNOWLEDGMENTS



INTRODUCTION

Veils and Sales

SATURDAY, AUGUST 6, 2005.

ne month after the bombs in London on July 7, and Oxford Street

is buzzing with shoppers. Retail figures are down, and travel on the

tube has diminished by a third, but the sales are in full swing, and
bargain hunters are not to be deterred. Walking from Oxford Circus to Marble
Arch reveals a significant number of visibly “Muslim” women: girls in tight
jeans with patterned scarves over their hair cluster around the makeup counter
in Top Shop; older women in embroidered salwar kameez with filmy dupatta
thrown loosely over their heads mooch around Debenhams; hip twentysome-
things in black boot-cut trousers and skimpy T-shirts wear their black head
wraps tight with a fashionable ghetto-fabulous tail cascading down their backs
from their high topknots as they check out bargains in Mango; clusters of young



women in black jilbabs move around the accessories department of Selfridges
looking at handbags, perhaps to augment the selection of bags worn on wrists
and over shoulders; in Marks and Spencer at Marble Arch, mothers in black
abayas with nigabs over their faces select children’s clothes. On the street, at
the cafés that now increasingly line the pavements of this and other British
high streets, women in various forms of veiling are highly visible, bearing these
(generally presumed to be) most easily recognizable and decodable signs of reli-
gious and cultural identity. And in their activities as consumers the women in
hijab, and not in hijab, are likely to be served by shop assistants who also veil.
A trawl down the street reveals women in British Home Stores in cream jilbabs
working alongside female colleagues in uniform blouses; in Marks and Spencer,
young women wear the uniform-issue long-sleeved shirt with a store-issued
(nonbranded) black scarf pinned close about their heads; in New Look, young
women keep the changing rooms under control in colored headscarves worn
over the items from this season’s selection that constitute the store’s “feelgood
fashion” uniform choices. All this in a month when assaults on Muslims, or
those perceived as Muslim, have increased dramatically from the police figures
of this time last year, and in a week when some Muslim “leaders” have been
quoted in the press advising women that they should relinquish their veils if
their public prominence makes them likely targets for abuse or attacks.

Ten years on, and the vibrancy of Muslim wardrobe display has not
abated. The streets, workplaces, and leisure spaces of Britain have for
some time been animated by ever proliferating versions of modest fash-
ionable dress. But the media and mainstream political response to these
manifestations of religiously related fashion continue to regard the veil,
in all its forms, as controversial political symbol, not as fashion. With
innovations in hijabi fashion excluded from celebrations of British street
style, for the mainstream observer it remains remarkable to put faith and
fashion in the same frame. Yet the fashion choices of the Muslim women
in the Oxford Street consumptionscape, including those whose dress did
not announce their faith, are increasingly likely to be served by a growing
niche market in Muslim modest fashion and advised by a rapidly expand-
ing Muslim style media in print magazines and on social media. In pub-
lisher speak, the strapline for this book could have been “Muslim fashion:
underrepresented in the style media, overrepresented in the news media”
because, seemingly unaware of these developments in Muslim fashion
commerce and commentary and ignoring women’s everyday wardrobe

choices as they style public modesty, the mainstream media persists in
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utilizing images of veiled women to illustrate and symbolize the presumed
alterity of Muslims, continuing historical Orientalist stereotypes within
contemporary debates about social cohesion, and the perceived rifts be-
tween Islam and the West.

Simply to pitch shopping, fashion, and veils together generates im-
mediate interest because veils are seen by those outside veiling commu-
nities, and sometimes by those inside, as inimical to fashion and outside
the commercial circuits of the fashion industry. With shops, and fashion
shopping, operating as an indicator of modernity, and with Islam often
presented as resistant to modernity, the presence of veiled shoppers and
shop assistants becomes a potent mix of two contrasting spatial and so-
cial codes, often interpreted as a temporal clash. This is why the Oxford
Street shopping scene is so interesting: it highlights how religious and
religio-ethnic diversity is enmeshed within the experience of selling and
consuming fashion in the globally recognized fashion city of London, even
as responses to the bombs four weeks earlier in 2005 were reactivating
the perceived opposition between Islam and modernity that had flared
across the non-Muslim world after the attacks on America on September
11, 2001. In the British context this lack of coevalness (Fabian 1983) be-
tween Muslims and modernity had come to the fore during the Rushdie
affair of the late 1980s and in 2001 had been inflamed by the urban riots
involving young working-class Muslim men in northern England that pre-
ceded September’s events in the United States. After the London bombs
politicians and commentators again focused debate on the apparent non-
integration of Muslim populations. With the bombers (as with previous
rioters) seen as representative of a globally youthful Muslim population
(Pew 2010), anxious discussions about alienated Muslim youth homed in
on the perceived threat posed by the “new folk devils” (Archer 2007: 74) of
Muslim young men, yet the image of the veiled Muslim woman continued
to be ubiquitous.

Arguing that Muslim fashion needs to be taken seriously as fashion,
this book switches attention away from questions of alienation and ex-
tremism among young men to explore how and why young Muslim women
are using their engagement with mainstream fashion to communicate
their ideas and aspirations about modern Muslim identities to coreligion-
ists and to majority non-Muslim observers alike. The trends in Muslim
style that I cover in this book have originated as a youthful phenomenon:
the inaugurating cohort of designers, bloggers, and social media hosts—
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many of whom I interview here —were predominantly young women aged
between eighteen and twenty-four, as were most of the other women who
shared their stories of styling hijab at home, college, and work. These style
practices and modes of dissemination and mediation, with microgenera-
tional distinctions among younger dressers developing rapidly during the
course of my research, can be regarded, as I argue in chapter 5, as a form
of youth subculture. This is a subculture in which religiosity figures as
one among other mutually constitutive terms of social differentiation
alongside class, ethnicity, and gender; a subculture that defines itself in
relation to and distinction from the social and cultural norms of both a
dominant or mainstream (and often hostile) non-Muslim majority and
parental cultures of religion and ethnicity that are themselves socially and
politically minoritized; a subculture in which creative practices of brico-
lage appropriate and transform commodities from multiple intersecting
fashion systems including mainstream, “ethnic,” and new niche modest
commercial cultures; and a subculture in which style and values transmit
“up” from daughters to mothers as well as across spatial divisions between
neighborhoods and nations.

To explore these generational and geographical transmissions of style
this book situates Muslim style in Britain in relation to other selected
Muslim modest commercial cultures. This includes designers, journalists,
and bloggers in North America, whose Anglophone culture in a Muslim
minority context links Muslims to coparticipants in modest fashion cul-
tures from other religions (on Australia, see G. Jones 2012). I focus also on
Turkey because, while Britain is today recognized as a style setter in Mus-
lim fashion (Moors and Tarlo 2013), it was Turkey that led in the initial
commercial development of Islamic fashion from the 1980s, its covered
or tesetttir industry an important antecedent to the modest fashion in-
dustries developing now around the world. Located in a Muslim majority
secular state in which “religious” dress has been regulated by the state and
regarded with hostility by secularists, the longer established Turkish com-
panies were part of the rise of Islamic or green (as in the color of Islam
rather than eco-) capitalism that emerged during the liberalization of the
state economy in the 1980s and the subsequent incorporation, as I discuss
in chapter 2, of large parts of the population into diverse consumer cul-
tures (Gokariksel and Secor 2010b; Kilicbay and Binark 2002). Now dem-
onstrating generational change in style and modes of consumption, the
distinctive aesthetic of Turkish Muslim fashion continues to be a refer-
ence point in Britain and elsewhere, though likely, as I go to press, to face
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challenges from Indonesia, another Muslim majority nation, where the
secular state has shifted from outlawing to sponsoring Muslim fashion
as part of its economic development plan and national branding strategy
(Arthur 2000b; C. Jones 2010).' These shifting power relations between
globalized corporate capital, nation states, and supranational (capital, po-
litical, third sector, and religious) forces reconfigure people’s experience of
the intersectionalities of gender, ethnicity, class, sexuality, age, and reli-
gion (Ong 1999) that frame processes of identity formation, the context
in which to understand the historical and contemporary transnational
transmission of styles between Muslim populations around the world
(on Europe, see Tarlo and Moors 2013; on Egypt, see Abaza 2007; and on
Yemen, see Moors 2007).

To examine the changing relationships between religion, gender, and
society this book follows Appadurai’s call to recognize the “relations of
disjuncture” inherent in experiences of globalized capital “characterized
by objects in motion,” in which the “various flows we see—of objects, per-
sons, images, and discourse—are not coeval, convergent, isomorphic, or
spatially consistent” (Appadurai 2001: 5). Investigating the transnational
movement of Muslim fashion objects—garments, images, discourses,
people—I propose that commercial style cultures be seen as significant
factors in the regulatory and liberatory “role of the imagination in social
life,” through which emerge “new patterns of dissent and new designs for
collective life” (Appadurai 2001: 6).

I argue (following McRobbie 1998) that the significance of modest Mus-
lim designs lies not only in sales but in their influence as image within
discourses of female religious and religio-ethnic identity that achieve en-
hanced valency in the visually led digital and social media of which this
youth population are notable early adopters. To explore the interconnec-
tions of production, distribution, and consumption, this book works the-
matically with selected examples from its constituent territories, provid-
ing historicized accounts of moments in the design, marketing, retailing,
mediation, and consumption of self-consciously Muslim fashion and its
reception. Here, I draw on the circuit of culture model (du Gay, Hall, Janes,
Madsen, Mackay, and Negus 2013) that challenges the precedence conven-
tionally given to production over consumption by linking both to repre-
sentation, identity, and regulation as part of a mutually constitutive and
interdependent set of relations through which commodities are brought
into being and given meaning in the lives of human subjects. While this
corrective conceptualizes the consumer as active rather than passive and
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emphasizes the significant role of businesses’ own cultures, its empha-
sis on “meaning-making as an ongoing process” forged “through usage”
(du Gay, Hall, Janes, Madsen, Mackay, and Negus 2013: 79-81) in par-
ticular times and places also foregrounds how regulation constrains what
is produced and how it can be consumed. Regulating factors in produc-
tion, from safety rules to component prices, are matched by economic
constraints on consumer spending that are themselves culturally framed
by historically specific variables of class, gender, location, and (I add) reli-
gion. Curbs on consumption may be overtly “moral,” such as prohibitions
on drugs or alcohol (for those “under” age). With religiously related prac-
tices in Muslim women’s dress often designed, and serving, to regulate
female and male sexuality, the field of contemporary Muslim modern
fashion is immersed in a longer history of religiously regulated embodi-
ment marked by forms of interpretation, contestation, accommodation,
and imposition that vary across time and space. These intra-Muslim con-
straints intersect with external constraints such as school or workplace
uniform codes or state bans on veiling that also impact unevenly and
often unpredictably on the dressed experiences of Muslim women.

Susan Kaiser has adapted the circuit model for fashion, replacing rep-
resentation with “distribution,” a term preferred for its “connotations of
both material and representational elements” (2012: 19). For my project
this foregrounds the role of retail, bringing into critical view the physical
spaces of the store and the bodies of those who labor and shop there as I
discuss in chapters 2 and 5. Distribution also highlights fashion media and
marketing as image and practice, as I discuss in chapters 4, 7, and 8. The
mutually constitutive relationship between production and representa-
tion/distribution becomes even more embedded in the era of social media
as the affordances of new hardware and software extend to the general
population the experience of “prosuming” or “produsing” content initially
the terrain of early adopter geeks (Jenkins 2006, noted in du Gay, Hall,
Janes, Madsen, Mackay, and Negus 2013), itself restricted by the uneven
global access to Internet infrastructure of the digital divide (Bunt 2009).
Conditions for and constraints on the highly regulated practices of Mus-
lim fashion thus can be understood as the “articulation” of “distinct pro-
cesses . . . located in the contingencies of circumstance” (du Gay, Hall,
Janes, Madsen, Mackay, and Negus 2013: xxx).

Attending to the enabling and restricting effects of spatio-temporal
location (Hopkins and Gale 2009), my account locates Muslim fashion
as contributory to a network of overlapping local, regional, national,
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transnational, religious, and diasporic fashion systems whose impact on
Muslim design and dressing is always context specific and changeable.
As Osella and Osella (2007) demonstrate in the context of rising Hindu
nationalism in India, particular experiences of Muslim minority living
produce Muslims as minoritized (rather than targeted/normative) con-
sumers in particular ways: in Muslim-majority Turkey, the hostile recep-
tion of Islamic religiosity produces changes in women’s style of covered
dress and determines the modes of retailing and marketing available to
modest fashion firms (chapters 3 and 4); just as in Britain, with a majority
South Asian Muslim population, the diaspora fashion industry that I dis-
cuss in chapter 5 frames opportunities and limitations for hijabi designers
and dressers regardless of their own family heritage.

In the locations covered in this book matters of Muslim self-presentation
have come to operate as the limit case in debates about citizenship and
belonging, secularity and modernity, for both the majority non-Muslim
(or, in Turkey, nonreligious) public and often for Muslim (religious) com-
munities themselves. In Britain the dress and demeanor of Muslims in
public has taken on new significance, increasingly required post-9/11 and
post-7/7 to declare themselves within a politically created dichotomy of
good, moderate Muslims versus bad, extremist Muslims. With a histori-
cally immigrant Muslim population, the generational cycle of change and
increasing acculturation and selective readoption of “traditional” prac-
tices common to most migrant communities has accelerated in a glare of
often hostile publicity that puts a unique emphasis on the dressed behav-
ior of Muslim bodies, often operationalizing a transnational civilizational
discourse for localized political purposes. Elsewhere in Europe, legislation
attempts to control Muslim women’s dress with bans on face veils (niqabs,
burgas) disproportionate to the small numbers of women actually wear-
ing them in France, the Netherlands, and Belgium, upheld in July 2014 by
the European Court of Human Rights. In Quebec, bans on the hijab and
nigab (Zine 2006¢, 2012) are matched with preemptive legislation to pro-
hibit “Islamic” stoning (in a town with zero Muslim inhabitants), followed
in 2013 by proposal for a province-wide French-style ban (see chapter 1)
on all forms of religiously distinctive dress and adornment. In fact, com-
pleting this paragraph was becoming near impossible by autumn 2014, so
constant was the stream of measures proposed to control Muslim female
dress in Britain, Europe, and North America. Whether moral panics actu-
ally lead to legislation (always variably enforced and resisted), in all these
instances the actual or presumed dress practices of some Muslim women
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impact discursively on their coreligionists who find their communities put
in the spotlight over and again.

Secularities and Modernities: The Contested
Emblem of the Veiled Body

In much of the non-Muslim-majority world Muslim women’s dress, as
with furors over the construction of new mosques, has become a flash-
point for controversy, understood by opponents and proponents to be
an assertion of religion into the presumed secularity of modern public
life. Challenging popular understandings of secular society as a religion-
free zone, Talal Asad links the development of secularism to “the rise of
a system of capitalist [and colonialist] nation-states,” whose character he
argues is inevitably mediated by the religious cultures (and conflicts) from
which they emerged:

Thus although in France both the highly centralized state and its citi-
zens are secular, in Britain the state is linked to the Established Church
and its inhabitants are largely nonreligous, and in America the popu-
lation is largely religious but the federal state is secular. “Religion”
has always been publicly present in both Britain and America. Conse-
quently, although the secularism of these three countries has much in
common, the mediating character of the modern imaginary in each of
them differs significantly. The notion of toleration between religiously
defined groups is differently inflected in each. There is a different sense
of participation in the nation and access to the state among religious
minorities in the three countries. (Asad 2003: 5-6)

With religion relegated to the domain of the private, in western Euro-
pean and North American (WENA) countries at the turn of the twenty-
first century it has been demands in the name of Islam, a minority faith,
that reveal and bring into crisis the normative Christian religious under-
pinnings of the secular nation-state. For France the priority of the secu-
lar state to protect citizens from religious intrusion has historically been
melded onto a civilizing imperial mission that aims to assimilate migrants
into a homogeneously unmarked secular national identity, laicité has no
scope for the sorts of hyphenated ethnic and religious identities that
underwrite America’s integrationist ideal of the multicultural melting pot
(Scott 2007). In France, secular freedom from religious control has histori-
cally been equated with masculinist ideals of sexual freedom that, as Scott
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explains (following Foucault), positions veiling as a refusal of the male ap-
praising gaze that defines modern (hetero)sexual liberty. Dating to 1989,
French attempts to control Muslim women’s dress through legal initia-
tives have impacted around the world, covered in Muslim lifestyle maga-
zines and hijab fashion blogs as well as community news media. Centering
on removing headscarves from the state secular school system, legislation
expanded to include any religious symbol coded as “ostentatious” in 1994
and as “conspicuous” in 2004. Despite the civilizational rhetoric of pro-
tecting young Muslims from oppressive parents and communities (some-
times supported by French feminists and secularists), these developments
were motivated, as Scott argues, by center Right politicians countering the
rising power of the French Far Right post-9/11. Extending beyond schools,
the ban on wearing the face veil (the practice of only a tiny minority of
Muslims in France) in public in April 2011 prompted riots in summer 2013,
while in the same period Belgium’s nigab ban was challenged in the Con-
stitutional Court (Donald 2012), and Germany devolved to federal courts
decisions about controlling Muslim women’s dress in municipal employ-
ment. With many French Muslims in favor of secular education (some
having opposed religious Muslim rule abroad) and with Turkish secular-
ists welcoming the early bans, and despite that in Europe as elsewhere
the Muslim religious Right is joined by the Christian and Jewish religious
Rights as cocombatants against laicité (Helie-Lucas 2012; see also Killian
2003), it remains the case still that “Muslim fundamentalism appears in
the media today as the primary progenitor of oppressive conditions for
women when Christian, Jewish, Hindu, Confucian, and other forms of
extreme fundamentalisms exert profound controls over women’s lives”
(Grewal and Kaplan 1994: 19).

In the context of the nation-state as an imagined community (Ander-
son 1983) formulated through and endorsed by self-representation in a
free press, Asad (2003: 8) notes that “a secular state does not guarantee
toleration”; rather, it creates a changing array of threats and guarantees.
While much of this book is concerned with how Muslims as minorities are
perceived as a threat within and to WENA countries, the minoritization
of religion is not simply about numbers. In Muslim majority Turkey, the
constitutional secularity of the modern state has been similarly, but dif-
ferently, perceived to be under threat by manifestations of (Islamic) reli-
giosity in the public domain. Established in 1923 as one of the successor
states of the Ottoman Empire, the Turkish republic adapted from the mul-
tiple models of modernity already available in the West (Eisenstadt 2000)
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a version of secular and Westernizing modernity that was enshrined in
the narrative of the new nation as a liberation from the despotism and
religious obscurantism of the sultanic ancien régime. As Géle points out,
in adopting from “French Jacobinism, a centralist [authoritarian] model
of change, rather than Anglo-Saxon liberalism” as the rubric for the secu-
lar state, Turkey created a version of laicité (laiklik) that “gives priority to
‘freedom from religion’ [rather than] priority to ‘religious freedom’” (Gole
[2005] 2011: 105). Abolishing the caliphate in 1928, Turkish secularity dif-
fered to the French separation of church and state by retaining control of
the religious domain through the Ministry of Religious Affairs that regu-
lated the official version of Sunni Islam at home and among migrant Turk-
ish populations abroad.

From the early nineteenth century in the development and represen-
tation of modernities in what might broadly be called the Muslim world,
the veil in particular and female dress in general were a source of continual
tension in debates about modernity and its compatibility with Islam. As
in subsequent and contemporary discussions, the figure of woman stood
for both defense of tradition and the march of modernity. In Turkey, the
unveiled, shingle-cut heads of the stylishly dressed “daughters of the re-
public” in the late 1920s and 1930s (Durakbaga 1993) advertised secular
modernity to the Turkish population and the world. Specifically position-
ing the veiled body as the opposite of modernity and, by inference, of
civilization (Géle 1996), the veil was eventually banned in 1928. Like the
temporal alterity ascribed by colonialism to “primitive” subject peoples,
the veiled female body and the communities it represented were not seen
as inhabiting the time of modernity, a lack of coevalness that was both
spatial and temporal. As Gékariksel and Mitchell propose, for both French
and Turkish secular republics committed (differently, I would add) to neo-
liberal governmentality, the Islamicized female body is unassimilable
because it challenges the norms that the “neoliberal individual must be
free of any particularist spatial ties that prevent him or her from compet-
ing effectively in the global marketplace” (Gékariksel and Mitchell 2005:
150). For France, the veiled woman is typified as a North African migrant
from “outside the state’s territorially defined borders,” while for Turkey
the presence of the veiled rural migrant in the modern city emblematizes
the Islamic threat that derives from within the state’s own borders, an
alterity that is temporally as well as spatially intimate: “the ‘dark and dis-
tant (Ottoman) past’ when Muslim women’s veiling was the norm” (Gé-
kariksel and Mitchell 2005: 148).
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While part of the purpose of this book is to challenge the terms of the
current hypervisibility accorded the veil within a post-9 /11 securitizing dis-
course in the West, it would be incorrect to imagine that the veil’s symbolic
prominence is generated only externally to Muslim society. The height-
ened visibility of covered dressing as a Muslim phenomenon was also a de-
sired aim of the global Islamic revival that from the 1950s and especially
since the 1970s promoted veiling as both a form of religious observance
and of religious distinction. The history of head covering as a mark of social
distinction among women of diverse ethnic and religious communities in
the Middle East and South Asia was reframed by Islamic revivalists as an
exclusively Muslim marker, in a repositioning of Muslim daily practice in-
tended as much as a counter to other forms of Muslim practice as it was as
ariposte to the non-Muslim West (L. Ahmed 2011; Mahmood 2005; Moors
2009). For Goéle, in 1996, the urban Islamist woman stood as emblem of a
supranational Islamist collectivity and as evidence of the “latent individu-
alism” emerging among the increasingly autonomous female elite cadres
of the revivalist movements (Géle 1996: 22). Since then, vibrant Islamic
consumer cultures have grown and diversified alongside the rising political
power of Islamic politics and the growing alarm of secularists.

The Muslim character of the Turkish republic has been central to de-
bates about religion in the present and future character of Europe at the
turn of the twenty-first century. The perceived threat of Turkey’s EU ac-
cession bid has, as Géle points out, “become a matter of identity for the
Europeans (rather than, as was expected, for Turks)” (Gole 2011: 5). Re-
sponses to Turkey’s EU bid reactivate the memory of the Ottoman assault
on Vienna, a foundational moment in the construction of Europe as a
supranational imaginary: it “was not Europe that the Turks threatened
but Christendom, since Europe was not then distinct from Christendom”
(Asad 2003: 162). For Muslims already in Europe, the framework for gain-
ing minority protection demands assimilation to a naturalized Christian
narrative: “Europe (and the nation-states of which it is constituted) is
ideologically constructed in such a way that Muslim immigrants cannot be
satisfactorily represented in it. [This has] less to do with ‘absolute Faith’ of
Muslims living in a secular environment and more with European notions
of ‘culture’ and ‘civil’ and ‘the secular state, and ‘majority’ and ‘minority’”
(Asad 2003: 159). In a world of global communication technologies news
spreads quickly, and individual understandings of ethno-religious cultural
identities as well as local community relations are conducted in a trans-
national frame, in which national, community, and religious politics com-
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bine with changing practices in Muslim dress increasingly encountered

within and framed by consumer culture.

Multiple Modernities, Multiple Fashion Systems

Related to the recognition of and debate about multiple modernities is
the transition from seeing fashion exclusively as a component of Western
capitalist modernity to an approach that considers multiple fashion sys-
tems and style cultures. I started this introduction by saying that Muslim
fashion was underrepresented in the style media not simply because new
hijabi styles have been under the fashion radar: the entire concept of Mus-
lim fashion has conventionally in the West been regarded as outside the
worldview of the fashion industry and to studies of it. This derives from
two related presumptions: that fashion is a Western experience and that
Muslims are not part of the West. From this it follows that Muslims, even
if “in” the West, will be wearing clothing that is “ethnic” or is “religious,”
categories outside the parameters of Western fashion. Until recently in
fashion histories and popular parlance non-Western clothing was often
relegated to the domain of costume that, as with the treatment of “folk’”
costume at home, was regarded as the unchanging expression of essential-
ized collective cultural identities antithetical to the rapidly shifting self-
creation of Western fashion; a temporal atavism matched by the spatial
restriction of folk or ethnic clothing to “very precise places” in contrast to
the “vast” “geographic remit” available to Western fashion styles and com-
modities (Riello and McNeil 2010: 358).

While all human societies mediate the naked body through body
adornment and modification (from garments to tattoos) and are charac-
terized by change over time, the pace and purpose of change that evolved
in the context of Western modernity from the fourteenth century can be
regarded, Joanne Entwistle argues, as a distinctive feature of today’s now
globalized fashion system, with fashion arising in situations of potential
social mobility to offer the subject a technique of dressing with which “self
consciously to construct an identity suitable for the modern stage” (Ent-
wistle 2000: 75). Debate about the origins of fashion outside the West
have centered on when originality came to be valued in non-Western con-
texts, and the pace of and extent to which ethnic dress while serving to
demarcate group boundaries also interrelated with (Eicher and Sumberg
1995) and contributed to (Lemire and Riello 2006) “world” fashion.

Jennifer Craik argues that there are several coexisting and competing
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fashion systems of which “European high (elite designer) fashion [is] one
specific variant,” decentering the elite in favor of most people’s experi-
ence of “everyday fashion” that has more in common with “other fashion
systems, including those in non-European and non-capitalist cultures”
(Craik 1993: x-xi). Although as Entwistle points out, it has long been the
case that style derivation goes both ways, with trends trickling up from
the street to couture, this characterization of syncretic everyday fash-
ion practices has much in common with the blending of everyday reli-
gion that I discuss in chapter 1. Associated with a religious culture seen
as non-Western and framed for some as the submission to transcendent
religious truths, Muslim fashion is easily rendered outside the place and
time of fashion; fabricated with garments from “other” clothing systems,
or, even weirder to some, through the appropriation of items that would
otherwise read as fashion into religiously demarcated ensembles. These
articulations of style (Tulloch 2010) through the melding of diverse main-
stream, non-Western, diaspora, and ethnic items are indicative of forms
of (inevitably limited) human agency from designers and dressers that
transcend binarisms of Western or non-Western, mainstream or ethnic,
modern or traditional, authentic or inauthentic. As Kaiser argues, the
contradictory and fluid experiences of participating in fashion need not
be understood in terms of either/or when it is more realistic to conceptu-
alize experiences as encompassing both/and, such as “dressing to belong
and dressing to differentiate” (Kaiser 2012: 3).

For these reasons, my understanding of Muslim fashion practices situ-
ates them in relation to a web of multiple fashion systems seen within
the frame of multiple modernities. This allows me to historicize and track
the transmission over space and time of contemporary trends and modes
of production and distribution in relation to their particular regional, na-
tional, and transnational geopolitical contexts and histories. For fashion,
as with studies of other cultural forms and practices, repositioning West-
ern modernity as one among a series of mutually constituting multiple
modernities revises progressivist narratives of an “inexorable march for-
ward,” recognizing that “past-oriented traditionalism is as much a fea-
ture of modernity as modernisation” (S. Friedman 2007; see also L. Tay-
lor 2002). This creates an opportunity to incorporate Western and other
imperialisms into accounts of fashion history, recognizing that the gen-
eralized shift from “the reign of sumptuary law to the reign of fashion”
relied on large-scale change and “socially organized forms of consump-
tion” (Appadurai 1996: 72). As with imperial missionaries positioning “un-
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dressed” natives as nonfashionable recipients for outmoded Western
fashion goods (Comaroff 1996), so too were Western observers (as I dis-
cuss in chapter 1) unable to recognize as fashion the diverse modes and
temporalities through which Western garments or styles were indigenized
in the nineteenth and twentieth centuries in the Ottoman Empire. Histo-
ries of fashion could similarly be cognizant of how in the Turkish republic
in the 1920s and 1930s the imposition of Western clothing and headwear
by the secular elite repurposed Ottoman Orientalism to picture as primi-
tive and nonmodern the nonelite and rural Turkish population in terms
previously applied to the Arab and provincial minority populations of the
Ottoman Empire (Eldem 2007; Makdisi 2002).

Elizabeth Wilson’s argument that “in modern western society no
clothes are outside fashion; fashion sets the terms of all sartorial behav-
iour” (E. Wilson [1985] 2003: 3) can bring minoritized, disparaged fashion
practices like Muslim fashion into view by emphasizing the relationality
of dressed bodies. Even those who aim to be antifashion cannot entirely
escape fashion, but neither do fashion participants escape antifashion.
The mainstream and the alternative are mutually constitutive in ways that
are socially, culturally, and historically specific: as I discuss in chapter 5,
the apparently traditional styles of so-called ethnic dress are repositioned
by their occasional adoption as mainstream fashion just as mainstream
styles, like the layering of T-shirts under sleeveless dresses popular in the
2000s, can be kept in fashion for longer when adopted as part of hijabi
cool. Similarly, Muslim fashion cultures are framed by their “mutual en-
tanglement” with persistent Islamic antifashion discourse and practices
(Moors and Tarlo 2013: 13).

Experiencing and contributing to dress practices at the intersection of
diverse and differently valued fashion systems, Muslim modest dressers
in Muslim minority contexts and (differently) in contexts of Muslim ma-
jority may both be frustrated that fashion trends do not allow for modest
self-presentation and find ways to adapt them for hijabi fashion; they may
deploy a neoliberal discourse of choice to counter stereotypes that Muslim
women are forced to wear a headscarf and argue that hijab is a religious
requirement; they may say that how women cover is up to them and feel
intensely uncomfortable when women dress the “wrong” way; they may
become famous as tastemakers giving guidance on how to achieve reli-
giously appropriate modest styling and prefer not to regard this as a form
of religious interpretation. And, above all, they are likely to be engaging
with multiple fashion systems and clothing values, each system histori-
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cally, socially, and spatially located and each variably both enabling and
restricting individual women’s wardrobe options and forms of expression.
While the debate about Western and non-Western fashion and fashion
norms continues, I note that for fashion and cultural studies the modest
fashion practices of Muslim women and the growing market that sup-
ports them may be emerging as a paradigmatic diversity case study in
books aimed at the classroom (Craik 2009; Kaiser 2012), incorporating
religion within discussions of style, subject formation, and cultural regu-
lation. Welcoming this, my study situates Muslim fashion within a wider
frame of related circuits of faith-based and secular modest fashion and
their constituent geographies.

Temporalities: Historicizing and Terminology

As with any book-length project on contemporary fashion and style, this
book should be regarded not as a statement of the now but as a history of
the present, written while it was happening. Writing about fashion is in-
evitably subject to problems of time; this year’s trend is last year’s retro,
next decade’s old news. The macropolitical events that frame, shape, and
sometimes determine changes in, responses to, and recognition of Mus-
lim women’s self-presentation have also changed spectacularly and some-
times violently during the period covered. This book becomes therefore
less a singular history of the present than a history of several presents:
magazine editors speak of future plans in the now of their present, un-
aware that the title will have closed before this book is printed; designers
may be full of creative plans that don’t come to fruition, or unknowing
that they will subsequently become the poster girls for new Islamic brand-
ing initiatives only recently waking up to the potential profits of fash-
ion commodities; Turkish shopkeepers and modest fashion brands speak
about the promotional advantages of association with the First Ladies of
the Islamist Justice and Development (AKP) government before Prime
Minister Erdogan’s antidemocratic responses to events in Gezi Park in
2013 discredit the party’s claim of moderate Islam and highlight splits
within the party and its international supporters, reframing previously
established academic approaches to the sociopolitical significance of veil-
ing fashion in the republic.

Muslim politics and cultural trends in the late twentieth and early
twenty-first centuries have demonstrated astoundingly rapid develop-
ment and ever wider transmission, rendering them a hot topic for aca-
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demic enquiry, yet also dating rapidly. Less a problem than an opportunity,
I seek to capture images, opinions, and dress practices in their moment, to
situate them historically in relation to the transnational past of religious
and cultural relations and clothing and material cultures, and to situate
them contemporaneously as part of ongoing local and transnational dia-
logues whose forms and interlocutors are changing and growing as [ write.

The commercial development of Muslim and modest fashion that I
analyze in this book increases the variety of garments available to Mus-
lim women and the pace of change in modest fashion. Like all fashion sys-
tems, the replacement and recycling of trends makes it impossible to tie
down “the” look for Muslim cool. But battles over wardrobe definitions in
the case of Muslim fashion are highly ideological, as different individuals,
groups, and state agencies compete to patrol and control women’s mod-
esty. In all the territories covered by this book, the women I spoke to or
whose blogs and journalism I followed are characterized by their empha-
sis on choice and variety in whether and how to cover, but they are sur-
rounded by (and sometimes despite themselves participate in) forms of
judgment about Muslim women’s dress that most often center on the idea
of “the” veil.

In my teaching and writing to date I had often used the term veil or veil-
ing as the starting point for discussion, explaining that although the veil
is today predominantly associated with (or claimed by or for) Islam, it is a
practice that is pre-Islamic in origin and that has been adopted by diverse
religious and ethnic communities, especially in the Middle East. I would
also explain that in the Middle East, the veil often signified status rather
than piety or ethnic allegiance and was more common among urban than
rural women. For those women who did or do “cover,” I would elaborate,
there is no single garment that equates to the veil: different versions of
clothing that are held suitably to preserve modesty in mixed-gender en-
vironments have been adopted by different communities (often with
different names for the same garment). In recent years in non-Muslim-
majority countries, controversies over the nigab or burqa have become
more prevalent, shifting legal and popular definitions of veiling from head
to face covering. This book does not focus on face veils, albeit there is
now a developing fashion market. It does not focus on jilbabs and abayas
either, because these robes are not the predominant garments used by the
generation of young Muslim women studied here. While some young revi-
valists (male and female) living in Muslim minority WENA contexts prefer
thelong robes they regard as closer to the dress of the “ideal” society of the
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first Muslims of the Arabian Peninsula (Tarlo 2013a),” these garments are
rarely adopted by the young women who make up my study. In contrast,
their self-conscious creation of modest fashion, mostly but not always in
a headscarf or hijab, is deliberately staged through participation in main-
stream fashion. Combined with judicious use of offerings from the ethnic
and modest sectors, the taste communities they develop with the blog-
gers, journalists, and designers featured in this book cannot be tied down
to singular definitions. As for previous generations of women, the form
and combination of garments that produce veiling changes over time,
quite often within the lifespan of a single woman, rendering attempts to
legislate which type of body covering is properly Islamic as only ever par-
tial and located.

Historically, the veil has been intended primarily as outerwear, some-
thing that preserves modesty between the sexes when outside the gender-
secluded space of the Islamically structured home (or when nonfamilial
men are present in the domestic space, as may be the case more often in
Muslim minority contexts). While the women in this book do cover in re-
lation to who they are with or will be seen by, they have developed fash-
ions in hijab that do not differentiate between spaces in the same way:
assembled as part of their outfit for the day, more like a hairstyle than a
hat, the hijab is not always so easily thrown on and off. These often quite
complicated wraps are of a different order to the abaya, ¢arsaf, or chador
that is left by the front door. Changes in the abaya fashion market have
led to designer abayas (Al-Qasimi 2010; Belk and Sobh 2011) sometimes
worn more as a dress rather than as outerwear, like those sold in the Gulf
by Barjis Chohan (chapter 7). But this is not the predominant style of
the women featured here, whose sometimes elaborate styles of hijab pro-
duce alterations in the conventional spatial relations of modest dressing;
when hijab styles involve more than one piece of cloth, accessories, and
difficult wrapping procedures (such as are demonstrated in the YouTube
hijab tutorials of chapter 7), young women are more likely to keep them
on when visiting environments in which hijab is not necessary (chatting
in a friend’s home when no men are present), rather than remove them at
the door and don them again on leaving.

I still use the term veil or veiling, and when I refer to face covering I
specify nigab or burqa. In the Turkish context, I refer to headscarves or
tesettiir, the commercially manufactured form of modest dressing asso-
ciated with revivalist fashions (though this term is itself now repudiated
as too limiting by some of the commercial brands discussed in chapter 2).
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Other forms of Turkish covering are named and defined in context. In
the other western European and North American territories of this book
hijab remains the predominant term for head covering: there are fash-
ions in hijab (different types of head covering arrangements) and there is
hijabi fashion (the complete ensemble of which the head covering is part).
Women might discuss how to “hijabify” an item of clothing to render it
suitable for their modesty requirements. Women who wear a head cover-
ing in whatever style are often referred to as hijabis, not to be confused
with niqabis, who cover also their faces, or “dejabis,”® whose decision to
stop covering their hair, as I discuss in chapter 8, often marks a different
stage in, rather than rejection of, their participation in modest fashion.
Many Muslim women rightly argue that the focus on what Muslim
women are wearing takes away from thinking about what they might
actually be doing (al Yafai 2010). This can be true of all women, and men, in
a period when neoliberal enterprise culture presents “freedom and inde-
pendence [as emanating] not from civil rights but from individual choices
exercised in the market” (du Gay 1996: 77). But while the proliferation of
neoliberal consumer culture into personal and community life creates and
exploits ever more finely defined consumer segments, requiring a “choos-
ing subject” (N. Rose 1999) for whom identity and self-worth is estab-
lished and communicated through consumption, it also creates opportu-
nities for the emergence of new social subjects and different articulations
of existing power relationships. Akin to the conditions for the emergence
of modern homosexual subjects created by the shift into capitalist wage
labor from family household production units (D’Emilio 1993; Hennessy
2000), so too for Muslim women has the combination of neoliberalism
and advances in information and communication technologies created
opportunities for the development of a woman-led sector within Islamic
cultures. In contrast to the masculinist jihadist modes most often seen to
arise from this conjuncture (Bunt 2009), this book argues that the possi-
bilities of Internet commerce and commentary combine with offline prac-
tices in modest fashion to foster women’s agency in the making of new
forms of Muslim habitus, those shared embodied values and dispositions
of everyday life that cohere classes or communities (Goffman [1956] 1990;
Mauss 1973; Bourdieu 1994). While for Bourdieu the values and tastes that
make up subjective dispositions are unconsciously acquired and held —so
embedded into class identity as to need no explanation—the conscious
development of new Islamic revivalist habituses and especially the empha-
sis on women’s embodied dress practices suggests (qua Mahmood 2005)
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a degree of agency in the cultivation of the pious self. It is at this nexus
that I argue for the influence and significance of the range of women-led
activities and practices cohered in this book: just as early feminist work in
cultural studies had to argue that girls’ “private” unspectacular “bedroom
cultures” (McRobbie and Garber [1975] 2006) were as significant as what
boys did on the public street, so too I propose that these design compa-
nies, magazines, blogs, and social media not be dismissed as small-scale or
low-circulation, but be seen as a part of a shared (and internally contested
and variable) new Muslim dress culture whose significance extends into
other contemporary forms of Muslim habitus and beyond into relations
with other faith and secular communities and societies.

The structural imperial racialized inequities of class, gender, and sexu-
ality that underwrite the globalized relations of consumer culture in late
capitalism so often disavowed in the celebration of consumer pleasure as
agency (Comaroff 1996; Hennessy 2000; Ong 1995; Slater 1997) also in-
here in the modes of production and dissemination on which these new
Muslim style cultures depend. As I discuss in chapter 8’s consideration of
the development of Islamic branding, for a population that until recently
did not enjoy the dubious privilege of being considered (constructed as)
a marketable consumer segment (Sandik¢1 2011) in a marketized context
where “those whose consumption does not matter for the successful re-
production of capital are virtually non-people” (du Gay 1996: 100), it not
surprising that the development of Muslim consumer cultures produces
its own panoply of marginalized others as failed consumers. Despite con-
cerns that the predominance of “Islamic brand fetishism” may define non-
participants as less pious Muslims (Stierdem 2013: 7), I see no reason why
Muslim consumers or cultural entrepreneurs should be politically “pure,”
though I note how concerns with sustainability (a recent preoccupation
of Euro-American consumer fashion discourse) meld with discourses of
Islamic values of equity and redistribution. With the construction of mar-
ginalized nonconsumers inherent in the dynamic of consumer culture, as
the Muslim lifestyle market diversifies women may simultaneously find
themselves priced out by the ever more rapid turnover of styles (Sandik¢
and Ger 2005) or excluded by the new subcultural taste communities of
Islamist “cool” (Boubekeur 2005), leading some modest fashion partici-
pants, as I discuss in chapter 8, to bewail the pernicious high-gloss un-
attainability of “halal celebrities” in a reactivation of earlier antifashion
discourses.

Despite the significance of new hijabi fashions and discourse in the de-
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velopment and contestation of intra-Muslim distinctions, externally the
veil in all its forms suffers from an almost generic illegibility in that the
dress acts of most veiling women in the UK are observed by a majority
nonveiling and non-Islamic audience who cannot adequately deduce the
significance of their veiling choices. Women who veil are almost inevitably
read as Muslim by a majority audience —even though, in Britain for ex-
ample, there are substantial communities of Hindus and Sikhs, some of
whose female members also sometimes veil. In a situation where the ex-
pression through dress of ethnicity and religion are often united in the
minds of their practitioners, the likelihood of veiled women being pre-
sumed Muslim by those outside their communities is high, with notice-
able increases in violence and abuse after 9/11 and 7/7 (WNC 2006).
Islamophobic prejudice and violence or well-intentioned protectionism
rain down on any woman who veils, regardless of her actual ethnic or reli-
gious identity.

In highlighting the contemporaneity of veiling fashions and distin-
guishing generational and microgenerational cycles of change, this book
aims to challenge attitudes that read Muslim dress as signs of collective
ahistorical community identities. Putting hijabi and modest dressing in
the context of individuating fashion contributes to the political project of
deexceptionalizing Muslim youth, an antidote to the alterity made com-
mon by securitizing discourses. This is also advanced by analyzing hijabi
fashion within a subcultural frame that locates dress practices (on the
body, in print, online, and in commerce) within overlapping local, na-
tional, and transnational contexts that are constitutive of and constituted
by interlocking social factors including ethnicity, class, gender, sexuality,
and faith. Given the essentializing effects of the Orientalist gaze it re-
mains necessary to emphasize that Muslim women’s styles documented
here will change over their lifetime. While Muslim women’s dress is politi-
cally conspicuous and contentious at present, and may remain so, with
a globally youthful Muslim population it is salutary to be reminded that
it is impossible to predict what they will be wearing twenty years’ time.

How This Book Works

In compiling a cultural history of present practices and discourses in Mus-
lim modest fashion I move back and forth between a number of themes
and examples that, along with their related histories and methods for ex-
amination, I do not presume will be equally familiar to all my readers:
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experts on Turkish Islamist politics may not be instinctively familiar
with the structural logic of fashion magazines; fashion historians may
know little about conventional modes of Islamic knowledge production
and transmission. With elements of case studies—garments, images,
media, people, spaces, theoretical approaches—recurring to elaborate
new points, I provide explanations of specialist terms and theoretical ap-
proaches where they seem most useful, aware that historical and criti-
cal fields are unevenly developed and rarely connected in these particu-
lar ways. Although each chapter contains a chronological approach and
introduction to its particular study, I hope my examples not only advance
my case but also indicate how the ideas developed here might be applied
elsewhere.

Chapter 1, therefore, introduces the key geographies of this book, with
attention to the histories of their Muslim populations and the debates
about secularity, ethnicity, religion, culture, politics, and gender with
which they have engaged and through which they have been defined and
define themselves. Arguing that current preoccupations reactivate and
reframe previous Orientalist stereotypes and knowledges, this chapter
traces the emergence of new discourses about Islam post-9/11 and post-
7/7, in order to identify the ways in which the figure of the Muslim woman
has become central in deliberations about citizenship and belonging
across the political spectrum and round the world, including in the British
context, the shift in multiculturalism from ideas of difference based on
race and ethnicity to those conceptualized in terms of faith. Linked to
histories of Islamic revivalism since the 1970s, the present revitalization
of the umma, the supranational community of Muslim believers, which
for many young Muslims has modified previous parental migrant affilia-
tions, is situated in relation to the wider global increase in religious re-
vivalism among young people. The ways in which dress, as part of Islamic
consumer cultures, has become a key mode for the experience and expres-
sion of revivalist identities is identified as an example of everyday religion
(Ammerman 2007; McGuire 2008), characterized by syncretism, by inter-
action with the market, and by a discourse of choice in the articulation of
achieved rather than, or in addition to, ascribed inherited religious iden-
tities. The oft-discussed globalized relations of the fashion industry are
thus linked to the cultural (and commercial) significance of the suprana-
tional umma. Proposing that majoritarian anxieties about encountering
the covered female body outside of specifically religious spaces are based
on the naturalization of secularized norms of body management, I ar-
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gue that discussions about which garments constitute (acceptable forms
of) the veil need to be reframed by an understanding of embodiment,
challenging the tendency to focus on the veiled woman as static image
by repositioning veiling as an embodied and located dress practice (Ent-
wistle 2000). In the context of the development of the fashion industry
as a feature of Western, and non-Western, modernities, the chapter com-
bines cultural, fashion, and material culture studies understandings of
body management (McRobbie 1998; Miller 1987; E. Wilson [1985] 2003)
with Mahmood’s argument (2005) that for adherents of modest dress the
act of wearing the hijab is itself a process for creating a pious disposition.
Chapter 2 further elaborates how participation in mainstream fashion
cultures can contribute to the creation of a devotional self. Historiciz-
ing and theorizing the commercial context in which the Turkish tesettir
market emerged as market leader, I provide an international comparative
account of the development of modest or Islamic fashion as a niche mar-
ket, analyzing the creation of overlapping national and international cus-
tomer bases at a time when many brands were switching their focus from
European to Middle East and Central Asian territories in keeping with
changing regional and global priorities of the AKP government since 2002.
The commercial geography set out in this chapter is mapped politically
in relation to disputes about religion, secularity, and modernity within
and outside the EU, with Islamists using a discourse of rights to assert as
consumer citizens a place within state and secular systems (Gokariksel
and Secor 2009; Gole 1996; Navaro-Yashin 2002). Interviews with direc-
tors at leading companies combine with visual analyses of ads, catalogues,
and visual merchandising to chart the expansion and segmentation of
this burgeoning market. I outline its complex interactions with, and im-
pact on, the commercial and media norms of the global fashion industry,
examining the significance of increased ethnic diversity among tesettiir
models within local discourse of ethno-national and religious identity. In
a precursor to the focus on British fashion retail in chapter 5, this chapter
also includes the agentive function (Sandik¢i and Ger 2010) of the tesettiir
shop in creating work environments for covered women (that in the reli-
gious district of Fatih extends to proximate non-tesettiir shops).
Chapter 3 documents the content and production processes of Muslim
fashion and lifestyle print media that in the mid-2000s inaugurated a new
phase in the development of Islamic consumer cultures (the subsequent
extension into digital and social media is covered in chapter 7), to examine
the extent to which neoliberalism can incorporate the articulation of reli-
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gious identities (Grewal 2005). This chapter’s analysis of fashion editorial
in Muslim lifestyle media is conducted through an examination of how
content is generated, providing profiles of the working practices of jour-
nalists and aesthetic service providers (bloggers, photographers, stylists,
and models) as they deal with the often conflicting demands of the main-
stream and minority fashion industries without losing sight of the need
to grow a new readership. Making links to the development of the les-
bian/gay/queer niche media a decade earlier (R. Lewis 1996), this chap-
ter explores how Muslim lifestyle media in seeking to meet the needs of
an emergent international Muslim bourgeoisie (Omer, Acar, and Toprak
2004) elaborates for Muslims a sense of identity through consumption
parallel to that established for other minority cultures, such as gays and
lesbians (Mort 1996). Focusing on magazines in Britain (Emel and Sisters),
in the United States and Canada (Azizah and Muslim Girl), and in Turkey
(Ala) as an example of minority media activity in a Muslim majority con-
text, the chapter analyzes the profound controversy provoked by fashion
photography in the Muslim style media, exploring how media and com-
mercial image makers are creating new aesthetic strategies for the pictur-
ing of the presumed Muslim modest body.

Chapter 4 addresses the discourse of choice that predominates in dis-
cussions about, and justifications for, veiling and veiling practices. It ar-
gues that new taste communities based on modest fashion are emerging
that create generational and social distinctions (Bourdieu [1984] 2010)
for those with the cultural capital to engage in new modes of interaction
with mainstream fashion cultures and religious practice. Proposing that
these taste communities can be seen as a subcultural formation, the chap-
ter situates the privileging of choice as one of the distinguishing factors
of hijabi and modest subcultures, focusing on how the limitations of the
neoliberal choice paradigm (N. Rose 1999) are recognized, managed, and
negotiated through embodied dress practices and their representation.
With ethnic and religious family and community norms about dress and
comportment functioning as the grounds against which choice is often
defined and/or contained, the chapter examines in the British context
the changing relationship of contemporary hijabi fashion to South Asian
dress cultures. Using interviews with designers, retailers, and consumers,
I examine how Muslim, ethnic, and religious distinction is reframed by
younger generations able to move between minority and mainstream
fashion systems. The chapter identifies the range of styles that are being
used by young women to achieve modesty (as defined by each wearer)
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and fashionability, relating these new trends to national, diasporic, and
transnational fashion developments (Bhachu 2004; Breward, Crang, and
Crill 2010; El Guindi 1999; Jones and Leshkowich 2003; Puwar and Raghu-
ram 2003; Tarlo 2010). As with Schulz’s account of the mix of garments
and modes of acquisition that make up a contestatory “political economy
of propriety” in Mali (2007: 274), my study challenges commonplace con-
cepts of a polarized mainstream/Muslim fashion binary by arguing for a
network of overlapping, mutually constituting —secular, religious, ethnic,
alternative, mainstream —fashion circuits.

Chapter 5 connects the experiences of hijabis shopping for fashion
with their experiences of selling it, elaborating further the scale of Mus-
lim participation within the fashion industry by examining the contribu-
tion of hijabi shop workers to British high street fashion retail in the con-
text of British (2003) and EU (2000) legislation protecting the expression
of religion or belief at work, a development of previous provision for race
and ethnicity to which Muslims were unable to appeal. Providing a still
rare qualitative account (Bowlby and Lloyd-Evans 2009) of Muslim em-
ployment experience, the chapter examines how Muslim women combine
their need to dress modestly with the requirements of employers that
shop staff represent the brand by wearing a store uniform. Asking what
happens when the branded body wears a veil, my research matches em-
ployee accounts with employer responses to the visibility of faith on the
shop floor to add religious embodiment into considerations of aesthetic
labor —“the mobilization, development and commodification of [employ-
ees’] embodied ‘dispositions’” (Witz, Warhurst, and Nickson 2003: 37)—
that retailers require for delivery of their preferred service mode. Based
on interviews with Human Relations and Employee Relations directors of
major high street multiples and department stores, I establish the extent
to which, in the transition from equal opportunities to diversity, private
sector companies incorporate faith overtly into codes of conduct, includ-
ing the potential to commodify diversity for internal and external reputa-
tion management. Studies on service sector employment have moved be-
yond an initial focus on emotional labor to a concern with how the spread
of demands for aesthetic labor may restrict employment opportunities
for those without middle-class dispositions (Witz, Warhurst, and Nickson
2003), while also exploring how corporate branding is responsive to (con-
strained by) the embodied capacities available within the local workforce
(du Gay 1996; Pettinger 2005a). At this juncture, my research suggests cir-
cumstances in which Muslim religio-ethnic dispositions and forms of cul-

24 INTRODUCTION



tural, ethnic, and religious capital may allow hijabi women to preserve (in
some cases enhance) the value of their aesthetic labor.

Chapter 6 focuses on how digital information communication tech-
nologies have been used by hijabi bloggers and designers to create new
forms and understandings of modest fashion. Interviews with bloggers
and social media hosts as well as designers and entrepreneurs bring new
agents into discussions about the significance of the Internet for the re-
activation of contemporary understandings of the umma (Bunt 2009).
Situating this historically in relation to discussions about religion and
communications technology, the chapter also deexceptionalizes Muslim
youth cultures by locating hijabi bloggers within a wider account of the de-
velopment of the fashion blog genre. The opportunities for Muslim fashion
start-ups offered by e-commerce are similarly located in relation to previ-
ous forms of diaspora ethnic fashion and the lifestyle media. In a context
where the deethnicization of Islam and the revitalization of the umma
provide spiritual and political opportunities for transnational Muslim af-
filiations, designers find themselves dealing with national and regional
taste distinctions between Muslim consumers. The chapter concludes by
arguing that in the mode of everyday religion the blending between com-
merce and commentary seen in online modest fashion discourse creates
new forms of religious knowledge production and transmission through
which are developed new forms of religious authority for women.

The potential of new forms of religious and spiritual capital in the actu-
alization of diaspora Muslim identities for marketing professionals is in-
vestigated in chapter 7’s discussion of Muslim branding, adding faith to
previous market segmentation focused on ethnicity (Grewal 2005; Halter
2000). Responding to Sandik¢r’s (2011) call for more research on Muslim
entrepreneurs within a “situated understanding of Muslim consumers,”
I combine interview material about the building of Ogilvy & Mather’s
Noor Islamic branding initiative with examination of how the uneven
interest in Muslim consumers affects modest designers and cultural en-
trepreneurs in the context of the development in mass-market apparel
of South Asian ethnic fashion at Walmart and Asda. The impact of new
taste communities in Muslim fashion is explored in relation to the inter-
national development of modest fashion commerce and commentary in
the other Abrahamic faiths and among secular consumers, in which trans-
religious consumer activity on- and offline brings new forms of interfaith
and suprafaith contact. As well as extending into interfaith dress practice,
hijab fashion has also widened to include the growing demographic of de-
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jabi women, whose decision to uncover their heads does not take them
outside the wider zone of modest self-presentation and fashion. Draw-
ing together and extending the interviews and textual materials used
throughout the book, the chapter concludes by examining how this form
of Muslim self-presentation is rendered visible, invisible, or offensive to

Muslim and majority viewers.

Notes on Method and Sources

Styles change, what styles mean changes, and how women interpret reli-
gion in their lives changes. It should be clear by now that I am not in the
business of arbitrating which, if any, form of covering is most correct or
authentic. Neither do I distinguish between orthodox or heterodox Mus-
lim affiliations or practices. This book is not concerned with religious doc-
trine. When respondents advance definitions of religious doctrine I do not
challenge: everyone who agreed to participate was made aware that [ am
not Muslim or working from a religious perspective.

Muslims, especially young Muslims, complain about being over-
researched, or researched for the wrong reasons (S. Ahmed 2009): youth
workers report calls from think tanks wanting potentially radicalized
young men;* women made, or presumed, visible by their dress are likely
to be stopped by journalists for vox pops on almost any story with a Mus-
lim angle; individuals are asked by members of the public about their
clothes, sometimes with great hostility, sometimes with more neutral
interest. Potential participants often checked if I was hostile to hijab be-
fore agreeing to take part, to which I answered that I am not hostile to
hijab, neither am I advocating it. In taking this line, I am aware that my
engagement with participants is not without impact, and is made harder
or easier by various elements of my own social positioning. It is not simply
that the neutrality of the unmarked masculinist “objective” ethnographic
researcher has been debunked (Clifford 1986; Geertz 1984, 2000), but that
the presumption that particularity will itself produce authentic results
has also been shown to be erroneous (Archer 2002).

Not being Muslim was sometimes a benefit because it took me out-
side the nuances of spiritual or political judgment faced by coreligionist
researchers (Ger and Sandik¢i 2006). Declaring myself (sometimes) as a
(nonreligiously observant) Jew could provide points of affinity on grow-
ing up (white) in the third generation of an ethnicized religious minority
in Britain. Being an older (to them!) woman who is interested in fashion
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(with teenage years of part-time shop work) credited me with sufficient
fashion capital to recognize nuances of style and opportunities to bond
over the serious pleasures of caring about clothes. Being at the London
College of Fashion brought desirable glamor through association for non-
professional respondents and gave me industry insider status with brands
and designers (whom I realized needed assurance that I was not engaged
in potentially competitive commercial research).

None of this stops my participation in this research having an impact
on the field that it studies, which for studies of youth subcultures, as
Sarah Thornton points out (1995), means that by validating hijabi fash-
ion as an object for intellectual enquiry I, like journalists and in-group
cultural mediators, am contributing to the production and promotion of
knowledge about it. This is also why women agreed to speak to me. Those
who were not promoting their own magazine, brand, or blog wanted to
contribute positive information about Muslims. I found participants in
several ways. Those I met in their professional capacity (whether their
work was waged or, like bloggers, unwaged) were contacted directly; this
included all media professionals, designers, and brand representatives in
Britain, North America, and Turkey, and store HR managers in Britain.
Shop workers in Britain came initially from a request posted for me by
Jana Kossaibati on her blog Hijab Style that also brought some respon-
dents on personal dress. Other personal dress narratives came from my
personal and professional contacts, and from snowballing introductions
from existing participants. Hijab fashion is a small, if growing field, and
people were generous in sharing their contacts. This also means that some
of the companies and individuals with whom I spoke have gone on to be-
come “faces,” the usual suspects for academics and journalist alike. This
overlap can be productive, widening the archive and range of interpreta-
tion in what is still an underdocumented field of fashion practice.

To some extent I also became a face in the field of Muslim and mod-
est fashion. Writing pre-Internet, Thornton could not have predicted how
doing subcultural research in the mid-2000s would increase the means
and modes by which the researcher could be incorporated into the field.
Acting in accordance with research ethics concerning privacy and aware
that online interactions have offline consequences (Buchanan 2011), I
chose not to seek access to any online or offline discussions that might
be closed to non-Muslims or the nonreligious. I also chose not to post
responses or directly ask questions: except for the callout to shop staff
that Kossaibati posted on my behalf, I “lurked” (Hine 2000) on digital
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