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ABSTRACT
Doctoral Thesis
Doctor of Philosophy (PhD)
Veiling Fashion, Consumption Culture And Identity: A Qualitative Analysis
For Interpreting The Veiled Turkish Women’s Changing Clothing Practices
Elif DENIZ

Dokuz Eyliil University
Graduate School of Social Sciences
Department of Business Administration

Business Administration Program

Covering the body with clothes happens to be one of the primary vital
needs for humans throughout the history. However, in Islam, it turns into a
religious order for Muslim men and women based on Islamic decretals. The
rules of clothing for Muslim women are defined as ‘veiling’ that differentiates
them from theirc ounterparts as being encumbered with symbolical, social and
religious meanings. Today, this bodily practice can not be interpreted without
analyzing the rising pressures and changing circumstances of modern life if the
veiled women are examined as consumers. The increasing purchasing power of
Muslims and their rising visibility as demandants, also modern but religious
identities, resulted as the identification of Muslims as an untapped and viable
market segment which leads to the necessity to investigate their changing needs
deeply.

This research analyzed the veiled Turkish women’s changing clothing
practices in the light of veiling fashion for the post 1980-period, in Turkey. The
religious interpretations and regulations about veiling practice, the relationship
between Islam and consumption, the rise of Islamic consumption space and
veiling fashion as a phenomenon, the religious, political, economical and socio-
cultural tensions that Muslim consumers experience and negotiate in
consideration of modern lifestyles while constructing their contemporary

identities were questioned and examined deeply with the help of a qualitative



analysis based on Hans-George Gadamer’s philosophical hermeneutics. The
results reveal that the veiled women’s clothing practices changes due to the fact
that veiling turns into a commodity of consumption and fashion by loosing its

religious meanings and aims.

Keywords: Veiling, Veiled Consumers, Veiling Fashion, Islamic Consumption,

Identity



OZET
Doktora Tezi
Tesettiir Modasi, Tiiketim Kiiltiirii ve Kimlik: Tesettiirlii Tiirk Kadinlarmin
Degisen Giyinme Pratiklerine Yonelik Kalitatif Bir Arastirma

Elif DENiZ

Dokuz Eyliil Universitesi
Sosyal Bilimler Enstitiisii
ingilizce Isletme Anabilim Dah

Ingilizce isletme Yonetimi Programm

Viicudu giysilerle ortmek insanlar icin tarih boyunca oncelikli bir
yasamsal ihtiyac olagelmistir. Ancak bu fiil islam’da Miisliman erkek ve
kadmnlar icin Islami hiikiimlere dayanarak dini bir emre doniismektedir.
Giyimin Kkurallar1 Miisliiman kadimnlar icin onlar1 hemcinslerinden
farkhlastiran, sembolik, sosyal ve dini anlamlarla yiiklii ‘tesettiir’ olarak
tanimlanmistir. Bugiin bu bedensel eylem eger tesettiirlii kadinlar tiiketici
olarak ele alinacaksa modern hayatin yiikselen baskilar1 ve degisen kosullar
analiz edilmeden yorumlanamaz. Miisliimanlarin artan satin alma giicii ve talep
sahibi olarak goriiniirliikleri, ayrica modern fakat dindar kimlikleri, degisen
ihtiyaclarin derinlemesine incelenmesi ihtiyacina gotiiren, Miisliimanlarin
incelenmemis ve filizlenebilir bir pazar boéliimii olarak tamimlanmasiyla
sonuclanmstir.

Bu arastirma, Tiirkiye’de 1980 sonrasi donemde tesettiirlii Tiirk
kadinlarinin degisen giyim pratiklerini tesettiir modasi 1s18inda incelemistir.
Tesettiir pratigiyle ilgili dini yorumlamalar ve diizenlemeler, Islam ve tiiketim
arasindaki iliski, Islami tiiketim alammin ve bir fenomen olarak tesettiir
modasiin yiikselisi, Miisliiman tiiketicilerin cagdas kimliklerini insa ederken
modern yasam tarzlar 1s18inda tecriibe edip uzlastiklar1 dini, politik, ekonomik
ve sosyo-kiiltiirel gerilimler Hans-George Gadamer’in felsefi hermeneutigine
dayanan Kkalitatif bir arastirmayla derinlemesine sorgulanmis ve incelenmistir.

Sonuclara gore, tesettiirlii kadinlarin giyim pratikleri tesettiiriin dini anlam ve

vi



amaclarinin coziilmesiyle tiiketim ve modanin metasina doniismesinden

kaynaklanmaktadir.

Anahtar Kelimeler: Tesettiir, Tesettiirlii Tiiketiciler, Tesettiir Modasi, islami

Tiiketim, Kimlik
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INTRODUCTION

The interest in understanding the relationship between Islam and consumption
has been rising in the recent years. When it comes to the ‘veiling issue’ for Muslim
women, the aim and the meaning of clothing and veiling should be revealed at first.
Clothing is one of the natural and vital needs of humans, to protect their body from
the external influences that can damage the body. It changes due to the nature,
climate, seasons, culture, traditions, the religion and beliefs, ethical and moral values,
sexes, duties, economy, aesthetical preferences and so on. However, when the
clothing practice is interpreted in the light of Islam, it turns into a religious order or
Muslims managed by regulations based on Islamic decretals. According to the main
religious resources, Qur’an, sunnah and hadiths, thev veiling is farz (strictreligious
duty) for Muslim women to obey and practice while they are managing their clothing
decisions.

This research analyzed the veiled Turkish women’s changing clothing
practices in the light of veiling fashion for the post 1980-period, in Turkey. To
discover and understand the phenomenon of veiling fashion and the changing
clothing practices of Turkish veiled women by considering the contemporary identity
constructions, it was tried to answer two main questions; ‘What characterizes veiled
Turkish women’s clothing practices and understandings of the practice of veiling?
and ‘How are the veiling components used in the process of new identity
constructions of Turkish veiled women related with the rising effects of veiling
fashion phenomenon?’.

In the first chapter, it was turned back to the first years of Islam to understand
the core meaning and the causes of veiling that became farz for Muslim women. The
need of covering the body and general veiling practice directives mentioned in main
Islamic resources were discussed. The hadiths, the general aggreements of religious
sect leaders, examples from the Prophet Muhammad’s life, and two main surahs,
‘An-Nur’ and ‘Al-Ahzab’ in Qur’an which gives the main directions for veiling,
were examined and discussed. Since the aim and causes of veiling orders are highly

related with the women’s statue and identity concerns at the time of Arabic ignorance



and the era of bliss, women identity and statue problems were revealed to understand
the necessity and purposes of veiling for the all Muslim women.

As the research analysis the post 1980 period in Turkey, the veiling debates,
rising effects of Islamism, which leads to the new interpretations of the old Islamic
paradigms and Islamic consumption were discussed to reveal the causes of the
changing clothing practices of Turkish veiled women. The growing pressures of
globalization and capitalism on Islam and the predisposing factors of Islamic revival
and Islamic lifestyle were examined under several headlines. Firstly, the emergence
of Islamic capital and business elite were discussed due to the increasing visibility of
Muslims in business and public life with a rising purchasing power as independent
individuals and modern consumers.

Secondly, the political factors effecting the veiling issue in Turkey were
highlighted. The rise of Islamic parties in politic arena, their arguments and
philosophy, needs and demands, the counter-views’ arguments against their
visibility, legal-political regulations and bans for veiling were discussed by
considering the liberalization movements. Thirdly, socio-cultural factors including
the westernization project of Turkey, rising feminist movements and women issues
were analyzed to understand the changing circumstances and pressures that are
effective on veiled women’s contemporary identity constructions. Lastly, the veiling
fashion phenomenon was discussed by considering the veiled women as consumers
to analyze their changing clothing practices deeply, under the fusion of previously
mentioned arguments and headlines.

In the second chapter, the history of hermeneutics and the philosophical
hermeneutics of Hans-George Gadamer were discussed due to the fact that the
qualitative analysis implemented in this research is based on hermeneutics and
Gadamer’s hermeneutical tradition. Before revealing Gadamer’s tradition, four
philosophers; Schleirmacher, Dilthey, Husserl and Heidegger, who made great
contributions to hermeneutics and affected Gadamer’s philosophical paradigm, were
mentioned. After, Gadamer’s tradition was discussed by explaining the keypoints of
his philosophy in detail; the hermeneutical cycle, historical consciousness, tradition,

prejudice and the fusion of horizons.



In the third chapter, the objective of the research and the research
methodology including the sample and data collection, data analysis and limitations
of research were explained in detail. Interpretations and findings were proposed
under four groups of interpretations; The meaning and the aim of veiling in Islam for
veiled women, The changes for veiled women after 1980’s: lifestyles, images, role
models, wealth, differentiation and identity construction, The veiling fashion,
personal veiling stories, veiling practices and consumption, The veiling fashion
magazines and the cross check of the changes related with the veiling decisions.

In the last part of research, the conclusion, the interpretations and findings
were summerized which answer the research questions and it was aimed to propose a

holistic insight about the research phenomenon.



CHAPTER 1
THE VEILING IN ISLAM AND THE DEVELOPMENT OF ISLAMISM AND
ISLAMIC CONSUMPTION CULTURE IN TURKEY

1.1. THE NEED OF COVERING THE BODY AND THE MEANING OF
VEILING FOR WOMEN IN ISLAM

Covering the body is one of the ancient vital needs for humans throughout the
history. This need turns into a religious order for Muslim men and women in Islam
arranged by numereous of directives based on Qur’an first, and then sunnahand
hadiths.To understand the meaning of veiling, it is needed to discuss the women’s
life right before and after the introduction of veiling orders, the main reasons for
these orders and the veiling directives mentioned in Qur’an via the surah of ‘An-Nur’

and ‘Al-Ahzab’.

1.1.1. The Humans’ Need of Covering the Body and Covering Practice

Directives Mentioned in Qur’an

Covering the body with clothes is a natural need for humans, varies in terms
of tradition and practice during the history. The types of covering practice become
different according to nature, climate, seasons, culture, traditions, the religion and
beliefs, ethical and moral values, sexes, duties, economy, aesthetical preferences and
so on. The different types of clothing are important visual symbols that differentiate
people and make them visible and distinguished among the others. Covering the
body is a social but also a fitri (inborn) need for humans because they have a feeling
of nakedness which makes them uncomfortable among the others and put themselves
to shame. It is in human nature to have subtle emotions like the shame and covering
the unsightly things, garnishing the body. As stated in Qur’an, in the surah of
Fatir(35/39); *...It is He who has made you successors upon thenh.earAl-Isra
(17/70); *...And We have certainly honored the children of rAda and preferred
them over much of what We have created, with [defipreference..’, Lugman

(31/20); *...Do you not see that Allah has made subject to whatever is in the

4



heavens and whatever is in the earth and amplyolest upon you His favors. it’
is emphasised thathumans are embassadors of God on earth, have a fitri nature and
have some duties in life.

The Qur’an explains the first ‘covering’ practice of humans in the surah of Et-
Taha (20/121)r...And Adam and his wife ate of it, and their privagts became
apparent to them, and they began to fasten ovemsbbes from the leaves of
Paradise...’.The first human Adam and Eve stepped into civilization and the fact of
socialization by feeling the nakedness and their first reflex was covering the body to
defeat that emotion.From that time and on, the humans covered their bodies as it is a
necessity for being a human which other creatures do not have. During the time
humans did not only cover themselves but learned how to dress. Covering the body
can be primitive but dressing is a need that matches with the civilization (Erdogan,
2008: 53; Duman, 2001). As stated in the surah of Al-Araf (7/26); *...O children of
Adam, We have bestowed upon you clothing to cornyeal private parts and as
adornment..’, Al-Nahl (16/81); ‘...and Allah has made for you gantseto protect
you from the heat (and cold), and coats of maiptotect you from your (mutual)
violence...’states the purpose of the variety of garments and covering practice.

The Islamic scholars have been discussing the reasons of covering practice
and have different thoughts. Today, the discussions about the verses state the orders
of veiling and covering the body rised from the question of the practicability of the
demands of Qur’an at this age’s circumstances. It is stated by the scholars that the
verses should be evaluated within a contextualized interpretation, considering the
historical circumstances of the verses’ rising time (Duman, 2001). The covering
practice’s purpose in Islam is not for displaying the body, in contrast, to prevent
salacity and reducing it according to the general view. The cover is the first house of
the Muslims (Meric, 1987: 30-33) and helps Muslims to execute and focus on their
duties as the embassadors of God as it is stated in the surah of Al-A’raf (7/26-27)
‘...But the clothing of righteousness - that is best...".

In Qur’an it is stated that humans are created in two sexes; woman and man
and they should not demand the superior characteristics of each other. Qur’an accepts
and states the men and women’s existence in different linguistic-historical spheres. It

is stated in the verse of surah of An-Nisa(32) as ‘...And do not wish for that by which
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Allah has made some of you exceed othér&heir differences lie in their natures
but also can be functional/historical since it is also about the women’s rights and
statue among the pointed context of historical moment which can change during the
time. According to the men’s kavvamrole over women, it is understood that this
quality comes from the men’s ability to sustain the cost of living, getting more share
from the heritage and gaining more sevap(good deed) by making jihad. These facts
are ontological, functional and historical at the same time. When the differences
between women and men is interpreted from this pespective it can be stated that
these functions can change during the time between men and women and the
interpretations can be flexible, not strict. Qur’an’s main concern is moral and
juridical. (Fidan, 2006: 65-69).

Covering the body is the first reaction of humans by getting a physical
existence, the body. However the main focus of Qur’an is on the duties of the men
and women, on the moral, about their Kulluk (adoration to God), rights and
responsibilities without making a competition between the sexes. On the other hand,
the differences of the two sexes’ physical existence (body and nature) made them the
subjects of different covering practices. (Erdogan, 2008: 27). Orders for men and
women’s veiling practices are stated in the verses of Qur’an seperately but the
equality between the sexes is stressed under the Muslim identity and kulluk by
leaving the physics and reaching the moral in the verses like lined up below:

e The surah of An- Najm(53/45): *...And that He [God] creates the two mates
- the male and female.-’

e The surah of An-Nisa(4/1): ‘...O mankind, fear your Lord, who created you
from one soul and created from it its mate and disge from both of them
many men and womeri...

e The surah of Al-Baqgarah (2/187): ...It has been made permissible for you
the night preceding fasting to go to your wives [$exual relations]. They
are clothing for you and you are clothing for thern

e The surah of Ali" Imran (3/195): ‘...And their Lord responded to them,
"Never will | allow to be lost the work of [any] war among you, whether

male or female; you are of one another



The surah of Et- Tawbah(9/71): ‘...The believing men and believing women
are allies of one another’

The surah of Al-Baqgarah(2/228): ‘...And due to the wives is similar to what
is expected of them, according to what is reasanaBlt the men have a
degree over them [in responsibility and authority]

The surah of An-Nisa(4/34): ‘...Men are in charge of women by [right of]
what Allah has given one over the other and whatytlspend [for
maintenance] from their wealth’

The surah of Al-Bagarah (2/232): ‘...Upon the father is the mothers'
provision and their clothing according to what isceptable..’

The surah of Al-A’raf (7/189): ‘...It is He [God] who created you from one
soul and created from it its mate that he mightltimesecurity with her...’

The surah of Ar-Rum(30/21): ‘... And of His signs is that He [God] created
for you from yourselves mates that you may findqudhty in them; and He

[God] placed between you affection and mercy

As Erdogan (2008: 41) argues that, Islam cares about the humans’ inborn

needs, ranks them and does not see them at the same levels. It differentiates needs

under the headlines of zaruriyat (first level necessariness to survive), haciyyat

(second level necessariness) and tahsiniyyat(third level necessariness support the

formers). They all form the mikemmilat(the perfection). Tahsinniyatis about

leaving the nasty behaviors and reaching to a high morality level. The core meaning

of veiling falls to the category of tahsiniyyatsinceit adds beauty to maturity to

zaruriyat and haciyyat of the believers (Erdogan, 2008: 43-44). It means that

covering the body practice is about the material, visual and mundane but it is an

instrument which helps Muslims to sustain their moral lifes and religious duties in an

appropriate way.

When the first creation of woman is analyzed, two different discourses occur

based on the verse of surah An-Nisa(4/1): ‘...O mankind, fear your Lord, who

created you from one soul and created from it i&@em.’. One of them says the nefs

(soul) is Adam, and Eve was created after and from him, the other says at the very

begining the soul was created, and after Adam and Eve were created from that soul.
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The surah of Al-A’raf (189), Fatir (11) and Al-Hujurat (13points the same fact and
it is understood that at the very begining the soul is neither woman nor man and there
is a oneness about two sexes. The existence of two sexes depend on eachother and
without a woman the man’s existence is beside the point, vice versacommunity
(Fidan, 2006: 145-47).

After the seperation of the soul into two; man and woman, dialectics occurs
which emphasises the fact that woman and man can gain a substance and a meaning
with each other and in that dependency a new onthological union rises. That
dialectics is formed by the reflection of the two sexes on eachother. The two can not
be reduced into one but also they can not be detached from each other completely.
The first thing arises from that reflection is the family and according to Qur’an it is
the ultimate sphere that woman existence sustains in. Qur’an is interested in woman
mostly inside the union called family within the context of woman’s relationship
with man. When families come together, the communities rise and Qur’an is not
interested with a detached identity of a woman without man, family and community
(Fidan, 2006: 147-49).

From the eyes of Qur’an, while discussing the covering practice for humans,
it can be stated that neither men nor women can not be evaluated by a reductionist
view. If the woman is the subject of the covering practice discussion, she sould be
put on one side of the scale but for a reliable and valid interpretation, the man, the
family, the society and the complex relationships between these elements should be
put on the other side of the scale. To understand the covering practice, the physical
and moral existence of woman as a humanbeing and as a kul (prayer) for God should
be reviewed holistically by linking and referring the other elements stated above. The
woman identity, her religious duties and life-sustaining social practices, like veiling,
should be discussed within a social, historical, political and cultural contexts, within

multiple spheres.



1.1.2. Woman Identity and Covering Practices at The Time of Arabic

Ignorance and The Era of Bliss After Islam

The Islam rised in 610 A.C. in Mekkah when Prophet Muhammad (pbuh) was
at the age of 40. The verses about covering practice, the veiling for women, coincides
with the 17-18th years of nlizul(coming down of the verses, the Islam, from God to
the Prophet Muhammad) period which was completed in 23 years (Bazergan, 1998:
226-35). Before interpreting the veiling’s meaning according to Qur’an and the
reasons of orders stated in the surahs, that period’s social and cultural circumstances
should be reviewed firstly. The perceptions about woman identity and roles changes
from time to time, from culture to culture and women’s covering practices are
strongly affected by the circusmtances of the discussed time-periods and by the
perceptions. Qur’an gives keywords or general statements and draws a general frame
to make a standart arrangement for veiling which does not change from time to time
but also gives a free-will to interpret or to adapt those orders to make a fusion with
the related age’s socio-cultural-traditional circumstances without changing the core
meaning and reasons to be veiled.

To understand the Islamic reform on women’s social statue, rights and roles,
it is crucial to understand the Arabic lands’ social lifes, social and moral
understandings, culture and traditions before and after the rise of Islam. For those
times, not the written productions but the traditional practices and sifahi (oral)
culture become more important to understand the issue (Bardakoglu, 2005: 12-16)
because of the Arabs’ nomad lifestyle. The urban and rural women’s identity were
shaped under plural effects of Arabic lifestyles.

Before Islam and the Prophet Muhammad, in Arabic lands, women were not
regarded as an element of life but they were more hardworking than men. All the
house work, children care, field work were the duties of women. There were some
women who were rich and influential people in society but they were rare. As the
Arabic lands were deserts, close relationships between people were necessary to
survive and woman-man relationship was also affected by this need. There was no
haremlik-selamlikfor men and women sit seperately) and in all spheres they were

together. However Arabs did not legitimize the women identity. Men had an
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authority on women since it is believed that women rely on their emotions and
nothing sould be consulted to them. The cariyes (bondswomen) were like
commodities, they were bought and sold to the others with no respect. It is believed
that women’s only duty is to serve men and make their life comfortable (Altintas,
2001; Demir, 1994).

At the Arabic state of ignorance (the previous period in history of Arabs
before the Prophet Muhammad and Islam comes), the women were differentiated
into two; the independent women and the cariyes. The cariyes were having fair and
sexual relationship with men freely and the independent women were so careful to
differentiate themselves from cariyes with the help of attiring style and behaviors
since if a women is a cariye she could be sold to men or be forced to become a slave
by men so easily. The independent women were usually married and aristocrat,
urban, coming from the rich families. It was so common to offer cariyes zina
(adultery) in the middle of the streets by looking her attire as cariyes were not
covering their bodies and seducing men with their behaviors. After the fusion of
different cultures in the land of Arabia, the men used force even on independent
women more as they were jealous, did not belive in women rights and women started
to stay at homes, diverge and hide themselves from na-mahrem(infidel) men
(Altuntas, 2001).

At that times, women had no rights socially and legally. There was no limit of
marriage for men. It was impossible to talk about women’s rights about heritage and
independency among society. The patriarchal system was the biggest pressure on
women as their relatives were not regarded as family, the girls were not loved and
treated as only consumers. The girls were buried alive as fathers had living anxiety
and were afraid of poverty, also giving a birth to a girl was a shame for mothers. Men
were isolating themselves from society if they had daughters. If men had debts to
others, they could give their wifes or daughters in exchange for their debts. Those
women could be sold from the other men to whorehoueses easily. The boys were
dignified as they could fight at wars and pillage so that privilege differentiated them
from girls and made girls valueless. Women’s duties were making the housework
and child-care and if they give birth to boys they could have a value among society.

(Aktas, 1998; Armaner, 1962; Toksari, 1993).
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Women were regarded as an object becoming an issue of rights and seizin at
the time of marriage and marriage was a kind of ‘woman-selling to the men’ in
exchange for Money.According to the traditions, the authority on women skips from
father to husband if a woman marries, fathers were in charge about the marriage
decisions, the husband could divorce and if he wants he could ‘buy’ lots of women to
marry, if husband dies, the woman passes to the heirs of husband or turns back to her
family if there is no heir so there was no independent women identity with excluding
men’s authority. On the other hand, in the urban area, cities like Mekka, Yesrib and
Taif, the rich families’ lifestyle was different and independent and aristocrat women
had some rights vis a viscariye. The society was divided into the wanderers;
engaged in animal breeding, and the towners; engaged in agriculture and trading. A
tribal society was in force and the tribe leaders were managing the cities based on
ancient traditions and male authority. There were lots of wars between tribes and
women were at the backstage to encouarge the men and to serve medical assistance
(Bardakoglu, 2005: 12-20, Cagil, 2011).

At the ignorance times, women did not cover their body by excluding the
face, hands and feet. They had traditional covering practices under the orders of their
husbands or fathers and were close to men in social relationships. In urban life,
women were walking around the city and making shopping freely. However, after
Islam, with the rise of population and foreigners, some urban Muslim women started
to stay at homes and pulled themselves back from social life to protect themselves.
On the other hand, the wanderer women continued to live freely. Arab men were
notable for their jealousy and women were defined as cheatres, gossipers, demonics
and vengefuls and they were not consulted about issues. In Arab lands, the wanderers
were not covering themselves but the urban women were. The Prophet’s tribe’s
Kureysh women were used to cover their body but in old Mekkah, the single women
used to wear their most beautiful clothes, open their face and walk around Ka’bah to
find husband and after the marriage they became veiled forever (Bardakoglu, 2005:
12-15; Dag, 1982: 187).

Arabic men were also addicted on splendor and beauty so much and for that
reason the women were also addicted to ziynet cloths and make up. Especially when

they were going out, they were paying more attantion to their garnish and apparel.
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The scent and garnish culture was so sophisticated in Arab culture. Islam made a
reform on those practices of men and women and brought some rules to regulate the
social life and men-women relationship by highlighting the wrong traditions and
converting them into right ones. The clothing and appearance of humans and their
behaviors among the others were one of the most important issues since the sociality
between people rises from them (Bardakoglu, 2005: 17-20).

With the rise of Islam, it was highlighted that there is no discrimination
between men and women as human beings and the main aim of men and women is
praying to God as it is stated in the verses of the surah of Adh-Dhariyat
(51/56)"...And | did not create the jinn and manketept to worship Me...the
surah of Az-Zuman(39/6) ‘...He created you from one soul. Then He made frats it
mate, and He produced for you from the grazingslivek eight mates’, the surah
of Ali-Imran (3/195) ‘...Never will | allow to be logte work of [any] worker among
you, whether male or female; you are of one anothigthe surah of An-Nahl
(16/97) ‘...Whoever does righteousness, whether roaléemale, while he is a
believer - We will surely cause him to live a gdibel and We will surely give them
their reward [in the Hereafter]..."These verses state that women and men were
created as zevc(couples) but it does not mean that they are the same things. Quite the
contrary, women have the freedom of thought and free-will since they are
responsible of their habits’ consequences. They also have the right to marry, divorce,
bear testimony and be engaged in art (Savas, 1998: 101-12, Arpagus, 2010: 589).

After Islam, the women gained power and became abler, but not a
supernatural creature, and Muslim men empowered women by legitimizing their
uniqueness and liberty. They protected their natural statues, became their
subsidiaries. Islam brought some arrangements to empower the women’s issues
about economical, cultural and juridical. As it is stated in Qur’an, God created man
and woman as a couple to live a happy and peaceful life. The Prophet highlights the
most important role of Muslim women as the motherhood and it is advised men and
women to get on with Islam which gives juridical, financial and civil rights to
women and empowers their independent personality. The woman, in Islam, is not a
prisoner or a slave next to the man and she is the shareholder of the man about every

daily issue (Eren, 2007).
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The women rights became one of the main issues of Islam. The roots of the
problems about women lie in the societies’ socio-economical circumstances, the
patriarchal mindsets, the discourses and perspectives focus on men rights and
otherise the woman, the prejudices and acceptances. That twisted perception does not
approve the woman as the subject of her own life-journey and try to notarise it by the
religion. However, at the core of Islam, there is no women issue/problem but there is
the abuse of women right which Islam, as a religion, tries to offer solutions. The
religion holds the societies’ problems together, draws a horizon from above the facts
and phenomenons (Bardakoglu, 2007).

One of the most important advantage that Islam gave to women is the right of
economic freedom. It was the proof of women’s independent identity and free-
judgement. The verses of surah of An-Nisa(4-7-32) ‘...For men is a share of what
they have earned, and for women is a share of wieyt have earned’, ‘...and
give the women [upon marriage] their [bridal] gifggaciously...’, ‘...and for women
is a share of what the parents and close relatieese, be it little or much - an
obligatory share...states the fact that women can manage their own economy and
their economic freedom and their rights should be under protection. They have the
right of property, right to protect their economic values, to consume or save, to take
heritage, to trade without the husband’s permission and to benefit from the husband’s
economic values (Nargiil, 2004).

According to the sahih rivayed (accurate religious hearsay) Prophet
Muhammad (pbuh) was famous with his sensibility about women. He banned lots of
ancient wrong traditions and discourses against women and became a right role
model for men to imitate when the woman becomes an issue. He treated women as
independent identities, listened to them, considered their ideas and recognized them.
The women never hesitated to consult him and practice whatever he said. He advised
positive discrimination against women and always stated the equality between men
and women as human beings infront of God. All his behaviors were the proofs of the
fact that, in Islam, women should have singular independent identities and have
rights about their lifes and decisions (Sancakli, 2009; Savas, 1998: 97).

In the era of bliss (the period while Prophet Muhammad was alive after the

rise of Islam), the Prophet took care of women’s education himself. He gave some
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public duties to women as they became mayoralties and taxers. He called attantion to
women’s roles among society beside the family and their social statue in everyday
life (Ozek, 2005: 71). Muslim women were neither imprisoned in houses nor poured
into streets. It became the natural rights of women to go outside to meet their needs
providing that using their veils and watching their behaviors especially in front of
men. It was highlighted that men are the leaders of family and the society but women
have rights on men and for men vice versalt was suggested to take precautions for
women to keep their modesty and their role in family as a mother were significantly
find voice in. The Prophet banned violence against women since Arab men were
beating the women if they want, in the name of tradition. He warned men about
looking after their mothers’, wifes’ and daughters’ rights and he made the men
responsible for the education of women. (Toksar1, 1993; Aslan, 2011, Savasg, 1998:
98).

At the age of Prophet, there were some discourses states the fact that a
Muslim woman should stay at home and should not rise her voice near men, not be
flirtatious, not share the same places with men (Yilmaz, 2008: 289) and that thoughts
created a solid image about Muslim women. However Qur’an did not bring brand
new practices about veiling since covering the body is an ancient and traditional
human habit and it was alive before Islam and Islamic civilizations (Savas, 1991:
210). Qur’an turned the wrong traditions into right ones with open orders and firstly
ordered to the Prophet’s wifes to be veiled as they were the role models for other
Muslim women not about veiling but also about the other behaviors like speaking,
walking and other etiquette rules. The women in Islam were regarded as the
transporter of religious and familial culture (Berktay, 2003: 213).

The orders about veiling practice in Qur’an, Prophet’s wifes’ and the first
Muslim women’s practices create a guideline for the Muslim women in the history of
Islam. Islam proposes some role models for the female believers under the images of
some Muslim women’s behaviors and life-journeys. For example the Hacer was the
symbol of submission, Hanne: thecommitment, Meryem the modesty, Havle
resistance to injustice, Ayse: the wisdom, etc. Islam gives advice to other Muslim

women and guides them with the help of those women’s (Prophet’s wifes) behaviors
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to manage their life as believers. These sacred women images are acknowledged by
the following Muslim women and are tried to be imitated (Unal, 2007; Kiibra, 2007).

The Muslims try to obey the rules of Qur’an and at the sime time, they try to
imitate the lifestyle and practices of the Prophet, the sunnah.lt is stated in the surah
of An-Nisa(4/59): ‘...And if you disagree over anything, refer it to Alland the
Messenger, if you should believe in Allah and thstlDay. That is the best [way]
and best in result.’ that sunnah is like a compass for Muslims to find the moderate
way. Like the other issues about human life and practices, the veiling issue also
should be analyzed with the help of Qur’an, sunnah hadithand tefsir (hermeneutics),
which Islamic Scholars consult and use to make interpretations.

The sayings and practices of the Prophet are transferred to the folowing ages
by the hadith scholars. To understand the sunnah the hadiths (more detailed
explanations of some verses of Qur’an told by the Prophet) sould be scrutinized.
Buhari, Tirmiziand Muslim are the most referred hadith scholars and the other well-
known imams (priest) can be alined as /on-i Mace, Ebu Davud, Nesai, Beyheki,
Taberani, Nevevilhey transfer the Prophet’s discourses and explains his practices in
details. After the death of the Prophet, Muslims tried to handle the problems of life
by referring to hadiths and made judgements (Manaz, 2008: 53).

The hadith scholars tried to analyze all behaviors of the Prophet if they are
obligatory or not and made classifications while he was still alive since it is known
from the surah of An-Najm (53/2-6)‘...Your companion [Muhammad] has not
strayed, nor has he erred, Nor does he speak flosndwn] inclination, It is not but
a revelation revealed... And he rose to [his] truenfa.’ as all the acts and
behaviors of Prophet Muhammad (pbuh) rely on vahiy (divine inspiration) and they
are absolute trues but some verses of surah of Al-Kahf(18/110)and surah of
Fussilat(41/6) “...Say, "I am only a man like yau, the surah of At-Tawbah(9/43)
‘...May Allah pardon you, [O Muhammad]; why did yowegthem permission [to
remain behind]? [You should not have] until it wagdent to you who were truthful
and you knew [who were] the liars.and surah of Abasa(80/8-10)'...But as for he
who came to you striving [for knowledge], Whilefears [ Allah ], From him you
are distracted. No! Indeed, these verses are amédermi.. states that the Prophet is

just a human like anyone else and can make mistakes and warned by God sometimes.
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That is the reason why the religious resources are held together to make reliable
interpretations. As Islam is a religion of tevhid(oneness), the believers should come
together under a unity by referring the right resources about an issue (Golciik, 2000:
163).

The women identity and image evolves during the time, the old image
vanishes and the new ones occur. There is no stable historical women image since
images, ideas and practices change. The women image is also flexible and mobile.
The women image at the age of Arabic ignorance is different from the other times’
Islamic communities’ women images. When the world view, perceptions and
paradigms change, women image changes. The language and history should be
evaluated to understand changing women image. The women images in Qur’an like
the images of Prophet’s wifes make a historical effect on woman since they became a
role model with Qur’an’s statements full of motivations. For example, on one hand
Qur’an highlights virgin Meryem’s image as a devotee woman as a positive
motivation but on the other hand highlights Ebu Lehebs wife’s (who did not obey
the Prophet and helped her husband to oppress the Prophet) image as a negative
motivation for the following Muslim women to get their acts together (Fidan, 2006:
131-33).

As the women existance can not be prisoned inside historical, categorical,
contextual, notional, lexical, textual and judgemental spheres it exceeds itself and the
discourses about it. The dimension about its old and actual situation is also the
dimension which overflows to the future feding new hopes. This is about to trust
which parts of the history and dimensions to interpret woman image. Qur’an itself
proposes hope and role models for women by stating the good behaviors and images
of sacred women like Eve, Meryem, Ay, etc. They exceed the historical context,
reach the future and affect every period of time and the Muslim women live at that
time. These woman identities and images empower the woman existance, make
projection, open a sphere for Muslim women to think, get hope and see their

potantial and ideal meaning worlds occur (Fidan, 2006: 137-41).

16



1.1.3. The Meaning of Veiling and Veiling Practice Directives for
Women in Qur’an: The Surah of ‘An-Nur’ and ‘Al-Ahzab’

In Islam, covering the body, dressing up or attiring styles have been discussed
for centuries since this practice is connected not only with religion but also with
traditions, culture and social life. Generally, the dressing up should be (Erdogan,
2008: 54-55) halal, clean and appropriate for health, tectorium and suitable in terms
of aesthetics without making discrimination between women and men. As Islam
rised in Arabia and the original language of written Qur’an was Arabic, the words
stated in the surahs derived from Arabic language were pointing that ages’ people
and practices at the very first hand. The orders and directions includes some words,
especially the words about dressing up, which reflects that nation’s and age’s
traditions, cloths, materials and daily practices. While interpreting the veiling
practice for women, the words about veiling and cloth cast should be evaluated in
that language’s and age’s context with the help of tefsir. There are varieties of
woman modest dressing cast that have changed during centuries but to reach the core
meaning of veiling for women, firstly the original Arabic culture and words stated in
Qur’an should be reviewed.

In the surah of Al-A'raf (7/26-27) the first directions for humans about
covering the body stated as; ‘O children of Adam, We have bestowed upon you
clothing to conceal your private parts and as adoamt. But the clothing of
righteousness - that is best... let not Satan teroptags he removed your parents
from Paradise, stripping them of their clothingdbow them their private parts...’,
whichcovering the body starts with covering the private parts of bodies. However, as
the fitrat and physical existence (body) of man and woman are different, the covering
practice and special conditions for veiling are different for the two sexes in some
ways.

In Qur’an, the specific directions for women about how to be veiled or
covered stated in two surahs; An-Nurand Al-Ahzab,in detail. In the surah of An-Nur
(24/31)it is stated for Muslim women that ‘...And tell the believing women to reduce
[some] of their vision and guard their private padnd not expose their adornment

except that which [necessarily] appears thereof amdvrap [a portion of] their
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headcovers over their chests and not expose tha@arnenent except to their
husbands, their fathers, their husbands' fathengirtsons, their husbands' sons,
their brothers, their brothers' sons, their sistegsns, their women, that which their
right hands possess, or those male attendants gawnphysical desire, or children
who are not yet aware of the private aspects of @omnd let them not stamp their
feet to make known what they conceal of their ademimi while it only gives
general directions for Muslim (verse 30) men as ‘... Tell the believing men to reduce
[some] of their vision and guard their private psrt These covering directions
includes some concerns about both the social relationships and personal practices.
The other verses about women’s veiling according to the age and social statue are:

* ‘...And women of post-menstrual age who have noealésirmarriage - there
IS no blame upon them for putting aside their ougarments [but] not
displaying adornment. But to modestly refrain [fraimat] is better for
them...” (An-Nur: 24/60dlirections for the old Muslim women who lost their
sexual attraction.

* *...0 wives of the Prophet, you are not like anyonmoag women... do not
display yourselves as [was] the display of the fartimes of ignorance...’
(Al-Ahzab: 33/32-33firections for the wives of Prophet (pbuh).

As it is stated in the surah of An-Nur (30) ‘...and guard their private
parts...’, the word of ‘furuc (private parts)’is the plural form of ‘ferc’ refers to the
perineum, the part between the legs, in other words; the genitals (Duman, 2001). The
core meaning of the verse points the fact that Muslims should ‘cover and protect
their avrek (genitals)’ — setr-i avret— to protect their decency from zina and bad
looks. According to the general belief, the avretincludes the parts between the knees
and belly for men, the body excluding the face and hands for women and it is an
obligation for Muslims to cover them excepting going to toilet and having a bath
(Apaydin, 2001).

On the other hand, for Muslim women, it is forbiden to show their body to
non-Muslim women excluding the hands and face (Karaman, 1995: 140-41). When
they are together, Muslim women can look only the parts of their body excluding the
parts between the knees and belly (Oztiirk, 2001). Muslim women are not supposed

to cover their hair, head, neck, part of the arms and legs between elbows and
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fingertips and feet when they are with their mahrem (the men who are not legally
possible to marry; the son, father, grandfather, brother, uncle, father-in-law, son-in-
law) (Apaydin, 2001). It is stated in the general thought of Hanbeli Hanefi Maliki
and Shafiireligious communions that women should cover their body excluding their
face and hands but Hanbels argue that the face and hands are also avret Hanefk
argue that the feet are excluded and Shafik argue that except the praying practice, the
woman’s all body is avret when she is with nhamahrem (the men who are not
mahrem) (Beser, 1987: 95-100).

The most discussed part in tefsirs by Islamic scholars about veiling is the
meaning of the word of ‘humur’ which is stated in the verse ‘31’ of surah An-Nur.It
is the plural noun of ‘himar’ means the ‘headscarf'or ‘scarf’ that covers the head
(Kurtubi, XII: 230).1t refers to the covering practice in its root meaning. The word of
‘cuyub’is the plural noun of ‘ceyb’ means the ‘collar’ that helps head go into the
cloth easily. The meaning comes to the point that the Muslim women should use
their scarves released upon their collars by preventing their necks and dewlaps to be
seen. In the verse ‘59’ of surah Al-Ahzab,the statement supports that interpretation;
‘...the women of the believers to bring down over tlebras [part] of their outer
garments...".

Hatemi (1999: 324-25) and Oztiirk (1995: 615) argues that the word of
‘himar’ is not the headscarf, it refers to the cloth. The verse does not order to cover
the head and hair but means to cover the chest of the women. There is no specific
and open orders in Qur’an stressing the covering of the hair. However, according to
the traditions, it happened to be more convenient to cover the hair while covering the
head and the parts of the body. Dalgin (2004) argues that the scarf or cloth should be
wide enough to cover all the head, hair, neck, ears and the chest of women and the
surah of Al-Ahzab supports the surah of An-Nur and the orders are farz (strict
religious duty) to obey (Topaloglu, 1987: 17-18; Karaman, 1995: 82) without
discussion.

The word of ‘cilbab’ means ‘outer garmentsand was necessary for Muslim
women to distinguish themselves from the cariyes (bondswomen) since at the Arabic
state of ignorance, they were abused by men if they don not differentiate themselves

with the help of veiling (Erdogan, 2008: 59). Some other meanings refer to ‘cilbab’
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are; a large burgathat women cover themselves when they go out (Oztiirk, 2001), a
rida(Cessas, Ill: 486)a kamis(shirt) and a himar (scarf) (/sfehani: 134) There is
not a variety of explanations according to rivayes (storied saying) and according to
the classical tefsirs (hermeneutics) but the definitons vary from the Islamic scholars’
point of view so lots of cilbab models arise.

Unal (2001) states that cilbab is an over-cloth taken on rida (clothes worn at
home by women) also used to cover the body starting from the waist and reaching to
head, be hung down upon the neck and dewlap. On the other hand, before the orders
about covering and protecting body as stated in surah of An-Nur(31), in the verse of
‘30" men are also warned about protecting their eye from haram(behaviors and acts
lead to sin). It is haramand forbidden to look at women salaciously. It is interpreted
as the fact that whatever the covering of the women is, it is also men’s duty to protect
themselves from haram. Covering the body practice can not be only based on
protection from sexual seduction. The focus is also on the mental protection,
arranging the thoughts and behaviors in a good manner (Kurtubi, XII: 148).

According to another description, ‘cilbab’ is a large cloth that covers the
body, seamy or seamless, sometimes includes the head and the shoulders, if
necessary covers the women’s face excluding one eye or two eyes (Beser, 1987:
104). Karsli (2003: 93) argues that, in dictionaries, covering the face is not stated but
in tefsirs it is stated and discussed. Yazir (1996/6: 351) explains the cilbab usage as
covering the whole body and with a part of the cilbab covering the face by excluding
one eye, or covering the body including chest and covering the face exluding two
eyes. However Ates (1988/4: 95-97) argues that for women, it is not necessary to
wear chador (black long burqa) and cover the face, wearing a simple cloth that
covers the body which does not provoke men in a sexual manner is suitable to go out.
Also Karaman (1995: 80) and Koca (1996: 121-24) argues that the reason to use
cilbab; differentiating Muslim women from the cariyes at the time of slavery, is not
valid today so the order is not supposed to be implemented since the same
circumstances are not alive. On the other hand, the core meaning of veiling for
women; protecting the modesty, should be always applicable. The cilbabis a symbol
of the fact that if a woman uses it, it means she is very sensitive about her modesty

and dignity (Dalgin, 2004: 285-86). It is the tradition which defines the shape, color
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and gauge of cilbab (Karaman, 1995: 180) and it can change from time to time and
culture to culture.

There are some discussions about the orders of the surah of An-Nurbetween
mifessis (glossator). Taberi talks about two different Kiraat (pronunciation style)
related with the word of ‘faradna(verse 1/An-Nun. If it is read as ‘faradnd (only
one r-without shadda as the readers of Meding Kufe and Damascuronounce, it
means ‘the orders are explained openly and clearly’. The word of ‘faradna’ has the
same meaning with ‘beyannaldeclaring)’ However, if it is read as ‘farradna(double
r- with shadda’ like the pronunciation of readers of Taberl Hedjazand Basrait
means ‘the orders are farz (obligatory)’ and Muslims have toobey it (Taberi, VI: 99-
100; Kurtubi, XII: 253)The original Arabic word is ‘faradnaha (without shadda.
Because of these different interpretations, the obligation of covering the head
(including the hair, neck, ears, only the face is open) for Muslim women is discussed
during the whole Islamic history, even today, and different mufessis propose
different interpretations. Some mufessis like Ahmed Hulusi (2010), Suat Yildirim
(2012), Edip Yiiksel (2012), Ahmet Tekin (2006), Bekir Sadak (2009) and Ali Fikri
Yavuz (2008) proposed interpretations which does not include the word of farz
(obligation) in their works of Kur’an Meali (Qur’an Meaning).

Nursi (1976: 185) argues that, for women, the veiling is fitri since they are
weak and fragile in their nature and have a tendency to be veiled as they need men’s
protection for themselves, for their children and they are afraid of namahremThey
have the need to be loved, not to be hated and to be exposed to inhospitableness by
men. In all the divine religions there are covering practices and headscarf usage
varieties for women and it was also common before Islam in Iran, Byzantine and
Indian civilizations (Mutahhari, 1999: 9-16). On the other hand, to analyze the
meaning of veiling for women in Islam, the circumstances or special facts that cause
verses to come down which warn the believers about their behaviors should be
reviewed while interpreting the stated words or directions without taking them apart
from their contexts.

In Qur’an, the verses about ‘veiling’ coincides with the first and second years
after Hendekwar. During the war times, when Muslim men were far away from

home, the Medine’s munafils (factious) were spreading gossips about muslim
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women and the wifes of the Prophet and created a social caos. When the Prophet was
married with his foster child’s divorced wife (she was his aunt’s daughter) with an
order of God (Al-Ahzals37), the minafik claimed that they also would marry the
Prophet’s wifes which was not possible. (Kesir, 1995/4: 163-200). The first orders
aimed to teach Muslim women how to protect themselves and differentiate
themselves among society as Muslim women.

After the Hendek war, on the road-back of the sefer (journey) of Beni
Mustalik the wife of Prophet Aise fell behind and catched up the Muslim army on
with the help of Safvan bin MuattalWhen they reached Medina, a gossip of zina
about Aise and Safvan bin Muattadpreaded so quickly, some Muslims also believed
in it and this incident confused the society for a month. The other incident lead the
verses’ coming down is about Esma Binti Migide. Shewas an intellectual woman
lived at the time of the Prophet which other women frequently visited and consulted
her. However, during their visits they were not covering their body in an appropriate
way. Their necks, chests, ziynet and anklets were seemed obscenely. EsSmasaid once
‘How indecent these arelind after the surah of An-Nur (verses 30/31) came down
and warned muslim men and women about veiling (Kurtubi, XIV: 155-156)t
became forbidden to show their ziynet (the necessarily shown parts are excluded) to
namahrem(infidel) and to hit the ground with the noises of their feet since they are
regarded as the practices of the devil (Esed, 1999/2: 712-13; Karaman et all., 2004/4:
99).

When the surahs of An-Nur and Al-Ahzabcame down, they stated some
descriptions and orders for Muslims about how to behave and protect themselves
from zina and slander of zina and how to save their ziynets (Koksal, 2005/4: 393-
409). The orders were about protecting the family life and social life and teaching
adab-1 muaeret (etiquette) to Muslims including how to veil or cover the body to
make them role models for the following generations. At the Arabic state of
ignorance, since cariyes were trying to be seductive by opening and exhibiting their
neck, ear-rings and their ziynet (ornaments) with releasing their head-coverings,
their apparel and behaviors were not approved by the society. They were ambling
and making seductive movements. The streets of Medina were so narrow and when

women went out to meet any kind of need at night the fasiks (sacrilegious) were
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attacking women if they did not differentiate themselves from cariyes by covering
themselves with cilbabs (/on Kesir, XlI: 6518-6527;/bn Ebi Hatim, IX: 3155;
Taberi, X: 332)There were some women who used cilbabsalso to cover their faces
and the whole body (/bn Kesir, VI: 482;/on Ebi Hatim, IX: 3154-55; Taberi, X: 332;
Kurtubi, XIV: 156) The surah of Al-Ahzab(33/33) ordered Muslim women that
‘...do not display (teberrecne) yourselves as [was] display of the former times of
ignorance..’. and banned Muslim women to amble since the word of ‘la teberrecné
means ambling and ‘teberruc’ means showing their ziynet and beauties to men
(Taberi, X: 294).

Duman (2001) argues that ziynetincludes all the things used to garnish the
self. It includes all the objects, garments, jewellery but also includes the behaviors.
The noun ziynetis derived from the verb of ‘zane-yezini-zeynvhich means to
garnish, decorate, ornament and pretty up. Ibn Mesuddifferentiated ziynetinto two;
zahiri (apparent) and batin (latent). The zahiri includes anklets, bracelets, earrings
and hairbands, the batinincludes only the garments. Ibn Mesud, Ibn Kesind Taberi
claims that ziynet is the siyab(garment). Kurtubi also differentiated ziynet into two;
the physical beautyincludes face and body beauty, the arranged beautywhich is
held by using garment and jewellry (Kurtubi, XII: 360).The Prophet ordered Esmato
cover the parts of the body excluding the face and the hands by pointing at them.
However some mufessis argued that the face and hands sould also be covered while
not practicing hadj, umrah and prayer (lbn Kesir, VI: 45; Kurtubi, XII: 52),Imam
Shafiiargued that the face also sould be covered but the others claim that there are no
strict rules for covering the face and hands (Mevdudi, Ill: 471; Sabuni, II: 169-184)
and half of the arms (from elbow to wrist) are not supposed to be covered(Kurtubi,
XIl: 152).

Uysal (1970: 149) and Eren (1997: 196) argues that it is not forbidden to look
at henna, ring, garments and the tatoo and dimple on the face since it is very difficult
to cover them, also the women sould be supposed to take or hold something with
their hands and to open their faces at the circumstances of testimony, spousal and
lawsuit. Dalgm (2004: 299-319) and Oztiirk (1995: 615-16) argues that the face,
arms (from elbow to wrist), the feet (to the wrist), the part of the hair which is

anointed, at the time of houseworks the beetling part of hair from the scarf and the
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neck are not supposed to be covered. Bursal1 (1998: 263) states that covering the face
and hands are necessary for young women who have sexual charm to protect
themselves from the disturbances of men. Ates (1988/4: 1808) argues that if these
parts are forbidden to show, the women can not participate in public life and Islam is
a religion that does not make life difficult but easier.

From the verses and orders it is understood that, for Muslim women, the first
role models were the Prophet’s wifes. They were the first collocutors of veiling
orders coming down and God declared the wifes of the Prophet as the manevi
(spiritual) mothers of Muslims(/bn Kesir, VI: 408and declared that they are different
from all the Muslim women and are supposed to act honoredly according to Islam. In
surah of Al-Ahzab(verse 33) the veiling or covering stated as not the order of ‘being
covered or veiled’ but the order of ‘not wearing revealing clothes/dress in a sexually
provocative manner’ and after supported by surah of An-Nur (verse 31)’s orders.
These orders were all about arranging the moral behaviors of Muslims.

Wearing cilbab and protecting the body from the eyes of foreigners was also
a tradition among Arabs and it was the symbol of women’s independency and purity
(Ay, 2001). However, after the rise of Islam, the veiling became the symbol of
freedom and high social statue for independent Muslim women to differentiate and
protect them while cariyeswere free to behave immorally (Ates, 1996: 331-346,
Bardakoglu, 2005: 12-13). The aim of the veiling was not only about sexuality or
sexual concerns at the very first hand as it was not an order including the cariyes
(bondswomen). It is known that Abdullah bin Omateprehended a cariye as she was
covering her head with a headscarf and ordered her to take it off since she was not
supposed to remind an independent women(Erdogan, 2008: 50). Theverse below
explains the differention between free women and cariyes:

‘...0 Prophet, tell your wives and your daughters ahd women of the
believers to bring down over themselves [part]h@it outer garments. That is more
suitable that they will be known and not be abuse@l-Ahzab: 33/59)

Covering the body is an ancient behavior and Qur’an did not bring brand new
practices about that practice. Before coming the surahs of An-Nur and Al-Ahzab
down, in the Arab society, women were covering their bodies in a variety of ways.

The verses about covering the body and veiling are not about just covering the body
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with cloths but about arranging the behaviors, protecting the eye and the body from
haram and zina It is notably stressed in Qur’an to prevent zina and protect the
modesty. However the veiling is not a guarantee to empower sexual morality and
protect women in society alone. It should be supported with other moral practices by
Muslims with the help of obeying the other orders of Qur’an and the practices in

sunnah to live a life that is suitable for Islam (Bazergan, 1998: 226-35; Ay, 2001).

1.2. THE RISE OF ISLAMISM, ISLAMIC CONSUMPTION AND
VEILING DEBATES OF POST-1980 PERIOD IN TURKEY

Today, the world witnesses fast and inescapable changes in all aspects of the
life including technology, culture, politics, economy, consumption culture, etc.
Especially after 1980’s, these changes showed themselves rapidly in Turkey due to
some factors. The changes inevitably create some effects on the ancient teachings
too, like religions, to syncronize with the changing needs of human and to convert
them by ignoring the dogmatic nature of the religions. Islam gets its share from these
changes in the name of ‘Islamism’. To understand these changes and the nature of
Islamism, it is needed to discuss the effect of globalization and capitalism on Islam
first. And then, it is needed to understand what is happening from the point of view
of the Muslim consumers throughout the rising Islamic consumptionspace by
analysing the predisposing factors of Islamic revival and Islamic lifestyle in Turkey,

in detail.

1.2.1. The Definiton of Islamism and Growing Pressures of

Globalization and Capitalism on Islam

Islam is the religion of more than one billion people all around the world and
one of the biggest teachings in human history. In 21th century, the effect of Islam
shows itself at the levels of national identity among belief, attitude and morality
spheres. After the collapse of Nazism, Fascism and Communism ideologies, the

power of political Islam rised glamorously. Under global social, cultural and political
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pressures, political Islam became a shelter to sustain Muslim identity and correlated
with Islamic revivalism after 20th century (Nafi, 2012: 13-16).

Sentiirk (2011: 17) argues that the term of Islamismhas no commonly
accepted definition as it has socio-political nature inside which was developed over
time and ascribed meaning by different pespectives. In general, between 1850 and
1920, Islamism pointed out the revivalism of Islam against the West’s colonial
policy. Also, it was used to define the late declining Ottoman period’s intellectuals’
salvation politics. In the last decade it included the Islamic opposing parties’ power
takeover and for the Muslim communities’ power struggle, ‘Islamic movement’
started to be used against the term of ‘Islamism’ alternately.

In 19th century, The Islam World met a specific historical period of Europe,
the industrial revolution and globalization. The only changing thing was not the
technology but the political organizations, lifestyles, social relationships and the
worldview of people. As the ‘enlightment’ of 18th century put forward human mind,
the ‘improvement’ idea marked on 19th century and it was equal to science. Since
the hope that science would give all the knowledge about world, the sphere of
religion became tight. In the improvement age, the religion was ‘out of fashion’
anymore because the science created a positive norm system substituting the religion,
a man-made religion comprising the all (Tiirkdne, 2011: 54).

With the rise of industrilization and rapid progress of urbanization, a group of
intellectuals came up to represent the problems of the broken psychology of the
mess. However, there is no ‘enlightment’ in Islamic history and no upside-down
industrilization in Islamic nations but only a decline in military and political grounds
and a defense against the attacks coming from West. Oriantalism became a tool for
the West to manipulate the decayed East. There is a huge philosophical aggregation
behind the West’s progress; materialism, positivism and rationalism, and Muslims
felt a need to adopt these elements to progress and gain back the old power (Tiirkone,
2011: 56).

Tiirkone (2011: 17-23) argues that the rise of Islamism coincides with the
period of 1867-1873 in which a group of Ottoman intellectuals attempted to defend
Islam against the modern world’s pressures and turned Islam into an ideology which

is about ‘symbolization’. Islam is a religion before anything else. It adds meaning to
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the believers’ lifes and gives importance not to the world but afterlife. Islam is also a
‘social’ religion, puts norms into social life relationships and drives the community
forward. This is why Islam is related with the politics since it includes who is going
to govern the society, the rights and power of the governed. The Islamic nations,
from the beginning, became both religious and political communities. The Prophet
Muhammad (pbuh) was both the religious and political authority, the religious
people identified the politics and they were supposed to obey the political authority
ruled by sheriaduring the Islamic history.

The term of Islamistwas firstly used by Ziya Gokalpin 1913 but after the
Islamists prefered to define themselves as Muslims since they state that they do not
create a new political thought but desire to understand and live Islam better. Being an
Islamist should not be being something different from a Muslim. The people who use
the term ‘Islamist’ against Muslim tried to highlight the ones who adopt an ideology
and move beyond the Muslim identity. However, it is argued that the term of
‘Islamist’ is used to differentiate the Muslims from each other and to point out the
ones who highlight the principles of Islam about the daily life along with the ethereal
principles (Sentiirk, 2011: 19-22).

If Islamism is regarded as a reservoir of thoughts and political movement
native to modern times, Ali Suaviis the first leader and father of Islamism. Namik
Kemaland Ziya Pga followed him as the intellectuals of Istanbul. To compete with
the West’s world of freedom and democracy, he proposed the idea of ‘El Hakimu
Huvallah’ (the sovereignty is God’s). In today’s context, Islamism came up in
Turkey in 1960’s, fed the tradition of Milli GOris and turned into moderate Islam, a
conservative ideology, with AKP’s power. However the West claims that the father
of Islamism is Cemaleddin Afgani (1838-1879) who was indoctrinated by the West
because of the colonialism politics on Muslim nations in the 19th. Islamists as the
ones whose mission is to seek for the rejime in which the Muslims can pray
conveniently, protect the new generations on the point of religion and make an effort
to create a positive sphere for religion to spread around (Tiirkone, 2012: 64-71;
Lekesiz, Yeni Safak: 2012).

A discussion about Islamism started in July 2012, in Turkey. Miimtazer

Tiirkone started this discussion by claiming that ‘Islamism is dead’. Ali Bulac,
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Mustafa Akyol, Etyen Mahcupyan, Levent Koker, M. Kiirsad Atalar, Ibrahim Kiras,
Sibel Eraslan, Murat Giizel, Ahmet Demirhan and Ozlem Albayrak were the ones
who participated in that discussion with their articles and thoughts. Tiirkone define
some of them as Soy/slamci (the root Islamist) who are representing the Islamic
tradition in their private lifes and he sets an equation like ‘Islam = the regime of life
= the sytem of politics’. This equation means that an Islamist is a person who
arranges his/her whole daily practices and political thoughts only with Islam since
Islam has social, poltical and natural aims like managing with power. The Islamists
became Islamists as they walked around in the labyrinths of modern life and could
not get out of that chaos and saw Islam standing there for fifteen centuries to lighten
the insufferable burdens of life. Islamism became the subjective interpretation of
Islam circled and defined by today’s life’s conditions (Tiirkone, 2012: 54-56).

Islamism, today, refers to the global and variable religious tendencies. It can
be evalutated around the catharsis, ummabh pluralism and independency which have
been differentiated among the fighting values of 19th century. In Turkey, Islamists
firstly paid attantion to political freedom so the discussions about Islamism
commonly evolved around politics. Islamism also can be defined as a ‘defence
reflection’. It proposes the religion as the actual but the civilization as the derivative,
in contrast to the West. It codifies the civilization as the ‘aesthetical pattern of the
religion’s way of living’. On the other hand the problems about Islamism rise around
the detachment between the knowledge and the practice. It prevents to produce a
special culture and the devoted Muslims who hold morality and faith started to
diminish. It is the consequence of the Muslims’ acts since they were educated in a
Western style and adopted the West’s language, notions, perceptions and methods.
(Subasi, Star: 2012; Albayrak, Yeni Safak: 2012a)

Bulag (2004: 48) defines Islamism as the rise and struggle of cultural,
political an social leading groups for setting a world up consists of Islamic moral,
cultural and social values. Kara (1986: 15) defines it as an activist, modernist,
eclectical movement tries to make Islam dominant on belief, worship, moral,
philosophy, politics, education and save Islamic world from the exploitation of the
West and its despotic leaders, falsifications and superstitions. Atalar (2009: 210)

claims that Islamism perceives the religion as a political ideology and Islamists have
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a state demand. It is against the modernity but criticises the tradition and tries to find
solutions to the life problems by referencing the main religious principles. Akdogan
(2000: 311) states that Islamism is the re-interpretation of the religion according to
the needs of time, turning back to original resources and struggling with the
inconvenient powers and notions against to the core of Islam. Karpat (2001: 27)
believes that Islamism is a kind of modern and receptive movement that aims
freedom and change in a European way.

Islamism is the name and the place of the phenomenological journey of
Muslims who are considered as subjects. It is the only and most reliable mirror which
shows where the world is going to. According to Kaplan (Yeni Safak: 2012b), it is
the only global movement which gives the light of hope to scientists, artists,
politicians and the masses. This is why the West is trying to make Muslim nations
secular and associate Islam with terrorism to prevent Muslims connect themselves
with Islam directly. The lords of global sytems know that if they finish Islamism they
will kill Islam since Islamism is the soul of Muslim nations.

Tiirkone claims that Ali Bulag is the only real Islamist left since leaving
Islamism is the only way to move on with democracy. Islamists changed the state but
also the state changed them vice versalslamism is an ideology and sets up its sytem
on the real world but bases on only Islam. Ali Bula¢ says ‘every Muslim is an
Islamist, of necessity’ but being a Muslim is not enough for Islamists so these two
adjectives occured. An ‘-ism’ rises because the religion is poured into a pattern
between the modern world’s problems and fictions and that ‘-ism’ fights with the
mundane ideologies. Islamists do not seek the heaven not only in afterlife but started
to set the heaven up in real world (Tiirkone, 2012: 10).

Bula¢ (Zaman, 2012¢; Zaman, 2012d) differentiates the Islamists under three

generations:

e The First Generation (1850-1924)heir aim was turning back to Qur’an and
Sunnah. They proposed the idea of jihad revivalism to save the weakened
Ottomans. The ic¢tihad (judicial opinion) should be rised against the West’s
reforms and the colonialism should be rejected. Their political tendency was
towards the need of nation’s survive. They all had a grasp of Islamic

knowledge, thought and history and also got a Western style education. They
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were active at public spheres while protecting their civil characters. Lots of
them became war veterans after the war of Canakkale, the others lost political
power and Islamism fell asleep until 1950’s.

e The Second Generation (193000): Their reference frame was ‘modern-
nationalist nation’. They focused on the Islamization challenges West’s
socio-political structures. The moral or metaphisical autonomous spheres
were attached next to Western style political, educational and economical
agenda. Their main tendency was ‘an Islamic state or society’. Those
Islamists were commonly uninformed about Islamic knowledge, thought,
history but got Western style educations and consisted of lawyers, doctors,
engineers, journalists, academics and politicians aimed a modern power.

e The Third Generation (after 1997hey rised after the 28 Subat post-
modern military coup, 1997. They accepted ‘the individualism, secularism
and the nationalist state’ parametres and were contented with conservatism.
They put jihad on the back burner, adopted EU (European Union) course of
action and liberal policies. They could not re-define human-family, society-
nation relationships and socio-politic foundations and civil religious
communities which were supposed to support the society socially and

morally. They became a part of political power race.

Aktas (Taraf, 2012) states the types of Islamism as; democrat, androcentric,
authoritative, feminist, elitist, populist, locagjlobal, Easternand Western The
agenda of Islamism consists of the issues like revolution, universality, overwhelmed
women, modern literature, economic progress, emwrentalism, simple life,
consumption ideology, civil disorder and rebelli@nauthoritative politicsIslamists
have discussed growingly these issues for the last three decades. The role of
Islamism is great for announcing the women’s voices for human and woman rights
from the frame of Islam. With the Islamist wave the issues like public spheres,
women issues, privacy, love, education, advertisement and interest were discussed
also reaching lots of people in the society.

The main approaches and arguments of Islamism can be aligned as (Tiirkone,

291-92):
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e Islam is a ‘rational’ religion.Islam includes a socio-political thesis that
satisfies the modern needs, helps people to define a modern worldview,
explains the changes and makes them dominant over every sphere of life.
This thesis gives the main norms of social life, defines who is in charge and
the rights of governed ones. It can be grounded on ‘mind’.

* Islam is a religion which is ‘open’ to the modemogresseslslam can adopt
each newnees of the age. It orders progress and have to be saved from the
bounding links of the tradition. It should be turned into a transformative
Islamic model.

* The advances of the West should be adopted inlactieal way.The West is
one step ahead in terms of science, technique, civilized practices, thoughts
and theories. The Muslims should take the suitable ones and adopt them in a
suitable manner to their societies.

* The Muslims sould have a principle of nationalitfam gives the essential of
nationalism and Muslim communities should gather around this principle to

create a political community.

Islamism is a new kind of ideology and it can be defined as ‘the new ways of
Islamic thought’. It rised because the ideology of traditional Islamic societies could
not find satisfactory answers to the modern age’s problems related with social
changes, mass communication. The new religious intellectuals’ queries empowered
the solution need. Islamism includes the symbolic maps and systems for people to
help them give meaning to their socio-political environments and creates
psychological balance mechanisms. For Islamism, being ideological is about
converting the ‘traditional’ into a ‘modern’ one as it was ideological from the very
beginning, a brand new ideology was not created. Islamism rised with the fusion of
the ideological way of thought coming from West and the traditional Islamic values
under the systematization of the ideological form of Islam (Tiirkdne, 2011: 28-29).

Islamism differentiated itself from the other movements at the point that it
claimed Islam is both an ethereal and a mundane religion. It rised as both a
discoursive and an actual movement. It inclined to historical accumulations and

sources and questioned them. It included reactions against misusing the fragile issues
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like taaddud-i zevcatmarrying more than one women). It is not a monolith
movement but includes different perspectives and discourses inside. Seyyid Hiiseyin
Nasr is the most read writer all around the world with the rise of Islamism but he is
not a Islamist. On the other hand, some intellectuals who do not use veil or pray,
locate themselves in the middle of Islamic discussions. Some of them started to
significantly critisize the patriarchy and the perspective that locates women as a
supplemental sex. It caused women to deeply query their rights and roles according
to Islam and to strain the whole cultural traditions. The Muslim women realized that
surrendering men is not equal to surrendering God. They started to belive that using
the veiling, and holding the other religious practices, should not be for satisfying men
but for God (Aktas, 2007: 57-67).

According to Sentiirk (2011: 66-69), some conditions rised and fed the
ground of Islamic revival. These are:

* The rise of colonialism and weakining of Islamic nations against the West in
post-1800 period.

* The birth of religious intellectuals class. These are the people who were
educated in the West and held the Western thoughts or discourses about
democracy, freedom, domination of nation, egalitarianism, justice, etc. Their
religious knowledge was weak but they believed that for being a Muslim, the
lifestyle regulation should be arranged around a religious axis and they tried
to find religious references to support internalised Western thoughts and
discources above.

* The emergence of public opinion with the help of various communication
channels like TV channels and newspapers.

e The attempt of West to use Islam as a tool for colonization, especially in
North Africa.

* In the late Ottoman period, the usage of Islam as a tool for foreign policy.

* The birth of ‘politic religion’ in Islamic nations under colonization acts in the
late 1800’s and the visibility and rise of Muslim nations’ struggling against
colonization as the public opinion with the help of communication channels.

* The reactions against Orientalists who tried to scandalize Islam claiming that

Islam is against progression.
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* The weakining of the community of scientists’ interest and works about

Islamic issues because of the birth of laic schools.

After 1990’s in Turkey, Islamism did not remain limited around an elite class
but spreaded among the ones who feel themselves religious too. It became a strong
historical movement holding religious understandings at one hand and questioning
the modern ones at the other. Also it criticised the previous perception varieties of
lifestyles. The birth of that critic was connected with the ones’ queries about
Muslims’ insufficiencies about mundane practices. The term of ‘Islamist’ turned into
something different from ‘religious’, including a tendency for a specific Islamic
understanding in a specific historical period. Islamists were regarded as the members
of a generation who were re-procreating themselves but were insufficient to identify
every detail in life in a religious way and shifted to politics because of existing
politic pressures of 1990’s (Aktas, 2007: 53-55).

In Islamism, the way of verification of the religion itself has changed as a
product of acculturation process coming from West. Seeking for the truth in the
transcendental confirmation was exchanged with rational seeking for the rights and
the truth. The suitability of Islam for the needs of the modern world was started to be
questioned under mentalist paradigms of the new ages. A profanation showed up in
Islam against the focus of afterlife concerns. The traditions of classical Islam based
on the static society structures of Middle Age but to find solutions to the moderns
ages’ problems, Islamism turned its face to the main sources, Qur’an and Hadiths,
and tried to create a new system with the help of this new ideology. It questioned the
limits of human mind and practices with criticising the traditional tenets like tevekkul
(faith), itaat (obey) and kader (destiny) and make a call for people to take action.
Islam is teocentric(the main focus is on God) but Islamism is anthropomorphic
(focus shifted on human), it turned to original resources of religion with an attitude
grounds on the human itself and made people re-interpret themselves under modern
values and morms (Tiirkone, 2011: 30-32).

Aftermath of 9/11 in USA, Islamophobia rised and Muslims all around the
world started to be perceived as threat risks. The internal conflicts and partitions
among Muslim nations caused the birth of some arguments state that Islam has being

reinterpreted in a multiple but wrong ways by political Islamic structures. Islamists
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have been criticised about converting and compressing Islam into political discourses
and slogans as an ideology and taking Islam away from its cultural and practical
roots. The West-oriented discourses have been covered by Islamic ones and gave
sanctity to politic discourses (Nafi, 2012: 19-21).

Ergun (2012: 91) argues that Islamic philosophy is the biggest obstacle over
against capitalism’s and globalism’s imperialist pressures because, in its nature,
Islam is anti-capitalist, anti-imperialist, insurgent and revolutionist. On the other
hand some movements under Islam umbrella can serve to the criticised ideologies
above. Islam is beyond the national boundries so America and Europe usually see
Islam as a threat for their international politics based on capitalism and globalization.
It is argued that the discourses like ‘modern Islam’ or ‘modernizing the Islam’ is a
kind of manipulation on Islam to reduce its global force. The West aimed to ‘empty’
Islam from inside with modernization discourses. In reality, the Islamization
movements are a kind of tool to serve to the capitalist goals of the West.

Bula¢ (Zaman, 2012a) argues that under hegemonic global pressures of the
last decades, Islamists searched for support mechanisms against global political-
militray regimes. However, the alliances they set up with libreal, political left,
nationalist intellectuals and powers affected Islamists’ envisagement about society,
paradigms and politics around a non-Islamic way. On the other hand, Bula¢ (Zaman,
2012b) refers to the surah of Al-Bagarah(verse 85) ‘...so do you believe in part of
the Scripture and disbelieve in part? ... and onblag of Resurrection they will be
sent back to the severest of punishmenind claims that the Muslims should handle
the life, human and society relations according to this frame of Qur’an even if they
do not call themselves as Islamists. He argues that a Muslim can not arrange his life
around any other philosophy but Qur’an and Sunnah. The Ottoman Empire was an
Islamic but when the Turkish Republic was established as a secular state, the
Islamism rised as an answer and challenge in the post-1900 period against the West’s
pressures.

Kiras (Star, 2012) proposes the definition of ‘sociological Islamism’ to
understand what is happening about Islamism in the last decades and it should be
read as a sociological development. He argues that the people who lived in rural

before became or seemed more religious when they immigrated to urban since they
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wanted to protect their identities. Sociological Islamism was born because of the
identity need against cultural conflicts. It provides identities to shelter and protect the
one from these conflicts.

‘The Social Islam’ thesis also supports materialism since the ownership is the
base of modern capitalist system. Accorging to Prof. Hayri Kirbasoglu, if all the
Muslims in the society satisfy the basic human needs and if there is no
unemployment and poverty, some of them could live in a more luxurious life. Ali
Bula¢ makes a distinction between capitalism and ownership and sees ownership a
basic right for Muslims if it has ‘labor and effort’ in its core. The personal property
or ownership is the most necessary element of capitalism but is criticised in Islam in
terms of ‘labor/effort’ and the ‘rights of the workers’ and Islam claims that personal
property does not include labor as the capital has to grow by holding the profits back
from the workers. That is not equitable for the workers and as Islamic orders base on
equity, the personal property is not suitable according to Islam (Ergun, 2012: 139-
43).

Tiirkone states that Islamism is dead as an ideology as the heavy burden of
political power made it collapsed. Islamism should break its connections with
political power and create new projects. It consists of only the effortless ideas
becoming heavier with the shield of divineness. A bridge was set up between the
shield of divineness and the simple ideas consists of the facts that the ‘lifestyle’
created by West has been taken and it was said ‘Islam is a lifestyle’ and a uniform
behavior pattern was created for every single sphere of life. Also it was said that
‘Islam forsee a state system’ without having any other idea except nation-state, and
was said ‘Islam is a regime of politics’ and the whole Islamic reservoir was tried to
be poured into a narrow receptacle. All of them caused Islamism to be the victim of
its own inner conflict. A lot of ‘Islamism’ types rised since every type claimed that
they have the right knowledge (Tiirkone, 2012: 10-12).

Ergun claims that (2012: 94-97) the ‘modern Islamist intellectuals’ are
holding the Western codes ideologically since they are educated in a secular way and
do not worry about moral issues but interested in mundane problems like seculars.
When they try to modernize and re-interpret Islam, they reject the Islamic roots,

history and ideology for the sake of West. These ‘so-called Muslim’ intellectuals are
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on seculars’ side in terms of lifestyle and ideology, they throw off Islam to advance
materially. When these modernization attempts for Islam rises, they call themselves
‘modern’ but they became the the slaves and the product consumers of the secular
West, nothing more. It is claimed that, the ‘newness’ is inevitable but using the
West’s methodologies to become advanced is not so suitable for Muslims. Muslims
should create their own methodologies by starting out Islamic sociology, psychology
and so on.

Etyen Mahgupyan talks about ‘the individualization of religion” and defines
Islamism in modern times as ‘secular Islamism’. It is claimed that, when the politics
was attached to the individualization, nothing has left for Islamism (Tiirkone, 2012:
8). However, Sentiirk (2011: 655-57) argues that the ending of Islamism is out of
question since Islam and Islamism are equal to each other. The West and its values;
the understanding based on consumption and the maximization of individual benefit
pushed the humanity into a depression, destroyed the family and can not offer a
solution for the age’s problems. The consumption culture removed the people from
being a social creature and promised a fake heaven. The depression created a
dissatisfaction and made people feel alone and unhappy. However, Islam includes
both justice, freedom, equality and family, friendship, love, devotion, loyalty and can
be the only hope for the World. It is the fault of Muslims who can not live Islam
deservedly if the movement of Islamism does not succeed.

Bula¢ (Zaman, 2012e) argues that we live in media and mass age today and
the consumption culture with the help of globalism turns everything into a show and
the liberal market creates fake sanctitites by turning din (religion) into diyanet(piety,
a redemption mechanism of people about their regrets and moral values that does not
include tangible judgements but includes rituals and ceremonies). The rituals take the
place of the religion, diyanet replaces din and compensates the feeling of sin.
Sacred/holy nights, holy birth weeks of the Prophet are arranged. The ones who do
not care about the way of earning money halal or haram give donation and go to
Umrah every year to clear his or her conscience. They are parts of the liberal
mechanism. In a such mechanism, the consciences, the government and global

capitalism are satisfied since diyanetovelaps din.
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According to Kaplan (Yeni Safak, 2012a) Muslim nations set up their
relationships with Islam by the way of secular zeitgeistsince they do not have their
own zeitgeistThis can be defined as ‘age blindness’ and people do not aware of it. It
means to be condemned to alienation, asimilation, pornography and to lose the ways
of self-perception, hearing, thinking and being. This is what Muslims live today.
However, Islamism can fight with it. It can be both ilme’l-yakin (epistemological),
hakka’l-yakin (ontological) and ayne’l-yakin (phenomelogical) and set up a direct
relationship between Muslims and Islam.

Mahcupyan (Zaman, 2012) argues that there is a secularism inside Islamism
as the consequence of the politization of religion. The fact which damaged Islamism
is the relativist attitudes coming with profanation. The quest for leadership and
power is the reason for the people who seek for their own base of legality and end up
with not interpreting the original resources of religion and the politization of that re-
interpretations. Aydin (Haber7.com, 2012) questions the Islamist men’s ignorance
about the Islamist women’s demands and the uneasinesses of society. She claims that
lots of Islamist women who are educated, hardworking, activist, artist and
philosopher, are on the way. The traditionalists and ulemaread myths based on
hearsays and suppress the women’s demands. She criticises the fact that Islamism
which was monopolised by men can not locate a place for women but houses and
treat women as the the weaks and the others.

Sambur (Zaman, 2012) claims that Islamism is fed by the resources does not
belong to Islam and should be differentiated from Islam. As a religion, Islam gives
the mission to people that they sould direct the others to a right way about morality
and belief. However, Islamists find this mission insufficient and pretend to control
and manage every sphere of life of people. This is why they define Islam not as a
‘completed religion’ but a ‘holistic worldview’ so they focus on the state, the woman
and the education and turn religion into a founding rationalism. Albayrak (Yeni
Safak, 2012c¢) claims that Islamism shrouded only the value of ‘family and woman’
since it could not propose a solution for overwhelmed middle-class’s problems. It
could not establish its own language, literature, theatre, novel, poem, story and could

not go beyond the imitation of time perception, aesthetical values, art style.
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Akyol (Star, 2012) claims that the Ottoman Empire was rich about culture but
the Turkish Republic is about ideologies. He argues that a new and a huge sphere is
opening in front of the Muslims who became richer, urban and wealthy. This sphere
is building a Muslim culture which can talk to the modern world perception that
reaches from democratic politics to art, from cinema to philosophy.

According to Roy (1995: 251), the Islamism movement finished, palled and
turned into a new-fundamentalism. It is argued that, Islamism could not find
solutions, as it can be seen in Iran and Afghanistan and there are no alternative
ideologies but the West’s for the Islamic World. Kepel (2001: 13) states that the
exhaustion of Islamist ideology and and the cure is in the West. As Fukuyama (2002:
22) argues that, the end of the history came up and the power of liberal democracy is

inevitable.

1.2.2. The Predisposing Factors of Islamic Revival and Islamic Lifestyle

in Turkey:

The predisposing factors of Islamic revival and Islamic lifestyle in Turkey
can be discussed under four headlines: The economic factorsincluding the
emergence of Islamic capital and business elite, the political factorsincluding the
Islamic parties and liberalization movements, the socio-cultural factorsincluding
the westernization project of Turkey, tlrban issue and new identities, feminist

movements, Islamic discourses and women’s veiling.

1.2.2.1. The Economic Factors: The Emergence of Islamic Capital and

Business Elite

Turkey stepped into an important socio-economical transformation
programme in 1980’s. Turgut Ozalwas leading that programme which meant leaving
the previous state-controlled policies. Neo-liberal fiscal policies of ANAP (Homeland
Party- Anavatan Partisi) and the attempts aimed to liberalize the governmental
structures points out the engagement of economical and political spheres that caused

the economic revival of 1980’s. With the decisions of January 24tihe government
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left interfering acts in favour of market with the help of corporatization, the strategies
of import substitution, industrialization and the control of foreign currency. The
import restrictions were shortened, the export was reinforced and the Turkish lira
was made convertible. The Customs Unionsbecame a subsidiary step in the
liberalization process since the rate of protection for imported products from EFTA
and EU countries was zeroised (Beris, 2008, Tonus, 2007).

The aim of engaging with capitalist market environments lies beneath the
attempts of leaving autarchic policies and adopting liberalization programmes after
1980’s. From the beginning of 1970’s, the need of reconstruction of both global and
domestic economic relations rised due to the slackening global economic growth
tendency, disabled classical production processes and ineffectual politic movements
for changing societal demands. Turkey faced a serious depression in the second half
of 1970’s presenting with international payment difficulty and high increases in
prices. The decisions of January 24#imed to overcomethat economic depression
caused social and political problems (Ocal Tellan, 2008).

The developments of 1980’s are not only about the domestic changes. The
progresses lived in Turkish economy should be simultaneously evaluated with the
changes in politics and global circumstances. The economic crisis of 1970’s had a
great effect on the countries worldwide which caused the limitization of the role of
governments on national economies. The actors of oil crisis of 1973-74 were Suudi
Arabia and United States which the former is the leading oil exporter and the latter is
the importer of the world. The policies about oil supply and demand has been largely
affected by these two countries’ decisions and affected the global economy for years
(Beris, 2008; Rustow, 1977).

In October 1973, OPEC to quintuple the world price of oil, also was
reinforced by a selective embargo, and it proved more harmful to the growth and
stability of the less developed countries. The rise on oil prices affected energy and
input markets negatively, so the production. In those years, on the other hand, Turkey
was facing with high unemployment and inflation problems which spreaded on
political and social dimensions and the capital-owning classes. In 1980, the most
important characteristic of the Decisions of January 24ihthe fact that, the market

price became the only leading factor in the economic decisions processes which also
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mean thatproducer-consumer prices would be arranged based on those market prices
(Street, 1978; Kepenek ve Yentiirk, 2003: 194-97).

With the economic reforms of 1980’s, Turkey made a positive progress and
engaged with foreign markets with the help of international expansion. It brought
competitiveness, efficiency and quality and rised the rate of export. On the other
hand, oil exporters like Suudi Arabia and Kuwait benefited from oil-dolar based
capital after 1973-74’s oil crisis and started to export capital to developing countries.
It was the first serious attempt of those Muslim nations’ engagement with capitalist
system globally (Ergiin, 2000).

The rise of Islamic banks (i.e. participation banks) which avoid interest and
adopt Islamic laws and principles on finance, had a great contribution to the capitalist
engagement process of Muslim countries. In 1974 the first interest-free bank, The
Islamic Development Ba(fkaudi Arabia) was established as an inter-governmental
bank. The firstprivate Islamic bank, the Dubai Islamic Bankwas also founded in
1975. Many other Islamic banks were established in 1980s. After the 1973’s oil
crisis, a need to recirculate massive sums of Arab petrodollars rised and Islamic
capital started to be spreaded around the world with the help of Islamic banks (Okte,
2010).

In Turkey, the years of 1980’s became the period that includes the visibility
of Islamic capital and Islam economy, started in Arabic countries in the previous
decade. The liberalization movements empowered the Islamic movements in the
economy. That Islamic establishments seduced the religiously sensitive citizens in
terms of their capital management and personal economic decisions. ‘Being engaged
with capitalist economy by keeping the religious concerns’ was the slogans of those
Islamic establishments. This is why the Islamic capital is also called as ‘Green
Capital’.

Turkey met with participation bank models in 1980’s, during the engagement
with international markets process. This type of banking was introduced to Turkey’s
financial system due to make Turkish financial sytem gain depth, to enrich it in terms
of financial tools and organizations. Also Turkey became the founding member of

Islamic Development Barik 1975. Today, in Turkey, the active participation banks
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are Albaraka Tiirk, Bank Asya, Kuveyt Tuakd Tirkiye Finans(Ozulucan and
Deran, 2009).

In 1980’s, with the foundation of Albarakaand Faysal Finanshbanks, it was
aimed to pull over-accumulated capital of gulf countries into Turkish financial
system to create new resources that the market needed and to create economic
relationships between these countries. It was not rational to leave the funds of
religiously sensitive investors out of the economic system due to the nonacceptance
of interest revenue and that concern made the foundation of participation banks
obliged (Yahsi, 2000). After 1990’s, the Islamic capital ideology was defined by
SMEs of Anatolia, called Anatolian Tigersand MUSAD (Miistakil Sanayici ve
Isadamlar1 Dernegi - Independent Industrialists and Businessmen's Association).

Turkish Islamic Capital after 1980’s can be discussed under three groups
(Can, 1997: 60-62):

» First Group The companies of Naksi or Nurcutarikas. The revenues come
from murits (religious-follower) constituted the green capital. They empower
and support each other to establish a positive atmosphere for religious people
to trade and to get more revenues.

* Second Group Aggregate corporations like Yimpa, Jet-Pa, Kombassan,
Blyuk Anadolu Holdinglhese are the companies which valorize the capitals
of the religious people who live abroad or in Turkey.

« Third Group: The religious-conservative businessmen like Sabri Ulker, Erol
Yarar, Omer Bolat, Ali Bayrangtu. They gather under the same roof of
MUSIAD, who are the owners of Anatolian SMEs.

The role of business communities is a significant driving force for the
modernization and democratization process in Turkey. It is possible to divide these
communities into two; secular-modernist and religious-conservative. MUSIAD
(Association of Independent Industrialists and Businessmen) has a direct effect on
the Islamic political parties’ concerns about converting them from a radical to a
moderate line. Where the state is authoritarian, like Turkey, the business elite’s
economic success depends on the collaboration with the state so it is possible to say

that political Islam and Islamic economy in Turkey grow together (Baskan, 2010b).
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MUSIAD rised against TUSIAD (Tiirk Sanayici ve Isadamlar1 Dernegi -
Turkish Industrialists' and Businessmen's Association) under the Anatolian religious
and conservative businessmen. It was founded in Istanbul under the management of
12 businessman bearing the trace of Sunni Muslimism and representing Anatolian
SMEs. Turgut Ozal had a great role on MUSIAD’s identity constitution (Senol,
2005). In 2012, MUSIAD had 33 branches in Turkey, 105 contact point in 45
different countries, 3300 members and represented 15000 enterprises
(http://www.musiad.org.tr/Tarihce.aspx, Access Date: 17.12.12/14:19).

MUSIAD had an effect on the facilitation of the democratization of Islamist
political parties because the member firms expanded their businesses through taking
advantage of global opportunities and liberal movements rather than state
sponsorship and protection. Islamic business elite started to support democratization
and liberalization because they wanted to protect their material interests, property
rights and long-term profitability of their investments against secular state elite
(Baskan, 2010b).

The Islamic capital and business elite in Turkey have been empowered since
1990’s and their visibility rised notably after 2000’s when the religious-conservative
political parties came to power and supported this business elite with their politic
movements. The businessmen stepped into new business areas, cooperated with
foreign companies, opened trade offices abroad, educated themselves and learned
foreing languages, engaged in global markets with the help of governmental
incentives and regulations. The interpenetrating relationship between tarikats,
politics and Islamic business elite and supporting mechanism between these elements
strenghtened the power of Islamic capital and the rise of Islamic bourgeois which is

strongly criticized under politic and socio-cultural discourses.

1.2.2.2. The Political Factors: The Islamic Parties and Liberalization

Movements

In Turkish political life, the Islamic idelogy became more visible after 1970’s.
Between 1970 and 1972, two religious parties were founded; the National Order
Party (Milli Nizam Partisi-MNP, closed in 1971 due to the guilt of trying to
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establish a theocratic order), the National Salvation PartyMilli Selamet Partisi-
MSP, was banned after the military intervention in 1980). These two parties’ goal
was to represent the interests of small and medium-sized enterprises in Anatolian
cities, as the promoters of these parties were also the provincial small businessmen
whose desire was to have state protection and support for themselves economically
(Baskan, 2010b).

After 1980’s, the effects of globalization process, the market economy and
the post-fordist organizational methods in production also appeared in Turkey. With
the help of Turgut Ozals politics, a fusion of neoconservatism, neoliberalism and
Islam rised. He lead the creation of new perspectives on the role of Islam and the
Ottoman heritage. National history and culture were mostly related with Islam. He
adopted economic liberalism and competition both within and outside of the country
that strenghtsthe economy. TUSAD has been regarded as ‘Kemalist national
oligarchic bourgeoisie who enjoyed state patronage’ and it was representing only a
distinguished group (Alam, 2009).

From the beginning of Turkish Republic, Kemalism’s target group was the
urbanised/educated middle and upper class but the majority of the society consisted
of the less educated, less affluent and more rural members. After 1980’s, the latter
group became more sceptical about the promises or the ideology of seculars’
(powerful economy, equality between social classes, high living standarts, etc.) so
they turned their face to Islamist parties, politically. Religiously motivated Muslims
became much more visible in Islamic professional associations and other private
voluntary organizations and they rised from ‘bottom’ to ‘up’ in the society (Mellon,
2006).

For a market competition the ‘small-scale provincial business owners, the
petit bourgeoisie of the larger cities and provincial bourgeois, or the Anatolian tigers
were needed and supported. When they became powerful as economic actors, a new
Muslim bourgeoise have emerged in Turkey who ‘competes over the country’s
ideological and cultural orientation, is less dependent on the state and more
embedded in Turkish-Islamic culture and demands a limited government power,
larger political sphere and freedom for civil society. In 1983, After the foundation of

the Welfare Party (Refah Partisi-RP, in 1983, was banned in 1988), in 1990

43



MUS/AD showed itself with the supportive power of this religious party and became
the voice of new Islamic demands in economic sphere (Alam, 2009; Baskan, 2010a).

In the post-1980 period, the prominent rise of Islamic groups had several
national forces; the changing state ideology, the incorporated Islamic elements into
official ideology, the combination of Islam and nationalism, and international forces
like globalism pressures and market-oriented environment, behind this progress. A
new liberalization programme, with the help of World Bankand IMF, adopted a
market-oriented economic model and these liberal efforts encouraged the growth of
private sector. (Baskan, 2010a).

Since the beginning of the 1990s, changing political and socioeconomical
developments contributed to the change of social values in Turkey. The religiosity
became a sound measure of conservatism which has two dimensions; men are
regarded as more authoritarian, intolerant, old-fashioned, women are more state
interventionist, religiously liberal, and supportive of the status quo. It caused people
to move to the ideological right and Turkish religiosity was ‘bifurcated around issues
of gender and practice’. Shifting to conservatism was not regarded as a phenomenon
started with election of the AKP in 2002 but a trend that caused religion to be more
visible and apparent, and its roots can be traced in 1990’s (Yesilada and Noordijk,
2010).

Turkey first democratised in 1950 but after then, the military coups disrupted
that process, affecting politics and economy. In 1997, when the Virtue Party(Fazilet
Partisi-FP) was founded with a much more moderate stance and it was not able to
keep up with global trends as it was anti-Western-statist. When the Virtue Partywas
banned in 2001, it caused a branch off. Two new parties came along; the Felicity
Party (Saadet Partisi-SP, July 2001) and the Justice and Development Pafdalet
ve Kalkinma Partisi-AKP, August 2001) (Baskan, 2010a).

When AKP came to power with over a third of the votes and took power
alone in 2002, it firstly aimed to replace secularist orientations with Islamic values
and restore democratization attempts. It has distinguished itself with its discourses
about the fusion of democracy and Islam as it was aware of the fact that Turkey is a
bridge between Muslim Asia and Christian Europe so it was needed a ‘moderate’

politics to keep a balanced location on the global platform. The party was aware the
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fact that Turkish society was divided into ‘competing classes, ethnic entities,
religious groupings and ideological factions’ during the last decades so AKP created
a discourse that aims to unite the members of society under one national identity
which is fed by Islamic values. However AKP also was criticized because of its some
political and economical policies and was accused by being pro-Western, pro-market
and populist, not being an Islamist party as it wanted to be seen (Haynes, 2010).

In the election campaigns, AKP stressed some themes supporting
globalization and market economy; ‘reformist, liberal and pluralist’. When the
democratic discources combined with yesil sermaye(green capital, the capital of
Islamists), a new ‘politically aware Muslim-selves’ showed up from within an
Islamic-socio-cultural group with high economic power and religious concerns (Gol,
2009). Islamists started to participate in economics, politics, socio-cultural issues and
that kind of Turkish-Islamic synthesis was regarded as an antidote against
communism. When AKP and its leaders and deputies were resolved from the
traditionals and defined themselves as the reformists they became the new role
models for Islamic society and put forward a new Islamic lifestyle That’s because
such socio-cultural-politic and financial attitudes were regarded as a conservative
democracy. Furthermore, being a conservative democrat became different from being
a Muslim democrat in a way that, the former attached itself to the customs and the
traditions and the values of society, based on family (Criss, 2010).

The support for pro-Islamic parties, especially AKP’s back to back coming
into power after 2000’s, resulted from the fact that they identified themselves
reformistswhich is referred to ‘their ability to undertake sweeping market reforms’,
and conservativewhich is referred to ‘their commitment to enhance the public
presence of Islam’. Their aim was to bring market-oriented reforms but also
challenge strict secularist and modernist policies of the state. This duality resulted
with gaining the majority’s support that has different since the party promised to
bring an egalitarian distribution of social justice and neoliberal policies for the
development of the country, at the same time (Tepe, 2007).

In the 2000s, postmodernism and liberalism had a significant impact on
Islamist movements and discourses of political parties. European Union Membership

became much more important for Turkey as Turkish Islamism does not aim a clash

45



between East and West, besides it stresses the idea that Islamic identity is strong and
can not be assimilated through the EU accession process. As AKP members defined
themselves as the reformiststhey accepted new goals like; cooperation with the IMF,
secularism, democratization and engaging in EU. During AKP governments period,
dogmatic aspects of Turkish Islamism have been left behind, pragmatic ones are
accepted under new conservative democracy discourses embracing secularism,
pluralism, democracy, human rights, civil society and combining them with Islamic
sensitivities and national interests. (Duran, 2010).

Globalization provided suitable grounds for the growing influence of
religious actors and changing lifestyles in Turkey. A pluralist and market-oriented
environment was supported by globalization effects. The liberalisation programme
and export-oriented private sector made great contribution to the revival of Turkish
economy. With the help of these economic developments, import-export
mechanisms, especially the middle-urban class met new foreign brand-name
products, new places for shopping and entertainment and became more consumption-
oriented. The rise of advertising industry also empowered the birth of luxurious or
bourgeois consumption patterns (Baskan, 2010b).

Especially after 2000’s, Islamist businessman became successful in economic
life in and out of the domestic markets, they became aware of alternative lifestyles
and consumption patterns through engaging the world globally. They have adopted
these lifestyles and patterns in terms of religious-concerned consumptions introduced
them to the Islamic classes. As a result, a new market for Islamic Lifestyleand a new
consumer segment showed up. Islamic businessman gained the trust of religious-
middle class by adopting prescriptions of Islam to their business style (Baskan,
2010b).

Ergun (2012: 135-37) believes that the Islamists in Turkey lolled against
AKP’s power and became the actors of the new sweating system. It is the result of
the religious perception that focuses on capital and power. Capital and power have
such a transformative effect on people that make people leave their ideals and focus
on ownership. A kind of capitalist relationship occured between new liberal Islamists
that concretize the yawning gap between the poor and the rich. If the one carries an

‘Islamic’ etiquette, this conversion is perceived more lovably by the religionists. The
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Islamization process created new social classes based on the level of power and
capital, and the powerful ones create a new system for themselves under conservative

discourses.

1.2.2.3. The Socio-Cultural Factors:

The socio-cultural factors can be discussed under two headlines: the
westernization project of Turkey and tlrban issue, the feminist movements and

Islamic discourses and on women’s veiling

1.2.2.3.1. The Westernization project of Turkey, Tiirban Issue and New

Identities

During the first period of Turkish republic, the women’s veil, attire and body
was an important issue for the politics since the Western discourses were imported,
internalized and the veiling became the symbol of backwardness for women in
Islamic nations. Atattirk strongly defended to dismiss the veil from the agenda of the
country. By replacing Shariafamily code with the Swiss family code, giving equal
rights to women like divorce and custody, launching public relations campaigns to
unveil women, setting European standards in terms of attiring, beauty and joining to
social life, the women became the issue of politics not only by an Islamic way but
also by a secular way (Vojdik, 2010).

In Turkey, 1923, the shariah(seriat) codes replaced by secular laws that were
adapted from Switzerland and then women were encouraged to leave the veil and
join to secular public. The modernization movements aimed to give women new
roles, capabilities and responsibilities. Laicism pushed the religion from the public to
the private and established a state control. However Atatlirkdid not ban but replaced
the headscarf or the veil with Western style clothing. With the help of social and
political reforms (e.g. voting right for women in 1934), he gave some opportunities
to women in the nation-building process. On the other hand, only the educated,
privilaged and elite women benefited from these rights fairly and gained high

positions of power in society but covered(kapali, basortiilii) traditional pious women
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were not so lucky like the formers due to the lack of education and forthcoming bans
till the 1980s’ increasingly tolerated environment (Aldikacti Marshall, 2008; Turam,
2008).

In those years, the principles of modernization and Westernization have been
implemented firstly on the gender identities. The Hat Lawof 1925 was an example
of proposing men’s evolving modernity and Westernism in the public sphere. It was
aimed by the secular state to erase the marks of Islam on attiring and to bring new
marks of modern and civilised identities. Also a new modern lifestyle was promoted
by making women more visible in the public life, next to the Hat Law That lifestyle
also included horseback riding, playing golf and gathering in coffeehouses and
restaurants that served European dishes. The women near Atatlirk showed up in
banquets and dance receptions in Western-modern-elegant dresses to promote the
changes (Cinar, 2008).

The changes on women were regarded as the developing new women identity
of the new secular state. The Islamic attire of women was alienated from this new
public sphere and lifestyle under some regulations and bans since the Muslim woman
image was not suitable for that new lifestyle. The women’s Westernized-modern
public visibility was used strategically to promote Turkey’s new secular identity. The
women were encouraged to take active roles in society with the help of new civil
code that gives equal rights for inheritance and marital affairs in 1926 and a full
suffrage in 1934 (Cinar, 2008).

According to Kadioglu (1994), the reforms that were fed by the male
Republican elite’s thoughts on women’s attiring, created a simulated image of
modernity as while wearing modern clothes and adopting Western codes of conduct,
women’s self-perceptions, roles in the family and their relationships with men
remained the same. Their sexuality was highlighted and feminist consciousness dried
up. The outlook became modern but the values did not so the veiling became an
element to reject this man-controlled modernization process and represented activism
by some traditional religious groups from that time and on.

AtatirKs main goal was to motivate Turkey to catch up the West
economically and technologically but he claimed that Islam had a retarder effect as it

was conservative about politics, culture, education and economics. Based on his

48



thoughst, Turkishnessvas proposed as a discourse with the aim of shifting the focus
from ‘Islamic society’ to ‘Turkish nationalism’. For the first decades of republic,
Turkification, Westernization and secularization came together, lots of regulations
occured and fostered Turkish nationalism (Mellon, 2006).

In that period it was strongly argued that this kind of transformation was a
‘national duty’ for women to complete the westernization process succesfully. The
women body again became the issue of rules, regulations and politics ironically even
if it was aimed to save the women from those kind of pressures and giving them
freedom. The urban women could adopt themselves easily but the rural ones stayed
conservative and protected their values and traditional identity so the veil and
headscarfdid not disappear from the nation, in contrast, transformed itself and
became more visible as the issue of Muslim female identity for veiled women
(Vojdik, 2010).

The women’s role in constructing the nation’s identity also became symbolic
and sacred under hegemonic masculinity and political power. It is argued that, in
Islamic societies, the politics of the veil and politicization of women's bodies can be
discussed under the discourses of hegemonic and Islamic masculinities. The female
body has been regulated by hegemonic masculinity during the history since while
men served for the nation by defending the honor and freedom, women became the
symbolic icons of nationhood. They were regarded as the decency of the nation, the
family and the men so their body became the signifiers of those values and became
sacred. To protect national and political identities constructed by men, the veil and
headscarbecame the issue of politics. However not only Muslim men but also the
veiled women participated to these debates to defend their religious identities
(Vojdik, 2010).

According to GOl (2009), there is an identity crisis in Turkey, between Islam
and West and the rise of political Islam is a consequence of the failed modernization
project of Kemalist secularism. Turkey shows different characteristic compared to
the other Muslim countries. As a republic it has Islamic roots but lives a transition to
a modern secular nation state and also is regarded as both a European and an Asian
country because of its georgarphical location. It is the first and only Muslim country

waits EU membership, so the ‘Turkish identity’ rolls around these circumstances,
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culturally, historically and politically. Furthermore, the Eurasianidentity seems
problematic for Turkey because Europe defines Turkey ‘not Western enough’ and
not every Asian or Muslim country sees Turkey as a leader in Islamic geography as it
is not a ‘pure Islamic state’ like Iran and Saudi Arabia.

Turkey’s transformation into a Western-style secular nation-state challanged
the national identityissue. The religion and state were seperated from each other
institutionally for the sake of modernization process but on the other hand, it leaded
the rise of industrialization, migration from rural to urban and new social relations
among society. The focus shifted from ethnic, religious, and linguistic differences
that shape people’s identity relating with the national identity. When a Westernized,
modernized, and secular identity has been proposed to the nation by Atatlrk Islam
was started to be regarded as the opposite. The aim was liberating the citizens from
old traditions and cultural modes and giving them an equal identity in comparison to
the Western ones that are sophisticated and modern. Thus, the first attempt was to
remove Islam from from the constitution and the second was supporting Western
secular way of clothing and lifestyle (Oguzoglu and Kibaroglu, 2009; Yigit, 2012).

According to the ideal meaning of secularism, the religion and the state have
to be diverged but in Turkey, from the beginning of new republic, the secularization
project progressed differently because the religion was put under the state control,
not seperated, religious laws replaced with secular ones and it was ‘an elite-driven,
coercively achieved, ideological project’. It was elite-driven, hence it was poorly
supported as the majority of population still were fragile ecclesiastically. Despite
secular movements, Islam continued to be powerful in social life and created a
symbolic system to form community’s and individuals’ identity. After 1970’s,
Islamists started to rise against secularist with economic, politic, social and religious
concerns (Baskan, 2010a).

Since the begining of 1980’s to now, Tlrbanbecame a sign or emblem to
protest secular arguments and created debates in the sphere of politics in Turkey.
Veiled women’s visiblity in the public sphere had a central place among these
debates because when the republic was founded, a shift to Western style attiring was

a significant practice in the promotion of Turkish nationalism and Westernization.
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Turning back to Islamic style attiring or visibility was interprated as breaking off
relations with modernization (Kadioglu, 2005).

However in Turkey, despite the secular state’s continuous efforts or bans, the
veiling did not disappear in both urban and rural areas. The tlrbanissue arose after
the migrations of Muslims from rural to urban for education and employment.
According to Islam if women use veil they can protect themselves from the gaze of
men and set a boundry between themselves and men to protect their mahrem or
private. It can be argued that with these rules, Islam creates differentiation and
segregation between the sexes in the public sphere so it constructs gender relations.
From this point of view, the veil becomes the most visible marker of the
differentness (Vojdik, 2010).

To create an Islamic state can be the aim of other Muslim countries but in
Turkey, the aim of Islamist politics is more about the ‘identity’. It is aimed to build a
new type of identity that is oriented by Sufism(to reach the truth with the help of
intuition that the mind is not able to) orders and constitute a daily life surrounded by
the media, printed texts, households, neighbourhoods that have the same concerns,
also Islamic symbols, norms, resources and organizations. The phenomenon of
Islamism is complex and suffers from reductionist definitions like secular vs.
religious, modern vs. traditional, urban vs. rural, progressive vs. conservative, etc.
Power relations between Islamists and secularists effect the perception of Islamism.
The rise of Islamism coincidence with the period that the West and Europe started to
query enlighment and modenity so it is reasonable to combine Islamism with post-
modernism. ‘The post-modernity of Islamism is embedded in four crucial features;
being non-apologetic, de-centring of the West, living with plural identities in the
public sphere and affirming the values of engagement and negotiation’ (Alam, 2009).

In Turkey, the Islamist movements had proposed different characteristics Vis
a visthe other Muslim countries for the fact that Kemalist Revolution and secularist
politics surrounded and limited the public expressions of religious faith, from the
begining of the republic. The Kemalists’ and Islamists’ views on the identity of
Turkey became distinct from each other while the former insisted on a modern
European-style detached from its former origins (Ottomans) and identified Turkey as

a part of the Europe but the latter desired a community of believers attached to its
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past (Ottomans), Islamic history and identity, also identified Turkey as part of the
Middle East. Furthermore, Islamists were anxious about the Westernization’s and
globalization’s ruinous effects on Islamic values, mostly showed itself on clothing
debates (Mellon, 20006).

For Alam (2009), Islamic identity is not a static ideological or behavioural
understanding but is open to discussion. The post-modern features of Islamism in
Turkey are formed during a long period. The Islamists rejected apologeticism and
they aimed to live the century through the lens of Islam, not modernizing Islam,
criticized modernity along with Western and Islamic historiography references hence
do not attempt to reconcile Islam and modernity, proposed an Islamic way of life not
the rise of a theocratic State.

Turkish people’s self-identification and worldview were impressed severely
by Turkey’s Islamic identity for the last three decades. This phenomenortan be
regarded as the symbol of the Islamic revival. It is argued that there are two phases of
Turkish Islamism in the post-1980 period. Between 1980 and 1990, the focus was on
a new Islamic identity and a quest for an Islamic state but after 1990 the focus shifted
on not collective but individualist Islamic demands and experiences. Since 2002,
during the power of AKP governments, Islamists experienced upward class
mobilization and power in public spheres, they changed their worldviews as
supporting democracy, pluralism and civil society. On the other side, since being rich
and powerful mostly connected with secularists, Islamists under transformation were
criticized about losing their spiritual identity by accepting these new phenomena
(Duran, 2010).

On the other hand, since 1980’s, under the pressure of modernization and
globalization, lots of people started to seek for spiritual meanings, a sense of identity
and community since the changings were so rapid and people had difficulties to keep
up. However, they were also desiring to catch the zeitgeistso the traditional ones
needed a commutative world view. Islamist discourses became the shelter since it is
believed that Islam can offer any kind of solution even if the problems are modern
(Mellon, 2006).

After the dissolition of Soviet Union, Turkey-NATO-United States tripodal

relationship became more powerful as it is believed that Islam and democracy can be
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melted in the same pot and Turkey can be a successful ‘role model’ in the geography
of Middle East due to the fact that majority of the population is Muslim but the state
is managed secularly. The positive image abroad fed Turkey’s Islamization process
at home as a moderate Islamic country. In 1990’s, Turkey started to emphasise its
effort for engagement to westernization process by accelerating European Union
(EU) membership and desired to prove Europeans that Turkey is cheerful to create a
westernized identity (Oguzoglu and Kibaroglu, 2009).

The emergence of the headscarf issue coincides with the emergence of
differentiated public sphere which was a result of the rise of democratic and civil
societies in West. After 1980’s, Muslim societies joined into that evolutionary
process and headscarf became an issue. In the West, especially after 9/11 attacks,
that kind of religious symbols Muslim men/women use were regarded as the signs of
political Islam, fundamentalism and terrorism. A kind of similar reactions have also
been witnessed in Muslim countries, too (Toprak and Uslu, 2009).

For the last three decades, head-covering practices of women in Turkey
highly discussed both politically and socially. Over the years, more than two thirds of
people asserted that they were against tirban ban however some veiled women,
claim that they are oppressed and mostly excluded from the social sphere. A
polarization and mistrust occured between religious and secular groups and fanned
the flame of discussions. As the head-covering practice is very visible and significant
than the other religious practices, the women’s piety was in sight more (Carkoglu,
2010). Furthermore, after 1980’s they started to demand more place both in social
and political sphere and the discussion rised: ‘Is the veiling a political symbol or just
areligious tradition?’.

In the 1980 and 1990s two groups with different demands and discourses
rised in Turkey: the ‘rural-conservative-Islamists' and the ‘urban-westernized-
secularists'. The headscarf issue became the focus of identity politics and political
symbolism under the discussions of women’s role and identity in society as it was
not easy to distinguish if it has a religious meaning or turned into a political symbol.
On the other hand, the practice of veiling has constantly gained new meanings from
1980’°s to 2000’s because of Islamist social and political mobilization, engagement

with global market economy, neoliberalism and Islamism fusion. These
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transformations caused the rise of new representations of Islamists in socio-economic

spheres with new demands economically grounded and culturally loaded (Kuran,

2010).

Headscarfor veiling can be used as an expression of social identity and

ideology. In Turkey, there are four distinctive groups in which the Muslim women

belong to and they can be differentiated as (Breu and Marchese, 2000):

The Traditionalists:Veiled women who live in rural area, do not follow
fashion, no strong economic power, veiling does not seemed to be political,
not religiously but traditionally conscious about veiling practices (local),
using headscarves with oya (needlelace) for these functions: used at puberty
that reveals the passage from adolescence to adulthood, helps to protect the
head and the hair clean, protects the working women from the external factors
in the field (like sunshine), an esthetical cloth to show feminine beauty, an
attire supplement that makes women uncomfortable if they do not use.

The Islamic Middle ClassVeiled women who live in urban area, follow
fashion, have economic power, veiling seemed to be political, not
traditionally but religiously conscious about veiling practices (educated
women, especially having university degrees) using modern style headscarves
and turbanin a variety of colors, fabrics, sizes, etc, are targeted by marketers
as a consumer segment and attracted by marketing slogans include the fusion
of ‘modesty’ and ‘modernity’ statements.

The FundamentalistsVeiled women who live in urban area, especially use
kara cawaf (chador) to veil, do not follow fashion, do not participate public
life or business life, veiling seemed to be political.

The Secularists/Modernists/Kemalis®8omen do not prefer to use veil even
if they call themselves ‘Muslim’, prefer westernized style of clothing, when
they use headscarves or turban it is removed from its religious context and
used only for fashion.

In Turkey, the pressure on women’s veiling, Islamic symbols and their

visibility in public increased in 1980’s. Kalaycioglu (2005) argues that, in 1980’s,

religiosity became much more visible in public. The numbers of the sikmaba-

coveredwomen (women who use headscarf tightly without releasing it on their
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shoulders) started to surge or so it seemed. It was a new style for Muslim women to
cover their heads in that way. In those years, a group of coveredmedical students
objected to study on male cadavers due to their faith concerns. Later on, problems at
medical and nursing schools started. When Professor/hsan D@ramaci was the
director of YOK (Yiiksek Egitim Kurumu-Higher Education Institution), YOK
declared strict rules and punishments which it was forbidden to attire whatever a
student wants to in classrooms, laboratories and operation theaters of the universities.
The aim was putting a ban on veiling in these spheres. Coveredfemaleand male
students protested the ban but /hsan D@ramaciused a terminology to differentiate
the covered women. A shift occured from sikmaba to tirban because modernized
pious women started to bare their necks, foreheads and faces and to wear scarf-like
materials look like tlrban (sarik) of Ottomans. From the mid of 1980’s, that style
caused the headscarf to be perceived as tlrbanand ever since the problem has been
called as the tirban issue

After military coup of 1980, President Kenan Evrenwas persuaded by Prime
Minister Turgut Ozal, Proffhsan Dgramaciand Council of Higher Educatiabout
the fact that in universities the headscarf sould have a pre-defined manner, like
uniforms, preventing different kind of forms and colours. It is argued that the
headscarf was a part of fashion like witnessed in Western countries so the tirban
debate rised, which is different from headscarf or traditional head-covering
marterials. In despite of those discussions, headscarf was prohibited in some
universities. After the post-modern military coup in 1997, the prohibitions are started
to be enforced strictly (Toprak and Uslu, 2009).

The visibility of coveredwomen on the university campus in 1980’s became
a problem for secularist. Not long after, in February 1997, the headscarf was
identified by the National Security Councihs an ‘Islamic threat’ or irtica on the
well-being and security of the country and it was banned in public offices,
classrooms and universities. The headscarf issue had the ability to redraw the
boundaries of the private on the body and boundaries of the public so it became a
threat as it challenged and manipulated the boundries normed by secularists. When
coveredwomen started to appear in campuses, the strongholds of secularism, it was

an action for unsettling the authority of secularism over the body and imposing an
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Islamic frame on the public-private distinction. On the other hand it was regarded as
a dictation of the state to regulate and monitor appearing of people in the public
realm (Cinar, 2008).

On the other side, lots of covered women believe that, the head-cover is a
significant part of their religious identity. They want to take education, join
workforce, perform their religious duty and want their personality to be realized.
They argue that if democracy has plurality in its nature and if a secular, democratic
and plural state guarantees every identity’s rights, they should be in public sphere
too, freely. They believe that, headcovering is not denying their identity and do not
make them useless for society. On the contrary it justifies the presence of women’s
personality and makes them more active and free. It shows the fact that, covered
women also want to participate in community life by performing their religious duty
at the same time. They also refuse an imposed identity stereotype of a part of the
society. They tried to manage hybridizations and negotiations between Islamic
imperatives and the practices of secular life which can be called self-reflexive
transformation(Toprak and Uslu, 2009; Duran, 2010).

Because of the bannes, the coveredwomen who lost their jobs or education
sued against the banners. TUrbanand tesettiirhappened to be perceived as a threat
for the the secular political regime of Turkey and even veiled photographs to use of
official documents were forbidden. The tlrban issuehas been discussed by The
Provincial Administrative Courts, The High Adming&ive Court and The
Constitutional Courbf Turkey and became an issue of politics between seculars and
revivalists (Kalaycioglu, 2005).

After the rise of pro-Islamic government of AKP, the democratization process
and new gender reforms also ignited the wick of the polarization debate; the pious
(dindar) and the secularist(sekiiler) women. This polarization created disarray and
confrontation in the society at large and it is argued that the two contrary female
groups can be classified as /slami (slamic) and laikgi (laicist). On the other hand, the
ones called piousare the ones who makes faith the core value of their lives, politics
and worldview. Furthermore they do not have a state-transformation aim, they are
loyal to the state but desire to prioritize faith in all spheres of life, especially the

public realm. Against the Refah Part{s female members’ Islamist feminist slogans,
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the pious ones do not define the headscarf as a political weapon or a resistance
symbol and they accept the male-authority. According to the laicism the religion can
not be not only privatized but should be controlled by the state. However, there are
some laic feminists who desire religious freedom and cooperate with pious women
about veiling issue (Turam, 2008).

In Turkey for years, the people who carry the signs of Islam like headscarf
were not welcomed in the officer's club (orduevi) and its related facilities such as
restaurants, gyms, parks, salons and ballrooms. Only the secular dress codes, western
style suits and evening dresses, were allowed but the women who are above 60 years
old were permitted to wear a headscarf (if not covering the whole hair and neck). The
military officers have the similar arguments that, if the headscarf is not used as a
politic symbol, it has to be tied up in a certain manner, it should not cover the whole
hair. They believe that, if it is tied up like that, the woman is a ‘traditional” Muslim
lady, has no business with politics (Dagtas, 2009).

On the other hand, the military officers marked the female body as a political
sphere with those attitudes, banning and externalizing from the military places,
giving orders about how to cover, showing an authority and power upon women even
if they are ordinary citizens. At the end, some of the Muslim women and men obeyed
it, some rejected and protested, some remained silent to these rules and a conflict
arised. The reason why military and its officers take it (the right to interfere people’s
religious choices) for granted can showed itself in The General Staff mission;
‘Turkish military has proclaimed itself to be the bemiiment of Turkish national
identity, culture and civilisationso they had no doubt to see themselves responsible.
Also they stressed that they got such a hectoring power (seeing themself the guardian
of the nation) given by Atatlrk himself and Kemalist reforms. They belived that
military is the sign of modernity, elite and above the traditional society and that
society has to follow them and their orders if they want to reach contemporary
civilisationlevel that Atatiirk always stressed (Dagtas, 2009).

When AKP come to power alone in 2002, some outstanding reforms were the
reduction of the military’s dominance in politics, empowered women rights and
equality efforts. The rights regarding marriage, divorce and property and the

transformation of women’s sexuality from a family honour to an individual right
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gave power to women. Also AKP pulled the educated women into political realm but
not the feminist and activist ones. The visibility of coveredwomen in public spheres
became an issue again when Abdullah Gilbecame the presidential candidate who is
married a coveredwoman who was regarded as ‘unfit’ to represent modern Turkey
(Turam, 2008).

After AKP came to power and proposed a conservative and religious identity,
the president’s, prime minister’s and lots of ministers’ and deputies’ wifes were
wearing headscarves and started to be regarded as role models. After 2007 elections,
the parliament passed the law allows wearing headscarves in universities but in 2008
Constitutional Courtannulled the law and demanded AKP’s dissolution by the
judgment claiming that it was at the centre of activities violating the rules of laic-
government. However, AKP was not dissolved but headscarfissue became much
more visible (Toprak and Uslu, 2009).

When AKP was elected in 2007 again, a loud public voice rised and pointed
out the issue of women’s rights in a secular system since there was a clash between
the secular and Muslim identity of Turkish women. Secular women insist on the fact
that AKP’s ‘hidden agenda’ is a threat on their lifestyles, including concerns about
free alcohol usage and clothing style which is not similar to veiling since they
severely support a young, modern and urban profile. The Kemalist elite always
desired to be part of the West but the majority of the society has an Islamic identity
per se(Gol, 2009).

While at one hand, a lot of people in Turkish society do not consider
headscarf as a threat to secularism or state structure, on the other hand secular elite
and some feminist women do not have any sympathy toward veiled women and do
not support their engagement to public life. They see headscarf as a symbol of
backwardness and do not believe that the woman who use it can not be an
independent person and have to live under the mercy of their husbands and the
Islamist men. They believe that Islamist ideology does not propose an equality
between men and women. Furthermore it is argued that, Islamist men compel the
women to defend their headscarves since they want an Islamic regime and do not

want women to be active in society or in public. (Toprak and Uslu, 2009).
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After the rise of tiirban discussions, AKP and MHP (Milliyet¢i Hareket
Partisi-National Movement Party) lifted the headscarf ban from the universities in
2008 but CHP (Cumbhuriyet¢i Halk Partisi-Republican People’s Party) objected it
and raised the hostility between pious and Kemalist women. Only after 5 months, the
court reinstated the ban of wearing headscarves in universities after severe polarizing
discussions. On the other hand, the early marriages among pious women was being
discussed and criticised as a women right issue so the pious women and their
lifestyle became the subject of political disputes. There was a lack of collective voice
or organized resistance from pious women themselves as they refuse the mobilization
and Kemalist women fed their discources with Islamic patriarchy criticism
emphasising the need of fighting fundamentalism (Turam, 2008).

However, lots of pious women did not see a need to mobilize collectively to
defend their rights. This non-defiancepolitics was a product of social and political
conditions, and pious ones seemd to focus on democratization and freedom, political
reform and EU membership. As Turam (2008) states that AKP’s deputies’ covered
wifes define themselves as individual citizens, not as ‘confrontational’ or ‘radical’
Islamist women so they want to be seen as ‘good citizens’with this nonresistance
image and they have more power in society. On the other hand, they admit that the
headscarf ban was an offense to their identity, individual freedom and personal
choice. Their discourses became a model for the other pious women among society.

The problem of religious symbols, like Sikhs’ tirbanor Kippa or Muslims’
headscarfin the public space like schools, workplaces and courtrooms, have been
also discussed in all Europe, not only in Turkey, for years. The acceptance of those
symbols heavily rely on the country’s political stance, culture and social history. In
French, where the meanings of religious symbols (traditional or political) are not
desired to be discussed, also these symbols are banned in public schools since 2004.
In British classrooms however, tUrbanand headscarves are allowed to wear. Between
these extreme points, regulations and practices vary for different countries. However,
being engaged with a religion is regarded as an outstanding feature of one’s identity
and shows his/her bond to a community, yet religious freedom feeds the democratic
pluralism in a society. Furthermore, European Court of Human Rightsates that

‘Islamic headscarf is a “powerful external symbol” which is not easily reconcilable
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with the message of tolerance, respect for others, equality and non-discrimination’
which are aimed to be found in a democratic society (Rosenfeld, 2009).

Duran (2010) argues that Turkey also passes through a different
transformation process about Islamic revivalism compared to the other Muslim
countries like Iran, Egypt and Pakistan because there is no demand for setting up
Sharialaw or restorationg the Caliphate Furthermore, Turkish Islamism has a close
connection with sufism.It can be obviously seen that Islamist movements’ supporters
like politicians, intellectuals and businessmen have been influenced by sufism
teachings. On the other hand, Sunni traditions of majority and strong state relations
with sufismteachings shape Turkish Islamism in a more moderate way. The religious
communities like GUlenand Naksibendihave a great effect on the intrepretations of
Islamic traditions and feed Islamism. These communities’” members like intellectuals
and politicians also were educated in secular institutions and created different
discourses for Islamism. Moreover, Turkish Islamism can be regarded as an urban
movement because it is empowered by a strong middle class which developed new
public faces and spheres with its own identity politics (Duran, 2010).

The institutionalization of secularism resulted in a further rupture in both
orthodox and heterodox Islam in Turkey. The former one was controlled through the
birth of DiyanetZsleri Baskanligi (Directorate of Religious Affairs), theology schools
and appointed imans (sect leaders) but the latter one lived among the society
sacredly and secretly with the help of informal mystical orders, practices and
networksof Sufilodges. A social base was needed for the emergence of Islamist
formations and Said Nursi(1876-1960), his major publication the Risale-i Nur
(Epistle of Lighyt, Fethullah Gulen Naksibendi Sufismand the attempts of the
sympathisers of them empowered the Islamist movement. Nurcu movements
especially focused on social actions visibly, not political ones and also became
‘spaces for building of like-minded social capital’. Furthermore, a multi-ethnic,
multi-cultural society was desired (Cinar, 2008; Alam, 2009).

The tarikats have another power that they had an influence on Islamist
women and tUrban issue and created a type of ‘stratum’. Those women wanted to
stay in the sphere of religion, attended to /mam Hatip Okullari(Islamic Divinity

Students Schools), educated and became visible in public by demanding public
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positions. After all, the tirbanissue rised. Furthermore, AKP’s political support was
behind the Islamist women that lots of women gained positions in the assembly like
the female minister of education. They were encouraged to set up commisions
nationwide and women’s new roles reinforced the politics of Islamization of society.
On the other side, FGM (Fethullah Giilen Movement) and its schools had a greate
impact on the process of Islamization of Turkish society with the aim of integrating
Muslim Turkish communities into Europe. The people against FGM believe that
their political agenda can not be without tlrbanbecause it is ‘the symbol, the flag or
keystone of the Islamist system’ (Criss, 2010).

However, Naksibendi and Gllencemaat supported Islamic revivalism on a
cultural basis. They discussed the tlirbanissue by emphasising the dialogue between
the parts of the society. According to their Sunni Islamic doctrines they believe in
individual change and no conflict between the different parts of the society. As they
aim a cultural revolution, they establish educational and social welfare institutions,
publish some periodicals and newspapers, own TV and radio channels. The growing
democratic environment and opportunities created a convenient place for them,
which is out of the secular state control and helped to construct the new Islamic
identities gaining self-representation and representing themselves as an integral part
of the society, not shunned ones. As a result, Muslims in Turkey, who were poor and
ill-educated before, became more and more modernized since 1980’s under Sui
generis Turkey modernization process which includes both secular/Western and
religious/Eastern values inside (Balkan Eksi, 2008).

Besides all the discussions about the veiling or tlrban according to O’Neil
(2010), there is a relationship between appearance and personality or belief and dress
codes are commonly affected by politics. When these codes are dictated by the state,
it is not possible to say the fact that that clothing style represents the individual’s
belief or choice but represents the state’s. As clothing becomes the reflection of the
self the one may adopt or manage his or her dressing strategically, especially for a
specific purpose. When it comes to women, in Turkey, when they work to gain
economic freedom, they were forced to remove their veils or headscarves due to the

bans and some of them did. Also affecting the direct relationship between identity
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and appearance by secular state dictated dress codes, it is aimed to create a desired
citizen with derived religious signifiers in the public spheres.

Even though the debates about tlrban issue still continue in Turkey, in
October 2013, the administrative arrangement which is about ‘the independence for
the headscarf in public realm’ has accrued with the public mandate published by the
official gazette. The statements and items that limits the female personnel’s attiring
and bans headscarf wearing while working in public were removed from the dress
code (of the year 1982). However, the ones who are expected to wear official dress
like members of the military, the constables, the judges and district attorneys are

excluded from this regulation.

1.2.2.3.2. Feminist Movements, Islamic Discourses and Women’s Veiling

In Europe, for thousand years, clothing or dress codes were used to clearly
identify the individuals who are coming from the different social classes. In Ottoman
Empire, a similar symbolization also was used. In the late years of Turkish Republic,
clothing and appearance in the public sphere became a problematic issue. Secularism
did not seperate the religion from the state in Turkey but removed the religious
symbols or signifiers from the public sphere and unfortunately the women were
affected more than men as their veil or headscarf was a much more visible and
outstanding religious signifier (O’Neil, 2010).

In Turkey, for the last decades, the veiling gained a dual meaning that
consists of the practice of Islamic faith and an indicator of social class, lifestyle and
status. This phenomenon can be recontextualized under the effects of pragmatist
consumerism, neoliberal market environment and changing practices of everyday
social life. With the help of the New Right movements in post-1980 period, the
effects of neoconservatism and neoliberalism manifested itself on politics and socio-
cultural developments. Islamist groups succesfully incorporated into these changes
with social mobilizationand reproduced and reconfigured the Islamic identity. Socio-
political domains of everyday life were challenged by Islamic paradigms and the
practice of veiling started to be discussed under normalcy shiftings. In post-1980

period, the headscarf became the issue of identity politics and political symbolism
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because it is the most apparent symbol of Islamization and the conflict divided the
society into two groups; secularsand Islamists Therefore, the veiling became an
indicator of the ideological fault line between secularism and Islamism (Kuran,
2010).

Attiring styles and clothes give lots of opinion about the features of national
and religious identity. The dressing style, in the begining of 20th century, was related
with Islamic orders for both men and women in Turkey. It is believed that
modernization begins with the appearance so if the actual clothing style was
adressing the Islamic traditions, they had to be removed immediately. The headscarf,
veil, salwar (baggy trousers), fez and the related ones were banned wih the birth of
new Republic of Turkey (Yigit, 2012). Those attepmts created a platform for the
debate about religious clothing style and veil issue from 20th to 21th century.

The headscarf is a part of Muslim women’s attiring and can be read as the
sign of faith, identity, or the ‘other’ since the immigration problem of Muslims all
around the world lead the rise of attention for headscarf or veiling issue. Reducing
the meaning of headscarf into an Islamist symbol creates problems because it has
multiple meanings in society and those meanings change over time and place.
Furthermore, the veiling styles of women show varieties due to the different styles of
dressing and covering the head and it becomes an issue of fashion next to politics and
culture. From the begining of 1980’s, the headscarf and tying style started to be
discussed and tlrban was related with the ideologically motivated Islamism. The
new dress codes, the rules and bans created new insights and imposed modern-
western style clothing, also fed the veiling fashion innovations (Gokariksel, 2012).

According to Kalaycioglu (2005) tirbanmay not be as religious as it looks, it
can have different meanings like; apressure on the pious people, a vestige of
traditionalism, a sign of modernity, an adaptation of peasant migrants to the city life,
a sign of conservative values, a shield against the men and a sign of family honor. It
is argued that, when a woman use trban, she becames a hanimefend(lady), not an
easy or frivolous woman and allowed to go outside, to the public, with the consent of
her patriarchal patrons as it is associated with the pride of a woman.

Furthermore, the roles of veiling can be defined as; covering the attracting

parts of women to protect them from the men’s unappropriate behaviors (like
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harassment), protecting men from the women if they are na-mahrem(infidel),
focusing on the women’s character not on sexuality and helping them to join to the
society and social life conveniently, making women feel closer to God and obey
God’s orders, which are all about the meaningsand the legitimization.It is accepted
that female sexuality has a great influential potantial on ‘faithful’ men so that sexual
expression has to be limited in public, an ideal womanhood should be stereotyped
(different from culture to culture) for the sake of Islam-based life-organization and
the men’s faith since they are located at the centre of human existence in Islam,
which has a communitarian aspect (Siindal, 2005).

The transformed Islamist movements embraced such a political discourse that
constitutional limits sould be applied to prevent the state from interfering in social
and private life of Muslims. Furthermore, those movements included some universal
values such as democracy, human rights and civil society, to create free spheres for
social and individual choices and differences. Without any dominant comprehensive
doctrine, it is aimed to create dialogue and interaction between different social
groups or West and East. It is argued that Islamism also transformed itself into a
‘post-Islamist’ discourse by leaving political and revolutionary enthusiasm and
focusing on social and cultural practices of daily life. The transformations do not
propose anti-global or anti-Western discourses, in contrary it turned into the rejection
of a Eurocentric definition of modernity and challenging the West because a new
Islamic modernity is needed in this millennium (Duran, 2010).

The years of 1980’s were under the invasion of Islamic daily lifestyles. While
Islam was being redefined, an Islamic life organization including private schools,
media institutions etc. was rising under the mask of political concerns. It is argued
that, before 1970’s, the clothing of Muslim women were different than the 1980’s, it
was more traditional. The tulbent (muslin), salvar (baggy trousers) and kara
carsaf(chador) were the representatives of ‘traditional’ but after 1980’s veiling issue
rised and veiling was accompanied by large headscarves; covering all the hair and
neck, and overcoats; loose and long, were not perceived as ‘traditional’ anymore.
The later ones became the new daily clothing of Muslim women and also regarded as

the new Islamic dress codes (Siindal, 2005).
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O’Neil (2010) argues that there is an extensive regulatory regime on clothing
and appearance in Turkey, with the help of secular state rules, and these dress codes
try to modernize the citizens by a Western and secular way. It means that the
appearance does not represent the individual’s beliefs but represent the state’s, so it
is dictated. The ban on headscarfaffected employees, students, TV presenters and
religious officials, in other words lots of women. For Turkey, politics of clothing
became an interesting issue because it is used as a tool to establish the modern state
and continued to be used from different power groups. Dressing have different
meanings like; supporting authority, representing social class, producing and
reproducing values and they are so related with the politics of power. When Western
style of clothing became the symbol of modernization for some, on the contrary, the
rejection of this style, saving and defending the traditions became the symbol of
independence or rebellion for the others.

Women in East/Middle East are born into patriarchal cultural aura. For
example in Turkey, the women are free to be veiledor not but in Iran or Afghanistan
the women have to be veiledyy using burka (burqa) which even forbits to show the
face. These different patriarchal ‘orders’ or ‘controls’ cause the veiled women to
experience veiling very subjectively. At this point, Islam is questioned by the fact
that if it has an equalitarian ideology for men and women or not. The women’s
veiling choices, by the way, can be questioned by everyday life’s sphere of praxis.
As Turkey is not like the other Muslim countries, lived a secular revolution, veiling
issue is mostly related with the sphere of culture that caused heteregenous choices
and lifestyles among veiled women. When Islam, women and daily life integrated,
the domestic sphere clashed with publicity, the integration created the opposed
relation between ‘public’ and ‘private’ (Siindal, 2005).

On the other hand, gender roles, feminism movements and the manipulations
of media on gender images have a significant affect on the perception about veiling,
headscarf and Muslim women. When Islamic movements rised in Turkey after
1980’s, with the help of feminist discourses, it was started to question veiled
women’s roles, images, identities among the society and their traditional attiring

practices, changing lifestyles and new demands.
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Feminist movement started the fire of questioning the perception of women
and women’s perception of themselves. The Islamism could not close its doors on
feminist movements even if they come from the criticised West. Feminism caused a
positive progress on problematic man-woman relationships to a degree. However its
suggestions were not sufficient for Muslim women’s problem as it actually
represents ‘the white - middle class - Western women’. It created a paradox for the
fact that it sublimated the ‘white Western women’ and trivialized ‘the other women’
and deemed the laters worthy of being saved. It denied the differentness among
women globally and proposed a discourse of singularity based on the Western
woman identity (Aktas, 2007: 141-42).

Aldikactt Marshall (2008) proposes some distinctions between the ‘Islamic’,
‘Islamist’, ‘Islamic feminist/feminism’, ‘Islamist feminist/feminism’. In Turkey, for
feminist women, Islamist refer to the religiously and politically oriented women.
Some activists identify themselves as Muslim/feminist but do not have such a
religious orientation so they refuse to be called as Islamic feministsOn the contrary,
a small group of women define themselves as feminist but not secular, define
themselves as Islamistsso their discourses and perceptions about women and veiling
issue became different.

The rise of Islamism and the second wave of feminism coincides in the
1980’s. A considerable number of women organizations established, women
published books, wrote for journals and newspapers. Some feminist arguments
support the idea that the Islamist women are ostracized by secular men and women,
but they were also silenced by Muslim men for the sake of religion. According to
some scholars and activists, Islam and feminism can be interpreted together by
reinterpreting the sacred texts and empowering the women. On the other hand, some
Islamist and secular feminists belive that, this kind of fusion is not possible since the
nature of feminism based on secularism and egalitarianism which are not consistent
with Islam. (Aldikag¢t1 Marshall, 2008).

However, Islamic women intellectuals showed up to discuss veiling issueand
the status of women in Islam under feminist discourses in Turkey. Some conferences
and panels like “Meetings about Us” (Bize Dair Toplantilar) were organized in

cooperation with PUMER (Proje Uretim Merkezi; Center for the Production of
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Projects), a research center established by a group of Islamic women intellectuals,
journalists, writers, artists, and lawyers. Public life, culture, media, politics and
family issues were discussed. Against some Islamist men’s resistance for the
visibility of Muslim women, those Islamic women intellectuals also attempted to
challenge the Islamic male identities but they were given the go-by by those Islamist
men. It started a new discussion and it is argued that the Muslim woman ‘herself’
could not become visible in public, practically, but her ‘image’ could (Cinar, 2008).

Some unincorporated associations about women rised in Turkey during
feminism-Islamism fusion period. Some of them are; AK-DER (Ayrimciliga Karsi
Kadin Hareketi-Women Against Discrimination/Foundation: 1999), OZGUR-DER
(Ozgiir Diisiince ve Egitim Haklar1 Dernegi-Association For The Freedom of
Thought and Educational Rights/ Foundation: 1999), MAZLUM-DER(insan Haklar1
ve Mazlumlar icin Dayanisma Dernegi-Organization For Human Rights and
Solidarity For The Oppressed People/ Foundation: 1991). The former two especially
concerned with discrimination against women who wear the headscarf and have an
anti-political profile but the latter has wider concerns about human rights and
relationships with political society. The aim of the female members of OZGUR-DER
is to set their own parameters of existence with Islamic references. For AK-DER the
headscarf issués its raison d’etreand adress the discrimination that women face,
the identity problem, the othernessThe members hold anti-feminist discources and
are against for two types of discrimination; being veiled (headscarf issue) and being a
women (identity and individualism issues). In the last instance, these organizations
have a great role by playing an active role to meet Islamist women’s needs like
higher education rights, public visibility and headscarf issue and to propose solutions
for the problems. On the other hand, no state authority or political party has rooted
out the headscarf problem yet but these civil organizations are active agents that
bring and sustain these issues on the public’s agenda (Kadioglu, 2005).

On the other hand, some Islamists criticised those associations and
movements and argued that post-feminist discourses are scunge inside and do not
pay attention to women values. They disregard the inequality between men and
women in their nature that Islam approves. It handles the women issue only from the

viewpoint of gender mainstreaming question and suppresses the gender differences.
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However, for some Islamists, the main goal should be the women’s freedom to
improve their personalities, not spreading the patriarchy and acceptance of it by
women but also differentiate genders from each other. The differentness is valuable
and real but should not be used for excluding or suppressing the other. As Qur’an
says, the best veiling is not about clothing but about takva (piety). To exclude
religious women from the society is an oppression for them (Aktas, 2007: 136-37).

The Islamist and secular feminists’ arguments have different ideological
standpoints and offer different lifestyles, the former refer to Islam, the latter to
secularism and some of them belive that Islam and feminism can exist together, some
do not. The inequality and division of labor thesis between men and women, the
headscarf as a controlling mechanism on female body is usually questioned by both
groups. Islamist women mostly believe that if Islam is practiced fairly in daily life,
there will be no need for feminism as Islam already gives privileged rights to women
against men and there is no need to fight for rights. Also it is stressed that, for
Islamist feminists, the starting point, Islamic queries about women can be fed by the
interpretations of feminism but men should live Islam fairly and they have to gain
equal status with women (Aldikacti Marshall, 2008).

Furthermore, extension of women’s rights by the state was criticised by some
feminists under the name of ‘colonial feminism’ or ‘state feminism’ because the state
granted these rights to women only for promoting the state’s ideology and not for
being interested in the women’s well-being. It can be seen from the example of
Turkish Women’s Federatioin Turkey. It was formed in 1924 but only lived for 11
years since it was against the armament and signed an international petition, which
was also against the secular republic’s politics. When the federation dissolved, some
feminists rised their voices due to the fact that the republic’s action to undermine the
development of an autonomous women’s movement and it did not reemerge until the
1990s (Cinar, 2008).

It was claimed that the secular state unveiled the female body not for the sake
of women but for the westernization process of the society, under hegemonic
masculinity and political power. In Turkey, Kemalist women’s feminism can be
defined as ‘state feminism’ that sees the secular state as the main safeguard of

women’s rights and equality. For them, Atatlirkis a very important actor who gave
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an equal position to women in the society. As they do not approve the headscarf
worn by pious women, the popularity and rise of the political Islam, they support the
military dominancy and see it as the protector of secular republic (Turam, 2008).

Vojdik (2010) states that, Islamic veiling is both a religious practice and
political symbol within Muslim countries. When the headscarf was banned in
universities and government places, it became a more politicized issue in Turkey.
From the view of some feminists, it is stated that the bans violate women's right for
religious freedom or right for gender equality. For the others, veiling represents the
symbolic subordination of women. However, veiling can have multiple meanings
when it is analized through the lens of historical and social context in a particular
location and time. It can be regarded as a religious symbol or practice, an issue of
individual rights or liberty, a power relation between men and women, a gender issue
that criticizes the regulation of women's bodies, a discussion between secularists and
Islamists and a politics between West and East.

According to the various interpretations of the survey’s results, gender
inequality was regarded as the key factor for the societal problems in Turkey. It is
claimed that women are suffering from this inequality, they are not free in their
private lives, they are forced to accept the patriarchal rules, they can not participate
to the workforce freely and excluded from the economic sphere. However, ‘nearly
nine out of ten respondents (88 percent) agreed that Turkey should be governed by
democracy under by any means’. It is obvious that, on one hand, conservative views
regarding the position of women are still dominant but on the other hand, the demand
for democracy is increasing day by day in Turkey (Haynes, 2010). A desire to
manipulate these conflicting situations skillfully can be seen in the political and
societal discourses of AKP. Gender issues also feedveiling issue and privileges of the
sexes.

The educated women coming from urban created a new elite group that query
men’s privileges and formed a basis for feminist movements of 1970’s and 1980’s.
Before the military coup in 1980, the political activism of feminists was around
leftist movements but after, with the help of bans, their activism moved to the streets.
The institutionalization period of feminism occurred at the same time as 1990’s,

secular feminists showed themselves at universities, organizations, protested
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violence against women, joined discussion process of law and demand participation
in politics. On the other hand, from 1960’s to 1980’s only a small group of women
who had regilious concerns were seeking for women’s rights without removing their
headscarves. They became visible at streets as activists after the headscarf ban in
1980’s. They also discussed the role of women at home and in society, the education
and political participation rights aloudly and ‘support the activism of Islamist men
and receive financial, emotional and ideological assistance from them’ (Aldikagti
Marshall, 2008).

For Aldikacti Marshall (2008), the role of media in Turkey also has a great
influence on feminism issues and affects how these activists perceive each other. It is
claimed that, the secular media ‘depict Islamist women as radical militants who use
the Islamic head-cover as a symbol of a backward social order’. They are regarded
that they live under the pressure of Islamist men and abused by men to set up seriat.
On the contrary, from the point of Islamic Media view, the secular ones are regarded
as people who are misandrists, against the idea of family, moterhood, sacred virginity
and sexually deviant, also want sexual freedom, create antagonism between men and
women but Islamist women are depicted as martyrs for their efforts to wear
headscarves even under pressures and bans.

When veiling makes the feminine sexuality invisible, it also makes visible
who they are and how they internalize Islam, the character of women. This is a two-
edged situation for the fact that when some women claim that they are more
respected, trusted and not harassed by the means of social relations. However, these
women’s discources support the patriarchal bargaining that regulates gender relations
(Siindal, 2005). On the other hand, the fitri (innate) woman discourses were
coalesced with feminist discourses and women gained self-confidence and rised their
egalitarian demands. They broke the perception of being solid and boring by
participating communicative activities and it was the proof of not being luster,
limited, ordinary, dependent, narrow minded, rude, peasant, bondswomen and the
public women programmes were the alternatives as those women can not participate

sufficiently public business life yet (Aktas, 2007: 22-34).
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1.3. THE BIRTH OF VEILING FASHION AND IDENTITY
CONSTUCTIONS OF VEILED WOMEN AS CONSUMERS

The veiled women consumers should be differentiated from the other female
consumers due to the necessities of Islam when it comes to the consumer behavior.
By not ignoring their consumer identity, it is needed to analyze the dynamics of
fashion, consumption, consumption culture and the global market structure by
combining the concerns of veiled women’s religious identity to answer the quesiton
of ‘What is changing in veiled women’s clothing practices?’ in the light of fashion

and identity constructions.

1.3.1. Veiling Fashion and The Global Marketplace

In the global marketplace, Islamic fashion or veiling fashion is getting more
and more attantion. There is no Christian fashion or Buddhist fashion specifically but
Islam is being engaged with fashion since there are religious rules about attiring for
women in Islam and attiring is connected with fashion inevitably. Also this dressing
style is not about the location, nationality or the race but it embraces all the Muslim
women with the same Islamic codes of dress all around the world. For Muslim
women, the fusion of Islam and fashion could be nice and trendy but at the very first
hand, the marketers are concerned about the scope of the market.

Veiling fashion is interesting since there is a huge Muslim population in the
world. For now, Islam is the second largest religion in the world but it is estimated
that, with the help of high birth rate of Muslims, it will be the largest in the near
future. Since approximately the half of the world population consists of women and
this population also includes a huge number of Muslim women whose demands have
a complex relationship with veiling, dressing and fashion since they are always ready
to demand and consume. Some general information about the global Islamic fashion
industry is like the below (www.ttistextiledigest.com, 2012; muslimvillage.com,

2011):

. In 2010, 23.4% of the world population or 1.6 billion people were Muslims.
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. Asia Pacific has the largest population of the world and also the largest
Muslim population, or over a billion Muslims, a 62% of the world.

. There are 800 million Muslim women all around the world and 40% of that,
or 320 million, is 25 years old. What makes it even more attractive is that the
development of Muslim fashion stems from a young demographic.

. Bloomberg has estimated that the global Muslim fashion market could be
worth $96bn. For scale, comparing that to the entire UK fashion industry, which is
valued at £21bn. The 16 million Muslims in the EU, a potential clothing market can
be valued at US$960 million to US, $1.5 billion a year.

In the global market, The Arab fashion industry is outstanding since it is
highly focused on veiling fashion. The French Fashion University in Dubai is
training talented Arab fashionists and designers. Some Arabic style outfits can be
sold for as much as USD $10,000 and the population has a high purchasing power in
the United Arab Emirates. Also the well-known international brands like Hermes,
Gucci, Christian Lacroix are also trying to break into the Muslim market with
scarves and other veiling components. A new generation of highly-talented designers
such as Elie Saab, Robert Abi Nader Abed Mahfouz, Walid Attalah are leading the
veiling fashion globally. In cities like New York and Brooklyn, designers are
opening Muslim model agencies and supporting the modesty on the catwalk
(thepurplesharepoint.blogspot.com, 2010; www.guardian.co.uk, 2012).

In the centers of global fashion like New York, London and Paris, brands like
Dolce & Gabbana introduced veiling fashion collections in the previous years. On
the other hand Malasia has an Islamic Fashion Festival and Indonesia has an Islamic
Fashion Consortium whose chairwoman hopes to establish Indonesia as a global
centre for Islamic fashion. Famous designers like Galliano and Ferreti designs abayas
for haute couture collections to meet the Saudi Arabian customers’ demands. Some
products of a a Qatari designers cost as much as $20,000. In the Fashion Show of
2009 Paris, the made-to-measure abayas designed by Galliano, worthed up to
$10,000 and were donated to buyers including Saudi Royal Family. In the Saudi
cities of Riyadh and Jeddah, ready-to-wear abayas are on sale for as much as
$12,000. Saudi princesses sometimes buy 15 to 20 evening gowns for as much as

$20,000 each. They also ask designers like Channel and Gucci to design bags and
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high heels to finalize their attires (muslimvillage.com, 2011; www.bloomberg.com,
2010).

In 2012, the Russian capital held the first Islamic Style Festival that was
organized by the Council of Muftis in Russia. The aim was correcting the image of
Muslim women’s clothing, encouraging Islamic fashion designers to come out and
present their work and showing the modernity of veiled Muslim women. In 2012
Hijab Festival of Indonesia, ‘making Muslim women feel beautiful while wearing a
hijab’ rised as the main discourse of designers. There are lots of local brands and
boutiques in Indonesia, supplying modest dresses to the market (www.patheos.com,
2012; khabarsoutheastasia.com, 2012).

On the other hand, countries like Pakistan, Indonesia and Malesia are trying
to be the Islamic fashion centers. In Pakistan, the fashion industry is flourishing very
rapidly. PFDC L’Oreal Paris Fashion Week took place in Lahore in 2012. In the
country, bridal dressing is a major theme since in Pakistan the celebrations, festivals
and marriages are done in an extravagant manner and people care about their
dressing. The designers specifically focus on bridal collections and export them to
the world. On the other hand, Indonesia, the world’s largest Muslim-majority
country, started to assert itself as a leader in the fashion for the faithfuls. Fashion
shows and fairs are being organized and lots of Islamic lifestyle magazines are being
published in the country (muslim-academy.com, 2012; veilingfashion.unc.edu, 2010)

It is obvious that the modest dressing is a growing phenomenon all around the
world. The entrepreneurs are also turning to online retail as a way to reach out and
market their products since women are online, affect each others decisions and share
ideas so quickly. The veiled Muslim women become more and more conscious by
accessing all the information via internet. The veiling fashion and Islamic lifestyle
magazines also try to give information and lead the female consumers. The brands
which combine the fashion and religious concerns at the same place develop loyalty
at the target segment. The designers, labels, marketers and fashion houses are the key

elements in this global Muslim market.
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1.3.2. The Rise of the Islamic Consumptionspace and Veiling Fashion

Industry in Turkey

The rise of the Islamic consumptionspace in Turkey coincides with the period
of 1980’s and 1990’s, with the popularization of Islamism. Specialized businesses for
Islamic goods came along to meet the changing demands of new Islamic bourgeosis.
They started to compete in every sector of economy and grew with the help of
capitalism and liberalism movements. The new religious consumers, who also have
money, pushed businesses to create and supply appropriate products for this new
segment. When the Islamic capital grew after years, a new pattern of consumption
rised among this religious segment and products started to be found in the market
called as ‘Islamic’, ranging over clothing, halal food, vacations, entertaintment, etc
(Sandiket ve Ger, 2007).

It is obvious that Islamic consumptionspace started to compete against the
seculars’ in every domain of life. The Islamic attiring became a good example of
consumption fusion and an issue of complex relationships between consumerism,
capitalism, modernity and globalization. Islamic identities started to seek a
negotiation among these multiple tensions without leaving religious symbolic
expressions in the domain of consumption. For these reasons, the veiling fashion is a
relatively new phenomenon in Turkey and its industry rised as a part of Islamic
consumptionscape. The veiling and the headscarf is not a pure political or religious
symbol anymore. On the contrary, they became the issue of a huge industry and
marketing actions which is complex, dynamic and evolving with the help of new
market trends and socio-cultural, economic and political developments (Sandik¢1 and
Ger, 2001; Gokarisel and Secor, 2011; Sandik¢1 ve Ger, 2007).

The emergence of veiling fashion industry became directly related to the
growth and diversification of the textile industry which was increasingly developed
with the help of liberalisation and export-oriented policies after 1970’s. The textile
sector is one of the leading sectors in Turkey. Textiles and clothing industry play a
critical role in the export-oriented growth of the Turkish economy since there are
more than 40,000 textile and clothing companies in the country with an estimated

workforce of 750,000 employees. Opening to foreign markets after 1980’s, the
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growth of clothing industry started to be fed by the developing textile industry and
fashion design firms also started to be encouraged to stand out in the market. These
sectors had a 18,5% share in total export volume in 2011 and Turkey is also the
second largest supplier to the EU. The industry has the capability to meet high
standards and can compete in international markets in terms of high quality and a
wide range of products. Izmir, Bursa, Ankara, Denizli, Gaziantep, Kayseri, Tekirdag,
Adiyaman, Kahramanmaras and Adana are now major cities for textile and clothing
production. According to the TGSD’s (Turk Giyim Sanayicileri Dern@The
Association of Turkish Clothing Indusfry2012) ready-to-wear clothing sector
indexes, in the domestic market the expenditure rised from 35,1 to 47 billion Turkish
Liras from 2007 to 2012. Turkey has a great export potantial in this sector since the
export rate was 16,1 billion dollars and the import rate was 2,34 billion dollars in
December 2012 (Gokarisel and Secor, 2010a; Giilcan et all., 2011; TCP, 2012;
www.tgsd.org.tr, 2012)

In the light of these developments and other socio-economic-political-cultural
factors, the veiling fashion sector gained a distinctive part in Turkish apparel industry
in the last decades. The producers, day by day, differentiated their brand names by
altering their collections and engaged in sophisticated design, marketing, sales and
production activities to satisfy the religiously concerned consumers’ new demands.
They segmented and targeted the veiled women specifically and became much better
marketers in terms of identifying the veiled women’s new needs, designing products
for them and communicating with them. Over the time, the producers shifted their
strategies from producing homogenized and conservative products like oversized
headscarves and long overcoats to produce modern styles by being affected the
trends of global fashion networks. They also educated and motivated their consumers
and veiled women became better consumers in terms of demanding new products,
constructing their new identites via products and standing out in the social spheres.
The diversification of veiling fashion started to represent piety and fashion for
women at the same time (Gokarisel and Secor, 2010a; Sandik¢1 ve Ger, 2007).

Before 1980’s, neither fashionable nor an industry at that time, the veiling
was so homogeneous and consisted of components like angle-length overcoats and

large scarves covering the whole head, chest and shoulders with muted, dark or
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neutral colors. Also the headscarf was associated with the lower-class status and the
migrants. However, after 1980’s, with the rise of Islamic bourgeoisie, Western-
oriented lifestyles started to affect Islamic consumers’ and producers’ decisions and
daily practices. The young and educated urban women became the first
representatives of new style of women’s modest dressing. This style of covering
created a profitable and differentiated veiling fashion industry (Gokarisel and Secor,
2010b).

When the small scale rural businesses, which are religious and conservative,
grew into bigger companies with the help of capitalism and marketing efforts, they
created an alternative market for the religiously concerned ones in the consumption
domain that was dominated by Westernized goods. As the Islamic bourgeoise
developed a taste for bourgeoise consumption under the effects of socio-cultural,
political and economical changes, with new demands they became the target segment
for those companies. Consumers and producers together, created the new Islamic
consumptionspace in Turkey (Sandik¢i and Ger, 2001).

In 1980’s, as an example, [stanbul Unkapan1 district was established as an
entire shopping center for veiled women’s need of shopping for modest dressing. The
veiling stores’ names were quoted from Islamic terminology like ‘Tehvid’, ‘Ihvan’
and ‘Hak’. In time, the smaller ateliers became international companies by producing
a range of clothing items. The homogenous style of veiling items turned into
heteregeneous ones to differentiate the middle and upper classes’ veiled women from
the others. A well-known sector leader company called ‘Tekbir Giyim’ was
established in 1982 and in 1990’s, it arranged veiling-fashion shows by using famous
Turkish models and became the target of severe critics as it was regarded as
antithetical to the principles of Islam but the managers of the company rejected the
claims and continued to create similar actions. It also gained a high brand-name
awareness by using effective marketing techniques. It turned the veiling into the
commercial and framed it as the fashion which led a new understanding for veiling in
the context of marketing and consumption (Sandik¢1 ve Ger, 2007).

The accelerated increase of the number of veiling fashion companies
coincides with the rise of Islamic-oriented parties in Turkey, after 1990’s. The well-

known modest dress firms like Tekbir, Aydan, SetrMS, Selamd Arminestarted to
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differentiate themselves by proposing showy catalogs, advertisements, haute couture
collections and even fashion shows. They started to produce some products which
seemed as the subsidiaries of new Islamic lifestyle, including hagema (swimsuits for
women that covers whole body without face, hands and feet), bridal gowns with
scarves and sportswear. These new styles included trendy colors with a more close-
fitting cuts (Gokarisel and Secor, 2010b).

Furthermore, the firms which produce headscarves like Armine strongly
stressed that the scarf is a religious commodity to be respected. These companies
claimed that they help veiled women to keep in touch with the modern age, to leave
the old Anatolian covering style, dress fashionably without sacrificing any religious
duty. They also stressed that the responsibility is on the consumers’ shoulders to
choose the method or style to use the religiously acceptable cloths and components.
The relationship between these firms and their target market turns into a didactic
relationship between the consumers and the producers since they learn from each
other about the usage of the products of veiling. It means that veiling fashion raises
the questions of piety, self, daily covering practices and fashion which are debated
and never fully resolved (Gokarisel and Secor, 2010a).

However, modest dressing and the related sector is a roughly defined sub-
sector among the Turkish apparel industry. It was estimated that approximately 200
firms were operating within this context in 2010. Since lots of the firms produce for
both veiling and other styles, it becomes more difficult to locate and classify them as
modest dressing firms. Lots of the firms are small to medium-sized operations and
some of them are engaged in both wholesale and retail. The annual earnings are
reported between 250.000 and 2 million Turkish liras (TL). The sector leaders like
Tekbir Giyim reports over 20 million TL earnings by employing 1450 people and
having 33 branches. Firms are usually located in Istanbul and Konya since
entrepreneurs from Konya have an active role in MUSIAD and these cities are the
centre for Islamic bourgeoisie and green capital (Gokarisel and Secor, 2010a).

As it is known, the fashion industry is at the forefront of emerging industries
globally and the phenomenon of veiling fashion has emerged in the context of local
and global fashion systems for the last decades. The companies operating in this

industry have to respond much faster to rapidly changing markets and the
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consumer’s appetite for variety. Ergonomics, trends and subjectivity are the crucial
elements for a fashion product. Consumer preferences for fashion products are
generally affected by identity and lifestyle concerns. Furthermore, consumers prefer
products that are consistent with their identity and the clothing has the potential (and
is commonly used) to reflect and convey the inner self (like self image, political
affiliations, social aspirations, etc.). Hence, the fashion becomes a fundamental part
of human behavior and is concerned with how individuals perceive an outlook and
how it can be projected. Fashion products support personal identities, lifestyles and
represents cultural norms and society through dressing practices. Since the fashion
industry changes body image and beauty ideals over time, consumers demand those
products to reflect the preferred images and lifestyles (Al-Qasimi, 2010; Rocha et
all., 2005; Moody et all., 2010; Apeagyei et all., 2007).

The fashion change is planned by the companies in the industry for target
segments with its own fashion trends to motivate the consumers to buy new products
continuously. Also, the mass media transfers the upper classes’ choices to the lower
classes to fed the fashion cycle so the fashion turns into a socializing agent and
proposes social standarts for the target segments. According to the definition of
Solomon and Rabolt (2004: 6-19), fashion is ‘a form of collective behavior, or a
wave of social conformity’” and refers to ‘a style that is accepted by a large group of
people at a given time’. Consumers use the products of fashion not only identify and
distinguish themselves from others but also to negotiate their public images to
manage appearance and balance their sense ofaffiliation and autonomy. With the help
of these products, a variety of meanings are transferred by the self which includes
different identities that are derived from different social roles and can be switched
according to social situations (Law et all., 2004; Piamphongsant and Mandhachitara,
2008).

Turkey is seemed to be a significant apparel-producing country for retailers in
both the Islamic regions and the West. On the other hand, as Islam itself is not
monolithic but constituted of many sects, practiced and experienced in different ways
in daily life, Muslim consumers are different from the other consumers in terms of
their religious concerns about their consumption decisions. Within the scope of

veiling, although Islam is the common description, the religious clothing differs from
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the context to context, the meaning and practices of veiling evolve across time and
social classes. Being halal (religiously appropriate) was located at the center of
Muslim consumers’ consumption decisions especially about woman attiring.
However, even if they seek for halal, Muslim consumers do not want the same
products and behave in the same way. It also means that Islamic lifes are dynamic,
contested, multiple and negotiated (Akou, 2007; Sandik¢i, 2011).

The identification of Muslims as an untapped and viable market segment
created an attention for the practices of Muslims, such as the attiring practices of
veiled Muslim women. In the recent years, this interest turned into a need to
understand the relationship between Islam and consumption practices deeply. The
rising purchasing power of Muslims was regarded the significator of the Muslims’
visibility as consumers. Muslim businessmen started to combine Islamic principles
with capitalist aspirations. Also, the Islamic marketing rised under changing
demographics and purchasing power of Muslim consumers. This new circumstances
made Muslim consumers and businessmen negotiate Islamic and consumerist values
and made Islam and marketing inform each other. Hence, the religion became the
homogenizing force across the Muslim population and the common descriptor
explaining the behaviors of Muslim consumers (Sandik¢i, 2011). From this point of
view, the veiled Muslim women should be also defined and analyzed as the
consumers of ready-to-wear sector or clothing industry.

Turquality Market ResearcliConsumption Patterns) Report (2007) gives
significant information about Turkish women consumers’ lifestyles, profiles,
consumption patterns about attiring and the consumer segments of ready-to-wear
sector in Turkey. According to the report, Turkish consumers’ lifestyles depend on
age, marriage statusind profession The younger and single ones have more
independent lifestyles and are more social. The young adults and adults are generally
married and have children. They have more planned and home-depended lifestyles.
Even if the rate of magazine following is low (37%), the lifestyle fashion magazines
like Cosmopolitanand Marie Claire are the favorite ones. The family is the most
important value. The younger ones value individual goals, friendship and career but
older ones value traditional and cultural values more. When it is about the outlook,

the attiring is the first thing comes to mind. They care about what the others think
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about their appearance and belive that the first thing is the attiring to make a good
compression on someone. Also, their consumption is related with their income level.
The women go shopping more than men (www.itkib.org.tr, 2007).

The Turkish consumers’ daily clothing styles are depended on the weather,
the journey, and daily activities. Women are found to be more sophisticated and have
a creative attiring style. They struggle to show an original image by combining and
mixing different accessories and components but men do not. Comfortable and
casual clothes are more preferred and marginal styles are generally avoided. Lots of
consumers do not prefer to use some specific fabrics like nylon and tulle. They claim
that they feel better when they dress well. They also pay attention to the fabric and
the functionality of the cloth (www.itkib.org.tr, 2007).

In the report, 5 different women consumer segment are found in Turkish

ready-to-wear sector (www.itkib.org.tr, 2007):

. Simple-Traditionalists (39%- approximately 994,86 YTL personal
income-112 YTL expenditure per month): The biggest segment. Mostly consists
of business women. They value the religious norms and live according to the
traditions. Earning their own money and reaching to the top position of the career is
important. They follow economy and politics. This is the second segment which has
the highest ready-to-wear expenditure. Need and functionality is the foci, quality and

affordable price are seeked. They have a simple and classical attiring style.

. Pretentious Housewifes (32%- approximately 890,74 YTL personal
income-99 YTL expenditure per month): The second biggest segment. Mostly
consists of the housewifes. They prefer to spend time infront of the mirror, go
shopping for attiring, go to the places for entertainment, join cultural activities,
follow the magazine news. They wear what the fashion is, even if it is marginal. The
visibility of the brand, different elements in the cloths, to be admired by others and to

show the body figure are important.

. Consumers Who Are Focused On The Needs And Take Life To Heart
(14%- approximately 966,71 YTL personal income-96 YTL expenditure per
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month): Lots of them works full-time. Career and family are more important. They
do not like shopping, clothing and shopping do not have any importance in their
lifes, they are just necessities. They prefer functional clothes that are suitable for

work and external activities.

. Consumers Who Pay Attantion To Their Outlook But Are Not Close
Followers of Fashion (8% - approximately 897,05 YTL personal income-93 YTL
expenditure per month): Lots of them are women and they do not work. They are
concerned about freedom, sexuality and personal happiness. They care about their
health and fitness. They like to dress well and shopping not at the same level as the

previous segment.

. Egocentric and Materialistic Brand Addicts (7% -approximately 1434,47
YTL personal income-133 YTL expenditure per month): A few of them are
women who are concerned about freedom, sexuality and personal happiness. This is
the segment which cares about the money most. They use branded products more and
spend for those just for they are branded. They spend more money for ready-to-wear

and do not wait for discounts and buy the product if they like.

According to the general consumer profile, %48 of women are working and
their average monthly income is 1260 YTL (for women who works in her own
business or who are salaried employee). They feel that they are out of the picture
about life more than men and they are more zealous ones about joining into life.
They seek for newnees, they want to be leaders, to feel close to family, to eat at
elegant restaurants, to follow the news about celebrities and they care about personal
care more than men. They go shopping with their moms, daugthers, friends, etc. to
take advise. The most important information resource about attiring is the family’s
and friends’ opinions and experiences. They are affected by the ads in the magazines.
They like to see glossy papered magazines and they encouraged them to buy. They
spend averagely 109 YTL per month for ready-to-wear products (www.itkib.org.tr,
2007)
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On the other hand, after the rise of modest dress producers in the market, also
there is an increase on the numbers of veiling fashion magazines in Turkey after
2000’s. In 2013 three veiling fashion magazines exist in the market and continue to
be published in Turkey: Ala, Ayshaand Enda The target segment of these magazines
consists of veiled or religious Muslim women who seek for an Islamic lifestyle and
consumption. Since the modest dress producers are especially operated as little
boutiques in Turkey, the prices of products are high and these magazines promote
these products and firms in their volumes. Some boutiques create different concepts
like Naquesh Cafe&ButikAt the first floor, there are eating places designed in
Ottoman style in where Turkish cafes and Ottoman cousine are served. On the
shopping floor, marbling arts decorate the walls, Islamic products are on sale
including modest dress, scarves, rosaries, rugs and halal cosmetics. On the other
floors there are conference rooms and lodges for business men/women for meetings
or for other organizations. This new concept meets the all needs of religiously
concerned consumers with a 450 square meters place and branches are being opened
in big cities one after another (www.zaman.com.tr, 2013a; www.zaman.com.tr,
2013b).

Furthermore, modest dress designers like Pinar Sems Kavak, Tgba
Kuscuaslu, Kuaybe Gider, Pinar AlRm who are veiled and educated Muslim
women started to stand out in the market in the last years. They create collections,
attand fairs or organize fashion shows and market their brands. Some fashion shows
and fairs for modest dressing started to be organized in Turkey in the last years with
a high foreign attendence. Other young designers like Suheda Aydin (The brand:
Stgttown) design products for young veiled women even at their homes, promote
and sale them on internet by using social media and become veiling fashion setters
(www.radikal.com.tr, 2013; www.hurriyet.com.tr, 2012; www.aksiyon.com.tr, 2013;
www.zaman.com.tr, 2013c).

The fashion trends, religious concerns, daily consumption, attiring patterns,
changing lifestyles and consumer profiles should be analyzed together to understand
veiled Muslim women’s attiring practices and product choices. According to Islam, it
is permitted that the pursuit of desires are right and proper if they are integrated with

religiously adviced principles like fairness, sharing, seeking virtue, generosity, fair
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play and compassion, etc. If the demands are in line with the teachings of Islam, that
kind of consumption is suitable for the Muslims. However, mixing the religious
concerns and mundane desires creates a tension for religious consumers. In the new
Islamic consumptionspace, new identities and consumption patterns emerge as
consumers negotiate various tensions between the Eastern and Western values. The
market and consumption played a great role in the rise of veiling fashion industry
globally and the differentiation of Muslims consumers as a distinctive market
segment. In the veiling fashion industry, the Muslim entrepreneurs are designing,
producing and marketing products for Muslim consumers and the meaning of veiling
has been changed and dis/advantaged or marginalized Muslim identities turned into

consumer subjects in the market (Sandik¢1 and Ger, 2001; Sandikei, 2011).

1.3.3. Veiling Fashion, Consumption and New Identity Constructions of
Veiled Women

In Turkey, since 1980’s, a distinct consumer segment consists of veiled
Muslim women rised under the social, economic and political changes through the
process of identity formation and negotiation. With the help of consumerism,
capitalism, sector dynamics and marketing activities, new representations of veiled
women are shaped and transformed by advertising and commercial imagery
growingly. The Islamic fashion industry created a ‘modern’ veiled woman image
through new consumption practices and commercial products. These new images and
identities were legitimized and privileged over the old ones by using fashion, media
constructs and contemporary commercial representations since those images and
identity stereotypes change again and again over the time, inevitably (Sandik¢1 ve
Ger, 2007).

One of the main factors led to the birth of new patterns of consumption
practices especially among Muslim women is the Islamization of the ways of life. As
the religion is reinterpreted in the light of modern times, Muslim lifestyles changed
through using all the latest technology, modern gadgets and public places. Under the
fusion of Islam and modernity, the self-reflexivity, individuation, public places and

mass media tools turned into transformative forces. Veiled women redefined the
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frontiers between modernity and identity with the help of their different roles in life;
as a young girl, wife, business woman, mother, and grandmother. The traditional
roles were updated by attaching the public places along with the domestic private
spheres. New public roles for women were legitimized by new lifestyles and
ideologies (Gole, 2000).

Within the changing circumstances, the veiled women started to criticise the
tradition, to break the taboos of so-called Islam, increase their visibility in public
spheres, to enlarge their limited domestic spheres by joining into the workforce, to
being inspired by feminist thoughts, affirming their personalities without relying on
men and being independent of her husband and children. The sacred femininity was
interchanged with personalityfor veiled women by creating self-definitions and life-
strategies. They started to mention their unique life stories and rejected the Muslim
woman identity that projects the male point of view. Their all practices turned into a
matter of choice and under their veils they created new Muslim woman profiles.
They were all empowered by new Islamic lifestyle values (Gole, 2000).

The modern demands of time made Muslim women to question their
identities more. The women’s so-called duties based on so-called Islamic orders like
making housework and caring for children started to be criticised by pointing the
patriarchy. They wanted to reshape their responsibilities by reinterpreting the Islamic
orders taken from original resources in the light of modern concerns. In 1980’s the
conformism was being regarded as a wrong fact by Muslims but in 1990’s they
desired to deepen their individualities and recognise life again by leaving the
simplicity. The demand of change among Muslims was the consequence of the desire
of getting rid of the illiberality. Hence, lots of Muslim women started to prefer career
over motherhood, construct independent identites even if they still called themselves
religious (Aktas, 2007: 15-22, 73).

The growing role of material life and the religious concerns clashed in the
contemporary lifestyles of Muslims. Since the materialism is an economic orientation
to life and despite the religious discourses against materialism, the desire of a ‘good
life’, worldly possessions, seeking for pleasure and happiness through materials,
overdone reliance on consumer goods, self-expression and status claiming occupy

much more places in Muslims’ lifes more than ever. (Ger and Belk, 1999). As the
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lifestyleis a system concept and is about a distinctive mode of living, it is composed
of and affected from the factors or the dynamics of a living in a particular society.
Thus, the veiled women started to choose from a range of identities and position
themselves in the middle of life according to their social environments and religious
lifestyles (Mossinkoff and Corstanje, 2011; Plummer, 1974).

Among the Muslims, the changing lifestyles signify the shifting from the
traditional Islamic cultural components to Western-oriented cultural components.
However, the question of new Islamic lifestyles is not just about the trend, fashion or
free personal choices but also about more complex relations of power and statue
between the individuals. In a paradoxical way, the more veiled women participated
into the public and business life, rised their visibility and got education, the more
they started to seek Islamic references for their new lifestyles and choices while
redefining and reinterpreting their life decisions. For Muslim veiled women, the
veiling symbolizes the Islamization of a way of life including some conceptions like
gender identities, aesthetics, religious practices, and spatial organization. However,
its meaning has shifted from the pure modesty and virtue to the signification of new
Muslim woman identity and image, modern appearance management and public
participation. Thus, all the daily practices of Muslim women including veiling can be
also defined as the semiologyof Islamic lifestyle (Gole, 1997).

Since the visual, corporal and audible presence of Muslim women circulated
more among the public spheres, the Islamic participation of veiled women gave birth
to the questions of veiling and spatial segregation. As the veiled women’s body, self
and everyday life requires rhythmed spaces according to the Islamic rules, benefiting
from the new Islamic lifestyle needed new interpretations for daily practices. Lots of
Islamists used to propose a simple, slow and modest lifestyle against modern one but
some Islamists positioned veiled women in the middle of new modern lifestyles with
new discourses (Gole, 2000; Aktas, 2007: 21-22).

The new Islamic identities of veiled women are transferred by bodily
practices like veiling, verbal communication and management of public space.
Islamic self also is affected by liberal and modern definitions of the self and the
social differences are carried out by bodily signs and practices. The componenents of

veiling, like headscarf, propose symbolic meanings that is loaded by not only
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personal but collective interpretations since the meanings are communicated and
evolved in the public. Hence, the veiling for women is a bodily sign,identifies the
carrier as a zealous religieuse and a practice carried out in both private and public
realm, under complex meanings by conveying social information to others. It
distinguishes the carrier as a Muslim by expressing Islamic religiousity personally
and collectively (Gole, 2003).

On the other hand, the new veiled woman, as consumers, started to portray a
modern consumer profile who are seeking for fashionable, elite and chic outlook
under the changing dynamics while constructing their new images and identities.
They had the need to be admired and wanted to be perceived as beautiful like their
uncovered counterparts. The Islamic fashion industry played a significant role in
shaping this consumer segment members’ identities with complex and
multidimensional processes. As the religion has multi-dimensional effects on
consumers’ choices, it affects the marketplace activities similarly. Market forces
translate spiritual practices and beliefs into demands to affect consumers’ religious
identities and practices. Those forces also led the businesses of the sector to act
faithfully and competitively at the same time to satisfy veiled consumers’ both
mundane and ethereal needs (Sandik¢t ve Ger, 2007).

The contemporary consumer culture is about ‘feeling the self at the core of
the life with the help of consuming’ and is far away from the religious ideal of
‘knowing the self thus knowing the God’ for Muslims. Doing or having something
that worths to be seen and called and ‘being something’ is the aim of the ‘world of
images’. ‘Buying a new -yourself-’ in the consumption context means to shop
continuously. With the slogans, ‘having a new self’ is only possible with buying
commercial products. It becomes easy to leave the old ‘I’ and get the new ‘I’ by
buying brands and carrying logos. The demands became somewhat personal under
the pressures of slogans like ‘wake up the giant inside’ or ‘ you have a limitless
potantial’ and everyone, even if a religieuse, started to desire being ‘passionately in
love’” with something (Aktas, 2007: 9-11).

The veiled women were affected by this consumer culture, consciously or not,
while constructing a new consumer segment in Turkey, like the rest of the Muslim

nations. During 1990’s, this segment’s consumers learned to use the products that
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were marketed as ‘Islamic’ to mark their lifestyle. A fusion of modern capitalist life
and religion especially showed itself in the fashion of veiling. As the veiled women’s
visibility rised in public spheres and business life, new demands for clothing items,
like headscarves and coats, occured which had to be parallel with both religious
concerns and the zeitgeist Especially the younger, educated, wealthy veiled women
created heteregeneous images by using and mixing the various clothing items like
smaller headscarves, brighter and trendy colors, tighter and shorter tops and bottoms
to mark their taste, difference and social position to differentiate themselves
(Sandiket ve Ger, 2007).

The ‘chichi’ headscarf of today became a kind of reaction to the perception
that veiled women are not pretty but ugly. Using that headscarves simulated the
veiled women with secular-modern ones and made them the candidates of consumer
culture. Shifting to modernity also effected the religious perceptions and empowers
the women’s demand of being a ‘subject’. The veiled women felt a pressure that they
should use the ‘chichi’ headscarves to prove that they are harmless, cheerful, trendy
and using those headscarves helped them to internalize modern life demands to get a
foothold in the public. (Aktas, 2007: 36-37, 91).

Furthermore, these veiled women became much more concerned about status
display and differentiation after 2000’s by admiring and following some rising role
models. The politics had an outstanding role at this point since the rise of a
conservative government changed the political climate of the country. Religious
citizens liked and supported the conservative male politicians and also the wifes of
ministers and deputies became more visible in media with their veiling styles
(Sandik¢1 ve Ger, 2007). Lots of news in the media occured about especially Emine
Erdogan (wife of Prime Minister) and Hayrunnisa Gukwife of President) and their
veiling styles. From 2000 to 2013, there was an observable change in their veiling
styles in the light of critics. They worked with famous designers to manage their
attires and lots of veiled women in Turkey imitated their styles and demanded same
attiring components from the producers. The parts of this cycle; consumers,
producers, designers, role models, are feeding each other interrelatedly.

(www.yesiltopuklar.com, 2010; www.ntvmsnbc.com, 2011; www.haberpi.com,
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2011; www.habervitrini.com, 2007; www. modemod.wordpress.com, 2011; www.
darunnisa.com, 2012).

Today, with the help of fashionable ways of Islamic dress, the veiling lost its
traditional previous meanings and homogenizing feature and embraced esthetic
values, symbol of prestige and distinction for veiled women. Without giving up
being Muslim for being modern, the new symbolic meanings of veiling were
voluntarily adopted by veiled women to increase their visibility in public and to
expose their embodied difference in terms of attiring practices, lifestyles, etc. As the
veiling is a stigmag marked on the body, and visible to others, the veiling helped
women to construct a more abstract identity among the others loaded by new
interpretations and meanings (Gole, 2003).

The veil has multiple functions like being an attire or a dressworn at special
locations and a devicefacilitating the gender segregation in society through its core
religious purpose. As dress is a significant symbol acting as a medium, it helps
people to constitute and represent themselves through social interaction. Since the
identity consists of personal(personality, physical and intellectual traits, etc.) and
social (sex, race, class, nationality, etc.) components and since individuals can have
numerous different selves the identities can vary in different contexts in terms of
coexisting identities that are constructed by the aspects like politics, clothing, gender,
etc. Also, the fusion of images, representations (physical, symbolic, verbal, textual
and behavioural) and related meanings take part in an individual’s identity. When it
comes to the dressing issue, it turns into a purposeful practice that conveys meanings
and information in the context of social interactions and social systems (Lewis, 2006;
Omiair, 2009).

In addition, dressing functions as a discursive daily practice of the gender and
acts as a nonverbal language. It also, constitutes a cultural statement and like all the
cultural phenomenait gives information about the society both on physical and
symbolic levels. The dress and its fabric, quality of cut, etc. turns into an economic
indicator by representing the carriers’ socioeconomic status. Within Islamic societies,
dressing also constitutes a cultural complex and reflects religious and political
norms. On the other hand, it is an issue of the material culture. Hence, the veil can

not be defined as a simple garment or dress worn in particular places. For a Muslim
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women, the meanings of veiling can vary greatly even from one phase of her life to
the next. A variety of versions exist for the veil, its combinations and garments
changes over time and place and turn veil into a sartorial mechanismA Muslim
woman is expected to manage her veiling differently according to her age, marital,
social and economical status. Therefore, it makes the veil also the issue of time and
space (Huisman and Hondagneu-Sotelo, 2005; Stillman and Micklewright, 1992;
Davary, 2009; Lewis, 2007; Lewis, 2006).

Since the clothes and fashion acquire social meanings, the carriers express the
features of their identities through walking, dressing and managing their bodies in the
social spheres. Veiling, as a cituated bodily practice, requires different techniques to
manage a Muslim woman’s body such as how to wear the veiling components, how
to combine them, how to tie the scarf, etc. As the veil gives different meanings
through the location and time, managing this attiring is different from the other types
of clothing. It can be called as veiling regimesincluding “’to do’s’’ and ‘“’not to
do’s’’, dress codes and hegemonic rules regarding women’s veiling. The meanings of
veiling are also affected from the new media and cosmopolitanism. The more people
connect to each other, the more their identities will be hybrid and split among the
multiple groups and the choice of veiling has been framed by women’s subjective
interpretations in the context of urbanism, femininty and religiosity (Lewis, 2006;
Secor, 2002; Cooke et all, 2008).

For Muslim women, the veiling is their alamet-i farika(identification mark)
of their religiousness and differentiates their identities as it is visual. However, the
modest dressing is so problematic in terms of style. The Muslim religious scholars
could not propose a modest dressing style which is accepted by all the Muslim
believers. The variables that determine the religious apparel, beside the Islamic rules,
are the Muslim countries’ laws in charge, history, traditions, education leve
political conjunctures and lifestyl€Erdogan, 2008: 64-65; Bulut, 2008: 109).

The veiling and its attiring style became more sensational, glamorous,
eclectic and exploratory during the time within the language of fashion and the new
meanings of veiling started to circulate with the help of marketing communication.
As the fashion advertising calls consumers to think of thyselves in terms of an image,

the pious women image started to be articulated with modern women images in a
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religious context to seduce the veiled female consumers to demand the products
which help to construct those new images and identities. The companies started to
use fashion photography to change and alter the veiled woman stereotypical image as
‘threatening’ or ‘unfashionable’ by constructing a new modern Muslim female
identity in terms of sexuality, beauty and attractiveness (Sandik¢i ve Ger, 2007).

On the other hand, not local but the global growth of Islamic consumer sector
created a fusion of fashion and religiosity, modesty and beauty. The veiled women’s
everyday attiring practices turned into fashionable practices including pleasure. Also
it became the part of veiled women’s complex embodied performances of identity.
The marketing messages started to include some practical solutions about the usage
of veiling in modern times to attract veiled women’s attantion. With new practices,
veiled women engaged in fashion practices knowingly without sacrificing the
religious rules (Gokarisel and Secor, 2010b).

It is obvious that the discourses of beauty, religion and modernity in the
media, advertising and commercial imagery are changing in Islamic regions. The
display of women’s beauty and sexuality in public spheres loaded by Western values
clashes with the traditional values requiring modesty and promoting a virtuous public
domain. The veiling, loaded by religious values and purposes, is being reinvented
and turned into a sophisticated fashionable garment denoting prestige, status and
modernity by blurring the boundries between religious duties and contemporary
consumption practices (Sobh et all., 2008).

The Islamic culture industry including the veiling fashion has been created by
the effects of Islamic movements and neoliberal consumer capitalism and the
commodities, media, advertising, business and consumer segments which are called
as ‘Islamic’. The Islamic knowledge, selves and practices have been affected by
commodified Islamic cultural forms with a repertoire consists of lifestyle magazines,
newspaper, TV shows, restaurants, holiday resorts, etc. Among the spheres that
include that repertoire, Muslims started to construct their identities through
commodities and consumption practices within a religious context. They also
connect with each other throught the Islamic products (Gokarisel and McLarney,

2010).
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When the products became Islamic in the light of religious concerns, they
also became the issue of both material and symbolic production. Furthermore, since
the fashion is affected by social relations, cultural identities and economic power, the
Islamic commodities’ meaning could not remain fixed but changed in terms of form
and meaning from time to time, place to place under the circulation and socio-spatial
travels. Both the veiled female consumers and producers understood, enacted and
mobilised the components of veiling fashion. With the help of public self-
representations of the companies, veiling fashion became the part of the performance
of pious femininities (Gokarisel and Secor, 2010a).

These religious commodities also have a sign valuewhichcirculates around
time and places. That value is never fully established since it has multiple relations
with its surrounding variables. It means that there is a heavy symbolic loadn these
products which is affected by not only religion but also social, cultural and political
changes. Hence, the significations of the veil become instable as it plays the role of
the signifier and the commodity at the same time in the context of fashion. It causes
definitions and redefinitions of the products’ functions and meanings (Gokarisel and
Secor, 2010a).

In this new Islamic culture industry the Muslim women are targeted mostly
since they have been identified as a niche market with special needs and demands.
Their rising demands and visibility caused the rise of a new Muslim femininity to be
produced, circulated and consumed, consists of images, practices and ideals in the
marketplace. The market forces affected the contemporary Muslim femininity,
women’s identities, lifestyles and belongings with the help of consumer capitalism.
In the marketplace, a new Muslim womanhood was constructed through the images
and newly generated knowledge and the veil became the marker of self-expression.
The veiled images reproduced the particular ways of practicing the veiling, Islamic
piety, femininity and self-fashioning through commodities (Gokarisel and McLarney,
2010).

The phenomenorof fashion has reflected itself in Islamic way of life by
veiling fashion among the Muslim nations in the last decades. The word of fashion
has its origins in Latin, is derived from the word ‘modus’, means that ‘the boundary

that can not be formed’. It also accelerates the process of consumption in the light of
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marketing activities. Every fashion season, new identities and images are created to
seduce consumers for consuming the products. As it is difficult to set apart the
fashion from the politics of body and identity, fashion proposes multiple meanings
by making the body a cultural appearance (Genctiirk-Hizal, 2003; Barbarosoglu,
1995: 26).

Also, fashion is a way of communication and it expresses identities on the
basis of choices in socialization process by symbolic interaction. It is a ‘temporal
newness’ and the expression of all the outlooks of the individual related with his/her
lifestyle. The lifestyle comprises the notion of taste and arrange the individual’s life,
practices and relations within this context. Fashion, connected with lifestyles, helps
individuals to create an identity which is desired to be seen and perceived from the
others. It also helps to construct multiple identities proposed in different time and
places through different clothing, walking, stance, etc. Hence, the fashion turns into a
tool helping the individuals to shape their singular and collective identities among
the society by proving that the individual belongs to a specific group but also s/he is
different from the others in the group with his/her unique identity (Gengtiirk-Hizal,
2003).

With the rise of advertisements and fahsion shows, the veiling has been
included into fashion sector, day by day. It can be argued that, the traditional-stable-
religious meaning of veiling faded when it was included in fahsion and became an
object of consumption. After 18th century, in Western clothing, the dialectics
between erotism and modesty was used and fed consciously in women fashion.
Giddens (1994: 23-27) argues that, in modern times, the sexuality became the base of
modernity, and the power groups have a great attention on sexuality with a great
desire of control. With each change in fashion, another part of women body has been
valued in terms of erotism and people were manipulated by combining the fashion
and body’s sexual stimulating function (Davis, 1997: 97-109). The veiling, its styles
and meanings were also affected from these global changes.

However, the veiling differs from the other types of clothing by being a
visible form of public consumption that its core meaning includes not revealing the
feminine sexuality in public. Veiled women also have to situate themselves in some

established codes of behavior. In addition, the perfume, tatoos, make-up and
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accessories finalize the outfit or even plastic surgery are discussed under the issue of
public consumption proscriptions according to Islam. Generally, there is a social
requirement in Muslim communities that women are expected to match all their
behaviors and clothing practices in the light of Islamic rules to be modest (Sobh et
all., 2008) even if it is trendy or fashionable.

The veiled women engage in the practices of veiling fashion by projecting
themselves in an Islamic way but also displaying their beauty, style and wealth
within a frame of moral discourse. Furthermore, since the veiling is connected with
Islamic moral conduct, it can not be interpreted as a singular act but it is a part of the
way of life that confirms its virtue so it becomes an instrument keeping the woman’s
body, conduct and desires under a religious discipline, or an ethical project of the self
(Gokarisel and Secor, 2011).

Even if the veiling fashion became a perfect melding of fashion and piety, in
practice, it is related with the ambivalence since the veiling is about Islamic rules but
fashion is about consumption. From this point of view, consumers of veiling fashion
also execute an ethical practice by combining the fashion and religious duty. This
practice also engages a complex field of body and external spheres like homes or
public places. The religiously conscious consumers hold both the issue of self-
governance and management of nefig the bodily and material desires are related with
the consumption, at the same time (Gokarisel and Secor, 2011).

In the development of new Muslim segments, the commercial design,
manufacture and marketing of new forms of modest dress have a significant role
since theypoint out the codes of feminine body management in the light of religion.
Also these faith-based consumer practices and identities were coded oppositional to
Westernized or secular lifestyles by turning Muslim identities into consumer
subjects. The Islamic media support the Islamic concerned consumers to provide
guidance in attiring etiquette and body management especially for modest dressing.
Therefore, fashion items convert themselves into phenomeniay matching with Islam
and reaching to Islamic cultures globally. Islamic world is creating a new system of
fashion based on religious concerns different from the West (Lewis, 2010; Akou,

2007).
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The new prestigious symbols of modern lifestyles started to be seen in the
self-definitions of Muslims. The new ideals for private and public lifes for Muslims
were circulated with the help of Western-imitiated printed and visual materials,
especially the lifestyle magazines. Islamic lifestyle publications came along to mix
and serve fashion issues, female body concerns and concepts of modesty to this new
Muslim consumer segment in the last decade, globally. The Muslim style, the
questions of ‘What Muslims look like?” or ‘What looks as a Muslim?’ are criticized
in these publications. New contents including religious concerns and fashion hints
were produced for veiled women. It is aimed to analyze the relationship between
marketability, fashion and piety in the faith-based consumer cultures. Hence, the
Muslim readers, especially the veiled women consumers, were targeted by this new
field of Islamic lifestyle media (Gole, 2003; Lewis, 2010).

The Islamic lifestyle media is not so different from the other generic ones in
terms of production, resources, distribution and reader expectations. However they
try to differentiate themselves by emphasising the faith and religiously loaded
contents. They target the Muslim segment without ignoring the gender and socio-
economic classes. In the contents, they recommend some tips and give hints for the
readers to handle and to be informed about changing lifestyle circumstances. They
also try to define female modesty, depict female bodies, construct new forms of
Muslim woman identity and image in the light of fashion and religious rules. This
Islamic/Muslim lifestyle publications turn into the commercial versions of Muslim
lifestyle culture which emerged in the last decade, all around the Muslim geographies
(Lewis, 2010).

Today, the practice of veiling turned into a practice that is inseperable from
consumption, commodity and pleasure patterns. Lots of Muslim actors call Islamic
ethics, aesthetics and lifestyles into the public spheres. The leisure and consumption
were Islamized in line with the market system. The media helped this Islamization
process with an increasing number of Islamic newspapers and periodicals since
1980’s. ‘Fashion for veiling’ as a phenomenornis visible in the Islamic women’s
magazines and in Islamic fashion catalogues (Kilicbay and Binark, 2002).

In Turkey, after 1980’s, there was a rise in the number of magazines address

religious women. The first example was Emine Senlikoglu’s Mektup magazine
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published between the yaers of 1985 and 2007. The articles inside were about
Muslim-women self-consciousness and the Muslim-political stance. The other
magazine was Iskenderpasa Community’s Kadin ve Aile(1985) and ideal Muslim
women were defined in this magazine as ‘You are our women, our haji mothers and
aunts who pray with a pinked-white headscarf oa,rtdsary in hand, the blessing in
mouth, the housewives loyal to their husbandspasrimerciful, devoted or the little
big-sisters cute, pure and skillfullhe other magazines Bizim Ailewas The Nurcu’s
(after 1980’s) and Sebnem(after 2002) was The Community of Erenkdy (Sentiirk,
2011: 624-30).

In the early examples of these Islamic women magazines, the common
subjects like clothing, health issues, childcare were discussed from the Islamic point
of view. Fashion as a practice of the consumption culture was criticized and Muslim
women were idealized as ‘the fighters for religion’. Fashion was regarded as an israf
(waste) since the issue of israf is an essential concept setting constraints on
consumption. However, the last examples of Islamic women, lifestyle and veiling
fashion magazines introduce and promote the products of the firms that produce
modest dresses and claim that the veiling and fashion can be melted in the same pot
without leaving the religious concerns. Hence, the veiling started to be characterized
by marketing strategies, brands and images (Kilicbay and Binark, 2002).

The magazines generally dignify the women body, spread the women
independency discourses and become the ensigns of hedonism. In these magazines
there are such kind of recommends for women to love their body and women body
rises as a tool to create consumption demands. Magazines generally create their
contents based on the consumption of woman body. In these magazines, the modern
woman identity is depicted as ‘they love fashion and cloths, are independent,ehav
personal income, reach birth control methods, fealverful and free about their
sexuality and they are single, successful at jobse healthy nutrition, do exercise,
love themselves and take pleasure, focus on thailsdxy ignoring all the blocks on
their way and the marriage is not a priority foretim anymore’ According to the
women magazines, the way of being a modern woman passes by locating the self in
the middle of the advertisements and fashionable images and imitating them. (Aktas,

2007: 167-69).
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However, as the consumers got used to use these magazines as information
sources for their consumption practices, the need for media that informs consumers
has also rised. Especially Generation Yplaces a great importance on the use of
magazines as an information source and their consumption practices are affected
from the information collected from the magazines. Also the media targets women
more than men since the women spend a large portion of their discretionary income
on apparel items. The veiling fashion magazines came along with a similar mission
like their counterparts. With these magazines, a kind of Islamic lifestyle including
consumption, style, fashion, modesty and religious concerns is being promoted to
construct faith-based identities which is also getting in touch with consumer culture
(Bailey and Seock, 2010; Gokarisel and McLarney, 2010).

In Islamic magazines, the faith is taken as a basis for the consumption and
allocation of resources, defining the titles. The framing of Muslim identities in
magazines materialized through new lifestyle practices which has malleable
boundries able to incorporate everything. They generally are read by far beyond the
target readership. They propose inspirational Muslim role models with a mission of
educating the target group in terms of right Islamic ways of life. The focus on
consumption, fashion, luxury and spirituality, piety, modesty and ethics matches
each other in the contents. They aim to be the magazines of Muslims who put Islam
at the center of their life, consumption practices, etc by being a vehicle for social
change and creating an Islamic lexiconabout visual vocabulary (Lewis, 2010).

In the earlier examples of veiling fashion magazines, the advertisements for
veiling garments consisted of blurred-face models, illustrations and isolated-
freestanding objects to point out the piousness of veiled women and to hide their
femininity. They had to be unidentifiable under a uniform and anonymous Islamic
identity. But later, the companies learned to use sophisticated advertisements,
announcements and lifestyle representations with the rising variety of veiling
components. They started to use professional fashion photography, to replace visuals
over texts and to support new lifestyles of religious consumers by giving lifestyle
advices and hints. It was also the sign of moving from the rational to emotional
advertising which the hidden messages were laid beneath and the shift of pious

veiled women image turning into modern veiled consumer image. The shifting and
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changing was coming from choosing and using those veiling garment components
offered by the companies. The demands were satisfied by meeting the religious
obligation of veiling and consumption desires at the same time (Sandik¢i ve Ger,
2007).

In the light of these developments, within the content of veiling fashion
magazines, the producers started to give some messages to veiled consumers and
make them see and desire the Islamic products in particular ways. They redefined the
femininity, fashion, class markers and the images. The promotion of the outfits
stepped out of the marketing efforts but turned into a set of aspirations about
lifestyle, fashion, choices, styles and beauty. The power of fashion turned the
unacceptable of the past into the acceptable of today with the help of veiling fashion
industry’s active role that shifted the frontiers to serve veiled women with the
pleasures of consumption, beauty and style. The mediation between veiling and
fashion is related with the women’s sense of self and embodied performances of
identity. The aesthetic considerations, personal desires, preferences and history,
social environments and class and the age of veiled women generally affect their
choices about modest dressing (Gokarisel and Secor, 2010b).

On one hand, Islamic lifestyle and women’s magazines try to save Islamic
norms and ethics but on the other hand they struggle to remain profitable and
competitive in the market like the counterparts. Producing a marketable image for
veiled women that is also attractive and desirable satisfied the veiled women’s need
for seeking self-representation through magazines and publishing. The new
parameters of identification have been created by magazines, catalogs,
advertisements and media including new meanings and styles of veiling and its
components. The recent images for veiled women were loaded by spiritual meanings
supplied and consumed in the market with the help of marketing tools. The fashion
magazines created a fusion of religious practices, consumerism, trends, modesty and
representation of Muslim female body by proposing a concept consists of both
spiritual and physical beauty and it was associated with the veil (Gokarisel and
McLarney, 2010).

On the contrary of the general perception that the fashion system is

dominated by the West, the veiling fashion industry rises all around the world by
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creating new perceptions, with the help of visual media. This newly-emerging
industry has some advantages by offering clothes for religiously concerned
consumers that are always modest and by including firms inside which operate in
tune with Muslim values even if the styles and the name of garments are not similar
from nation to nation. The veiling fashion industy started to get rid of the perception
that the offered dresses are ethnical and for an isolated segment. The components of
veiling started to be much more similar that can be easily used by veiled women who
seek for both fashion and modesty all around the world since the fashion is global
and is affected from global trends (Akou, 2007). It is obvious that, in the near future,
the veiled women will demand much more from the producers, designers and
publishers about modest dressing, veiling fashion and magazine contents to be

informed while they construct their new images and identites.
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CHAPTER 2
THE HISTORY OF HERMENEUTICS AND THE PHILOSOPHICAL
HERMENEUTICS OF HANS-GEORGE GADAMER

2.1. THE DEFINITION AND THE SHORT HISTORY OF HERMENEUTICS

The word of hermeneuticsvas derived from the greekverb of ‘hermeneuein’
which means ‘to interpret’ and the noun of ‘hermeneia’ which means ‘the
interpretation’. There terms have been used for different purposes in a variety of
texts. The word of hermeneuticalso has a relationship with the mythological Greek
God Hermeswho is the God of the news. Hermestransfers the messages of the Gods
to the humans while including his own interpretations into the transfer process to
make it understandable by humans. The verb of ‘hermeneuein’ means ‘saying,
translating, explaining’ and its meaning is almost equal to the verb of ‘interpretation’
in English. At this point, something which is foreign is transformed into something
clear and understandable. Since hermeneuticés about ‘to explain’, it is also based on
the objective analysis tools. In this process, the meaning has a close relationship with
its context and the activity of hermeneuticss an activity that transfers the ‘meaning
context’ of the other world into the contemporary world of the moment (Palmer,
2003: 11-41, Gadamer, 2003: 13).

Hermeneutic activity has always been a transfer/conversion activity which
has transferred the context of meaning belonging to another world into the world
being lived at that moment. Hermeneuticshas been understood as the art or the
science of interpretation dependent on the content of the root of the verb. The use of
the word hermeneutidn Antique Greek world is quite different from its modern use
today. Because for a long time, as an interpretation of texts, hermeneutics has
converted into the interpretation of holy writings with an effort to bring out
original/implied/allegorical meaning so that it could conserve the inheritance left
from Antique Greek world (Gadamer, 1995: 11; Ozcan, 2000: 8; Hoy, 1982: 1;
Nguyen, 2008).

Hermeneutics, which is between the Archaic and Modern Ages, is especially

mentioned as ‘The Bible Hermeneutic’. That the authority of the church is efficient
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in the interpretation and the translation of ancient texts and the Bible into Latin could
be alleged and this efficiency has brought about developments in various approaches
in rhetoric language use and translation theories. Hermeneutics has come out in three
different ways; from one’s conceptual world to another’s, from gods’ conceptual
world to people’s and from the transfer of a foreign language into a well-known
language (Bleicher, 1990: 12; Copeland, 1991: 42; Palmer, 2007: 44).

Hermeneutics has started to mean a part of understanding and interpretation
of holy writings in the middle Ages, more in theological thinking (Jeanrond, 2007:
67). During that time, arguments were about whether the holy writs will be
interpreted as tradition-centered or text-centered. Protestantism, contrary to the
Catholic Church’s traditional, authority-dependent (dogmatic) understanding, has
defended the holy scripture’s simplicity and self-sufficiency instead of accepting its
figurative and anagogic meanings, different from four theories of meaning (literal,
metaphoric, ethical and dogmatic) of the old interpretation tradition, it has opposed
to the idea with its principle that the scripture needs to be interpreted separately
(Olgun, 2001: 81-155).

Hermeneutics has progressed in European Protestant theology as a dominant
act. The effort of understanding hermeneutics is especially a matter of understanding
the text and the works need more sensitive and extensive types of understanding in
that they are works, they are not quiet natural objects. The field of hermeneutics has
evolved as an effort to portray the ‘historical’ and ‘humanist’ types of understanding.
Human existence consists of a non-stop process of interpretation and more
comprehensive than the literal world that a person lives in. As human existence is
always reduced to a language, any information about human interpretation has to
deal with the phenomenon of language as well. Language forms the vision and
thought of human. Seeing the truth is determined through language and through
language, the individual finds a way to his/her aspects of life such as worship, love,
social behavior, abstract thought. Language is an environment where existence is
maintained, it is moving and owned. For this reason, while interpretation is a
complex and extensive phenomenon, understanding is both an epistemological and

ontological phenomenon in some aspect (Palmer, 2008: 29-37).

100



Hermeneutical activity gains momentum with reformation movement. Here
the reformers had entered into an argument with the church about the interpretation
of the sacred books and dealt with holy writings by using hermeneutics. But for the
first time, Schleiermachertried to make hermeneutics a universal doctrine of
understanding and explanation and put it apart from its all dogmatic and conducive
aspects. Basically, by clearing itself of the ideas concerning a person’s religious
belief and loyalty and the authority and lif styles that are formed by these ideas, the
idea of the Enlightenment corresponds to a period of promoting a lifestyle based on
intelligence and science, organizing it and trying to live it. The result of the fact that
the experience of sciences that work on understanding is not in the field of the
scientific method doesn’t mean that they are less scientific or not scientific
(Becermen, 2004; Kizilgelik, 2000: 72; Coltman, 1998: 35).

While hermeneutics was a discipline of interpretation, it has transformed into
a philosophical theory and the name of a school. Science is not just limited to portray
the facts as the public opinion and the positivists believe it needs to organize,
conceptualize them, and briefly interpret them. That’s to say, in order to meet this
need hermeneutics has evolved as something that all branches of science need and at
the same time it was out of philology, law, religion and history (Grondin, 1994: 43).

Initially, Hermeneutics used to have a function of transferring and
interpreting prophecies and pursued the goal of open and honest interpretation of the
law and religious texts as much as possible. But today it is concerned with the
dissection and interpretation of texts. Dissection is to reveal the meaning in a text
(word), to determine the content of a linguistic expression. For this purpose, the
problems of not understanding and misunderstanding try to be overcome. The
concept of Hermeneutics was put forward for the first time in the 17" century by
Johann Conrad Dannhauer (1654nd although it functioned as a sub-branch of
theology at first, in time it turns into a field that produces rules for certain texts
including philology and law. Hermeneutics regards language as a tool which has a
tendency to transfer meaning and language is closely related to expression and
interpretation. Instead of setting up mathematical rules and laws, it looks at the links
between the meanings of the indicators and does this without ignoring the factors of

time and place because understanding is formed by the environment that the subject
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and phenomenon are in. Philosophical hermeneutics has developed models for a
form of understanding and applied this to linguistic texts (Toprak, 2003: 10).

Philosophical hermeneutics has taken the ‘text interpretation’ that has a very
old tradition as the model because from the very beginning understanding has leaned
to tradition and history itself. Yet tradition and history has been transferred in the
most healthily way only by written texts. However, time distance between the text
and the reader, the changing language of the interpreter and the socio-cultural
environment that affects perspective of the world creates problems and makes it
difficult to understand. As these problems arise, the reader tends interpretation. The
aim of the interpretation is to reveal that the text is understandable, but perhaps the
text that emerges after interpretation turns into one which includes more than that
(Toprak, 2003: 10-11).

Philosophical hermeneutics tends to the interpreter and asks the question of
what comes true while a text changes the view of the interpreter, tries to describe the
process of reading. Reading needs to change our view but this requires a
hermeneutical expansion to the speech of the text and a pre-existing knowledge of
the matter dealt with. By the way, Schleiermeachedefines hermeneutic but Dilthey
interprets it. Heidegger transforms it into the ontology of existential approach.
However Gadamer explains how he turned it into philosophical hermeneutic
(Palmer, 2008: 17).

Understanding a work is not a scientific knowledge floating into the world of
existential thoughts; it is a historic confrontation that highlights personal experience
about existence in this world. For this reason, hermeneutic is a comprehension study
that tends the problem of what comes into being in the event of understanding a text
and the question of what understanding is in the most basic ‘existential’ context. As
a German philosophy of thinking, it was greatly influenced by the German
phenomenology and existential philosophy. Hermeneutic is a foundation for all
disciplines interested in interpreting the works of human. In the modern era there are
at least six different definitions available depending on the development of

hermeneutics (Palmer, 2008: 37-63):

1. The theory of the interpretation of holy writs
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2. General philological methodology

3. All comprehensive sciences of linguistics

4, Geisteswissenschafteidall disciplines that tend to understand the art,
movement and writings of humanity) methodological basis

5. Existence and existential comprehension phenomenology

6. Memorial and counter-cultural interpretation systems that people use

to access the meanings behind the myths and symbols

Hermeneutical tradition has developed around these definitions since 1954 to
the present day. On the one hand, there are Schleiermacher and Dilthey traditions
looking at hermeneutics as the overall integrity of the principles of the methodology
under the head of interpretation, on the other hand are Heidegger and his followers
who philosophically try to explore the features and necessary conditions in
understanding hermeneutic. And, in Heidegger’s footsteps, as a proponent of the
phenomenological approach, Gadamer transfers his own thinking into more
philosophical direction, into the question of ‘what comprehension exactly is’
(Palmer, 2008: 79-80).

The main purpose of hermeneutic is to understand correctly and to eliminate
historical distance. One way of this is to translate and transmit the text into current
language. Foreign meaning cannot yet avoid being based on interpretation when
translated into a comprehensible meaning. Hermeneutic makes a distinction between
the two methods. The first method is the grammatical methodhat offers the
transmission of meaning into the living language with logical analysis of language.
This method tries to protect a linguistic transmission alienated from a historical
perspective with the new signs specific to the period it is in by considering the period
it emerged. And the second method is an allegorical interpretation and argues that
there are two meanings of the text. The first is the inference which can be made by
full adherence to the text (sensus literalisbut also the text has allegorical meaning
and in this method, the original words and language structure is exactly preserved,
instead, a new meaning is assigned to the text in a context of a new idea and thought.

It tries to eliminate this distance by assigning a meaning belonging to the alienated
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sign and of the new period in which it lived. Since its foundation, hermeneutic
witnessed the opposition between these two methods (Toprak, 2003: 24-36).

The starting point of a person who needs to interpret the text he/she is reading
is usually an idea that the writer has imposed a meaning into the text which anyone
who is reading it can understand or notice. The job of the interpreter is to find this
‘secret’ meaning and to share it with others after converting it into specific
information. Some texts like literary ones are usually a transfer of meaning rather
than fulfilling the function of conveying information to the reader and it is always
possible that this meaning is understood correctly or misunderstood by the reader.
Right here, hermeneutic steps in against the possibility of being misunderstood
because it is the art of correct interpretation and explanation of texts (hermeneutike
techne, in Grek.)Accordingly, texts that contain such ‘secret’ and ‘deep’ meanings
can only be interpreted on the basis of its author’s personality, the language used,
and of their link with the period they were written in. Many philological schools have
developed various approaches in this area and the important point is how the
meaning of what a speaker or writer says is understood by another reader who is far
away in terms of time and space (Toprak, 2003: 7-8).

Due to the polysemy of language there may be more than one interpretation
of the text and this result from different perspectives and contexts and from the
preliminary information about the text and the subject matter of the text. These
different interpretations cannot be considered as incorrect because rather than correct
or incorrect interpretation in terms of hermeneutics, ‘incredible’ or ‘impossible’ or
‘forcing’ interpretations may be mentioned. On the other hand, even though
Schleiermacher and Dilthey regard interpretation as an original art of dissection,
Enzensberger and Sontag argued against dissection act and the structure of
hermeneutics that tends polysemy. The final phase of hermeneutic has been
developed by Gadamer’s reception aesthetics from the second half of the 20" century
and has obtained a responsive qualification towards previous criticisms (Toprak,
2003: 11-21).

The main task of hermeneutics is not to understand the author but the text.
Understanding of the text is not due to the activation of an interpersonal relationship

but due to the involvement of the main issue that the text intends to describe.
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Interpretation does not only include the explanation of what the text means in its own
world, but it also includes the subject of what it means with our current statements.
The problem of understanding indicates that we can read and understand the text in
different ways and that there are different options for understanding in front of us
because this converts understanding into an activity of interpretation by adding its
subjectivity to the understanding act of the subject. For this, hermeneutics remains its
importance for interpretation and understanding of text today, as in the past (Palmer,

2008: 242-46; Ulusoy, 2009).

2.2. BEFORE HANS-GEORGE GADAMER’S PHILOSOPHICAL
HERMENEUTIC TRADITION: THE FOUR PHILOSOPHERS’
CONTRIBUTION TO HERMENEUTICAL TRADITION

The four philosophers who made a great contribution to the hermeneutical
tradition are Friedrich Schleirmacher, William Dilthey, Edmund $$erl and Martin
Heidegger. To understand Hans-George Gadamer’s philosophical hermeneutical
tradition, it is important to consider the contributions of the former four philosophers

at the very first hand.

2.2.1. Friedrich Schleirmacher and The General Hermeneutics

Hermeneutic, which was only used as an interpretation technique in theology
and classical philology till the 19" century, universalized through Friedrich
Schleirmacher 1t is Schleirmacher who no longer treats hermeneutic as a sub-
discipline and regards it as a universal philosophical problem, tries to develop a
method that will guide to the understanding of all written texts. In his point of view,
‘Hermeneutics is only concerned with the art of understanding; not with the
introduction of what is understood. Logic that discusses the laws of thought gives
way to hermeneutics, which investigates the rules of understanding. He is referred to
as the initiator of modern hermeneutic, he argues monosemy, and his tradition not

only includes written texts but also speeches. Thanks to him, conditions of
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understanding began to be questioned in a systematic way for the first time (Toprak,
2003: 38-40; Schleiermacher, 1977: 73-96).

Since the hermeneutics is a part of the art of thinking, Schleirmmacher pulled
hermeneutics into the field of philosophy and claimed that it can be the interest of
every single individual. He implied that hermeneutics appear in the practical world
with its universal dimension. Until Schleiermacher, hermeneutics was used by
theologists and philologists to understand and interpret the statements and sentences
which are difficult to understand when it is necessary. However Schleiermacher
claimed that understanding is a more general problem and defined hermeneutics also
as the ‘art of the avoidance of misunderstanding’ since the understanding needs
desire and research (Tatar, 1999: 37-38; Bilen, 2007: 73).

Schleiermacher who combined linguistic interpretation and philology by
taking it forward from the interpretation of holy texts has founded scientific
hermeneutic by using the German transcendental philosophy. He derived universal
interpretation from this knowledge by turning towards the information itself that is
intended by understanding. Understanding is a method that provides knowledge of
the inner reality through signs with external senses. Understanding shows various
degrees and primarily depends on ‘interest’, and conditioned by it. Yet interpretation
is the understanding appearance of permanently stable aspects of life. The art of
understanding finds its central point in the interpretation of its written marks
(Dilthey, 2011: 93-107).

Schleiermacher’s hermeneutical approach is referred to as the general
hermeneutics. In his opinion, different special hermeneutics that are philological,
theological and legal are not systematic and lack of the general laws of
understanding. Therefore, there is a need for a general hermeneutics. He has turned
hermeneutics into a general theory of understanding and explanation, and asserted
that it is possible to understand a poem or a holy text with the same principles.
Schleiermacher pioneered the foundation of hermeneutics in order to overcome the
problems that oppose history and mind in understanding texts. His only work
‘Hermeneutics and Criticism’ was made from his lecture notes. He tried to develop

hermeneutics as a science that determines the basic principles of the understanding
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and interpretation of written and spoken statements and a science working on the
methods of application of these principles (Tasdelen, 2008: 57; Bilen, 2002: 57-58).

Schleiermacher separates the area of language from thought. Grammarian
interpretation progresses by specifying the assertion considering subjective and
general rules and depends on the situation of the language. Yet the psychological
side of interpretation focuses on what is subjective and personal, looks for specific
superiority of the writer. Both sides of the interpretation need to be found and be
related to each other. The writer feels the need to reflect his own personality to the
language. Yet the interpreter understands the individuality of the writer in a general
but positive, direct and intuitive way. The individuality and work of the writer should
be observed in the large context of the facts in his life. All these assume that the goal
of hermeneutics is the reconstruction of the experience of the writer of the text. The
objective here is not to find the facts that lead to the feelings of the writer and direct
him (psychoanalysis), it is to rebuild only the thoughts of another person by
interpreting his/her words (Palmer, 2008: 126-27).

From his point of view, the psychological aspect that needs to be put forward
in unholy texts is the writer of the text and each understanding is an interpretation at
the same time, also interpretation is a sign of understanding and they cannot be
distinguished. The purpose of hermeneutics is the reconstruction of a word
historically, intuitively, subjectively and objectively. In order to understand a text at
least as well as its writer it is necessary to know the language he/she used, his/her
life, and the historical period in which he/she lived. Each section of the text should
be analyzed both grammatically and psychologically (to reveal the intention of the
writer of the text). Thus, the best understanding is gained by minimizing (Toprak,
2003: 41-43).

Schleiermacher objected to traditional hermeneutics as it regarded thoughts
and meanings as a kind of an object. Grammatical understanding in the early works
dealt more with psychological understanding after 1829. For Schleiermacher, the
primary goal of hermeneutics is comprehension. A single linguistic expression is a
part of an integral thought. Starting from this meronymy, he thinks that to understand

the speaker’s word which is a linguistic expression, it is necessary to understand its
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nature, status and purpose (Gorener, 2000; Dellaloglu, 2002: 84; Schleiermacher,
1998: 229).

For Schleiermacher, understanding is partly comparative, partly intuitive and
naturally divine. As communication is a dialogical relation, there is a set of meanings
in which the speaker and the listener are together at the beginning and the person
should have the knowledge about the topic discussed to some extent. Hermeneutical
cycle is active not only in linguistic level but also in the objective dimension
discussed. There lies the analysis of understanding on the basis of putting rules on
interpretation. Understanding a work as a whole requires understanding of singular
words and their links, yet understanding singulars requires understanding of the work
as a whole. This cycle is repeated as long as only one work and its writer’s way of
thinking are correlated with its development. The intention that gave inspiration to
the work by looking at the composition and by thinking over all reliable aspects is
emphasized (Palmer, 2008: 125; Dilthey, 2011: 110-111).

For Schleiermacher, the differences between the understandings come out of
the ‘perspectives’, not the rationality of the word. To reach a unity on the
understanding, it is needed to have an idea about the history of the text and the
thought about the text’s object. This historical method helps hermeneutical
understanding by re-constructing the text’s own historical settings again. With this
method, the understanding process starts from the finished and limited statement and
it is aimed to turn back to the cognitive moment which the text came out. Since the
understanding is an associative activity, the fact that was understood encircles itself.
This circle is called hermeneutical circleincluding the talker, the listener, the
subject, the dialogue and the languaBéen, 2002: 60-67; Palmer, 2002: 124-125).

According to the hermeneutical cycle, the process of understanding starts
with the grammar, reaches to the psychology and the psychological understanding
makes grammatical understanding reach upper levels of understanding. This is a
meronmy since the cycle defines the parts as a whole and the parts come together and
create the cycle. The understanding becomes the fact that, the whole reveals the parts
and the parts reveals the whole and this two-sided interaction demonstrates that the
understanding is cyclical. Schleiermacher proposed the intent of the writer as the

validity of the interpretation against the reductionist approach that includes only the
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formal rules of the language. Two methods can be followed to understand the
writer’s intent; to understand the world of language of the individual that also
includes the historical effects inside and to understand the state of mind of the
individual (Palmer 2008: 124-128; Bilen, 2002: 58).

However, interpretation always completes its task only to some extent and
understanding just remains relative, it is never complete. The grammatical/linguistic,
historical, aesthetic and thematic/factual separation of the interpretation process was
found and developed by Schleiermacher. When the interpretation process divides
into two ways, grammatical / linguistic interpretation progresses from relation to
relation and from there to the highest correlation. Yet psychological interpretation
advances the external and internal form of the work and progresses from these to the
conception of the unity of the work via its creator’s way of thinking and
development. The ultimate goal of hermeneutical method is to understand the writer
better than the way he understands himself. Understanding only converts into an
interpretation that turns into a general validity as long as there are linguistic works
(Dilthey, 2011: 112-113).

Schleiermacher built the hermeneutics as a universal method but did not
correlate it with the problem of methodology. However, the problem of methodology
in semantics rised after him and Dilthey built that universal hermeneutics thesis as a
more comprehensive method. Schleiermacher was affected by romantic movements

but Dilthey rised against dominant positivist paradigms (Palmer, 2007: 361).

2.2.2. William Dilthey and 'Geisteswissenschaften’

The time when egregiussciences, namely hermeneutics and moral sciences
gaining their independence starts at the end of the Middle Ages. These sciences that
were under the guidance of metaphysics have taken over the guidance of this science
with the increasing power of natural sciences. For the first time the Historical School
(German Historical SchooBas helped history gain independence by freeing it from
historical consciousness, the science of history, and metaphysics and natural
sciences. This view of history has stated that it is wrong to approach reality in a

prejudice way and has spread through The Romantic Schadhn absolute, empirical
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observation style was dominant in the Historical School and the school used to
progress to the specificity of historical processes. This view wanted to determine the
value/meaning of individual historical events only in the context of their own
development and it used to question how what happened in the past will be
interpreted today. This view which adopted the idea that spiritual life has a historical
character in its every aspect brought about a new trend of thought. However, no
association was found between epistemology and psychology in the Historical
School and a philosophical foundation was needed. Comte, Milland Buckletried to
convey scientific principles and methods of nature in this area (Dilthey, 2011: 12-
13).

The goal of moral sciences is to reach the depth and integrity of one's own
awareness. Here is the freedom of will and responsibility of action and the person
recognizes himself/herself as something entirely transformed and different from
nature. Right here, there occurs an awareness of the phenomenon for the human,
that’s to say spirituality comes out. Thus, a value, a life purpose which is formed by
the targets people set for their actions come out in this spiritual world acting
independently with its own possibilities. The person puts his/her stamp on history by
separating from nature but at the same time by being a part of it. Here there are
actions based on the will despite the mechanical flow of natural changes. The
individual has the meaning of integrity within the framework of his/her own
experiences (Dilthey, 2011: 24-25).

In the 19™ century, it was thought that knowledge that deserves the name was
only natural scientific knowledge based on positivist paradigm. Although there was a
distinction between the object differences in natural and social sciences, two kinds of
science were designed based on the same type. Here, William Dilthey is the person
who first noticed this distortion. He has shown that reality is not only one, it is two
including natural and cultural world. Besides the reality of nature waiting for being
clarified (erklaren), there is an area of images, icons, ideas, designs, norms, rules
waiting (versteheh for being understood, a spiritual area, that’s to say there is a
world of meaning composed of purpose-action patterns which the human set up for

him/herself and in which he/she lived (Ozlem, 1998: 78-80; Dinger, 2006: 58).
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Dilthey, borrowing from Hegel, used Geistas the term to define the moral,
but used it by leaving its metaphysical/teological aspects and only pointing the
historical/cultural/social world created by human in which they also live and tried to
create bases for moral sciences from a philosophical way. Hence, hermeneutics plays
a great role in moral sciences to understand the Geist(the whole) starting from the
experience (the part) and to understand the experience starting from the Geist The
world of meanings is different from the world of nature and it is not true to set
similar functioning between them and think them as the same. This is why Dilthey
proposed the moral sciences as the ‘other sciences’ (Dogan, 2001: 26; Kizilgelik,
2004: 42).

Dilthey wanted to lay a foundation to moral sciences, determine the context
of principles underlying judgments and concepts. He questioned whether searching
these is a return to the study of metaphysics, or not. In his opinion, Comte,
positivists, Mill and empiricist distorted and falsified the reality in order to adapt
historical reality into naturalistic concepts and methods. As a solution to this, Dilthey
came up with ‘inner experience’ about the orientation of the fact based upon
awareness. From his point of view, conditions of conscious is the base for moral
sciences because each experiment finds its context and validity under the conditions
of awareness, here, it arises in the integrity of creation. And the design of the nature
emerges from this awareness and it is a faint shadow as to the world of the fact (to
the spiritual world) based on awareness. Opposing such reality (the object itself -
Ding an sichworld), it is possible to get information by experimenting conscious
facts profoundly. The analysis of these facts lies at the heart of moral sciences
(Dilthey, 2011: 14-15).

Dilthey used moral sciences to point out all sciences that deal with
historical/social reality and the concept of moral sciences provides the opportunity of
institution of these sciences as a whole. Therefore, science is a community of moral
facts and these facts are historically developed facts in humanity. Human is not in the
state of a reality (nature) that intended to dominate over moral world which is the
topic of history and sociology; he/she is in the state of a reality begging for
comprehension. These facts cannot be searched by empirical methods because the

fact that created this process and its subject is humanity itself. For this reason,
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historical/critical method is against positivist method. The term ‘moral sciences’ was
also used in J. S. Mill’s Logic as well. Facts that belong to moral life cannot be
separated from human’s psycho-physics integrity of life and theoretical struggle
about facts cannot ignore this integrity (Dilthey, 2011: 19-24).

Dilthey has made ‘understanding’ the key concept of moral sciences and with
this he created a contrast against the concept of ‘explanation’ of natural sciences.
There is a matter of conversion of hermeneutics into science theory in Dilthey. Mill
has made a distinction between ‘natural sciences’ and ‘moral sciences’ and the
concept ‘moral’ was transferred as the concept ‘Geist’ (psyche) in his works that
were translated into German and so the name ‘Geisteswissenschaftewas thought to
be suitable for this science. Dilthey created the framework of moral sciences by
starting from this meaning and historically headed for this special and unique one
rather than prescriptivism. Thus, the human acts aren’t considered in cause-effect
context and the method for understanding of moral sciences is suitable for them
(Toprak, 2003: 58).

For Dilthey, it isn’t appropriate to approach all fields focused on human with
natural science methods because the actions and behavior peculiar to human get lost
with this method and there is a need for a scientific foundation peculiar to these
fields. Natural sciences are aimed at clarifying human behavior; however, moral
sciences are aimed at understanding the inner world of that behavior. It is made an
effort to understand the inner one reflected from outside, namely the inner world of
the behavior. In Dilthey’s opinion, hermeneutics must be the main method of this
field and moral sciences need a psychological foundation. The method which Dilthey
based upon understanding, not describing makes sense when moral facts
(phenomena) and inner life are defined in their own context. He criticizes Kant’s,
Locke’s and Hume’s familiar subject because this isolates him/her from the facts that
he/she is connected with by ignoring his thinking, wishing, feeling, acting side of
human and he does not consider it as a whole. For him, concepts and definitions
aren’t enough to consider life as a whole. He focuses on the link between
‘experiences’, ‘expression’ and ‘understanding’ and aims at understanding the world

of human, not the world independent from human (Toprak, 2003: 59-62).
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As human is not subject to natural causality, as a living creature that has the
opportunity to determine his/her performance and actions, also the spiritual
phenomena he/she created aren’t completely dependent on natural causality. These
phenomena that are the result of independent performance and tasks have totally
distinctive characteristics each one of which is unlike one another. Because they are
products of intentional performance, they have a specific aim and so they are
phenomena to be understood, not to be explained. Since each moral phenomenon is
both the result of an independent performance and a phenomenon that needs to be
understood, it must be discussed personally/individually. Yet it is possible to reach
personal/individual phenomena via art and written texts which are the most suitable
tool to reach individualism; because art offers individual/personal one, and the
written texts provides with a reach to the objective in individual/personal phenomena
(Adugit, 2005a).

Here the main problem is the problem of what the faith that we have in the
reality of external world is based on and the problem of its rightness. As something
designed, the external world always and only exists as a phenomenon in this respect.
However, our feeling and wishing character is a stronger data than the external world
because this belongs to a living reality rather than the designed one. We cannot know
the cause-effect (production) relation in the external world enough and the designs
that belong to these are abstractions emerging from our lives. Our experiences tell
about our independent and immanent state. The external world, on its own, may have
a different integrity from our integrity. Dilthey has thought that the objective
knowledge which Kant predicted for natural sciences is also a reachable ideal for
humanities with an effort to reveal the goal of humane/historical sciences and their
research area. He considers objectivizing the direct logical distinction between the
intention of natural and social sciences in the extent of objectification, not in two
different aspects of objectification (Dilthey, 2011: 18; Bernstein, 1983: 113;
Habermas, 1997: 177).

It’s Aristotle who first classified data according to their topics or facts. For
him, the data divides into three categories as theoretic, practical and poetic. The
naturalistic method was regarded as the ideal model of knowledge with the

development of natural sciences from 17" and 18" centuries, but with this method,
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the effort to institute historical, social and cultural areas made the result worse
instead of understanding humanistic facts. Yet, for Dilthey we might know the moral
facts that belong to a living reality depending upon our wishes, values and aims more
obviously than the external reality, namely than phenomena, that is related to sense
data. Therefore, he wanted to develop a reproduced understanding-dissection method
concerning spiritual facts that belong to life in inner experience again, different from
the explanatory method that is put forward by sensory data related to natural life
under the absolute mental designs (Coskun, 2009).

Dilthey’s aim was to develop the methods to take on the objectively valid
interpretations of inner life expressions. He found it necessary to avoid the
reductionist and mechanical perspective of natural sciences and a methodology
project suitable for sciences that work on understanding the human’s social and
artistic expressions. Moreover, it questions what the structure of understanding is.
For him, the dynamics of the human’s inner life is a complex fact that is made of
knowing, feeling and wishing and these cannot be discussed in the consistency of
numerical thinking. The individual comprehends, thinks over and understands the
feelings in the past, present and future context, and moral obligations within the
frame of charges. For Dilthey, life cannot be independent from human experience
and it is a historical fact. It is possible to reach the humanistic world by analyzing the
marks of people on the phenomenon (Palmer, 2008: 139-44).

For Dilthey, understanding is a ‘repetitious production’ and this ‘inner
experience’ starts with setting out from experiences of personal conditions. The
prerequisite of understanding is living and as people are connected to each other with
their common aspects; it is possible to approach the complete and general one. In
Dilthey’s opinion, understanding consists of two types. The first one is ‘basic
understanding’ which is daily, personal and individual, and the second one is ‘high
understanding’ that is intended to unity and that has an objective side. And for
Dilthey, moral life that was transferred into writing makes up the object of
hermeneutics. For him, hermeneutics is the discipline of understanding life
expressions that have been stable by being transferred into writing. Understanding is

conditioned by ‘interest’ and it increases or decreases depending upon the level of
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interest. Inductive way deals with each event as a part of the total from events that
don’t have a unity and it creates a ‘structure’, a ‘method’ (Toprak, 2003: 63-72).

For Dilthey, it must be started from inner experience, and experiences of
personal conditions to enlighten the process of understanding. The experience of a
personal situation and the experience of the other person and the situation’s
reproduction are homogenous at the core of the process. Experiences are dependent
on personality and selfhood and this depends on the current living environment. The
person, in his/her life, observes a similar external/physical expression of internality
in another’s life and turns from this expression into the internality of that another by
means of analogy, namely by metaphor. The limits of intelligence/understanding are
always in the place where reproduction and reconstitution will be made starting from
its context and it is not possible to influence this spiritual world by absolute logical
method. The connection of this phenomenon with
reproductive/reconstructive/reinvented understanding reveals itself in many
occasions and it might be dependent on sharing the happiness and sorrow of others
with empathy (Dilthey, 2011: 38-40).

Understanding is based on sympathy to a certain degree. The intensity of
humanistic and moral can be provided with empathy and understanding, not with
reflexive/analytic way. Explanation and interpretation is a human understanding of
something again with his/her all psychic and mental appointments. Psychic-historical
situations (for once only) cannot be separated from people’s independent values and
the determination of the value of events and its norms. For Dilthey, humane studies
should focus on ‘expressions that belong to life’. For him, life and humanistic inner
experience have different profiles as the expressions of thoughts, actions and life
experiences. Expression is not completely a personal phenomenon. Experience is
also used together with the person who understands and comprehension is made
based on a similar experience. Yet understanding is the mind’s comprehension of
someone else’s mind (Geist), that’s to say it is a mental process of comprehending
living human experience thanks to itself. The process of understanding develops
within the framework of hermeneutical cycle rules (Dilthey, 2011: 40-44; Palmer,
2008: 153-60).
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For Dilthey, to understand, there must be an expression of experience.
Experience can only be presented by the externalization of that experience. And the
externalization of expression is the expression of experience. Understanding is the
outcome of this expression because the comprehension of exterior individuality
depends on the understanding of expression as well as understanding ourselves.
Dilthey, who realized the depth of human soul and the world of history, has realized
that the moral world is constituted by the facts that emerge from the human’s inner
life and that can be lived internally. The moral institutions and developments that
have come out in the course of history are the expressions of experiences that
become objective in historic and social reality. Trials of life which are an expression
of experience have become objective in the historic and social world. For this reason,
the comprehension of this world is possible with a process of a method of
understanding (Adugit, 2005a; Birand, 1998: 22-23).

Especially philosophers like Dilthey and Schleiermacher have focused on the
relations of language-history-meaning that are mentioned in the interpretation of
texts by putting forward various hermeneutic approaches. Dilthey approves the thesis
that is defended in the epistemologies of Locke, Hume and Kant, in which the one
presented emotionally turns into knowledge under the planning activity of
intelligence/mind, and the thesis about the fact that the nature is an ‘explanation’
object. However, the knowing subject confronts with its object with the totality of its
psyche such as desire, wish, demand, excitement, emotion, sympathy, antipathy,
targeting, care, appraisal and this is not valid in natural sciences. Natural sciences are
contented with no sense perception and planning and parenthesize the others. Nature
is not something that we create but the moral world is a world in which the subject
recognizes in its inner experience, it is an object area. Dilthey names this
comprehensive/detecting performance as ‘understanding’. Yet nature is explained but
cannot be understood. Dilthey suggests that historicism is formed in an associated
media emerging from human thought and effort and it undergoes a change in every
period (Szondi, 1995: 17; Dilthey, 2011: 28-32).

Dilthey has connected philosophy and moral sciences to each other. For him,
to explain is for sciences; however, the aim in humane studies is ‘to understand’. To

approach a phenomenon which connects the inner and exterior is understanding.
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Science clarifies nature, considers the general, but humane studies understand the
expressions of life, and comprehends the individual one. For him, there is a
systematical relation between experience (erlebnig, expression (ausdruck and
understanding (verstehen Experience is not a stable object; on the contrary, it both
tends to unite the past and be hopeful for the future in cohesion and within the
framework of its context and it tends to surround that. For Dilthey, historicism is
basically the expression of the transitivity of human experience and that
interpretation is out of date cannot be claimed because the present can only be
understood along the lines of the past and the future. Therefore, it should be studied
on ‘historical’ categories that are appropriate for the structure of past experiences
(Gadamer, 1995: 39; Palmer, 2008: 147-52).

Dilthey has quite been affected by the Romantic tradition and the tradition
after Kant and German philosophy of history. Historical awareness is the way of self-
knowledge for Dilthey. Local, historical human always looks and understands from
his/her status within the time and place. Because of always considering the world as
the past, present and the future, the idea that understanding is absolutely based on
time was named in the form of the historicity of understanding. ‘Meaning’ in the past
is defined in the concept of questions that are asked today. Yet Husserl suggests an
axis of intent in which a person lives and acts, that is not abandoned but has been
shared by personal and other experienced living creatures contrary to the ‘objectively
valid’ and abandoned philosophy as considered by the scientist and he names this
axis as ‘the world of life (lifeworld)’. The individual makes a judgment through this
world of life and reaches a conclusion (Ozlem, 1998: 89; Palmer, 2008: 233).

Dilthey doesn’t understand history as something that stands in front of us.
Historicism doesn’t indicate the already objectively obvious topics such as human
birth, living and death in time. Historicism has two meanings (Palmer, 2003: 235-
43):

1. The individual understands himself/herself by objectivizing life, not by the
way of introspection. Only history can tell the individual what he/she is. In
other words, the individual’s understanding himself/herself is not direct, it is

indirect. This view should make a hermeneutical turn through the expressions
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that were made up in the past. As being connected with history, the human is

historical essentially and necessarily.

2. The human has the power of changing his/her inner person, for this reason it
can be stated that human has also the freedom of changing his/her own life,
he/she has the natural power to create. And another topic that historicism
brought about is the fact that the human cannot escape from history. Because
he/she is what he/she is in history and in the historical process human is
always dependent on the interpretation of the past according to hermeneutic
theory. Thus, it is possible to tell that humans has always been an
understanding ‘hermeneutical being’ in their actions and decisions by means

of interpreting a shared world from the past and an existing.

Although Dilthey reconciles himself with the epistemologist school which
Locke, Hume and Kant are related to in many respects, he has criticized their study
of the subject they intended with pure reason and has suggested dealing with human
historically and psychologically. He has dealt with human as a being that senses,
wants and plans something and he has given particular importance on human in the
interpretation of the concepts of knowledge (external world, time, substance, first
reason, etc.). He has connected modern abstract scientific thought and experience
with the integrity of human existence (total identity of human). For him, the most
important constituents of our plan and unity about reality are the unity of the
personal life, external world, other individuals, and their life in time and the mutual
effects of these lives. Real life process based on human’s demand, feeling and
targeting can only be realized in the diversity of this integrity. Here there is a history
of development that emerges from the total of the current issues, not absolute a priori

knowledge (Dilthey, 2011: 16-17).

2.2.3. Edmund Husserl, Martin Heidegger and The Phenomenology

Phenomenologymeans the examination of phenomena, namely the facts

about conscience, of what was given. ‘As conscience is generally the knowledge of a
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subject that is either inside or outside’, it is ‘the science of conscience’. The
definition of phenomenology has had its exact and own meaning from Hegel in 1807
with the publication of Die Phiinomenologie des Geistdsyotard, 2007: 50). He is
especially concerned with human sciences and while searching the indirect data that
come before all kinds of scientific theming, he reveals the basic style of the
conscience of this data or of its core. On the other hand, the meaning of this term has
still been developing and hasn’t been defined historically yet (Lyotard, 2007: 9-10).

Edmund Husserls the founder of ‘Phenomenology’ which is one of the
famous philosophical movements of the 20™ century. With his work ‘Logische
Untersuchungen{Logic Research), Husserl has realized a breakup in the field of
phenomenology. The name ‘Phenomenology’ was used by naturalists before Husserl
when it came to oppose the description of ‘the phenomena’ to a theoretical
explanation. Phenomenology has thought over and disagreed with psychologism,
pragmatism, a certain stage of western thought. Primarily, there is an effort of
thought over knowledge and the knowledge of knowing. Husserl has defined and
criticized the famous ‘getting into brackets’ method as ‘dogmatism’ because of the
fact that it says goodbye to a culture and history. Phenomenology is a 20" Century
philosophy and it dreams about giving its scientific mission back to this century by
means of founding science policies again by paying new prices. His starting point
and the principle that he is searching for is what scientific knowledge relies on
(Waldenfels, 2008: 7; Lyotard, 2007: 7-8).

The word phenomenon has two meanings due to the self-correlation between
the visible(Erscheinen) and the visible thingErscheinendem). In fact, Phainomenon
means the apparent one, but it is initially used for the one which is apparent itself, in
other words for the subjective phenomenon. Phenomenology carries out its task by
observing the connections between life and knowing, enlightening, determining
meaning and semantic discrimination. Phenomenology compares, discriminates,
connects, associates, divides into pieces yet does everything with pure sight. It
doesn’t institutionalize, mathematize, it never makes an explanation of the deductive
theory meaning. Vision and then ideation are only the features of this method. To
observe the main (original) vision, to deduce only from this and to stand by the fact

that it has presented in its own borders have been regarded as the principle of all
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phenomenological work because only vision (the essence of vision) provides
evidence (Husserl, 2012: 29-30).

Phenomenology has come about in response to the 19" century philosophy
that doesn’t accept self-knowledge. In Husserl’s opinion, phenomenology, which is a
self-ontology, takes part on the basis of all sciences. For Husserl, phenomenology
doesn’t deal with something, for example any situation of a being, but it deals with it
as a whole; deals with senses as senses, judgments as judgments, emotions as
emotions. This is just similar to the discussion of numbers in mathematics, figures in
geometry. Just as mathematics, geometry and mechanics are the basis of certain
sciences; phenomenology is the basis of philosophy, logic and psychology.
Phenomenology is descriptive. Theory and inference have no place in
phenomenology (Okten, 2005).

According to the traditional philosophical understanding, reality, namely
spirit is objective and unchangeable. However, reality, namely phenomenon is
subjective and changeable. If the phenomenon is the one ‘indicating itself’, the one
‘presented’, it is certainly necessary to take it apart from the spirit, to characterize it
as something that doesn’t reveal the spirit itself. Phenomenology, which is a science
of the spirit, is only possible when the spirit is visible, in other words when there is
no real impossibility of its appearance. There is the possibility of ‘the spirit’s’
emergence, appearance, offering itself to us, in short its being a phenomenon. For
Husserl, this is only possible with the phenomenological method (Okten, 2005).

For Husserl ‘The fact that Phenomenology is a basic science, the first
philosophy(philosophia prima)it sets ground for every possible philosophical critic,
it needs to start its search without being based on any theory or hypothesis’. As well
as being ‘the method of healing the spirit’, Phenomenology at the same time
questions and analyzes what phenomenon is and how it can be comprehended with
this method. Husserl, who has addressed the world phenomenon totally as an issue
and proceeded to search and analyze it in a descriptive form, has affected Heidegger
after himself as well (Okten, 2005).

For Heidegger, phenomenology is the discovery of the opportunity of
research in philosophy. Heidegger has stated that the being has intellectual

equipment, and has found a method that can appeal to the process of human
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existence in Husserl’s phenomenology because phenomenology has explained the
world of the phenomenon that is comprehended before thinking. This world is the
most important environment of the human’s being in the world historically and the
being reveals him/her in the past experiences (Waldenfels, 2008: 8; Palmer, 2008:
169-70).

For Heidegger, with the collapse of idealistic philosophy, and the rise of
naturalistic paradigms, philosophy had to choose a naturalistic point of view based
on itself. Heidegger reinterprets understanding of the traditional ontology. For him,
traditional ontology should be questioned and its mistakes should be corrected. Here
the methods traditional philosophy uses are not enough. The method we can use for
this is phenomenology. Phenomenology is ‘the science of the presence of existing
ones’, that is to say ‘ontology’ (Okten, 2004: 129; Heidegger, 2008: 38).

While redefining phenomenology, Heidegger goes to its Greek roots;
Phainomenonor phainesthai and logos For him, Phainomenonmeans ‘the one
revealing itself, it means the one apparent, obvious [das Offenbare]. And pha which
is about the Greek word ph&s means light or brightness ‘in which something is
apparent, something that can turn to be apparent’. In that case, phenomenon is ‘a
collection of things (ta onta, das Seiende) that are open in daylight or can be brought
to light’. Here bringing out and indicating something in its own appearance should be
understood. The prefix —logy-(-ology) in the word phenomenology dates back to the
Greek word logos For Heidegger, this is the fact that is stated in this speech and it
means to reveal something in a deeper meaning. Furthermore, it has been discussed
in terms of speech function which can make the mind and the ground possible. His
presentation logic, pointing to the phenomenon (apophantig, is about appealing
what something is or about creating (Palmer, 2008: 173).

Phenomenology is the work of the directing of a phenomenon through an
access that it completely has. In this case the combination of phainesthaand logos
as phenomenology means everything is as appears and to leave them in order to
impose our own categories upon them. In other words, we are not the ones pointing
to the objects but they show themselves to us. The spirit of a correct understanding is
due to its being referenced by the revealing power of the object. During the rise of

the facts encountered, interpretation finds a basis for the reality not in human
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consciousness and human categories, on the contrary in the reality that wishes to
meet us. Presence can never be an object for us in real terms because we participate
in the act of building an object as the object (Palmer, 2008: 174).

Phenomenology which Heidegger has developed inspired by Husserl has been
named as hermeneutic phenomenolo@gyt his phenomenology and method have
taken quite a different function. Husserl has observed the temporariness of
conscience and has made a phenomenological explanation about internal time
consciousness. Yet, for Heidegger it is not necessary to explain phenomenology as
an open state of consciousness; it may also mean the explanation of existence in its
all objectivity and historicity. For him, it is important for the individual to put forth
how he/she lives and exists rather than what he/she is. Human identifies the world by
explaining the aims and relations of the being and he/she identifies what they are.
Generally, he/she lives like the other people by getting lost in this constitution. Daily
events, worries, anxieties are important factors in the formation of human activities
(Palmer, 2008: 171-72; Karakaya, 2003).

Heidegger refuses epistemological theories based on subject-object analysis.
Instead of the experience of the external world, he replaces the subject’s experience
of the inner world with ‘understanding as an act’ instead of ‘understanding’ as a
mental attitude. By centering the being instead of the subject, he has developed a
vision of existence. For him, science has replaced the doctrines of the church in the
middle ages. Yet technology has reached a position that limits the opportunities of
the being. The greatest error of the western metaphysics, which the tradition of the
western philosophy depends on, has been raising the subject as the determinant of the
whole truth and the being was forgotten in the philosophy shaped by this error. The
being must be reclaimed and the voice of the being must be listened. Here,
Heidegger’s understanding of truth has gained importance as well. With an
understanding that can be defined as ‘the revelation or disclosure of the being’,
Heidegger criticizes the understanding of truth corresponding to the western
metaphysics, to the knowledge of matter and the knowledge corresponding to
precision and accuracy (Bilen, 2002: 103; Giindiiz, 2005).

Hermeneutics, which Schleiermacher has restricted epistemologically and

Dilthey has explained methodologically, turns into the problem of being. Different
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from Dilthey, Heidegger has used the word ‘hermeneutic’ in the context of a more
generally ‘fundamentalist’ ontology research. With an understanding tendency
inspired by life itself, he has searched and transferred the method that can explain
that method in his work named as Being and Time(1927). Heidegger replaces
Dilthey’s ‘living’ concept with ‘existence’. For Heidegger, human understands
himself/herself in his/her history, not the universe, in short, human does
hermeneutics. Therefore; in Heidegger’s theory, hermeneutics becomes a form of
self-understanding of human existence. Heidegger defines hermeneutics as the
ontology of understanding and interpretation (Palmer, 2008: 169-70; Arslan, 2002:
22).

By using the word Dasein, Heidegger has connected Cartesian tradition’s
human understanding that is isolated from society and history with society and
history because the subject Daseinfinds itself in a language in a society and exists in
a certain time period; and its existence is a dialogical product. Dasein which
Heidegger treated as beings that-are-in-the-world, as a result of being thrown into-
the-world, they take place ‘as-something’ in a certain sequence of possibilities
existentially, in a historical context. For Heidegger, objects in the world are not
independent of us and he deals with the Daseinanalysis and the question of what the
meanings of the beings are (Glindiiz, 2005; Stanley, 1994: 23; Reyhani, 2009).

Thus, the starting point of Heidegger philosophy is identified. Philosophy is
the universal phenomenological ontology that accepts Daseiris hermeneutics as the
starting point. When understanding itself turns into such a central phenomenon for
philosophy, hermeneutics cannot only be regarded as a minor branch of philosophy
any more. Instead, that becomes philosophy in itself. From now on, understanding is
the primitive success that Daseinhas realized as a being/in the world. That’s the
mode of its existence. In the context of the world in which Dasein lives,
understanding is the power of comprehending the opportunities that itself has for
being (Heidegger, 2008: 39; Geertz et all., 1990: 95).

Daseinis human existence, namely it is presence. The question of what
Daseinis in daily life always brings out its association with others and that it is one
of them. The world is the place which it always shares with others. Daseiris world is

a collaborative world. Heidegger’s ontology-centered Dasein(the-being-existing-in-
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the-world) analysis is the most important factor that determines the intention of
Gadamer’s hermeneutics. For Heidegger, Daseinis not a Cartesian subject; it’s
something that exists in a world which is shaped/determined by meaning (Giindiiz,
2005; Cligen, 1997: 41; Dostal, 2002: 172).

Daseinalways understands itself from its own existence, in other words with
the distinctive opportunity of being or not being itself, Daseinhas chosen these
opportunities itself or penetrated into them or has grown in them. That a person finds
himself/herself in such a series of conditions is the ontological quality of human
beings. We find ourselves ‘thrown/launched’ in a world which we find in numerous
styles and the one we always have to adopt if we like it or not. The initial-ontological
structure of the being is the main factor of having the opportunities that determine
understanding. These opportunities and conditions come before Dasein specify the
mode of his/her being (Heidegger, 2008: 54-57; Arslan, 2002: 226; Heidegger, 2008:
301).

For Heidegger, the world and understanding are integral parts that exist in
Daseiris existence’s ontological formation. For him, the world is nearer to the fact
we refer to when we say our world, and the referred environment does not mean the
universe that objective approach and scientific observation perceive. The world
cannot be mentioned separately from self in the predictive form of subject-object
distinction because the world is before all of them. Comprehensive world is always
transparent and refuses the effort of comprehending it as an object. The person sees
through it. The meaning of objects is connected with structural integrity in which
meanings and intentions interact with each other. The existence of something
becomes clear in an environment where the world is fully active, when it suddenly
appears after being hidden. The structure of understanding could be comprehended
when it is disordered and perhaps when something necessary that it should have
disappeared (Palmer, 2008: 178-80).

For Heidegger, understanding is fundamental for all interpretations and
before all kinds of actions. But, interpretation is based upon ontological
understanding. He has understood the spirit of hermeneutics as the ontological power
of understanding and interpretation. Existence may be questioned by the analysis of

how its appearance emerged. Ontology needs to be phenomenology and turn into the
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process of understanding and interpretation via the facts that appear, explain the
situation and orientation of human existence and make the structure of being visible
in the invisible world. This means that ontology needs to be a ‘hermeneutics’
belonging to a being like the phenomenology of being (Arslan, 2002: 313; Palmer,
2008: 175-76).

Contrary to the concept of the age of Enlightenment, which regards
understanding as an absolute mental event and regards language as a tool for
expressing the mental one, hermeneutics puts language in the center of the world and
life. For Heidegger, ‘language is the home of the being and human shelters in its
house’. Language is not created, it is learned. Words indicate something beyond
them and are the translucent carriers of meaning. In Heidegger’s opinion,
understanding is always to understand the being in the world of life. In understanding
the world in-being is always understood together and in general understanding
existence is always the understanding of a world (Heidegger, 2002: 37; Christopher,
1991: 113; Heidegger, 1997: 14; Heidegger, 2004: 217).

For Heidegger, interpretation is never dealing with something given before
without prediction. It can’t be claimed that something in the external world ‘is
apparent itself” because it is something that lets the reflection of the person reflecting
from ‘the object’. There is integrity of prediction in every interpretation. In that case,
it is important to remember that understanding is premeditated, namely it is not a
factor of conscience against the existing world. Heidegger defines understanding and
interpretation by putting it somewhere where it can be found before the dilemma of
the subject-object. For him, hermeneutics is an ontological expansion theory as it is
the ontological expansion process of human existence itself. His analysis connects
hermeneutics with existentialist ontology and phenomenology and specifies the
position of hermeneutics in the world’s objectivity and historicity, not in subjectivity

(Palmer, 2008: 182-84).

125



2.3. HANS-GEORGE GADAMER AND THE PHILOSOPHICAL
HERMENEUTICS

In 1960, by publishing his work named as Wahrheit und Methodésrundziige
Einer Philosophischen Hermeneutikruth and Method) Hans-Georg Gadamer has
contributed much to the development of modern hermeneutics theory. This work has
been remembered with two other important works written about hermeneutical
theory: Joachim Wach’s Das Versteherand Emilio Betti’s Teoria Generale Della
Interpretazione In this work a new philosophical hermeneutical perspective from
Heiddegger’s point of view and a perspective based on language ontology at the
same time. For Gadamer, hermeneutics is a philosophical effort which is a form of
the evaluation of understanding as an ontological process in human life because
understanding is perceived as a way of the person’s being himself/herself, not as the
person’s being concerning the object and as a subjective process against it (Palmer,
2008: 215-16).

For Hans-George Gadamer, human sciences should get through the
objectivizing approaches of 19" century, that understanding requires an
understanding phenomenon ‘in its uniqueness and historical concreteness’, not the
discovery of general laws on the contrary needs to be rediscovered. Dilthey has
asserted a claim of objectivity for social sciences but Gadamer has opposed it by
Husserl’s phenomenological approach. As the experience/life world concept of
Husserl positioned experience world as the inevitable basis for knowing as a whole,
it is the antithesis of every kind of objectivism. In order to complete the
demonstrative move that Husserl’s experience world came before objective science,
Gadamer claims that Heidegger is the thinker to consult (Hekman, 2012: 131-35).

For Gadamer, the idea of certainty based on scientific method is the main
reason of human’s ignoring his/her own historicity. He opposes the restriction of
knowing the truth in human sciences with the method on behalf of the verification
and accuracy. His hermeneutics is ontological, not a methodological research like in
Schleiermacher and Dilthey. For him, understanding and interpretation of texts are
not only a science subject, but they also belong to the world experience of human

and hermeneutics is not an issue of method. This comes before more than a hundred
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question interpretive sciences and every understanding act that needs subjectivity.
Gadamer refuses method and objectivity. Mind is always something more than
expression and as mind cannot completely objectivize in expression (cannot appear)
there will not be a matter of how much the mind appears in expression (Tatar, 1999:
29-32).

Gadamer’s hermeneutical view doesn’t mean an issue of method for human
sciences. By dealing with the ontological aspects of historical conscience, he thinks
that the quiddity of truth in understanding and interpretation of its aim to deal with
hermeneutics is related to the historical existence of human. For Gadamer,
Heidegger’s big move is to reveal the ontological meaning of understanding, namely
to discover that the concept of understanding is an ontological problem, not a
methodological problem. For Heidegger, hermeneutics is the ontology of
understanding and interpretation. And Gadamer turns to Heidegger’s ontology on the
purpose of solving epistemological problems that lead social sciences into a dead
end. He transforms these by choosing the special aspects of his idea. His interest in
Heidegger’s idea stems from his success in going beyond transcendental
philosophical idea claimed by Husserl (West, 2005: 176; Hekman, 2012: 135-36).

For Gadamer, hermeneutics uses many methods, but it is not a method itself.
All kinds of interpretation methods are in hermeneutics and the duty of philosophical
hermeneutics is to explain this. It approaches the object not from a strange
(difference) point, but from a familiar (reality) point, not as a subject matter of
construction, but as ‘something that happen against our will and act’. When the
interpreter becomes familiar with the reality of the object, it aims the investigation of
the background. For him, ‘understanding is a subjective relation with the object’s
effect date, not with the present object and it belongs to the existence of the fact
understood’. Gadamer adopts Heidegger’s idea that understanding is ‘existential’,
namely it is the interpretation of Daseiris existence type and its interpretation in
terms of time and his project takes the shape of phenomenological hermeneutics
(Tatar, 1999: 42-44).

For Gadamer, the subject of dialectics is completely phenomenological: the
being or the object met explains itself. Method includes a kind of questioning that

reveals only one part of something. Yet, dialectical hermeneutics opens itself to a
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questioning by the being or something else, thus the fact met opens itself in its own
existence. On the other hand, Gadamer regards the analysis of Heidegger about the
primary structure of understanding and the essential historicity (Geschichtlichkeit) of
human existence as the reference point of his own ‘historical consciousness’
analysis. The individual keeps a pre-existing intention in our understanding and
presents it in that situation, namely understands the object or the situation by
predictions. According to the movement of historicity, the past is not a pile of facts
that can be made an object which only belongs to consciousness. Today’s world is
considered and understood by way of past intentions, perspectives and predictions.
Past is a river in which people act and join in the process of understanding and it’s
something that is traditional and that’s why we exist (Palmer, 2008: 219-32).

In general terms, Gadamer’s philosophical hermeneutics has a structure that
refers and tries to find solutions to modern societies’ problems related to language
and interpretation. Accordingly, the text should be understood either appropriately, in
every moment, for each exception, in a new and different way. Philosophical
hermeneutics completely takes the revelation of hermeneutical dimension on as a
task by suggesting its fundamental importance for all different forms in which it
reveals itself in our all conception of the world and therefore in this conception; from
interpersonal communication to the manipulation of the society, from the
individual’s personal experience to the way of the individual’s confrontation with the
society, from the tradition of liberating reflection that has raised religion, art and
philosophy to revolutionary consciousness that has changed tradition much (Koker,
1990: 59; Arslan, 2002: 2).

The purpose of the philosophical hermeneutics is the creation of deeper or
new understanding and the imposition of one’s preconceptions on the text to a certain
extent which also means a kind of disrupting. It is a kind of process which can not be
controlled and it is not so possible to understand which conceptions or judgements
will enable understanding. In the interpretative process, these influential forces are
brought out and interpretation can not be reduced to a predetermined method but it
occurs during the interpretive process itself interpretively. The understandings are
lived by humans every day. The self-examination and transformative potential of

experience are at the core of philosophical hermeneutics. (Freeman, 2008: 386-87).
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The interpretation activity framed by philosophical hermeneutics aims to
understand religious/theological changes that have been realized in the light of
dogmatic interpretation and the interpretations that are the products of this as well as
other humanistic/cultural/historical products. The fact Gadamer would like to suggest
is neither to create a method similar to naturalistic method, nor to constitute an art
discipline of understanding like in traditional hermeneutics. His aim is philosophical.
What is questioned is not what we do or will do; it’s what happens to us beyond our
demands and acts. Philosophical hermeneutics will try to provide an opportunity of
understanding, interpretation and practice on the basis of a historical consciousness
that can reveal this (Ozlem, 2001: 77; Coskun, 2009).

Philosophical hermeneutics will be able to reconstruct the characteristics of
hermeneutics’ that is reduced into two, understanding and interpretation with
romantic hermeneutics in a way including the triple structure of understanding,
interpretation and practice. This construction will give us an opportunity of a praxis
philosophy in which theory and practice work together. For Gadamer, praxisis the
formulation of ways of life relationships in the widest sense. Praxis takes place
between existing and acting in life. In the interpretation of a text, there is a
theoretical approach opposite the interpretation’s praxis; but at the same time, there
is a world-orientation in the communicativeness of interpreted experience in itself.
And historical consciousness is the practical historical knowledge and historical
existence. Consequently, this conscience will be able to be paraphrased correctly
only in philosophical hermeneutics (Coskun, 2009).

During the interpretation of a text, as the ‘intention of the writer’ is not
something ready in front of us, at this point the historicity and time problem of the
text should be dealt without psychologism and objectivism. Gadamer has drawn
attention to the ontological aspects of understanding in his work Truth and Method
and focused that interpretation is basically experiencing the reality that the texts
reveals. Gadamer has criticized the idea of scientific objectivity in human sciences,
opposed to the restriction of the existence of the text by the writer’s intention. For
him, the primary function of understanding indicates to a reality about the subject
(Sache) that appeared in the language, not to the intention of the writer. The unity of

language and subject is the center of reality as revelation (uncoveredness). Language
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is not a tool in human subjectivity, but a transcendental ground in which past and
present have established a real dialogue or made speech (Tatar, 1999: 1-10).
Gadamer wants to know ‘what kind of prediction/foresight and reality’ could
be found in human sciences. For him, the problem of reality is beyond the problem of
the method. He deals with the question of what kind of understanding applies to
human sciences and what universal understanding means itself and suggests
hermeneutics as an answer. His hermeneutical analysis is an analysis of existence
and language. Understanding is linguistics and it needs to be analyzed in a language
environment in human sciences. The problem of language replaces the problem of
ontology. According to Gadamer’s thesis, philosophy and social sciences are deeply
connected to each other and this connection lies in the nature of linguistic

understanding (Hekman, 2012: 128-30).

2.3.1. Gadamer: The Hermeneutical Cycle, Historical Consciousness and

Tradition

Gadamer has searched for an answer to the question of ‘How is it possible to
understand?’ from a philosophical point of view. For this reason, it is necessary to
deepen on the fact of understanding, to go deeper from the surface and this is
possible with hermeneutics. Gadamer criticizes Dilthey because of his effort to apply
moral sciences to natural sciences and bases the equivalence between the two on
philological method. With hermeneutics the historical distance between the work and
interpreter removes, objectivity and reliability are provided. For Gadamer, moral
sciences have relations with tone rather than method and there is a need for a basis
that can be realized by philosophical hermeneutics. For this reason, based on
Heidegger, moral sciences should be saved from methodological approaches, the
idealism of objectivity and the method depending upon it should be employed
(Toprak, 2003: 72-75).

Gadamer would like to bring the phenomenon of understanding to light by
questioning how understanding is possible. Understanding is not something among
human subject’s behavior; it is the way of existence itself, the Daseiris. For him,

hermeneutics emerges from the finiteness and historicity of human and includes the
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individual’s all experiences of the world because understanding is extensive and
universal. He refuses the dependence on technological thought based on subjectivity,
namely regarding human’s subjective conscience and mental certainty as a source of
final reference for human knowledge. For him, it is possible to reach reality by
dialect, not by methodology. According to dialectical approach, intelligence is not
something acquired as a property. Intelligence is something that people provide
participants, governed by itself and moreover allowed to be acquired (Palmer, 2008:
217-18).

For Gadamer, understanding is dialogical as a result of its main character; it is
the problem of reaching a consensus on a topic and participation. Understanding is a
subjective relation to its date of effect, not to the present object, that’s it belongs to
the existence of the fact understood. However, consensus and participation do not
mean agreeing with each other and accepting something said truth. For Gadamer,
understanding is not to share the same opinion with someone else, but to share the
same background, that’s the same subject (Sache). In order to understand his point of
view, first of all the background it is based on, that’s the subject needs to be
understood. Understanding the intention of the writer is in the second place when
compared with understanding the subject. Like Hirsch, Gadamer accepts the
impossibility of knowing the writer’s intention due to the lack of knowledge about
the writer and the conditions of the writer and it is possible for the writer to confuse
his/her readers consciously or intentionally (Tatar, 1999: 18-23).

As Hirsch’s understanding of interpretation accepts the intention of the writer
as the basic criteria of understanding the text, it has been named as ‘intentionalist’.
Gadamer has chosen the problem of the argument of absolute reality’s association
with human’s own mortality experience as a starting point of philosophical
hermeneutics. For him, a text can only be understood by sharing a common language
and cultural horizons. Textis a phase of the communication event that occurs in this
horizon. Ontological aspects of the subject of the text are on the basis of the horizon.
These aspects appear in the dialogic nature of language and form a basis for the
possibility of the interpretation of the text correctly. For Gadamer, although the

meaning of the text has a feature of expressing its content in diversity that can be
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infinite, it can keep its identity and cannot be considered equal to the writer’s
intention (mens auctoris) and surpasses it (Tatar, 1999: 16-17).

For Gadamer, as the meaning of the text claims the reality that surpasses any
individual’s historical awareness, it turns into ‘an experience that changes the person
experiencing it’. It exists when it indicates to another point apart from the text itself
and when it provides us with a vision of the fact that the writer speaks of. The text
doesn’t indicate back to the intention or conscience of the writer, it indicates the open
environment (forward) opened by the interpretation field of the interpretation, and
the meaning is aimed at explicit possibilities, namely at the future. That is the past
that dates back to the future. The intention of the writer represents only the past.
Interpretation of the text means a reader’s wish to understand the writer behind the
text; the interpretation of the interpreter’s world (is the effort of the interpreter to
understand his/her interpretative horizon), the interpretation of the interpreter’s
himself/herself is to appreciate whether the interpreter has acted on the basis of a
certain ego or not (Tatar, 1999: 48; Jeanrond, 2007: 128).

Gadamer accepts that the intention of the writer plays a primary role while
understanding the spoken text during the conversation and intention becomes a
hermeneutical problem when written expressions or texts, not verbal speech, are
discussed. He deals with the question of ‘How is it possible to turn the meaning
(reality) of physical signs behind (the text) into (verbal) speech living again?’ Does
this state of possibility come out by going back to the moment when understanding
(or point of view) come out or by the fact that meaning is already given in our
historical and linguistic tradition (horizon), namely by understanding ourselves?
Objectivists argue that meaning is something that is discovered to be the same for
everyone by supporting the thesis of the unity (monism) of meaning and ignore the
fact that Gadamer named as ‘the ontological structural perspective of understanding’.
For Gadamer, understanding is not one of the simple actions of human existence, but
it’s a concept of the structure of life experience. Yet, interpretation is the
paraphrasing of understanding which is already given (Tatar, 1999: 24-26; Gadamer,
1995: 98).

For Gadamer even if the identicalness of the text makes itself in the dialogue

between the text and interpretation, namely it is immanent in interpretation, the text
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at the same time surpasses interpretation. Due to this immanent and transcendental
characteristic of the text, Gadamer’s approach is similar to Husserl’s ‘unity in
numerousness approach’. Identity needs numerousness to exist and appear and the
text and interpretation can never intersect and be the same even though each
interpretation enhances the existence of the text. For Gadamer, the only meaning
which can be possessed about the text is interpreted by the historical subject
subjectively. The process of interpretation is not only from the past to the present,
but also from the present to the past. The text needs to turn to (future) and the fact
expresses the difference of the interpreter as well (Tatar, 1999: 87-89).

On the other hand, Gadamer’s hermeneutics focuses on three elements of
Heidegger’s approach. The first one avoids Husserl’s ontological baselessness by
using the discovery of Heidegger’s idea that the horizon of existence is time. For
Husserl, even if the subject is a viewer that has no place in the world, Heidegger
analyzes the ways of human’s being and their confrontation with objects in the world
and this prediction becomes a basis for the fact that Gadamer has named as ‘the
hermeneutics of being thrown in the world (facticity)’. Then Gadamer connects this
element with his own theory under the label of the historicity of meaning. And the
second element is the fore-structure of meaning already, that’s to say the prejudice
concept which is the root of Gadamer’s hermeneutics. According to this, the
prejudice which its existence is accepted before the understanding is not arbitrary
(Hekman, 2012: 136-137).

And the third element is the hermeneutical understanding cycle. Heidegger
defines this as ‘the ontological structure element in understanding’. This is not a
‘formal/logical cycle’ for Gadamer and it is described as the interplay of the
movement of tradition. Depending on these three elements, Gadamer develops his
specific theory about hermeneutical understanding. He identifies the concept of
prejudice as a concept which provides the actual momentum for hermeneutical
problem and which the tradition of Enlightenment has seriously misunderstood.
Thus, the power of tradition has been devoid of and the fact needed is the
rehabilitation of the concept of prejudice and the acceptance of the fact that there are

true prejudices. There are true and untrue prejudices and the duty of a hermeneutics
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philosopher is to review prejudices actively, to discriminate between true and untrue
prejudices (Hekman, 2012: 137-39).

For Gadamer, understanding is also about present-day as a historical act. As
there is no possibility of understanding act to come true from a place outside history,
it is not possible to mention objectively effective interpretation. There are two stages
related to each other in interpretation: ‘grammar’ and ‘psychology’. Understanding is
basically an associated activity. What is currently known is understood by comparing
it with another thing. What is understood turns itself to systematic alliances or to
cycles made of parts. A personal idea gets its meaning from the context in which it is
in or from the horizon and this horizon is made up of elements that add meaning to it.
In this two-way interaction between the whole and the parts, each part gives a
meaning to another and understanding becomes circular. As meaning develops in this
‘cycle’, this is called ‘hermeneutical cycle’ (Palmer, 2008: 124).

Gadamer regards Heidegger’s description of hermeneutical cycle and his
ontological basis as a decisive turning point. Understanding cycle is related to a
hermeneutical rule that stems from old rhetoric about the need to understand from the
singular to the whole, from the whole to the singular. At the same time,
understanding comes true with the interaction of tradition and interpreter and our
relationship with tradition is constantly shaped by this interaction. Understanding is
always linked to a context that is understood and considered in advance, it is not
linear, it’s circular. The circularity of understanding is related to another important
concept of ‘hermeneutical cycle’ in hermeneutics. Hermeneutical cycle is a complex
concept that has been transformed since Schleirmacher, set in an ontological basis by
Heidegger, thought together with the concept ‘prejudice’ by Gadamer. There is a
meronymy of the text. It is not possible to understand the text without understanding
the parts one by one. On the other hand, parts cannot be meaningful without having a
pre-understanding of the whole of the text (Dursun, 2004; Goka et all, 1996: 51).

Hermeneutical cycle includes pre-understanding and every kind of
interpretation is circular. The aim here is not to get out of the cycle of interpretation;
it’s to stay in it in a correct way. As hermeneutical cycle is not external,
understanding does not regard itself as a process apart from interpretation.

Understanding always comes true by interpretation. Tradition is not the carrier of
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different sounds; it is the place where the past and present function mutually.
Gadamer names this function as ‘application’. As a result of the inseparableness of
understanding and importance (application), the text is always moving and
essentially has a dynamical identity (Tatar, 1999: 93-94; Hoy, 1982: 268).

Interpretation never starts from zero point but moves from the truth of a
concept that is influenced historically and the existence of the text can only be
manifested by different interpretations. The continuity of the text develops when we
regard the fact in the text as something appealing (ansprechend) and concerning
(angehend) us. Every interpretation identifies the next interpretation by being solved
in it but the repetition of the aspect of the text is not possible as truth comes out in
different aspects. Naturally hermeneutics is firstly related to language because
interpretation could only be made in language. Linguicity of human is a universal
phenomenon and this phenomenon appears in much more different aspects from the
aspects that look directly related to the hermeneutical problem. A systematic
rehabilitation of expressions to ease the indication is called language Languageis a
system of expressions related to tradition (Gadamer, 1993: 360; Tatar, 1999: 115-
121; Saussure, 1989: 17).

For Gadamer, language is a form that is the basic mode of our existence in
this world and that contains everything about the formation of the world. Gadamer
tells that language mediates all the knowledge of human about the world. At the
same time, the linguicity of our existence in the world is finally added to the entire
aspects of experience. Language and thought cannot be separated; because it is a
phenomenon surrounding us like understanding. It is wrong to comprehend it as a
fact. Objectivizing language is much unlikely. Like understanding, language
surrounds everything that can be an object for us as well. Having a world is having a
language. The fact understood by the language is the world in which there is
language. Therefore, human can only have a world by language and he/she lives in
this world (Becermen, 2004).

For Gadamer, language opens the world of people, the world in which they
live, reveals the possibility that they have their own world. In order to have a world,
it is necessary to create an area for the person in which the world can open itself.

Having a world means having a language. Language has been organized for the
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world, not for our subjectivity, it is objective. The world surrounds the individual
like a big balloon reflected by the mind and senses and it is the environment that is
shared by people with the same ideas. However, language is a platform of
correlation. Language and world go beyond the possibility of every being formed as
a complete object. Each object of knowledge has been surrounded by the world
horizon of language (Palmer, 2008: 268-70).

Language always comes out discursively in a context. Different from
‘explanation’ of scientific method that looks for certainty, literary explanation is an
interpretive activity about what and how the word tells something. Truth-seeking is
hung on a network of interpretations depending on the context and interpretations
made based on the context; they are left hanging in a network. Linguistics becomes a
basis for historical conscience. Individuals belong to a certain time, and place, a
country, a group. The phenomenon of belonging is important for hermeneutical
experience because it provides this person with the opportunity of meeting his/her
heritage in the text (Palmer, 2008: 271-72; Ormitson and Schrift, 2002: 5-6).

Gadamer thinks that historical conscience is similar to the Me-You (Ich-Du)
relation between people. For this reason, the relation between the text and the
interpreter is basically in the form of Me and Youand it ‘cannot be reduced to the
epistemological relation between the subject and object’. Thus, language is a form of
mediation in which the historical continuity of the text comes true. The matter is a
truth that has come out as a result of a real dialogue requiring both a transcendental
basis for a dialogue and being sincere with others. Therefore, we find ourselves in a
circular movement during the dialogue. For this reason, every correct interpretation
is to experience the progression from the past to future in the dialectic of question
and answer (Kalayci, 2003; Tatar, 1999: 132).

In Me-You relationship, Me is to open oneself to another. And the fact
directing Me in opening oneself is the wish to hear, not to dominate over the other.
The interpreter who would like to understand a historical event like this relation
opens himself/herself to tradition. His/her aim is to hear the fact he/she would like to
understand, not to suppress it. This opening-opening to tradition- lets him/her to talk
to Me in order to provide a basis for the appearance of the correct meaning hidden in

it. In Gadamer’s hermeneutics, basis (matter) appears differently in every specific
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context and it not restricted to any of them. The mutual dependency of the past and
present reveals that the matter (mutual basis) is not something objectivized by
conscience that is representative (representational), but it is something that makes
mutual understanding possible. In this sense, Sacheis a transcendental basis that
makes its trueness appear in the dialogical process between the languages of the text
(tradition) and the interpreter (Tatar, 1999: 133; Kalayci, 2003).

The text only comes out in its relation with interpretation and by its
perspective but it is not possible to penetrate into the meaning of the text completely.
And compatibility in understanding never means that difference disappears in
identity. As well as taking the dialectic between familiarity and otherness of the text
as a starting point, Gadamer appeals to Heidegger’s identity thesis (relation of
belonging to each other). Belongingness takes the form of dialectic between
familiarity and difference but the text neither appears as a whole nor looks as
something strange. The person who would like to understand something is in relation
with the tradition of speaking through the text itself and relates this. As a result of
this connection (familiarity) it is possible to turn to the original appearances of the
text. Tradition which is the basis for the familiarity with the text is the only way to
listen to the fact it tells us. Tradition is the one reflecting the abundance of

perspectives, not reflecting oneness (Tatar, 1999: 90-92).

2.3.2. Gadamer: Prejudice and The Fusion of Horizons

For Gadamer all meanings are positioned historically and have their own
horizons. If the person who interprets or understands does not have a conscience of
his/her position or historicity, he/she can not understand correctly. When
understanding Gadamer’s ‘effect history conscience’ comes out, he deals with the
question of what happens compulsorily in each humanistic conscience. This
conscience is the conscience of hermeneutics and is defined as a situation in which
we need to oppose the tradition that we should understand. The concept of situation
turns into a ‘stop’ that limits the possibilities of seeing the concept and the concept of
horizon belongs to the concept of ‘situation’. ‘Horizon’ is defined as a sight

including everything seen from a point. Horizon is a moving fact in which we walk,
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and it walks with us too. Our prejudices make up our current horizon and as it is
always questioned; our current horizon is always in a continuous formation and can
not come out without the past. History and tradition affect current horizon and
‘current horizon’ is linked to ‘past horizon’ in the process of understanding. Horizon
has a very active structure that goes beyond drawing the limits of understanding and
can always be changed as a result of formations (Toprak, 2003: 82-85).

Gadamer criticizes the objectivism of experience and indicates that the person
should realize the prejudices directing historical conscience, namely the person’s
own understanding. Thus, when effective-historical conscience is formed as ‘fusion
of horizons’, it determines a phenomenon occurring. It defines the concept of horizon
as ‘the vision/view field including everything that can be seen from a particular point
of view’. For an understanding of another person’s horizon, he/she must have a
horizon already. The fusion of two horizons and their dissolution into one another
indicate that the act of understanding has come true successfully. This view is the
central element of the theory of hermeneutical understanding. Horizons could be
determined, surround an area, and they are unique particular views. There is question
answer dialectic in hermeneutical understanding and the interpreter needs to pose a
question to a text that will be the object of the interpretation. This question is always
related to an expected answer in the text. Understanding a text is an interpretation in
any event. Understanding is the fusion of the horizon of the writer and the
interpreter. Gadamer focuses on ontology more than epistemology and he argues that
understanding is a being, not a mode of knowledge. This ontological approach has
rooted in language and history (Hekman, 2012: 140-49).

Gadamer’s concept of the fusion of horizonassumes that human conscience
is affected by history and it understands the world under this effect. Gadamer names
this world as hermeneutical environment. According to this concept, human
conscience cannot leave this environment and reaches a completely objective
knowledge about that. Therefore, the source of human’s knowledge about
himself/herself is a pre-historical fact that determines and restricts the possibilities of
understanding any tradition in its variability. Horizon has an active structure and
there is a process of mutual influencing between human and horizon. The meeting of

our historical conscience and horizons does not put us into a strange world which is
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not related to our own world. Both horizons together make up a bigger one. Getting
into another tradition, transforming ourselves completely do not mean ignoring
ourselves, they mean opening ourselves to other traditions (Bontekoe, 1987; Adugit,
2005b).

By questioning, it is possible to approach the horizon of meaning in a text
from the person’s own horizon. The individual does not leave his/her horizon behind
while interpreting and extends it in a way that can fuse it with action. Question
answer dialectics provides the connection of horizons. Meeting the horizon of the
text enlightens the person’s own horizon, encourages opening up and understanding
his /her own horizon. The environment of experience that cannot leave the being is
language. Here Gadamer indicates the living language and individual’s participation
in it. Thought uses words to indicate the goods and the process of learning a
language comes out by penetrating into inheritance flow. Planning words for
defining experience is not a random activity; it is suitable for the wishes of the
experience. The formation of words is a result of experience. Language is an
environment like being and understanding as well (Palmer, 2008: 263-66).

In the experience of sciences of understanding, concentrating on Gadamer’s
concept of horizon presents us an extensive explanation about how a tradition that is
strange to us is understood, how our prejudices are questioned, and how
understanding comes out. Gadamer puts forward the concept of horizon by the fact
that human has finite/limited point of view. What make understanding possible are
the horizons that make up pre-understanding and this indicates to a heritage
transferred in the historical process that tells the tradition in which we have been
‘launched’. Gadamer is thought to claim that understanding our own situation and the
opportunity of questioning our prejudices are based on getting or realizing the
knowledge of horizon (Gadamer, 2008: 230-31).

Gadamer has emphasised the dynamical structure of the horizons of language
in which a meaning in the past claims the truth. Thus, past meaning can only be
understood by reconstructing the original historical horizon or context where
understanding has come out. The identity of the meaning of the text cannot be
dependent upon the writer’s subjective position and in order to understand the

subjectivity of the text it needs to be with historical experience about the truth in the
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text. (Subject-object) ontology about the writer’s intention requires suspending the
claim of the truth in the text and ignores the historicity of understanding. As the
existence of the text is a transcendental basis, there is the historical continuity of
means (mediations) that the texts indicate. The identity of the text is in the continuity
of the unity of the past and present. Different interpretations are participants of
continuous dialogues with the text and the dialogue comes true with question-answer
dialectics. The dialogue indicates that the past and present cannot be understood
independently of one another (Tatar, 1999: 10-15).

For Gadamer, meaning exists ‘at the beginning and end of the search, while
deciding the subject to study, getting new problems, and when there is a wish to
search’. For him, alienation which the method assumes means going far from our
historical conscience and looking into the text (in itself). As well as relying on the
fact that we can go into the strange horizon of the text to leave our horizon,
objectivists cannot understand that the reconstruction of the interpreter’s own
situation and current interests such as the interpreter’s choice of subject matter, point
of view objectively affect it. On the other hand, objectivism prevents the
understanding of the nature and truth of the interpreter’s object, creates a false
distinction between the object and its truth (Tatar, 1999: 33).

When Gadamer approaches the concept of experience which is important for
hermeneutics, he criticizes scientific pressure that tries to make everything objective
and verifiable and that gets the object out of its historical period. In response to the
conceptual verifiable concept of knowledge, Gadamer puts forward the concept of
historical and dialectical ‘experience’. While defining experience, by addressing to
Hegel he says that experience is a dialectical movement that always has an act of
reconstruction of conscience. Understanding needs to be deduced, and then induced
again. The sign of the correctness of understanding is the unity of the parts with each
other. When there is a complete integrity of understanding, there is pre-
understanding and it constantly changes in the next understanding process and is
corrected if mistaken because the text is always read with certain expectations and in
accordance with a sense of meaning. Rough draft transforms until there is integrity of
meaning and this is the only way to keep objectivity. Such a progress of

understanding and interpretation contributes it to gain a new and different experience
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about the past and the transformation of individual life horizon (Palmer, 2008: 255-
56; Toprak, 2003: 77-79).

Being away from methodology is the source of the problem of alienation
between the subject and object which hermeneutical interpretation tries to overcome
but it is the condition of understanding the ‘other one’ in its own nature. For
Gadamer’s hermeneutics otherness means the emergence of the truth by the other.
Otherness indicates to the fact that the other one indicates, not the other. It is a fact
which makes it possible both to understand one’s the limits of his/her conscience and
to exceed these limits. Otherness is the way that conveys the interpreter to reflective
knowledge, namely the knowledge about itself by means of the truth of the text.
Being away is the ontological condition of reflective thought and indicates to the
assimilative feature of conscience. For Gadamer, everything preceding the power of
judgment is prejudice (Tatar, 1999: 34-41).

For Gadamer, the preceding one historically provides both our connection
with the past and it also limits our view (our horizon). For these reasons, the horizon
or hermeneutical environment (world in Heidegger) means limited disclosure. The
fusion of horizons (Horizontenverschmelzuings not to combine two different
horizons in order to reach a third horizon but it indicates to the fact that comes about
as a dialogue continues. Fusion is a unity and separation dialectics that constantly
takes place between the past and present on the subject matter (Sache. It represents
the transition process dating back from the past to future through the present
moment. As the past is to turn towards truth, at the same time to future, fusion also
indicates to the productive aspect of understanding. For Gadamer, the truth of
interpretation cannot be an aim, and the absolutisms of any interpretation in his
hermeneutics are not true. The main purpose is to reveal the meaning of the text
(Tatar, 1999: 122-126).

In hermeneutical dialogue, the general subject in which both the interpreter
and the text are included is tradition, the heritage. When a text that has reached us is
an object of the interpretation, it asks the interpreter a question which he/she will try
to answer through interpretation. Understanding the text means understanding this
question. The first necessary thing to interpret a text is to understand the questioning

and meaning horizon in which the meaning of the text has been determined within its
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direction. The text is an answer of the question that has been created by its subject,
consists of a claim. The person needs to go beyond the text through interpretation
and ask the one not stated by going after the stated because the meaning of any
sentence is related to a question of which it can be an answer itself. That’s to say,
meaning goes beyond the one expressed clearly in the text (Palmer, 2008: 262-63).

Gadamer focuses on the ‘pre-structure necessary to explain something as
something’ which is defined by Heidegger and converts it into ‘prejudice’ and an
obligation necessary for every kind of understanding. In Gadamer ‘prejudice’ is
regarded as the horizon of understanding given before as well as it is the pre-
structure of understanding. Understanding comes out through the prejudices that are
completely had and their existence cannot be ignored. For Gadamer, the negative
meanings laid on prejudices should be lost because due to them tradition loses power
and if prejudice is disappeared, tradition (past) cannot be transferred to the next
generation spiritually. He replaces the individual’s own intelligence with the
authority that is regarded as ‘the source of truth’ and opposes to the idea that
consider intelligence as the source of all authority, aim to find other truths in the
transferred from the past through intelligence. However, ‘acceptable prejudices’ are
certainly necessary for people’s relation with tradition (Toprak, 2003: 75-76).

Prejudice At the very beginning of the subject this concept states the right or
wrong judgment given without analyzing all elements about anything, about any
situation or subject, determining the situation or subject, without searching the
evidences in favor of or against it. In other words, prejudice can be absolutely
defined as a previously acquired positive or negative judgment depending on certain
conditions, events and phenomena about a fact, situation, and idea of someone or
something. For Gadamer, we cannot decide what the correct and incorrect prejudices
are by considering our prejudices or tradition as facts are independent of us, we
cannot choose them. Our prejudices and pre-understandings which the belonging to a
particular tradition has created are the basic elements that enable us to understand
(Flew, 1984: 286; Veysal, 2004; Arslan, 2005: 73).

For Gadamer, there are some hermeneutical results of the historicity of
understanding. For him, prejudices have their own importance about interpretation.

The prejudices of the individual are not only his/her prejudices, but they are a reality
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of their historicity as well. Prejudices are not facts necessary to be given up or has
been given up. This is a misunderstanding inherited from Enlightenment. They are
the basis of our existence that provides an opportunity to understand history. There is
not an unprejudiced interpretation hermeneutically; a holy, literary or scientific text
cannot be interpreted without pre-understandings. On the other hand, prejudices
come from the current tradition and it is not an object of thought, it is a pattern of
relations, the horizon where thought comes out. There is not an interpretation without
pre-understanding, the only ‘correct interpretation’ and the idea of interpretation that
has nothing to do with today is impossible (Palmer, 2008: 237-40).

For Gadamer, the fact that makes up the historical reality of human existence
are prejudices more than judgments. The prejudice Gadamer mentions, is the
interpreter’s having a pre-understanding about the subject before he/she reads the
text but only acceptable judgments lead to the correct meaning. ‘Time distance’
determines which ones are acceptable because the one transferred from the past to
present takes place somewhere between the ‘unknown’ and ‘known’. And
hermeneutics defines these conditions under which understanding comes true. For
Gadamer, a text of each period from the past is understood in a specific way of
understanding because the text is affected by the historical position of the interpreter
and objective historical process (Toprak, 2003: 78-79; Gadamer, 2009: 20).

To sum, as the meaning of the text is always going to surpass the meaning
that the writer has given, understanding turns into ‘a productive behavior’ and it
becomes ‘understanding differently’, not ‘understanding better’. As the relation of
the power of judgment with the current one is quite strong, ‘time distance’ creates
reliable standards and there needs to be a ‘time distance’ for correct understanding.
Each new time distance makes up new sources and unrecognized meaning
connections. Incorrect prejudices disappear and correct ones appear and there is
recognition. Prejudices that remind of every kind of negations in the minds and that
are thought to remove the ones from objectivity by misguiding, for Gadamer, they
are the pre-conditions and integral parts of understanding (Ertiirk, 2003; Toprak,
2003: 80-81).
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CHAPTER 3
A QUALITATIVE ANALYSIS FOR INTERPRETING THE VEILED
TURKISH WOMEN’S CHANGING CLOTHING PRACTICES

3.1. THE OBJECTIVE OF THE RESEARCH

The interest in understanding the relationship between Islam and consumption
has been rising in the recent years. This attention rised due to the identification of
Muslims as an untapped and viable market segment. The rising purchasing power of
Muslims all around the world is linked with the increasing visibility and income of
Muslims as consumers. Their power is also related with their ability to afford
branded products and high quality services, the need to differentiate and highlight
their identities and lifestyles with the help of daily consumption practices and to
make producers understand their specific needs in the light of religious beliefs. This
demand pressure prompted the producers and entrepreneurs to design, manufacturate
and market products and services that strengthen the modern Muslim identities as
consumer subjects. At this point, it plays a crucial role to understand how Islam,
marketing and consumption culture mutually inform each other and how Muslim
consumers and producers negotiate Islamic values in the new developing Islamic
consumptionspace.

The results of the previous studies in the literature and the discussions
presented in this research indicate that a deeper understanding of Muslim consumers,
their unique needs and wants, religious beliefs, daily consumption practices and
changing lifestyles is needed. Since they are also linked by faith, it is also needed to
pay attention to how such differences stemming from Islam play an important role in
their consumption behavior. Furthermore, the religious, political, economical and
socio-cultural tensions that Muslim consumers experience and negotiate in their lifes
while constructing their identities as Muslims is needed to be traced with the help of
deeper analysis. As different understandings and experiences of Islam enable
different identity constructions and consumption practices, studying the Muslim
consumers on an individual basis to reveal differences and commonalities between

the members of this consumer segment becomes important.
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Furthermore, veiled female consumers as Muslims have to be differentiated
from the other female consumers due to the fact that their clothing practices, and
thereby consumption behaviors, are highly related, managed and restricted with
religious orders according to the Islamic belief. They create a sub-segment in Muslim
consumers segment that is not homogeneous but heterogenous in its nature. This is
the outcome of the different interpretations of religious orders that make each veiled
woman a unique example which needs to be examined closely and deeply. For this
reason, veiled female consumers should be examined in the light of the fusion of
religious, sexual and consumer identity concerns under the changing and rising
effects of globalization, materialism, fashion and new-born Islamic
consumptionspace.

The major concern which precipitated this research was the fact that in the
literature, it is not found a research examines the Turkish veiled female consumers’
changing clothing practices and consumer behaviors in the light of rising veiling
fashion phenomenon with the help of interpretive qualitative analysis based on Hans-
George Gadamer’s tradition. In the literature of consumer studies, there is only a
limited amount of qualitative research uses hermeneutical methodology, especially
based on Gadamerian philosophy and phenomenology. The research topics increase
around apparel and textile industry (Ha-Brookshire and Dyer, 2008; Hodges and
Karpova, 2008), consumer purchase intention (Bhaduri and Ha-Brookshire, 2011),
consumer behavior (O'Shaughnessy, 1985; Thompson et all, 1990; Thompson et all,
1994; Thompson, 1996; Thompson and Haytko, 1997; Thompson, 1997; Ha-
Brookshire and Hodges, 2009), fashion (Alapack, 2009), etc.

On the other hand, as the veiling fashion is an emergent phenomenon and the
veiled female consumers have been barely discovered and started to be studies as a
consumer segment, the literature is lacking in this kind of research examining the
veiled women’s consumption behavior. The research topics increase around
materialism (Ger and Belk, 1999), veiling fashion and its industry (Sandik¢1 and Ger,
2001; Kilichay and Binark, 2002; Akou, 2007; Gokariksel and Secor, 2009; Al-
Qasimi, 2010; Gokariksel and Secor, 2010a; Gokariksel and Secor, 2010b;
Gokariksel and Secor, 2011; Gokariksel and Secor, 2012), modernity, Islamic dress
and marketing (Gole, 2000; Secor, 2002; Gokariksel and Secor, 2010; Sandikgci,
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2011), consumer capitalism, Islamic lifestyle/magazines/consumers (Sandik¢i and
Ger, 2007; Gokariksel and McLarney, 2010; Lewis, 2010), etc.

The objective of this research is to discover and understand the phenomenon
of veiling fashion and the changing clothing practices of Turkish veiled women in
the light of new identity constructions. In this research, it is tried to answer two main
questions; ‘What characterizes veiled Turkish women’s clothipgactices and
understandings of the practice of veiling®l ‘How are the veiling components used
in the process of new identity constructions ofkiglr veiled women related with the
rising effects of veiling fashion phenomenor®.examine the research topic more
closely and deeply, it is decided to use an interpretive qualitative analysis. Hence, it
is also aimed to generate new knowledge and make a contribution to the literature
that suffers from the lack of research which investigates Turkish veiled consumers

and veiling fahsion phenomenon with the help of qualitative analysis.

3.2. THE RESEARCH METHODOLOGY

During the last few decades, qualitative methods have gained a remarkable
foothold in human sciences eventhough they rely on different forms of logic when
compared with the quantitative methods. Philosophical theories, especially the
humanistic theories, are the point of departure for qualitative research and they take a
critical stance toward knowledge since it is constructed intersubjectively and the
influence of history, and culture always considered deeply (Davidsen, 2013).

Qualitative research involves analyzing and interpreting texts and interviews
in order to discover meaningful patterns descriptive of a particular phenomenon
(Auerbach and Silverstein, 2003: 3). Different disciplines approach qualitative
research in different ways. Furthermore, in the human sciences, qualitative research
represents a various set of techniques and philosophies that underpin research
practice. Qualitative research as being founded on four levels of understanding can

be described as (Maggs-Rapport, 2001):

Level 1:Ontology— What is reality?

Level 2:Epistemology- What counts as knowledge?
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Level 3:Methodology- How can we understand reality?

Level 4:Methods -How can evidence be collected about reality?

Throughout this qualitative research, an interpretive phenomenological
analysis based on the philosophical hermeneutics of Hans-Georg Gadamer (1900-
2002) has been applied. The aim of interpretive phenomenological analysis is to
explore the participants’ personal and social world related with their personal
perception and particular experiences of the research phenomenon in detail. As this
kind of research process is dynamic in its nature, researcher has an active role since
s/he tries to make sense of the participants trying to make sense of their world. It
combines hermeneutics and phenomenology as a guide to understand the
phenomenon from the point of view of participants (Smith and Osborn, 2008: 53)

Methodologically, philosophical hermeneutics as a basis for interpretive
inquiry is bound to hermeneutic phenomenology. It is aimed to identify and provide
an understanding of the constructions that exist about the research phenomenon and
to bring them into consensus via the steps of the inquiry process. Theory construction
is not an aim of hermeneutics and the interpretation is open to re-interpretation and it
is dialectical in nature. The distinctive features of interpretative

phenomenology/hermeneutics can be lined as below (Maggs-Rapport, 2001):

* Making sense of the world through our existence within it.

* Understanding and interpreting phenomena

* ‘Being-in-the-world’, open to, and inseparable from all thatis going on
around us.

* Making sense of ‘Being-in-the-world’ through speech andlanguage.

* Incorporating personal prejudiceinto the hermeneuticendeavour.

* Fusing horizon®y acknowledging our historical understanding.

* Fusing horizons through the hermeneutic circle whereunderstanding is

circular.

This interpretive approach holds an ontological view that it acknowledges a

concrete and real world, full of tangible entities. The determinants of that world and
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the meanings according to the epistemological standpoint consist of language,
culture, history, individual situatednessd symbolsThe philosophical tenets of the
interpretive paradigm claim that the meanings inherent in being-in-the-world with
others and the language is the product of socially taken-for-granted meanings. This
languageis emphasised by the interpretations described as human experience which
is the main reason why qualitative studies focus on lived and contextually based
experiences of individuals. As a result of this interpretive inquiry, understanding of
the meanings, or the contextually based ‘truths’, are uncovered (Zimmer, 2004).

From the philosophical perspective, the reality is interpreted via our
epistemological locations and this perspectiveportrays a reflexive relationship
between ontologyand epistemology. The ontological emphasis of Gadamer (see
Chapter 2 is that of radical relativism, particularly as evidenced in his notions of
historicity and understanding. The relativist view holds that ‘realities exist in the
form of multiple mental constructions, socially and experimentally based, local and
specific, dependent for their form and content on the persons who hold them’.
Philosophical hermeneutics from a Gadamerian perspective is primarily subjectivist
as the human existence is participatory and relational with the others’ (Hodges et
all.,2007; Guba, 1990: 17-27).

In keeping with the phenomenological interpretivist theoretical paradigm, this
research takes the ontological and epistemological position of philosophical
hermeneutics developed by Hans-Georg Gadamer, who argued that human
experience and understanding is formed in and realized through the language.
Although Gadamer offered valuable insights to develop a deeper understanding via
the interpretation of text, there is no methodology or method proposed by him for
doing so. However, he argued that a methodical direction through a systematic
approach, a guide to inquiryis needed. Gadamer uses three concepts that address the

interpretive process:

 The hermeneutic circleThe hermeneutic circlehelps to investigate the
research phenomenon through an understanding of its various aspects. It
becomes a pathway back to the past and it is an understanding and renewal of

tradition by making visible its fundamental prejudices. Prejudices,or pre-
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understandings, are the structures of thinking, can be both destructive and
constructive. The circle uncovers structures imbedded in traditions by
understanding the whole in terms of the detail and the detail in terms of the
whole and conduct the understanding of the present (Zimmer, 2004; Smith,
2007; Schuster, 2013).

The fusion of horizonsThe horizon is everything that the individuals are
aware of in the perception of an object above and beyond what is given
directly to the senses. It is a sense of the world, changes as perception
changes and not the limit of meaning but provide perspective and mark the
limits of what can be seen from a particular point of view. It ground the
context of investigated phenomenon and uncover the beliefs which reflect
individual differences (Vessey, 2009).

A dialogue with the texit is begun open to the opinion of the other through
the dialogue and understanding could only emerge through deep immersion
in the text. The notion of dialogue includes the conversation between two
people but also it is possible to have a dialogue between reader and text. With
the help of language and the conversation allowing immersion into the

subject matter, understanding becomes possible (Fleming, et all. 2002).

This research, carried out in a Gadamerian tradition summerized above, is

developed from a desire to achieve a deep understanding of the phenomenon
‘theveiling fashion’from the Turkish veiled women’s lifeworlds. According to the
Gadamer’s hermeneutic theory, the meaning and subjective comprehension improve
with the help of a dialectic interplay between the researcher’s tradition(s) and the
text. The researcher’s prejudices or pre-understandings that lead the research (see
Chapter 13 foreground the content of interpretation in addition to the participants’

prejudices.

For Gadamer, all the human beings are part of the history and the historical

awareness 1s highly important to gain a better understanding and knowledge as it is
not possible to eliminate history while making interpretations. The text is embedded
of objective strands and the interpretation begins when the reader starts to compare it

with his/her subjective vantage point, his/her horizon.This confrontation creates the
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fusion of horizons othe text and the reader. As an interpretive method, the
hermeneutic cyclés used to disclose that comprehension and meaning. The reader
gets a general idea by examining the text and after modifies it in the light of
methodically uncovered meanings proposed by the researcher.

The final aim is to broaden the research horizon through fusion of horizons
the researcher’s and the research subjects’. The task of the reader is to re-experience,
recognize and re-think what the others (participants of the research) originally felt
and thought since understanding is not the objective recognition of the researcher’s
intended meaning but it is a practical task in which the interpreter is changed by

becoming aware of new possibilities of what is to be a human being.

3.2.1. The Sample and The Data Collection

In this research, a non-probability sampling strategy called snowball sampling
is used to create the sample. It is usually the best way to locate subjects with certain
attributes or characteristics necessary in a study. Snowball samplingresembles
convenience sampling in an aspect that the category of sample relies on available
subjects, those who are close at hand or easily accessible. Snowball samples are
commonly preffered by researchers interested in sensitive topics like religion, drug
usage, sexuality and health issues, etc. The technique involves identifying several
people with relevant characteristics and interviewing them or having them answer a
questionnare firstly. These subjects are then, asked for the other prospects who
possess the similar or same attributes as they do and the sample eventually
‘snowballs’ from the one to the others (Berg, 2001: 32-33).

Interpretive phenomenological analysis studies also are conducted on small
sample sizes and it is described as an idiographic mode of inquiryinstead of
nomothetic models. It is tried to find a fairly homogenous sampikrough purposeful
sampling. There is no right answer to the question of the sample size. Recently there
has been a trend for some studies to be conducted with a very small number of
participants like one, four, nine, fifteen and more (Smith and Osborn, 2008: 56).
According to the literature, the number of participants for phenomenological studies

range from 1 (Dukes, 1984), to 10 (Riemen, 1986) and up yo 325 (Polkinghorne,
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1989). While Dukes (1984) recommends studying 3 to 10 individuals, Creswell
(2007: 120) finds it convenient to choose multiple individuals (without offering any
number of participants) who have experienced the phenomenon to be interviewed.

In this research, three participants were selected with the help of snowball
sampling by considering the concept of voluntary participation, which is an
important ideal in social science research (Berg, 2001: 53). To assure this criteria, the
researcher has conducted a pre-research and elimination to identify suitable
prospects. Firstly, the researcher scanned her work environment to locate the
prospects compliant for the research. The organization where the researcher works
was selected purposefully to find suitable participants due to the fact that lots of
Turkish veiled women are working at the same work place. Being the personnel of
the same organization created a convenience to reach them easily. Also knowing
each other by sight helped to sustain trust (which is an important factor for
conducting research dealing with sensitive topics like religion) between the
researcher and the participants.

Secondly, one prospect who is an administrative personnel working at the
organization was selected and contacted. A pre-interview was conducted with this
prospect to give information about the research and to ask for her permission and
willingness for getting involved in the research. After taking her permission, to
homogenize the sample, a similar compliant prospect for the research was asked and
identified. By contacting the second one, it was assured that she has suitable qualities
for the research and the same pre-interview procedure was applied, her permission
was taken and it was asked for the last prospect. The sample choice was completed
by reaching the last prospect with the same procedure, taking her permission and
assuring her willingness to join the research. After these procedures, the interview
dates were discussed and determined. All the participants are veiled and belong to
the middle-income group.

In this research, individual, in-depth, semi-structured interviewsre used to
collect data from the participants about the research phenomenon. Interviews allow
researchers to access the interpretations of informants in their real world. Language

shared through interviews helps the researchers understand other human beings’
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experience and emotions, which are often represented and communicated through
and in the form of language (Bhaduri and Ha-Brookshire, 2011).

Also, the in-depth semi-structured interviews allow the researcher and
participant to engage in a dialoguewhereby initial questions are modified in the light
of participants’ responses. In a dialogic sense, understanding comes up by
questioning the phenomenon and taking answers from the lived experiences
(Zimmer, 2004). It also helps the researcher probe interesting and rising important
points and also makes participants introduce an issue that had not been thought of
before by the researcher and creates opportunity to tell their own stories (Smith and
Osborn, 2008: 57-59). In addition, the rights and responsibilities of both researchers
and participants were clearly explained before conducting the interviews to
strengthen the trustworthiness (Berg, 2001: 54).

The interviews were conducted at the office of the researcher since the
participants and the researcher work in the same organization. It was aimed to make
participants comfortable to devote time for interviews during the office hours and
sharing the relevant data throughout the research process. Each interview was
conducted in different days; 11th, 13th, 23rd of September 2013, by the researcher
herself, on an individual basis. Before starting the interviews, the participants were
again introduced about the aim, methodology and process of research and it was
assured to make participants feel confortable to share their thoughts and lifestories
openly.

The interviews were audio-recorded with the help of a computer program and
each of them lasted an average of one to two hours. The conversations developed
from semi-structured, mostly open-ended questions based on the literature review
and the pursuit of the researcher that project the superordinate interpretation clusters.
It was decided that all the interviews would be transcribed word by word so as to
represent the original interview as far as possible. Since all the interviews were
conducted in Turkish, they were firstly transcribed into Turkish and subsequently
translated into English. The participants were let to talk as widely as possible about
the research phenomenon to reflect and reveal their personal thoughts, beliefs,

practices, lifeworld, etc. sincerely.
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In addition, as an instrument, the veiling fashion magazines were introduced
to the participants to make them talk about their beliefs, perceptions, experiences and
thoughts about the research topic, veiling fashion phenomenpmore deeply. The
two magazines, ALA and AYSHA are the first veiling fashion magazingsblished in
Turkey. They gained a great success in the market, continue to be published regularly
and are being followed by a significant group of veiled women. The other main
reason to use these fashion magazines is the fact that they test the pulse of fashion,
trends and consumption and make it easy to introduce them as a publication in a
pleasing way for women. Only four volumes of the magazines including a
supplement (Aysha Gelimn were selected to use in the research due to the lack of time
to scan a sizable magazine content in a limited interview schedule.

At the final stage of the interviews, the participants were introduced and
allowed to examine the samples of veiling fashion magazines and they were asked to
mark the pages considering the visuals and content that they want to discuss or
highlight. After, they were again asked some questions about the research topic.
Since no participants were aware of those magazines or bought them before, after
examining the magazines, their former and latter interpretations about the research
topic were reviewed and supported by this process. General information about the
veiling magazines used in the research are like below:

General Information About ‘ALA Magazine’

The first volume of Ala Magazinevas published in June 2011, in Turkey, by
AliyyulAla Yayincilik The glossy — color printed magazine is being published
monthly and is defined as ‘“Women-Fashion Magazine’ including interviews and
columns prepeared by well-known writers who have different worldviews and who
come from different environments. The target segment is called as ‘Hanimefendiler
(ladies)’ who have never been targeted before by any media. The magazine claims
that this target segment has a wider place in the market, contrary to popular belief,
and they are fistly targeted by Ala Magazine in terms of woman products.
Furthermore, Ala Magazine defines itself as ‘Unrivalled’ and the followers have

been divided into five different age groups as (http://reklam.aladergi.com/, 2013):

e age 14-17 - %9
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e age 18-25 - %43
e age26-34 - %27
e age34-50- %14
e age S0+ - %7

The young women following the magazine stand out with the highest rank in
the target segment. The magazine is also followed by untargeted women. When the
magazine published, it created a lot of reaction in the media, discussed and was
written about. The magazine also has an official web site (www.aladergi.com) and
social media accounts on the net. The magazine is also the first Turkish magazine in
Turkey who gave license to other countries and its first edition was published in
Indonesia. Malesia and Dubai versions are in the evaluation phase
(http://reklam.aladergi.com/, 2013).

In this research, two volumes of Ala Magazine (February and April) have

been used.
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General Information About ‘Aysha Magazine’

The first volume of Aysha Magazineas published in January2013, in

Turkey, by Aysha Sireli YayincilikThe glossy — color printed magazine is being
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published monthly. The magazine also has an official web site
(www.ayshadergi.com/tr) and social media accounts on the net
(http://www.ayshadergi.com/tr/, 2013).

In this research, two volumes of Aysha Magazine (January and May) and one
supplement (Aysha Gelin) of one volume have been used.

The magazine defines itself with the arguments below:

* Ayshais opening a huge and bright window to the women’s world.

* As the monthly woman life&style magazine which prettifies the life, Aysha
receives fashion, wellness, nutrition, social life, culture and art with open
arms.

*  How much for a young woman to stand on her feet is important, reflecting
that stance on her appearance and expressing herself not only by her speech
but also by her attitudes and selections is so important as the same extent.

* The youth who put an effort to reveal and develop their own style on one

hand and on the other follow the fashion, need reputable references.
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Figure 5
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* Aysha brings them together with social life on a qualified media.

* Aysha advices them to get inspired by trends but to give up never from being
themselves.

* Aysha leads them to show their self-confidence and to put their differentness
forth bravely. Aysha defends the fact that to respect and accept the others’

differentness as well as to love themselves.
Trustworthiness of The Qualitative Research Process

The criteria have been laid out by Lincoln and Guba (1985: 328), which are
also applicable to a Gadamerian research process, have been used to deal with the
trustworthines®f this qualitative research process. The steps of the research process
are clearly identified to provide auditability which is a criterion of truth in qualitative
research. Furthermore, it is provided the widest possible range of information for
inclusion in the thick description for the establishment of transferability The
literature review, the method of sampling, the instruments used in research, the data
and interpretations and the research ethics were mentioned explicitly to inform the

prospective researchers about the research topic.
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To provide credibility and dependability there has been a prelonged
engagement with the participants to build trust during the research process. The
participants were selected studiously to create the needed sample by the related
sampling technique (snowball sampling). To take part in the research, their personal
willingness were taken in hand to gain a high incidence of credible data. Before
beginning the interviews, they were once again introduced about the aim of the
research and mutual responsibilities during the research process. After the
interviews, it is gone back to participants to validate data analysis and represent the
views of participants as faithfully as possible. They were notified by receiving
‘follow-up letters (see Appendicies 1r4and the transcript of the data gained by
interviews. They were asked about their opinions and if there was a mistake to
correct about the interpretations. After the member checksd taking feedbacks, their
full permission were taken by ‘confirmation forms (see Appendicies 5-8to use the
data for the research. Hence, it is made clear the fact that the interpretations are
anchored in the experiences of participants’ texts of research interviews.

Furthermore, to provide confidentiality (Berg, 2001: 57), thepersonal
information like name-surname, telephone number, address, etc. were kept
confidential and were not shared in the research document. When repording data, the
three participants are coded as ‘P1, P2, P3’ according to their real names’ in an
alphabetical array. The transcripts of dataand voice records were not shared with
anyone but the participants. The general information about the participants are given

in Table 1:

Table 1 General Information About The Participants

Participants | Age | Marital | Children Education | Job Status
Status Level

P1 35 Married | No children | Graduate Administrative
Personnel

P2 25 Married | No children | Graduate Administrative
Personnel

P3 26 Married | No children | Graduate Administrative
Personnel
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3.2.2. Data Analysis

With the help of interpretive phenomenological analysis, it is believed that
the participants lifeworlds and personal stories represent a piece of their identity and
their talks are the manifests of their form of beliefs. With the process of analysis and
interpretation, it is aimed to understand the content and complexity of the meanings
throught engagement with the text. The text represents its own meanings and the
researcher has to strive for openness to possible meanings of the text and be sensitive
to him/herself at the same time (Smith and Osborn, 2008: 66; Schuster, 2013).

The analysis and interpretation process followed Gadamer’s hermeneutical
method which entailed reading, documenting and systematising the interview
transcripts. For each interview the transcript was closely read and re-readand
analysed one by one by the researcher to gain a sense of a whole. Every single
sentence or section was investigated to expose its meaning for understanding of the
subject matter. They were then related to the meaning of the whole text to cluster the
interpretations to capture the esense of the participants’ experiences and thoughts.
Thereby, the sense of the text as a whole was expanded. The hermeneutic circle,
which is essential for gaining understanding, is only fully experienced if the
movement back to the whole is included.

In the final holistic interpretation cycle, understanding occurred over time,
with each reading including a broader range of considerations. As a result, it was
aimed to reveal the fusion of horizondetween the researchers’ frames of reference
and the texts being interpretedand to give the reader insight into that aspect of the

phenomenon, which was being discussed.

3.2.3. Limitations of The Research

Based on a qualitative analysis, this research has some limitations. First of all,
the main research question and research method directed the researcher to review
seperate literature consists of theology, philosophy and marketing. This research is
not a pure theology, philosophy or marketing thesis but a fusion of all. It is needed a

highly devoted time to master and fuse them all. However, to make a significant and
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a relevant fusion to answer the research question, it is needed to the limit the scope of
each literature review. The first parts based on theological literature discuss only the
first years of Islam in terms of veiling and women identity, the main reasons for
veiling orders, the directives mentioned in Qur’an and applications related with the
mostly discussed sunnah and hadiths. All the interpretations, practices, changes and
discussion for veiling from the first years of Islam to today are not discussed in detail
and are limited by the mentioned scope above.

Furthermore, the research considered only the veiled Turkish women and the
veiling debates of post-1980 period in Turkey. The scope of the changes are limited
by several factors related with the rise of Islamism and Islamic consumption. Also
the research handles the fashion from the point of veiling and discuss the veiling
fashion as a phenomenon related with the consumption and newidentity
constructions of Turkish veiled women. Not all but only two different veiling fashion
magazines published in Turkey were used and the volumes introduced to participants
are limited by five. Other concepts discussed in the literature are beyond the scope of
this research.

The second chapter highlights the ontological point of deparature of the
research and the hermeneutic tradition used as the research method. Hermeneutics is
discussed broadly in scope in the literature. However, in this research, Hans-George
Gadamer’s hermeneutic tradition is used. Beside the mentioned ones in research, the
other traditions, philosophers or school of thoughts were not discussed in detail
which do not have a direct influence on Gadamer. Also his tradition was reviewed as
a method not as a pure philosophical postulate.

On the other hand, as a qualitative and descriptive study, the sampling is
purposive in this research and the sample was limited by only three participants
belong to only middle-income level group and similar demographic. In addition,
conducting face-to-face semi-structured interviews and analysing the gathered data
by the selected method needs a highly devoted time, effort and attention to interpret.
Finding suitable participants, securing their willingness and building trust is
challenging since the research topic is highly sensitive. Studying on a large number

of participants based on demographic, geographic or ethnic diversity and expanding
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the broad of research by mixing quantitative and qualitative analysis is beyond the
aim of this research.

Finally, the exploratory and descriptive nature of this reseach does not claim
generalizability beyond the convenience sample employed and the specific context.
Neither any hypotheses were developed prior to the research nor they were tested
since this research is about to explore the perceptions and understandings of the
selected individuals rather than prematurely make more general claims. The
researcher was primarily concerned with the individual’s behaviour based on their

own particular meanings, an empathetic identification.

3.3. INTERPRETATIONS AND FINDINGS

To understand the changes in veiled women’s life in the past three decades,
the veiling fashion phenomenon, the changes on their attiring practices and
consumption behavior, the participants are asked questions and their discussions are
interpreted under four headlines: Interpretations 1to 4. For each group of
interpretations, the questions that are asked participants summerized like below:

Question Group 1The participants are asked about:

* The meaning and the aim of veiling in Islam
* The changes occur in Muslim’s women life by virtue of veiling

* The mission of veiling in each period of the lifecycle of a Muslim woman

Question Group 2The participants are asked about:
* The veiled woman image in Turkey from the past to today
* The effects of political and socio-cultural changes on veiling, veiled women’s
identity construction and image in Turkey after 1980’s.
* The prejudices about veiling and veiled women
* The meaning of differentiation between ‘basortiisii’ and ‘tiirban’
* The role models for veiled women
* The effects of changing lifestyles and increasing wealth on veiled women’s

lifestyles and the interpretation of veiling
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Question Group 3The participants are asked about:

Their personal veiling stories

The prejudices before veiling decision

The changes occur in their lifes after being veiled

Their changing consumption habits from past to today and their daily
veiling/attiring routines

Their thoughts about fashion, veiling fashion and veiling fashion magazines
The effects of fashion on the interpretation and usage of veiling for veiled

women

Question Group 4The participants are asked about:

Their general thoughts about veiling fashion magazines
The veiling fashion magazine content and visuals proposed in
The changes on veiled women’s lifestyles and images, consumption habits

and veiling/attiring practices via interpreting the material

3.3.1. Interpretations I: The Meaning and The Ainf ¥eiling in Islam For

Veiled Women

P1: In the surah, it says ‘Do not show your ziyriet®iaments)’.

P2: The veiling is mentioned in Qur’an, in the sisa

P3: The veiling comes from the root of the wordds® (covering)’ in Arabic. God
orders it, The Prophet Muhammad is a role modeh it wifes for Muslim women
and we have to obey it. It is stated in Qur'an &mel veiling comes from the times of
Eve, the Mother.

As it is stated in the preceding dialogues, all the participants are aware and

consciously accept the fact that, in Islam, the veiling is an unargued farz (religious

duty) for Muslim women, mentioned in Qur’an (in the verses of An-Nur and Al-

Ahzal) even they do not recall the exact names of the surahs, they also stress the fact

that Muhammad’s wifes are the first role models who used the veiling and all

Muslim women should imitate them. There are some definite rules setting the
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grounds of veiling as a religious practice for women. The main arguments of

participants the veiling are:

* the veiling becomes farz after the first menstruation of the woman,

* the veiling should not reveal the shape of women body and the organs like
breasts and buttocks, should be floaty not stretch,

» the veiling is necessary when a Muslim women is at the same place with the
namahren{males with whom there is no ban for a woman to marry),

* sharing the same place with only muslim women and children, the veiling
should be applied for the part of the body between the breasts and the knees,

* the veiling also includes some duties for males (covering the part of the body,
between the belly and the knees, protecting the eye from the gaze), veiling is
not only for women,

* it should close the ziynet (including the dewlap and perineum),

* the headscarf should be hung down from the head over the breasts, shoulders
and dorsi,

* the cloths, socks and headscarves should not be transparent and reveal the
color of the skin and the hair,

* the hands, feet and the face are excluded from the veiling, the hemlines

should end just above the ankles.

The statements of the participants are consistent with the rules of veiling
according to the Qur’an, sunnah, the commonly accepted hadiths and common
fatwas of the ulema Only two participants remarked the fact that, the headscarf
should be start from the ending trace of whiskers on face and the arm’s length of the
clothes should not exceed four fingers above the wrists. It is stated that even the
transparent is forbidden, women sometimes use thin headscarves, especially in hot
climates like Izmir, and use short-sleeved shirts and short skirts and pants.

It is found that, participants read and even now reading Qur’an and following
the sunnah to learn the rules of veiling and the necessities that a Muslim women
should obey. As P3 says ‘veiling starts with men’it is highlighted that the veiling
issue can not be discussed by excluding the men. She includes speaking, looking,
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sitting and standing, eating, the places visited and lived into the veiling issue. It is
accepted from all the participants that veiling is not just a ‘covering the body’
practice, it is also a philosophy, a lifestyle including the behaviors, emotions and

thoughts for both men and women.

P1: Before Islam, in Arabia, the houses did notéhamy doors, only some curtains
dividing the rooms. People used to enter homes quit freely and it was not
suitable. | guess it is a reason for women to mbteemselves with veiling from the
foreigners.

P2: | do not have any idea how women used to weboré Islam but | think veiling
changed the lifes of Muslim women because thengédii not an easy practice, like
for men, it was hard to leave alcohol. Mekka anddMa have hot climates, like
Izmir. It is hard to use veiling in hot weather libe order is coming from the
highest authority, the God.

P3: Before Islam, in Arabia, thesinam (walking in a high-handed manner)’ was
common and people used to wear loose and longadofiso the prostitutes used to
come to the attantion with different behaviors le tcrowds (making noises with
their heels while walking). Women were not valuathie little girls were used to be
buried alive. After the rules of veiling came, wongained a value because the only
valuable things are hidden and men do not wantheres their women with others.
With the help of veiling, veiled Muslim women beeanuch more precious in the

public’'s and men’s eye.

As the participants compare the women’s status before and after the Islam
and the veiling orders, they specify the fact that, even the veiling is not an easy
bodily practice for women, it differentiates them from the other women as being
modest and brings a high value since it is believed that it adds some sacredness to
women’s statue and personality. They are aware of the fact that, before Islam,
women used to live in unsuitable conditions and with the help of veiling, a kind of
comfort comes to women body and soul. P1 says ‘If we love God, we should use
veiling fondly. When we make it, we wrap ourselupsin a decent manner
unavoidably’.

Participants claim that when they use veiling, they consider themselves

happier and more valuable due to obeying the rules of Islam as believers and they
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feel like gaining a spiritual pleasure. It is believed that, the veiling says ‘stop’ to men
as it signifies the frontiers between a Muslim woman and a foreign man. It is a total
message which reflects the women’s religious belief and makes them believe that
there will gain no harm by the men’s side if they use veil and act in sync with the
core meaning of veiling. The veiling turns into a ‘divine shield’ for Muslim

believers.

P1: The veiling is more important in youth. Theutots about religion are shaped
in youth and an old woman is not attractive in dyes of the men.

P2: The practices of veiling change from youthhe &lderliness. At older times, a
veiled woman can switch from ‘tirban’ to d@atlisid’. On the other hand, in youth,
the younger woman can not be so conscious andutaabbut her veiling but at

older times she can be more conscious and makédsieof veiling. Anyway, the
‘haram’ is the namahrem for us.

P3: There are differences between an old and a gousiled woman'’s veiling

practices and styles. It is more important in yosthce we are more attractive at
that times. Our body parts like breasts, buttockd, etc. are fresh and attractive.
They take attantion of men but in older times tiweher and lean out. Our self-

desires are high in youth and veiling becomes nogortant to protect ourselves
from men glare. However, we can see older womenstdroto use veiling at later

times due to becoming closer to death.

As mentioned in the previous lines, the participants are aware of the necessity
of veiling in terms of sexuality and sexual desires. Since the main purpose of veiling
is protecting women from the men’s glares and zina, at younger times the necessity
rises. However, in practice, in the youth the compensates are higher than the
elderliness in that veiled women are more sensitive about their environments,
thoughts of others and their self-desires are higher about beauty, sexuality and
consumption. When they get older, they become much more conscious about religion
and duties and lean towards giving up mundane or feminine desires. It is not so easy
to manage all the factors and circumstances since veiled women’s roles increase
while taking ages. They switch from young girls to young women, wifes, mothers

and grandmothers during a life time. Presenting and managing multiple roles which
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have different needs and demands. It is found that expectancies of the different roles

also have an effect on the styles of veiling and attiring.

3.3.2. Interpretations 1l: The Changes for Veiled dvhen after 1980’s:
Lifestyles, Images, Role Models, Wealth, Differaatton and Identity

Construction

P1: When we turn back to the first years of Turkighublic, there is only Ziibeyde
Hanim (Atatirk’s mother), | guess, only she stanlsfor representing the veiled
women image. After years, you know, the appeardémee caused some troubles
about religious issues among the public. If peagle not learn what their religious
duties are, ignorance rises, consciousness decseaBas is why veiled women
generally do not know exactly what they shoulddied for.

P2: After the first years of Turkish republic, metlight of political movements, a lot
of things have changed about Islam in Turkey. Befohador was common among
veiled women but now I do not see much. | know aflpeople, left their chador or
their veiling styles due to the pressures, | méan golitical. It still continues but
better that the past now.

P3: There are some people among the public whoaoddike Islam or veiling. The
appearance law, the hat act, etc. created somebtesu There is something called
‘babaanne bicimi ort§l (a head covering style, tying the scarf very loa#th a node
not with a pin, the hair is revealed on the forethead below the back part of the
scarf)’. It is not approppriate in terms of the egl of veiling in Islam. But some
people created this image and it was enforced. § pesple still exist and these acts

are not true.

When the participants compares the past of Turkey with the present moment
in the sense of political proceedings, the laws, bans and regulations they stress the
fact the politics has a great effect on religious issues in Turkey, especially the
veiling. It is stessed that Turkey is not heteregenous about the lifestyles and religious
perceptions even it is % 90, or most, Muslim populated. The politic regulations are
so effective on the religious people’s religious routines and lifestyles and create some

problems for veiling usage. The discrimination between the women according to
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their apparel is not found right and it is commonly stressed the fact that being a
woman, at the very first hand being a human, should be the focus, not the femininity.
According to the arguments, if people are not allowed to learn and practice
their religion, there will be more troubles and problems among the citizens of the
country. When veiled women are forced to leave any religious practice they believe
in and obey like the veiling, it affects their perception about their identity and
changes their routines unwillingly as P1 discusses ‘When the headscarf was
forbidden at the universities, lots of my friendsfered by using wigs to continue
their classes. If you wrest something from a péessbelief, it damages the identity.
As a consequence she falters, even can be alieabtmat her belief. The nature of
veiling changed due to these facts from past toyodl#estyles also are formed
around beliefs. It is obvious the fact that, veiling becomes an important part of a
veiled woman’s identity, beyond being a simple garment. As the participants
discussed, the politics in Turkey influenced the veiling, the identity creation process

of veiled women and attiring practices of them unfavoribly.

P1: The religion does not adopt itself to you, yawve to keep up with it. There is a
high level of prejudice in the society for veiledmen. | do not care much but once
we were outside and my husband got angry and heeteat he saw some people
looking daggers at me and talking about my veilifigs is not nice...

P2: Just this morning, in the bus, | sat next tww@man who is not veiled and she
pulled herself together with glares, like she newvanted to touch me, like | have an
illness. I'm not affected by the way, if | had lulMbnot be veiled... The seculars
think that we do not love Ataturk or the Repubhd @hey call us ‘cemaatci (member
of a religious group)’. This is because of the ficdi and of course our lifestyles are
different. They afraid of the fact that if we pam®und and the number of veiled
women increase, they will lose their lifestyles..eyThall us ‘6rimcek kafali (old
fugy)’ and the ones who use black chador as ‘ogiig)... These prejudices are not
true...

P3: For once, | was in an elevator, an unveiled \wwangot on and she patted me on
the back said mercifully ‘Oh dear, do not you esweat like this? God pity on you!
Did somebody force you to veil?’. They always thhdt if a woman is young and
veiled she should be forced to it. This is a bagjystice, we have our own mind...

Some people from my husband’s relatives ascribeotfigialism on me since I'm
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veiled. Unveiled ones think themselves superiory \&fe we judged due to our

apparel? Wrong prejudices continue...

It is found that the prejudices of ‘the other’ is a serious problem for veiled
women in terms of identity construction. P3 says ‘The others think that we are
oldminded, insufficient and not modermid points the seculars in the society who
have a high level of prejudice for veiled women, their lifestyle and commonly
question their veiling choices if it is voluntarily or not. This discrimination between
women like ‘veiled’ and ‘unveiled’ creates prejudices since the lifestyles of the two
groups are not so similar. It is stressed that if a person does not know exactly how the
other lives her daily life, how she makes her choices as a woman, the level of
prejudice rises.

On the other hand, it is mentioned that if an unveiled woman has a moderate
or high level of belief, she can be more symppathetic for the veiled ones and their
lifestyles and does not create a high level of prejudice. Furthermore, even if the
participants usually say that they are not affected by the prejudices, they do not
hesitate to put it into words and if necessary they take an action to affect the other’s
thoughts as they believe that they always have a responsibility to promote the Islam
properly. It is commonly highlighted that the wrong prejudices about veiled women
is fed by the politics.

However participants stress that the veiled women are being tried to be
promoted like women who have no identity, no personal choice, no capacity to
control her own life or arrange her own lifestyle. Veiled women severly against to
be dicriminated and called by humiliating adjectives like ‘Ocii, oriimcek beyinli,
cemaatgi’ and it is believed that these acts affect the feminine identity, not only the
veiled women identity and veiled woman image among the society. They struggle a
lot to make an appearance in the society and prove themselves as modern, clever,
working, self-confident and independent women even if they use a the veiling which
is perceived as ‘oldfashioned’ and sembolize the ‘backwardiness’ by the others, the
seculars. It is believed that these perceptions and wrong prejudices should be

changed.
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P1: The other people who are non-Muslim think thatre are no women’s rights in
Islam. These rumors are for making people disteminfislam and religion. They
think that the men force women to be veiled busslam it is the men’s duty to
explain and warn the Muslim women to be veiled.rdtean be women who are
using it due to men’s pressure and it damages #higion, the image of Muslim
women.

P2: The woman is so precious in Islam. She is daiece she is precious. A veiled
woman’s value is positively related with the lesfetefraining herself. A man should
be jealous for her wife and ask her to be veileat. Wwhat can men look at a veiled
woman? An unveiled one has more sexual attractdgeimethe eye of men since she
reveals her body, femininity. | guess men show mespect for veiled women. The
wife of Muhammed, Hatice was working. These ardarbidden is Islam. If a man
lives or knows Islam in full, he should hold wonrehigh esteem since the woman is
one step ahead in this religion.

P3: In recent years, the veiled women are in tghtsnore. | saw a veiled woman on
TV, can not recall her name now but she was likekees, her apparel, her

accessories, etc.

In the light of rising discussions about feminism women’s rights and veiled
women visibility in the recent years, participants believe that it is not necessary to
discuss women’s statue in Islam since it is stressed that in Islam, the woman has a
high value and gained numerous rights with the help of Islam. It is believed that the
prejudices of non-Muslims and political games affect the Muslim-veiled woman
image globally. Furthermore, Muslim men are usually criticised as they are not so
successful about living Islam properly and they decrease the Muslim women’s statue
and damage Muslim woman image. Men are found to be responsible to teach women
Islam and the duties.

It is mentioned that veiling brings much more value for women, protects and
distinguishes her among the society, strengthen her identity, forces men to be
respectful for the woman who carries it. For veiled women, it is believed that it is not
a barrier keeping them back of working, socializing or developing themselves. On
the other hand, it is also discussed that the visibility of veiled women sometimes
affects the veiled woman image wrongly if the featured veiled woman is not a good

representative of veiling and Islam. If their number rises, it is believed that they
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become more dangereous for damaging the right veiled women image locally and

globally.

P1: When they call it as ‘veiling’ it is perceivext mind-numbing. Veiling and
headscarf are towards to the same aim but veilsigcomposed of everything.
‘Tarban’ and ‘bgortisl’ are perceived differently since fimtisi’ is simple, like
our grandmothers tied but ‘tirban’ is more soplaated, tied with a pin, hung down
from shoulders.

P2: ‘Bag0Ortiusi’ is an element of the veiling. It can be @imsce of cloth. | think, the
people from the left wing created this discriminatibetween ‘hgrtist’ and
‘tirban’. For me, there is no difference, you canit with a pin or not, hang it down
or not. Also veiled women use ddettisi’ in different tying styles, colors, fabrits
garnish themselves, to be beatiful.

P3: ‘Turban’ is more suitable, far-reaching for thesiling, is not the same with
‘bagOrtusu’. I'm now covering my head, yes, but noamnappropriate way. If | had
used a scarf that is hung down from my shoulderaytdreast and covers my back,
it could have been more appropriate about veilinggs, have been called ‘tirban’

not ‘bagoritisl’. The difference comes out of the usage.

When the veiling issue discussed, the difference or discrimination between
‘tiirban’ and ‘basortiisii’ mentioned a lot by the participants. Since ‘tiirban’ gained a
political meaning in Turkey with the help of political discussions and regimes, a
different perception rised among different styles for covering the head. For veiled
women, this is not a big problem if a woman covers her head by obeying the main
rules of veiling. However, as there are different styles for covering the head, the
elaborated tying style called ‘tiirban’ is related with the consciousness level about the
veiled woman’s piety.

It is perceived that, if a veiled woman’s consciousness about her religion is
high, she becomes more sensitive about the rules of veiling and tries to obey them
and if she obeys carefully, she probably has a high political stance about veiling. If
she uses loose and careless tying styles, it is percevied as ‘basortiisii’ and the woman
is perceived as the one who is not related with politics and not so conscious about her
piety or religious duties. For participants, all the veiled women are trying to execute

their religious duties one way or another and it is so possible to have different
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interpretations and covering practices, different product choices and usages. To make
discriminations between the veiled women is not found to be appropriate and

criticised.

P2: I'm Hanefi. Anyway, there are four mezhepsigreus sect) but you can not look
at a veiled woman and say this is Hanefi and thiShafii, at least | can not say
there is a huge difference in terms of veilingestfl them.

P1: I'm Hanefi and | did not hear any differenceoab the veiling of different
mezheps.

P3: I'm Hanefi but | have Shafii friends. They their scarves differently since they
obey different rules. It caused from different iptetations of the religion but the
aim is the same for veiling. | can say, | can néfecentiate the sects so much just by

looking at the veiling style. It's personal, | tkin

As mentioned in the previous dialogue, even if there are different practices
and different fatwas about the tying or veiling style for the different sects,
participants claim that it is not a problem or a differentiative factor among veiled
women in terms of defining the veiling components as ‘basOrtiisii’ or ‘tiirben’.
Hanefisect is known to be the most permissive sect. All the participants are Hanefi
and they do not question themselves or the styles of veiling so deeply even if they
use it suitable in terms of the main veiling rules. They mention that if there is a
differentiation between the styles of veiling or scarf tying, it can only be a personal
interpretation and the religion should not be held responsible. The political
differentiation between ‘basortiisii’ and ‘tiirban’ is found to be unnecessary while

discussing the daily veiling routines of participants.

P1: The veiling is a symbol, a message. When yolh & a man, you can not
understand easily if he is a Muslim or not butdfiysee a woman who is veiled you
say that she is a Muslim. This is an image andedeivomen should carry it
carefully.

P2: A Muslim and veiled women should act in cohevéth the rules of Islam. If a
woman want to live Islam in full, she must be ve#iad obey the rules.

P3: The Muslim is the one who makes you remembeméden you look at him/her.
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The participants discuss the fact that the veil is a total message about their
belief and the scarf whether it is called as ‘basortiisii’ or ‘tiirban’ is an indispensible
part of this image. Also, it is claimed that a suitable veiling is not enough alone and
should be syncronized with right Muslim behavior in the name of kulluk bilinci
(consciousness of adoration to God) to represent the right Muslim woman image. It
is stressed that weiled women should shape their identities and arrange their
behaviors according to the responsibility of representing this image as P1 mentioned
‘My husband do not hold my hand outside. When I'wayare married’ he says’ you
are a Muslim woman and have to portray a right Nlmasiwoman image. If | hold
your hand, people can think that we are lovers amdshould not act like that’ and
refuses to hold my hand to protect my image’

On the other hand, when an unsuitable piece of garment used or it is acted
unproperly, it makes the veiled women question themselves and make them feel
uncomfortable about their piety. It is claimed that they can not totally give up using
that piece of garment related with a proper veiling but increase and decrease the
usage according to the circumstances and personal piety consideration from time to

time and manage their behaviors in the light of proper veiled woman image.

P2: When | compare my image with the right Muslioman image, | find some
deficiencies. This is because of the life circumsta. We live in a 90% Muslim
populated country but there are bans. | used wigwatprevious job due to the bans
and policies. You can not live completely what want and can not portray the
right image. Anyway, it is also about the indivilead her conscience, even if there
is no ban.

P3: | never fit into this right image 100%. | alwsaguestion myself. My husband
also warns me. The lifestyle has changed. The @mvient, family and media are so
effective. We can not obey the rules totally stheeenvironment is dirty and we are
being affected. The magazine programmes on TV aelthy scenes in foreign
movies rised and we watch them. We are directethem and this is the main

problem, | think.

Since the veiled women commonly check out their piety or warned by their

close environment (family members, friends or husbands) it is found that they
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commonly criticise themselves in terms of fitting and carrying the right Muslim
woman image or not. They also question try to understand the reasons of their
changing choices. They stress that a full commitment to the veiling rules or Islam is
not possible at this age. They call this age as ahir zaman(doomsday) and a huge part
of the changing circumstances are perceived as bad, dirty or unsuitable and against
for living a total kulluk bilinci, creating a right Muslim identity or exhibiting a proper
image. The changing lifestyle issue is commonly blamed and discussed as an
effective pressure on people.

On the other hand, it is found that some practices like using a wig against a
scarf due to bans damage the user’s own identity perception and creates a query. As a
result, it creates a tension for the veiled woman since it leads her to compare her
actual self and ideal self under the embraced Muslim woman image pressure. It is
found that when the veiled woman find a gap between this two selves, she questions
her clothing style, behavior, etc. more and more. To find a solution or reveal
themselves, they find pretext for the circumstances and try to fix or resist the
negative circumstances in her own way. However they confess that they are usually
affected by the the negative circumstances or the insistings of changing lifestyles and

find themselves giving up some of the religious duties, especially the attiring style.

P1: When | see a veiled women using a nice garrmeaty ‘Oh it's beatiful! Where
did she buy it from?’. While I'm traying somethimga store, the salesladies say
‘This suits on you better, really!” but | do notybthat since | know it is the tight one,
reveals my bodyshape. If | listen them, | wouldobee distant to the necessities of
veiling. | choose the loose or double over sized.

P2: There are some people who live Islam propdrhere is not such a role model
for me but | like veiled women who use the scacbieer their breasts and shoulders
and I'm affected by nice behaviors, the way of adsging and voice tone that are
adviced by Islam and applied by a veiled woman.

P3: At the job, there is an academician. | like lser much since she uses school
uniform replacing long topcoat at job, her scarf abvays loose, her behaviors
against men are so courteous. She is so carefal sislim woman. In my family,
my big sister is a role model for me as she isagefal about the duties too. As an

artist, | like Zara. | do not like politics but theifes of Erdgan and Gul, ‘Emine
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Hanim’ and ‘Hayrunnisa Hanim’ is the most effectreée models now. Especially,
Mrs. Erdgzan uses a different tying style on her ‘tirbarike it and tried but it did

not suit on me. Lots of veiled women follow andataithem.

The role models are searched by participants since they claim that it is a duty
for a veiled woman to exhibit the proper veiled woman image. As the first role
models for veiled women are the wifes of the Prophet Muhammad, it is found that
veiled women always watch the other veiled ones to learn how to veil, how to use
different styles of veiling or tying and how to behave properly. A role model is very
important in a Muslim woman’s life since the veiling is a bodily practice and women
learn how to veil not in a day but in a long time period. Syncronizing the proper
veiling style with behaviors needs practicing and during this process veiled women
need a role model who applies the rules with a little compensation.

Participiants mentioned the fact that even if they are affected mostly by the
proper role models who live Islam in full, on the other hand, with the help of politics,
culture, fashion and consumption, they also follow and imitate a group of role model
rising in the media as ‘modern veiled women’ who prefer to use much modern,
secular type of apparel with sophisticated scarf tying styles, who does not act self-
effacingly, such as always reveal herself next to her husband at coctails,
organizations, etc., using make up, high-heels and luxurious jewelleries. The
participants confess the fact that these styles or behaviors are not matching with the
ideal role model for Muslim women. However they again confess that there is a trend
among veiled women, especially who are rich, to follow and imitiate these kind of

veiled women who have a high statue, wealth and a modern-luxurious lifestyle.

P1: I've heard that the religious group members dggrent tying styles and | have
some places that | visit oftenly.

P2: I'm a member of a religious group. Some peogle them to promote themselves
in terms of political thoughts. | think, Nobody eov her head for Erbakan or
Erdogan in this hot weather. However, it has no effecty veiling style. The veiled
women who are members of a religious group, likey®iancilar, prefer a different

tying style and differentiate themselves.
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P3: | feel some of them close to me. If you stand to a rose, you can smell like a
rose. Some members can be good role models in tfrrashibiting right veiling
styles. Veiled women try to differentiate themselg choosing different veiling
garments or tying in a different style. istanbul, a group of young women rised and

were called as ‘Fatih girls’ since they started ttrtend of faux bun style on scarf

tying.

It is found that, even if the rules of veiling are stable, veiled women can try to
differentiate themselves with scarf tying styles on behalf of a religious group
membership. It is mentioned that, some religious groups’ veiled members
internalized a specific style of scarf tying and the other people differentiate them by
looking on their tying styles. On the other hand, lots of veiled women reveal their
personal dressing style by using different tying styles, combinations of veiling pieces
and selections of sporty or classical type of garments.

Veiling style turns into a sign to reval the women’s personalitynd level of
piety since more modern styles like using a shawl to cover the head is related with
the young and low religiously consciousness group but more classical styles like
using large and loose tlrbars to cover the head is related with being a member of a
religious group who have a higher consciousness level. When a veiled woman is
found to be using modern pieces of veiling garments and styles, it is claimed that her
consumer identity and self-awarenessness about her sexuality become prominent
more than her religious identity and level of piety.

On the contrary, if she chooses old-fashioned, loose, long, pale colored
garments and tying styles like tUrban her religious identity rises in the eye of the
others and mostly found old-fashioned and unaware of her femininity. Different
styles on tying and dressing are found to be the signs of different levels of modernity
and piety. However, the veiled woman’s personal willpower on their veiling style,
not any pressure coming from politics or group membership, is highlighted
commonly by the participants. If the participant is a religious group member and if
she sees a woman who use a proper veiling, she can internalize her as a role model

and start to tie her scarf or attire the veiling like her of her own accord.
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P1: When | look my close environment, | do notasgepeople who were poor and
became richer after 1980’s.

P2: There are some people who are rich or becarb, in sync with being a

member of a religious group. | do not know any peopho became richer and

richer after 1980’s in my close environment buahsay who works a lot becomes
richer. It is not related with the religion. Of c@e, the lifestyle and the technology
changed a lot from 1980’s to the present. It affi¢he attiring styles too.

P3: When | was a child, lifestyle was not like thi®eople were living more

elegantly, does not matter rich or poor. After esally 2000’s, there are only

brands and brands! People have brand obsession rieaghion and fashion

designers, so to say, made veiled women more adident. They try to show

themselves too, now.

In the light of political, technological, socio-cultural and economical factors
after 1980’s, it is found that the lifestyles changed among the religious groups too
even if they resisted or not. It is discussed the fact that, Islam is not a block against
the personal dressing styles even if it is not out of the main rules. Veiled women can
also demand, buy and use new products and garments produced fitting to the new
technology. P2 says ‘How can you dress oldfashioned cloths, like thasa@ts wear,
in a big city like/stanbul or/zmir where lots of different people live inR’is found
that, living in a crowded city and living in an underpopulated village became so
different for a veiled woman day by day since the lifestyles and daily demands are
different from each other. It does not matter the fact that a woman is veiled or not,
she would try to live consistently with her environment.

As P2 says ‘This is in humans’ nature, if you are richer yoemand the
better’ and P3 discusses ‘We demanded and made the veiling fashion producers
richer. Definitely we find a stereotype, a role miodige it and demand the liked
thing. When we demand, produces suplies, when likad, people tried hard to
afford it and it changed everythingt, can be said that, changing lifestyles and rised
incomes changed the consumption patterns of religious groups and it is found
appropriate to demand in sync with income. When the producers discovered this new

phenomenon, they started to serve products appealing to this new consumer segment
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and fast-changing-rising demands. It looks like a circle, fed by the previous and feed
the next step, mutually.

On the other hand, since the veiled women are/were being perceived as back
minded, unconscious and ignorant women, it caused a complex of inferiorityamong
veiled women. They struggled/are struggling to proof the fact that they are not so
different from an uncovered woman in terms of the needs, wants, demands of a
woman, especially about attiring and the need of feeling beautiful or attractive is a
feminine instinct. Hence, the producers and the new veiling fashion trend started to

support them in this sense and veiled women started to take advantage of it.

P1: My difference from the other women revealdfitghen | cover my head since it
shows my religious belief. Also, people can undedstyour lifestyle while looking

at your apparel.

P2: Understanding the lifestyle from the appareh ¢ee tricky. One day | can dress
sporty the other day classical. However, by lookitghe garment, your income
level and social statue can be revealed due tatiadity of your cloths.

P3: The apparel of veiled women should represeatistamic lifestyle but we are
not able to do it. We do not veil properly becao$aefis, environment, level of
consciousness, etc. By the way, the lifestyle @amepresented with the help of

dressing.

According to the discussions, it is believed that veiling style is a highly
representative fact in the lifes of Muslim women since the total veiling including
headscarf is a kind of trademark of Muslim women. The headscarf is the ultimate
symbol of Islam for Muslim women and has a function for differentiating the Muslim
women from the other women, visibly. It has ancient symbolic meanings including
the message of Islam and the piety level of the woman but in the consumpiton culture
different tying and veiling styles became the symbol of different income levels,
lifestyles and age groups of veiled womethe last years.

Furthermore, it is found that veiled women does not wish to be anonymous
today and try to differentiate themselves by using the variety of veiling garments and
style choices and desire to be recognized as an individual identity in the public. It is

stressted that by obeying the rules, using different styles is approppriate and today it
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became much more easy to understand the veiled women’s statue, income level and

age by looking on her veiling style since these facts became mutually related.

P1: A Muslim’'s consumption habits depend on hisfimeome. The richer buys
whatever she likes but the poorer can not exceedirhis in terms of income. The
poorer can not practice the appropriate veiling sise can not afford the right
garments but the richer buys the fashion or credtsown fashion, can easily have
someone sew her need. If | was rich, | had somsewamy cloths but now | have to
buy what is produced on the cheap, depending omcayne.

P2: The Muslim can luxuriate and buy the luxurg/tie practices charity and has
halal earning. The richer buys 15 scarves from AkePierre Cardin but the poorer
can only afford one. Of course the poorer's and tleher's garments are as
different as chalk and cheese. The choices becoffezedt in paralel with the
income.

P3: Muslims can earn a lot and should spend witheasting. A woman, driving a
luxurious jeep, tying the scarf like a faux bumglasses are above the head, fancy
accessories, tight clothes and high heels are ah @ortraying her wealth, is not
consistent with the veiling or its meaning, it sldonot be. Being rich changes
people and women become fashion addicted. Therevareen who start to use

veiling just because it became eye-pleasing wighhtkip of fashion!

While discussing the rise of wealth in religious groups, it is found that all the
participants are agree with the fact that Muslim people can be rich and they call it ‘a
gift of God that should be protected and used appropriately’ but they severely against
of the fact that Muslim people showing their wealth with their luxurious lifestyle,
consumption habits, cool or coquettish behaviors among other people and becoming
distant from modestness. It is believed that being rich changes people, inevitably.
Especially, related with the core aim of veiling, a veiled woman should be simple
who do not take the attantion of any other person or man with her behaviors and
apparel.

On the other hand, with the rise of veiling fashion and consumption culture, it
is discussed that the veiled women also became distant from the core meaning of
veiling after fashion and consumption addiction and they started to prefer garments

which are not suitable for veiling. Furthermore, it is discussed the fact that lots of
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veiled women do not behave in sync with the message they wear on since it is
believed that every veiled woman is responsible to deliver the message of Islam to
the others.

As the veiling is the most integrated and intense symbol of Islam that is
carried by Muslim women, veiled women expect from the other veiled women to
carry the veiling appropriately and deliver the message properly. However, in this
decade, because of the changing consumption habits, luxury, fashion and brand
addiction, the core message of veiling seem to be coverted and adapted by them to
form a new veiled woman image and started to normalize the unsuitable facts like
behaviors, consumption habits, veiling styles, beliefs, etc. among Muslim people. P3
says ‘Now, the only difference between a veiled ameiled woman is the former
puts a ‘badrtisl’ not ‘tirban’ on, that’s it! Veiled women wowvear whatever the
unveiled wear so easily. Skinny jeans, short blgusght clothes, etc. They suppose
that it is ok, using the same garments with gdotisi’ and the task is completed ’
It is believed that the veiled women use consumption to reveal their wealth and
reveal their identity among the other. They want to stand out with their veiling but in
a modern way. Participants relate this unsuitable behaviors with unconsciousness and
education and they believe that Muslim women should lean on religious education

more to discipline themselves.

3.3.3. Interpretations lll: The Veiling Fashion, Pesonal Veiling Stories,
Veiling Practices and Consumption

P1: | started to use veiling in 2012 and I'm 35 ggeald now. We say we are Muslim
but we are not conscious enough. My family is relig, they pray and my mother is
veiled. | have a lot of veiled friend and relatiums it took a lot of time for me to be
veiled, God forgives!

P2: | started to use veiling at the age of 18- 5 now. My family is religious

and commonly my female relatives are veiled, moanséster too. I'm from Erzurum

and its culture leans to Islam so much. Nobody ghothat | will use veiling some

day. You make it just in a moment, in a day, ifgounot, you can not.

P3: | started to use veiling at the secondary sthbwas a child but my big sister

uses it nicely and | love her so much. She hadexdeffect on my decision. | used
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to like her veiling style so much, still do. Whée said ‘Do not you wish to do this
like me?’ | replied ‘Yes!'. She is the role mod®l ine and my mother is also veiled

and my family is religious.

According to thedialogues, it is understood that, each woman has a different
story of veiling but in their close environment, religious people and veiled woman
appear and the participants are affected by them one way or another. They are
familiar to the veiling and the rules of Islam since they have religious families,
relatives and live in a religious environment. They all stress the fact that they were
not exposed to any discipline by their families as P3 says ‘When | decided to use
veiling my mom said -"You are still a child so yda not have to. Please do not
make people think that | forced yofhe also claims that her father used to buy her
mini-skirts but also explained the rules of veiling at the same time. Her big sister is
graduated from /mam Hatip Schodllslamic divinity students school) and turns into a
‘role model’ for her by explaining the rules of Islam and veiling, taking her to
sohbet (religious women meetings for sharing religious information) and making
her conscious day by day.

It is found that, the family and close environment are seen to be responsible to
teach the duties of Islam and rules of veiling. On the other hand, when P2 decided to
use veiling, her close environment was shocked because she says ‘I was playing
basketball and handball, | had a social lif&/hen women decide to use veiling, it
makes a significant change on their ‘lifestyles’ and ‘social practices’. They start to
watch their behaviors more than the past and can even give up or convert some of
their habits, especially the ones out of the house. P2 says she continues her sport
activities only at the places in which just women are allowed to enter.

It is confessed that Muslim women think a while about their routines,
lifestyles, social environments and the possible changes before the veiling. It is also
mentioned that, it is not suitable to act disagreeably with the meaning of veiling
infront of namahremand women should be more conscious ever after. Furthermore,
only one participant, P1 stressed the important role of praying since it became her
reason to be veiled. She says ‘| was not using headscarf but day by day | staried
wear according to veiling since it was hard to garong skirts or tunics and

headscarves with me outside to pray several tinggya As the veiling is necessary
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for Muslim women while praying, being veiled turned into a useful practice for P1
which easies her life as a believer. P2 and P3 became veiled in a one day but P1
made it step by step, starting to use long-sleeved t-shirts, loose cloths and tunics and
using the headscarf at the very end. It is also stressed the fact that, after being veiled

and conscious, they feel guilty for their previous times without veiling.

P1: Even | live in a Muslim country, before | sadtto use veiling it was not so
familiar to me when | saw veiled women. | was fgefiurprised of being surprised
and talking to myself like “You are living in a Mios country, what do you expect?’
Everybody has prejudices. They were asking me defing headscarf ‘Why do you
use long-sleeved t-shirts in this hot weather?’ amehs replying ‘I'm cold’ even |
do not because they did not understand my reasoms lawas feeling so
uncomfortable.

P2: | also had some prejudices since | was intexk$h sports. | thought if there
would be any limitation or not. There is nothingelithat each veiled woman likes
the other veiled one, or an unveiled one, viceardfsyou use cigaratte, wear skinny

cloths, jeans or short skirts when you are veif@ehple create unfriendly prejudices

for the all veiled women, not just you.

Before and after using the veiling, participants seem to have prejudices for the
veiling, its forthcoming outcomes and the people’s thought about their choices. As
the veiling is a bodily practice, changing the appearance and the lifestyle of the
woman combined with suitable behaviors and habits, participants were in two minds.
On the other hand, since they decided to use veiling consciously, they mention that
they felt good in terms of morality after the veiling.

They stress the fact that they had different choices after the veiling. For
example P2 says ‘| never used skirts before the veiling but nowever wear pants’
and P1 says ‘I do not choose to go to the cafes where men aochem do not sit
seperately and use alcohol but | never used pardisig topcoat) and bought
skinny pants after the veilinglhey claim that as veiled women have a responsibility
to represent the right Muslim image, they have to be careful about their cloths and
behavior to prevent wrong prejudices especially created by the unveiled counterparts.

It creates a kind of ‘veiled women community’ in which one member affects the all
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and it also puts a visible or unwritten but frequently felt responsibility on veiled

women’s shoulders.

P2: | did not make a significant change on my wgilstyle from the begining of my
choice but | sometimes change the tying style of sagrf according to the
environment.

P3: At the begining, | did not prefer to use paatsl used to wear topcoats all the
time. However, today | wear pants too, use longgés (kap) and tunics, too. Before
| used to tie my scarf like tirban but when myemlles made fun of me like | was a
‘cemaatci’ | gave it up and changed my scarf tystigle. Now, | do not tie it loose

and do not use large scarves.

In the timeline of veiling usage, it is found that participants choose to manage
or change their veiling or scarf tying styles based on some circumstances. As it is
stressed commonly, the prejudices of others and the environment is highly affective
on these changes. Even if they believe that it is the proper style, they can compensate
of it due to the environmental pressures. It is mentioned that being in business life
pushes veiled women to choose more modern-western styles not traditional ones and
make veiling familiar to western type of dressing. It is also linked by gaining the
acceptance of others and not being alienated since veiled women are found to be
more sensitive for the others’ opinions and negative prejudices or thoughts make

them more reactive.

P3: | wish there would be a little bit allowancer fthe veiling in hot climates. |
sweat a lot and | do not want to give up my top@&ya&n in summer but | suffer a lot.
At the office, | do not use it but there is sommghto be responsible of ten people
and of a hundred! There is difference and | corgitmuse topcoat.

P1: | can not find suitable cloths for a right ved! This is my most important
problem!

P2: | watch my behavior more after the veiling. 8ames we let it go but it is not
true. | step into the balcony for a quick task drfthd myself with a short-sleeved

tshirt and half-tied scarf. | realize it and questimyself.
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It is found that, the queries of the veiled women do not stop after veiling since
they feel much more responsibility of each move and each part of clothing than the
past. Even they do not question the meaning of veiling, they find some hard points at
the time of practice. These problems tense them up and they seek a kind of solution
by not giving up any rule of the veiling. Problems are especially about the clothing as
P1 says ‘I can not obey every rule of veiling because | can find suitable cloths!
For example, the scarf that | wear right now is soitable since it is a little bit
transparant but the weather is hot and | can nod fsuch a kind of scarf that is thin,
keeps cool but also does not reveal my hair and do¢ block my hearing. | can not
find and use this one unwillingly?.

On the other hand, they suffer from the costs of the veiling garments and they
find them very expensive. These problems affect their consumption habits and style
of veiling. Also the job environment is an important factor on their veiling style
decision. If a practice is forbidden, like no permission to use headcarf in a
governmental institution, or a style create an undesired impression, like using a large
scarf and hanging it down to the breasts or wearing loose topcoats, it causes to be
judged as cemaatciimember of a religious group, like the group of Fethullah Guilen
or Stuleyman Hodja These fears make veiled women to give up some tying styles of
headscarf and lead them to buy some veiling garments which are not suitable
principally. When they suffer like this, they consult their close environment;

husband, friends or family and if anyone says ‘It’s ok’ they feel a little bit relieved.

P1: When | use veiling, | watch out some pointefidly. For example, the apparel
should not reveal my body shape and the bonnetidimoa slip from my hair. Two-
piece dresses are more suitable since they doawetat the shape of our buttocks. |
always use back cloth under my skirts, or tightsa Ipin is not used to tie the
headscarf, it makes me feel e normal woman, netlad/one. The scarf should be
pinned, also for avoiding slipping. | did not kn®® much about tying as I've
covered a year ago but I’'m learning it by makinggiices. | like the shawls, easy to
tie, but when | question my morale, | find myselidng to use large and hanged
down scarves, from my shoulders to my breasts.

P2: It does not make a sense to live Islam andearwen the opposite. | commonly

use skirt-blouse/sweetshirt combinations if I'm gweme. | use bonnet but some
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people use tilbent (muslin) under the scarf. Ifelhwpants or sportswear, such as
while going to the market, | use long topcoats. €kternal apparel can be more
suitable if it is monotype. Cats-dogs can rub ypuoutside or something can be
spilled out on your cloth. The external apparel gaatect you and it is important.

P3: | always use my perfume or deo before an hdunyveiling routine. The smell
hardly fades as it is not suitable to make namahrarice it. | use topcoats and
prefer to buy boutique garments like skirts, bl@jg®mbined cotton bodies, etc. If |

use pants, | always wear a coat that covers mybkt

When the participants discuss their daily veiling routines and garment
choices, it is found that each woman choice the elements that make them feel
comfortable about their religious ‘watch out-points’. The external apparel, like
topcoats or tunics are not preferred by each participant everytime. Being careful
about covering the necessary parts of the body for veiling is so important and this
sensitivity shows itself on the garment choices and combinations.

When a skirt is worn, the need to use an external apparel decreases since it is
combined with a blouse covering buttocks due to being a two-part apparel. However
if pants are worn, at least a medium-length coat like a tunic is combined with. Also,
the shade of the underwear should not be revealed. The shoes should not make noise
so the high-heeled ones are not suitable as P3 says ‘A man understands that a woman
passed or coming with the help of the shoe noisal@mdmell of a perfume and it is
not suitable! This concerns are common among veiled women and they can be
called ‘unwritten but learned veiling regime’ as they mention that each veiled woman

knows them and tries to obey one way or another, consciously or traditionally.

P1: When | seek for products firstly | look at tbeherence of the product with
veiling rules. Actually, | usually look for my neéithe price is not the guarantee of
the quality. We can sometimes find products of goaality in small boutiques.
Brand is not so important for me.

P2: The products should be approppriate for thiing at first. I'm not a brand
addict. Since | dress sporty, | choose that kindyafments. What you look at is
about your style. Quality is important for me amla working woman. It should
make me feel comfortable when | wear it outsidexffide, etc. If | find quality and

like it, I can buy even if it is expensive. Alse ttlimate is a factor on veiled
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women’s garment choices. Izmir is a hot city andummer, being veiled properly is
becoming more difficult.

P3: | look for the product quality at first, notéhbrand. Quality is not being
expensive, | mean, it should not reveal your undarvor skin. If it is ok for my
income, | can buy anything | like. If it is beyaoidmy income, | should waive some
other thing | plan to buy and | buy it. I'm espdlyisselective for topcoats and | look
for the fabric and the style. If | like a produbit is not suitable for veiling, | buy it

too and use it at home or among only women groups.

It is found that, the coherence of the product with veiling rules and the quality
stand out firstly while discussing what veiled women look at while making their
product choices. The brand addiction is found to be low among participants and high
prices are not related with quality. They are aware of the veiling brands and
sometimes they buy branded ones but usually they seek for good fabric and proper
designs. Being in business life is a rising factor affecting veiled women’s product
choices in terms of quality and convenience.

It is mentioned that, such kind of products which are approppraite for veiling
but not comfortable, such as thick headscarves prevent hearing or very long and
loose skirts make women stumble, are not preffered to wear in an active office place
or outdoor. Obscuring the underwear marks and skin color is found to be a sign for a
good product quality. Also, comfortable designs (not revealing body shape, not
straitening the body, helping unconstrained body move) and fabrics (preventing
sweltering, keeping cool, being thin but not revelaing the hair, skin color or
underwear mark) are highly seeked to buy and wear in hot weathers.

However, as the participants stressed the fact that it is a serious problem for
veiled women to find all these qualities in one product. They try to find their own
solutions by combining the cloths, like wearing a long sleeved blouse that does not
reveal the skin color in a sleeveless thin tunic that can not be worn alone in hot
weathers. On the other hand they mention the fact that this kind of combinations are
found styleless but they have no other choice if they do not want to compensate of
the rules of veiling. Even if they like a product they do not hesitate to buy it and use
it at the proper places, among mahrems,but it is stressed that finding foolproof

veiling garments rises as a serious problem in veiled women’s consumption process.
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P1: | do not shop monthly. | go shopping when ldhsemething. For once | spent
200 TL that includes one dress, one two-piece-sn#, headscarf and one skirt from
two different stores.

P2: | reserve some money for shopping in each mbath do not shop monthly.
When | need shopping | do not spend below 500 Tluding topcoat, scarf and
pieces of garments.

P3: | shop when | need. It changes between 150T5(er each shopping. It
includes scarf, skirt, blouse. | do not includedoat since it is more expensive than
the other pieces. May be the handbag can be indlutlee prices change from store

to store.

According to the shopping routines of the participants it is found that a
monthly routine shopping does not exist and they usually shop when their needs rise.
The discussed amounts of shopping are found not to be so high and they do not lean
towards expensive stores and expensive veiling garments. As it is stressed that some
pieces like topcoats are seeked and decided seperately since they are more expensive
than the other pieces and there seems to be a high involvement while choosing this
piece of product.It is highlighted that veiled women adjust their budgets related with
their specific needs and the necessity of the need. Yet, among the participants there is
no brand addiction and they belong to middle income group, satisfying the need with
a middle-to-high quality & price becomes more important.

It is found that there is not a high store loyalty and they search for the needed
garments touring from store to store. The type of the need leads the women and
product involvement changes according to the price of the product. Topcoats are
found to be analyzed more during the shopping process since it covers the inner
clothes and inner clothes can be ordinary but topcoat is like a showcase covering the
posterior and should be proper and nice in the eye of the others. Also supplementary
products like handbags, shoes, etc. are mentioned and included in the basket of

veiling garments shopping.

P1: There are some brands for veiling like AlvisstrMS, Aydinli, Tekbir, Pierre
Cardin. Sometimes | trust the quality since it isrand but for once a glass of water

spilled over on a skirt of one of those brandsyuld not sweep away the water mark
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and and I've got disappointed about the brand amnt prefer it again. Also there

are veiling stores in Kemeraltl which do not hawlsknown brands.

P2: The veiling brands | recall are Aker, Pierre i@m for scraves, Cilbab, Alvina

and LC Waikiki which is not for veiled ones butits stores you can find proper
pieces. | principally choose Aker for scarves sitheeothers create a rustling sound
in my ears and cause headache for me... If thegiym® only for veiled ones, it can
be called veiling store or veiling brand...

P3: The brands are SetrMS, Soyler, Aker, Armingbif@nd the stores of Kemeraltl

in 7zmir are suitable for veiled women.

There are a limited number of veiling brands in Turkey which make
production for veiled women only. As the participants discussed that it should be
called a veiling brand if only it produces proper veiling garments for veiled women.
The brands differentiate themselves, for example Aker only produce one piece of
veiling garment; the headscarf, and the others can have a large product range; from
skirts to topcoats, etc. Some brands are criticised, such as Alvina, as the products are
commonly polyester not cotton and not comfortable to use in izmir due to the hot
weather.

On the other hand some brands like LCWand Pierre Cardinis also associated
with veiling since they produce some proper pieces for veiled women. Pierre Cardin
rises with its high-quality scarves and LCW rises with its casual garments like
blouses and tunics with affordable prices. The veiled members of low & middle
income group are not brand addicted or have a high brand or store loyalty but when
they want to differentiate themselves, especially using branded scarves and tying the
scarf by showing the brand behind becomes a practice.

As P3 says ‘When | heard the owner of Pierre Cardin talkingoaib veiled
women and said “I owe my fortune to the repress@ations of veiled women that |
revealed”, | have never preferred that brand agdtor once, the owner of Merinos
furnitures said ‘I do not permit my workers to pratythe factory’ and when I know it
| gave up the brand’s furniture that I liked so rmumefore my wedding and shopped
from any other brand”,it is found that the sensitivity of brands about Muslims’

values and Islam becomes so important for the Muslim consumers and veiled women
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can easily switch brand and show reaction when they hear something confronting
with or humiliating their values and Islam.

Furthermore, it is mentioned that veiled women commonly prefer to choose
and buy their products from the real stores. P3 stressed that, since she is from Konya
and Konya is a religious city, she goes Konya sometimes just for shopping as she
complains from not finding proper veiling products in Izmir in where the population
is not as religious as Konya. She mentioned the difference between two cities in
terms of shopping routines of veiled women and the serving styles of veiling stores.
In Konya, it is claimed that the veiling stores make monthly discounts to create
circulation and to refresh the product range and P3 talks about the crowdedness, the
varieties of veiling garments and high shopping amounts of veiled women. It is
stressed that the religiousness level of the city also affects the stores’ supplying and

the veiled women’s buying routines.

P1: Fashion is what a person feel her/himself hapjir. Fashion is unspecific and
everyone makes use of it whatever s/he wants. Hwvitele connected with wealth
and luxury and | can not say it is for a peasar.t/hat changes when fashion
changes? The colors, types, models... It changeg $ic people are hungry for
changes. We demand it and they produce. The veijagnents are not
widespreaded in the market, | guess. There is mch a thing that a veiled woman
can not follow fashion. However | do not follow tiashion. | look around for my
need and if | like | buy it, that’s it.

P2: | think fashion is a waste. The only fashioat tban not change within years is
the fabric and the color. These are the things givagnon behalf of fashion. | do not
follow the fashion. However while I'm shopping eBdaouses or skirts called the
period’s fashion that | see and buy if I like.

P3: Fashion is the variation, differentness, thestrfavorite one, the last produced
one, easy on the eye, the different style... Theopeis also important who
introduces the fashion to call it fashion. | caragr something but if Cemipekgi
draws, it becomes fashion. The fashion is generfatythe unveiled ones, the
westerners. Yes, there is a kind of fashion fov&iked ones but the life is expensive
by the way, you can not afford them easily evemuf follow fashion. Fashion for

veiling has increased after 2008, | guess. It ig tlu the teenagers since they find
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themselves unconfident, | mean | question why wesarlimited? There should be

exclusive introductions for veiled women, too.

According to the discussions about fashion, it is found that each participant
defines fashion in her own terms. However there are some points that they agree
with:

(1) fashion is changing,

(2) the changable specialities are the fabric, styles and the colors

(3) each person has his/her own perception about fashion

(4) each person is affected by fashion one way or another

(5) fashion is highly perceived to be related with wealth, luxury and western-

style garments.

It is found that for women, feeling happy by using a garment or a style is very
important to choose, buy and use the products for a long time. Even if some of the
participants find fashion wasteful or unnecessary, it is understood that they do not
hang back from evaluating what is favorite or mostly preffered by the others while
they are shopping. They make their shopping being aware of the changing colors,
fabrics or styles.

On the other hand they commonly criticise the fact that fashion is generally
not appealing to veiled women since the fashion system is highly related with
western lifestyles and unveiled people. It is mentioned that there is a phenomenon
called ‘veiling fashion’ and rising day by day but it is also appealing to Muslim
people who have a luxurious lifestyle or who have a high income. The garments are
expensive and are not affordable by the group of middle & low income.

Furthermore it is stressed that it is a need to be dressed properly and nicely
and being veiled is not a barrier against following fashion, demanding the latest
products, high quality, affordable prices, a vayietf choices, sophisticated designs
or styles It rises as a big problem for veiled women to find all these specialities at
the same place and sometimes it becomes a struggle to make a satisfactory shopping

for garments.
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On the other hand, producers’ and designers’ ability or desire to create
collections and garments specific for veiled women’s needs becomes more important
since they are the suppliers and the public is the demandant who searches, prefers
and buys. It is discussed that producers seek for high revenues and focus on it, not
the exact needs of veiled women. It is believed that the power of veiled women, who
are the members of middle & low income group, is not grown enough to demand and
force the producers to produce what exactly they need in terms of religious
limitations on garments, quality, price, style, etc.

According to the participants, veiling fashion is not for every single veiled
woman but for the ones who have a high income and have a power to manipulate the
supplier about their specific needs. These kind of products are found expensive and
unaffordable even if the veiled woman desires it or follow the veiling fashion. Also,
it is revealed that the youngers are following the fashion steadily, demand and
consume more. For example, ‘styles of scarf tying’ is a rising trend between veiled
women and there are scarfstylistswho give this service for women especially for
special occasions like cocktails or wedding ceremonies. It is stressed that
differentiating the self from the others with the help of proper veiling garments and
styles and feeling happy by practicing and experiencing it became highly important

for the veiled women in the recent years.

P1: Today, veiling fashion exists and it is a neeaishion should be for everyone
and now veiled women appear in business life. f work as a veiled woman, you
see a lots of choices and you should arrange ydiursecording to these
circumstances but if you are a housewife, youriiféimited. There is no need for
variety since you do not move in a large envirorimen

P2: | think, there is not such a thing called vsglifashion and should not be.
However, combining the different blouses and paméstes a variety of veiling
styles. The changes rise due to the technologyaged People change in time and
the apparels change, too... The producers lead ustadproduce according to the

moment’s fahsion and supply... And yes, we buy it...

It is found that there is a confusion in participants mind about the veiling

fashion phenomenomccording to the queries, they shuttle between the necessity
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and unnecessity of fashion, the existence and nonexistence of veiling fashion. It is
also found that when the participants interpret the veiling practice from the point of
religion, they severly stress that fashion is a waste, there is no need for it, fashion and
veiling should not be combined.

However, just shortly after, they arrange the excuses of the time in order by
interpreting the zeitgesitin terms of age, technology, women’s rising statue,
changing roles like being business woman, the pressure of consumption culture, etc.
At the end, it is revealed that even if the veiled women have a confusion in their
mind and does not find the fusion of veiling and fashion approppriate when
considering the religious duties, they do not stay away from following the fashion,
being aware of it, viewing the changes, buying and using the supplied products in the
name of veiling fashion since they are in the busines life now as working women, are
not usually staying at home but circulating in a large environment, are on the others’
field of vision and being criticised. As a consumer, it is found that they see and know
the variety of different choices and feel a pressure to manage themselves, their
consumption habits and attiring styes in the light of these parameters and religious

duties at the same time.

P1: 1 do not know any veiling fashion magazine.
P2: Neither did | see a veiling fashion magazinedid | buy it.
P3: Yes | know veiling fashion magazines but | dofallow them and recall their

name.

Except only one participant, the other participants who have a higher negative
attitude for the fusion of veiling and fashion are found to be more uninformed about
the veiling fashion magazines. When they are asked about these magazines, they
mentioned the classical catalogues of the brands or the web sites like Safa&Merve
ModaNisa etc. The third participant who leans more towards the fusion of veiling
and fashion stated that she follows the mentioned brands’ social web sites and has
lots of friends following them.

It is again discussed that these kind of magazines can be for the wealthiers,
not for the ordinary veiled ones since the main purpose of these magazines is related

with the gain of the producers. As P3 says ‘These kind of magazines can be
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published only if the proper veiling is discussedti They should not provoke the
people’s nefis’jt is found that if a magazine is the subject, the veiled women desire
such a kind of magazine which is loaded up with religious content, not western type

of visuals and exhibitions. The magazine content should give information about
veiling, Islamic lifestyle or tips for dressing but should not be like a western style
magazine loaded up with glossy photos, veiled women in chichy styles, any that kind

of content which is not related with Islam or not approppriate for Islam. It is seeked
for much more informative content in written and lower amount of visuals especially
revealing the veiled women and luxury.

On the other hand, even if it is mentioned that these magazines, veiling
fashion and luxury are found approppriate for the wealthiers, the participants also
found such kind of magazine approppriate for middle & low income group by
stressing the function of informing not provoking the women for consumptiorand
luxury. It is believed that, the veiled members of middle & low income group need to
be enligthed via these kind of publications since they do not have a high
consciousness about Islam, veiling, women in Islam, balancing the femininity and

the religious duties, attiring in modern times, etc.

P1: 1 do not know any veiling designer’s name.

P2: 1 do not know anyone. | guess, they work fertlealthiers. Wealthiers use them
to satisfy their emotions. Among the public, theraot such a thing called veiling
fashion. | do not see anyone in my environmentwgles a styler’s veiling design.
P3: | know a woman, Fatma Sevildi. She works inafakl talked her on the phone
for my engagement ceremony. | saw her designs énndwspaper, called and
wanted to take advise about my gown. There are Kinth of people who have a
goodwill and who serve among halal square. It iserfior veiled women to see nice
garments and these kind of veiling stylers shonddease in number. We also wish
to use nice cloths. It should not be just for eagnmoney but to serve for veiled

women.

When the veiling fashion designers are discussed, they are also related with
wealth and the people with high income. It is mentioned that, for now, they do not

serve for the middle & low income group and their number is limited, they are
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populer and well-known only among the wealthy Muslim group and can only be
afforded by them. As P3 discussed, she found a veiling fashion designer’s advices
proper for her need but could not afford her service since it was so expensive for her.

It is found that, the wealthiers can afford the veiling fashion designers easily,
not only for their special occasions but also for their daily dressing needs since their
lifestyles require it. However, it is discussed that such kind of designers are needed
by the veiled women of middle & low income group who can serve in affordable
prices but with high quality for the group members’ special days or ceremonies like
wedding or engagement.

Since the mentioned group’s veiled women do not have a high number of
special days (like wedding) in their lifetimes, a middle-to-high level expenditure is
found proper and it is needed to seek for services and products both in high quality
and proper for veiling even if they do not seek them in their daily lifes. From this
point of view, it is stressed that those kind of veiling designers should increase in
number and if they increase the participants argue that they could be more
affordable, could also reach to the lower income groups and those groups’ veiled
members could benefit from them and live a privilege in their special days or

ceremonies.

P1: Veiled women should be veiling oriented. THeyukl not be obtrusive and not
be strucked by the evil eye as it affects your titgra guess sporty styles does not
take so much attention since it is irregular. Cdangorous styles be in special days
like wedding ceremonies, or not? We should askthé theologists...

P2: The veiled woman should only be attractiveHfer husband, not for the others
and if fashion makes veiling more attractive, ibsld not be. If it is preffered, it is

about the one’s inner conscience.

P3: There can not be such a religion adapts it$elffashion. However, fashion

makes it and we adapt. In the halal square, evergtis proper but veiled women

should not be fashion addicted and change thejuetie on behalf of fashion.

As it is discussed in the dialogues, the participants are against the fashion’s
negatively effective role on Islam and religious duties. It is mentioned that fashion

reconstitute the veiling one way or another and veiled women adopt it without
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questioning consciously. Being attractive with the help of fashion is not found
suitable for the veiled women in the eye of namahrem. Changing the consumption
habits under the effects of consumption culture or trends and loosing the proper
behaviors adviced for Muslim women among namahremare highly criticised. In the
halal square, among the mahrems it is believed that women can dress or act
comfortably since the limits are large enough for their needs and desires. Also, at the
end, the inner conscience is mentioned to be the final authority to question the self

according to the changing circumstances.

3.3.4. Interpretations IV: The Veiling Fashion Maganes and The

Crosscheck of The Changes on Veiling Decisions
The participants scanned the magazines and discussed the veiling fashion by
criticising what they saw in each magazine with the help of exposed visuals and

proposed content. They interpreted their considerations like below:

The Discussions of P1

General comments about the magazinéshink this is a woman need. It is nice and
these kind of magazines should increase in nunibisrbetter for a woman to calm
her nefis down by looking at them. However 9 Th i8Bigh price and yes, these
magazines appeal to wealthy women, business wamzenen who like to fancy up
much. The editors can be male but it is more slgt#tthe photographers are not
male. The models are colored-eyed, brown/blondestatall and slim, mostly. Very

beautiful women are used in the advertisementsapdsals.

They do not represent the Muslim Turkish woment Kimal of models are choosen
since they are more attractive. They garnish thingecomponents by this way and
display. If they have used ordinary women instefagiadl-known models, they again
would garnished them as it is a magazin and it &hde favoured. It is totally
commercial. However in the magazines, they pro@otieles about women who
started to use veiling at later times in their Jisspecially famous ones. They can be

a role model for the other women.
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Figure 6: The red jacket called my attantion. | do not prefewear red colored
apparel since it is highly eye-catching. | also wehto show its style. It fits on your
body which is not approppriate. It can reveal ybody shape, your waistline.
Figure7: This apparel is not appropriate for veiling. Thangs are tight, the leg
shape is revealed. The blouse is not long enouglver the legs. The court shoe is
sutiable if it is not creating any noise by walkifidhe headscarf is tied loose but it
should be nice if it is hung down more on breagke forthcoming photos are like
this. The styles are so similar.

Figure8: Look at the three different styles of headcoveririge lady with the pale
pink shawl ruled out not to reveal the hair. Ittimnsparent and it looks like a
symbol that makes her feel close to the spirityaktowever this is not the veiling.
The other two ladies seem to obey the rules ofngeinore. The make-up is
absolutely inappropriate. If you use an eye-peyail become different. If you add a
mascara, it is much more different. It is harantrioto change what God gave you.
By the way, the cosmetics are unhealthy and Islawicas us to use products
thatdoes not harm the health. You can not fancinfrpnt of namahrem. However
this is an inner instinct, a psychology for womire, need to feel beautiful, the need
to be fancied. Even we, as veiled ones, say ‘SHopld on this scarf or that?’ all
the time.

Figure9: The one should create her own fashion. She carhésklf beautiful and
like it. This is a fashion magazine so they shoe fdmous people and they are
commonly unveiled. I'd like to see a woman who &gsroper veiling in these
magazines but the magazines can not give up teelsérities. A woman without a
make up can not be exposed here.

FigurelO: It is not suitable to use human figures on garmeqhce you can not
stand for praying with these clothes. It also taltttantion outside. It should not be.
Figurell: The neck is revealed which is not suitable foringil It looks like she
winds any kind of cloth on her head. Oh, there égspmoper veiling!!! When |
practice the exact rules of veiling | feel so hagpce | think that | do not take any
man’s attantion.

Figurel2: The statement called my attantion. It means thaimen treat their
husbands like their mothers. | think these kindhfafrmative content should be more
than the others, the photos or ads, etc., in thid bf magazines. If you say ‘veiling

fashion’ it means you are talking about somethiatphbg to the religion, Islam.
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Figure7

Figure8

aysha- paver paver aysha
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Islam should manifest itself in the content... Thestyle of a veiled women should
consist of the issues of appearance, psychologygih facts of the life, etc., not
only the garments or fashion. The content shouldide. If you like fashion, yes you
should also look at them. If | like something iis tlnagazine,, | do not have so much
time to shop but if it is in a close store andkhbw it and need it, | can go, look and
buy the product.

Figurel3: It is nice for the magazine to mention these kihdsues too.

Figurel4: The skirt should be ankle lenght but it is shaortl amot appropriate. The
apparel is nice, the jacket is not revealing thelyoghape. However, she should tie
her scarf not so tight but loose, hanging down.

Figurel5: | liked the jacked so much. It is loose, covetiing body, not revealing
the shape of the body. There are two women in daerisement. They are drinking
coffee and they seem to enjoy their moment. Theo&uteem to be unimportant for
each other. By the way, it can represent the fasloibtwo women, the veiled and
unveiled.

Figurel6: The green dress is so nice, all appropraite fotingiexcept its tightness.
She is not Muslim, I know her, Angelina Jolie, this is a veiling magazine and
when | look at it | evaluate the images from tlegpof view, the proper veiling.
Figurel7: She is the wife of a minister. She has a repretieateole. However, the
scarf should be hung down over the breasts, ifiid 81 Qur'an. She has to dress
more carefully since she is in the limelight asdditigian’s wife. | will not sit and
talk to another country’s president’s wife, shelwalso will be representative and
will tell of Islam to them, not me. Others shouke Iner apparel too, which is proper
for veiling. However their dressing style take shapccording to the other's
reactions, due to their statue. If she wears albleltador, the fur flied! May be this
is why they compensate of veiling.

Figurel8: The topic called my attantion, ‘tasavvuf (sufism)’

Figurel9: The dolman is nice but the pants reveal the legpshaot suitable. Lots of
young women prefer this style and compensate lixigzel think they are affected by
these images.

Figure20: The white tunic is nice but if aynone can give 465or it? According to
my budget, | can not. If | had an adequate budgdtould give, | guess. However, it
does not worth it, | think. These prices and pragslucan be exhibitted in these
magazines but women should be conscious. Theyokrat but also do not buy.

The more these images are exhibitted the moreninsalized even if it is not
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Figurel0

biraz sirknrayor. Ama o zamamn gergegi de o aslinda
Obiir yandan boyun cimeyen ve glgll bir kadin. O gilg
de Hilrrem'i ayakta tutuyor.

¥ Yorucu bir i§ temposuna sahi

Gekimlerden arta kalan zamanlarda neler
yapiyorsunuz?

Yemek yapiyoruan. Benim ilg alanim ‘yemek- diyebili
rim. Arkadaglanima, esime, sevdiklerime yemekles
yorum, Vakit buldukea spor yapmay: da thmal etmiyo-
um,

¥ En iyi yaphiimz yemek nedi peki?

Herke damak zevki farkl tab:
sunda kendimi gok iler
sunda eldukea iyiyimdir,

§ Giizel

Ama tiramisa konu-
tim. Genel olarak tathlas konu-

ve bakum sirlariniz nelerdir?

Cilde

i geldigi icin, vakit buldukga hamama gitmeye
caligzrim. Ayia bir masaj iyi geliyoe. Her gin cildimi te-
mizleyici kremlerim var. Alkol kullanmyorum, sigara
miyorum, uykusuz kalmiyorum. Aslinda boylelikle ¢
mi kendiliginden korumus oluyorum

¥ Giinliik stili

de en ok neyi tercih edersiniz?

Set zamam oldugunda rahat giyiniyorum, Bol kotlar ve
spor ayakkabilar kurtancimd. Bazen de topuklu ayakkats
ve etek de giymek istiyorum. Duruma gre degisebiliyor,

¥ Begendiginiz markalar, firiinler nelerdir?

Ganliik ahigveriste Zara her anlamda tercthimdir. Gok
para barcamadan da ahiveris yapilabilecegini diiginayo
rum, Tasanmar olarak Elie Saab, Tavana Béyikar, Di-
lek Hanif, Ozgir Masur var. Glnlik hayatta MAC ve
Clinique’in Griinlerini kullanyorum. Parfamdeki terd
him de; Bylgari‘den Jasmine Noir,

§ Son birkag yildir Tiirk sinemast biyiik atilimlar
gergeklestirdi. Sizin de ‘keske bu filmde
oynasaydim’ dediiniz bir proje oldu mu?

Higbir sey icin hurslandifan styleyemem. Gok fazla
film seyrediyaruz. Tiirk sinemasindan degil ama yabanci
filmlerden en gok ARGO'dan etkilendigimi sbyley
rim.

ili-

110 yil sonra kendinizi nerede gorilyorsunuz?

Kiiglik bir pastane agmugim, iki tane gocufum var. Biri

Figurel2

bir elimde, biri etegimde. . Ben de pasta qrpryorum

¥ Pelin Karahan'm gantasinda olmazsa olmaz
sey nedir?

El keerni, yaz/kay giines gozlighm mubakkak olur. Bir
de tatlandinicim var.

pROOM

“Kadin, esine annesiymiz

oibi davranmamalt’

A Yardim almak dediniz, Biyle imiintar: olmayanlar
1e yapacaklar?

Gel
bir geylerin y:

enl icin en grerl nokia i m Kihden bil, epex

anneylm, evladim, kardegim, arkadagim, damsmatm. Ben
dansjmaniik rolim eve getirirsem diger rollerim zarar gorts.
Kadularin, eglerinin yanmda anne oinden stynlmas gereki-
yor. O zaman egine de annesi gibi davramiyor kadin. Bundan

Kendisini degigtirmeli. Evilik 1qmdu ﬂm gidenleri tespit
edebilmeli, Hata varsa, dziir dilenmeli. Oziir dilemekten gok
Kagiiyor. Halbuki 0zir insam kiigiltmes, aksine yiiceltir

# Burg FM'de radyo programumz vas,
Kimler damgiyor size?

Daha ok kadinlar ama erkekler de anyor. Benden oneri iste-
yen erkekler de var. Bu hoguma gidiyor; cinkii erkeklerde
bir farkmdalik ve hareket var. Onceden onlar igin biyle sey
Ter ayip karsdaniyord

1 Cocuklars ugruna boganmamay segen
kadwnlar dogru mu yapiyor?

Gocuklar ufgruna boganmayan gok kadin var. Var-yok baba-
Jar var Baba yokss, gocuk bunu kabullenis, Zaten anne, qocu-
£ ona gone efitimini verir. Ama bir baba, evde yanhiy model
oluyor, siddet uyguluyorsa, evii kalarak gocuunuza yilik
yapmaz. Tam lersi zaras verirsiniz. Surekli tartgma ve kavga
hali. Sonrasinda o gocuklar, yetiskinliklerinde psikalojik so-
runlar yagsyariar. Evlilik hayatlannda ya aymsim yapryordar
sorgulamak

va da gok pasif bir kisilik geligtiriyorlar, Buna da
lasim. Gergekten gocuflu icin mi katlaniyor yoksa ikincil ka-

zanglars m var?
1 Nedir ikinil kazanglar?

Esine k.\l;s hdhlmllllk eligtiemistir. Abgkaniklanndan vazge-
emi isinin maddi imkanlanndan yoksun olma kor-
Kusu u,wmhu Buutu gibi bir sok neden ikincil kazanstur. Bir
Kadin o kadar siddet gormesine ragmen nigin evli kalr?

1 Kadin anne oldugunda Kadinliim unutuyor mu?

t, var boyle bir sey. Rollerimizi bir kiyafet gibi digiinelim.
Diganya ev kayafetlerinizle pkmiyorsunuz, Bizim mwllerimiz
de aynen biiyle. Kimlik bir biitinddr. Ben Filiz olarak; esim,

rkekler var. Ya da egine bir baba gibi davranan,
‘ona siivekll t0tler veren erkekler de var. Zaten bizim Tirk
toplumunda yetiskin bulmak ok z0r Ya ebeveyn rol var ya da
quouk, Hepimizin iginde bu benlikler var ashnda. Ama yerine
0re bu benlikleri ortaya gkartmak gerckivor

¥ Aldatmak gok yaygm, nedir bun

sebepleri?

Mahalle dini yagyoruz. Buglin dindar kesimde nigin aldat
malar var? Guvaldis biraz da kendimize batirmaliysz. Aldat
manin asta hicbir gerekgesi clamaz. Eekek istiyorsa: Ben seni
Dakiml istiyorum, siislen’ diyebilmeli. Buni dile getirm
e ragmen yapmiyors da gidip aldatmay segmeneli. Evli-
Tikte kimsenin aldatmak gibi bir liksil yok, Eger sen esinde
aradign bulamayorsan, yollarn: ayirmalisin, Kadlar din
adina evinde dahi bagorllsliyle duruyorlar. Yok boyle bir
sey! Harumilar Hatfen isi bu boyuta getimmesinler. Kadin zaten
yaradshi itibariyle zariftir. Gand(iz gezmeye giderken siisle-
fen hammar, aksam eve geldiklerinde egofman giyiyorla,
Neden? Eviilik savg ve sevgiden ibarettir, Insanin kendisine

tarafls bakmamak Luzim, erkekler de bakmls olmali.

1 Kadinlar ve erkekler siirekl ilgisizlikten sikayets
Size de Byle sikayetler geliyor mu?

1k tarafh dla ilgisizlik oluyor zaman zaman. Ama burlar ba-
haneler a¢hinda. BOtn gon evde gocuklanyla ve ev igleriy
pilen kadin da sikayetci, bittn gin isyerinde cabsan erkek
de. Egler arasinda paylasim olmal, en azindan yemel masa-
sinda konugmallar

¥ Esler nigin birbirleriyle konusmuyorlar?

nkll konusmaya Ggeniyorlar. Ashnda ne soylediginiz de-
i, nassl séiylediginiz Gok onemii. En hagta dinlemeyi becere
miyonaz, konugmay: da tabil

R———
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Figurel3 Figurel4

ORTAKOY /2

affle
Merhaba seveili okuyucularim.. Bu ay sizi [stanbul'un
en sevilen yerlerinden biri olan Ortakdy'e gétirecegim.
Ayrica Zeynep Hanim hikayelerinizi nasil kurabiyelere
dontistirtyor hep beraber gorecegiz...

Ortukdy i1k akla kumpir s

geliyor daha sonra da ren e sade halinin
lemeleriyle waffle. Isteyenle Kumpirie-  ve soslar kunur
ini alrp, sokakta ellerind v 3 E i scrvis bigimi de pat

r. Genellik

yata meveut, ar peynirt karistr
henannda bul klard: f :
Kumpirdensize iy ve fizcrine rs S yulur
yer, Ortak Bunlarn dusinda i,
Boguzz kumpircilerin ve waff- yu esit
0 oldugu sokagiyks ve camisivle gore vesi
ak Kullaniimakla beraber, labilir. Gounlikla ket
den yirdmeyle maksi-  frmin n e ez gibi soslarls lezzetienditile-

lam bir Tk yer «
Kumpiriniziyerken

o
Temel olarak patate

laikren sonea kab
man i mil

ideninte

i
hi

i hava eliginde tari eXlenir. ine
Serleri jan gecerek Orkin'e  uz ve Lereyagi veyu margarin eklenip
gidehil yorsumuz. kanturibarak ezilr. Klasik ofarak kb

Figurel5
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suitable for proper veiling. If you compensate ofepthe next one comes. The
environment is so effective for example | acceptegift, it was so pretty but not
suitable for veiling. The more | wore it, the maréecame prettier. After a while, |
realized myself and gave up wearing it.

Figure21: The exposal and the stance of the woman is natldeitHowever this is
a magazine, we can not criticise. The two expadsealsng to the same model. May
be it is tried to say ‘An unveiled woman can drhdssthis’, or vice versa. When she
covers her head, the attractiveness of the expdsedeases, | think. The make-up
makes her more eye-catching. However they shoulgine such a message that a
veiled woman can dress like an unveiled one. Tiradiocan not wear the latter’s
garments commonly. By the way, we have nefis anikevehem. Environment is so
important and people should warn the other. Therefterlife and if somebody says
‘This looks so nice on you’ | can enjoy to weaien if it is not suitable.

Figure22: | see veiled women like them outside. Sunglasse®mrtop, peep toe
shoes and tight models of garments are used. bttike it. It is not appropriate for
veiling. Our problem as veiled women should notbkeéng modern but living a

religious life.

The Discussions of P2

General comments about the magazindtyyou look at from the point of Islam,
these magazines and all the stuff inside are urssacg. It is a total waste. However
if it is necessary, the faces should be blurre¢@vered, only the garments should
be put forward, etc. Such an example, in some paigeg only expose the products,
without using a model. It is more suitable. Anywvihig is commercial. | do not know
the editors of these magazines even if they aigioas or properly veiled. The
people should have a high income to live this repnted lifestyles. | guess they
address only the wealthiers and | do not think thaly are veiled consciously.

These are for the wealthy women who are veiledtduke environment and the
traditions. If you just ask people about these maagss stepping into the public, you
can not see any veiled women uses these resprésailiag components. I'm young
and recently veiled but | even did not see thesgamines. A skirt exposed here is
1347 TL and no Turkish woman goes and buys itHat price. For example the
court shoes of Roman are 498 TL shown here. Let®demeralti and buy it for
20 or 30 TL. It looks the same. It does not medpetdressed expensively if you are

veiled. All these are made to satisfy the unsatistimotions of that kind of women.
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Figurel6 Figurel7
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DICAN ILE MUTFAK
ak, birbirinden
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Moda editbriimiiz Kibra Tekinien
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Figurel8

Goraltiyor ki; tasavvuf biitiin farkliliklar B Sizce sosyal hayatta kadimn iistlendigi mis-
birlestiren vegane yoldur. Dinsize shlak sevgini  yon ne olmalidu?
retin, dindara ibadet etmenin hakikatini égretir Kadin Allah indinde ok kiymetli bir varlik. Ve

W fslamiy ruhuna giire seki i~ Allah: “Ben sizi tek bir ruhtan yarattm,” dedigine
Lir mi? gore Allah indinde kadin erkek farks yok. Maa

Islamiyet zaten zamanun ruhuna giredir. Dolayi-  lesef burada, dinya mevkiinde kadin erkek farki
siyla biz onu yagarken hakiki Islim's yasayamadi-  var. Dolayisiyla kadimn erkekten tistiin oldugu,
fmmuz igin zamanin ruhu ortaya ikmryor. Amaher  erkegin de kadindan tstin oldugu baz ézellikler
devrede, devrin ilmini de ihmal etmeden Islam’t ve mazhariyetler vardir. Kadin; vericilikte, affedi-

layikayla yasamay: becerenler igin zaten zamanun  cilikte dnde olmaktansa arkada kahp ama yine de
Islam’da ortaya gikar soziini dinletmede daha baganlidie. Merhametli-
miizde teslimiyet ne kadar miimkiin?  dir. Allah'in rahim sifatnun tecellisidir. Kadim bu
Glinkil Allah aska zuhurettigi  tizelliklerin ortaya cikardigs zaman erkek ile kadin
zaman insammn iginde, insan kula degil Allah'a tes-  arasindaki birlik olusur. Erkek de akli degerleri 5n
lim olmay: dreniyor, Kullann igimizdeki sevgi plana gikanr. Tkisi arasindaki birlik zulr ederse
her an degisir. Kula verdigimiz degerler de he de Allah'a yakinlik art
degisir. Ama Allah‘a verilen degerler degismedigi
fgin, Allah‘a teslim olmay: beceren insan
diinya kayitlanndan kurtulup gercek
hirriyete erisir. Teslim olmak Allah’a
karg: olur. fslam’'in da en biiyiik sart
teslimiyettir, Burada teslim olunan sey
Ahlakei Muhammedi'dir.
W Modem yasamak bir Miisliman
igin sakincaly mi? W Aysha dergi yepyeni bir olugum. Dergi
Bilakis modern yagamak bir Masliman‘n okurlan igin soylemek istediginiz bir sey var mi?
gorevidir. Glinkii Mislimanlik yasanty: da kutsal arkliliklar ara-

hale getiren bir peygamberle yaylmigtir. Pey. sindaki hosgdrilyii getirmesini diliyorum. Ciinkii
gamber evliligi, savag bile kutsal hale getimigtin.  Allah insanlan farklliklar Gzerine yaratmigtr

Modern ofmanin ne demek olduguna da dikkat  Farkliik olmass garttir. Bu Allah'in ayetleriyle de
etmek lazim. Modern olmak medeni olmakla belirlenmistir. Ama iyilikle yansicken ve Allah't
alakal. Medeni olmak Medine gibi gonliimiiziin severken aramizdaki bu farklihklar kalkar. Dolayi-
igine peygamberi kabul edip misafir etmeyle alaka-  siyla, birbirimizi hos gormeyi, hepimizin yarada-

It. Yapanm yaphiranin Allah oldugunu &reten nun bir ismi ve sufatt oldugunu idrak etmeyi Allah
tasayvuf ilmine gomiil verdiginiz zaman, tasavvuf  cimlemize nasip efsin. Mecmuamn bu misyonu
da modern dedigimiz yeni buluslarn, yeni zahur-  {istlendigin ddsiiniiyorum, Baganlar diliyorum
larin ve tecellilerin vakii gelince Allah tarafindan
ortaya grkanldigan ve Allah tarafindan yaratitms

bir ilmin kullar tarafindan icat olmasiyla ortaya Cemalnur Sargut,
qikan modernligin de bize giinah olmadigim sgre-  orkadapmiz
Hilya Aslan'a

tir, Yeter ki Ahlak-i Muhammediye'ye ve Islam‘in
TEXE konushu.

iz anda sizi moti-

ve eden degerler nelerdir?
Ben sadece Allah askins konugtugum, Allah'tan

ve Allah sevgililerinden bahsettigim zaman yor-

gun degilim, Onun disinda gergekten gok zor ve

vorucu bir hayatin igindeyim. Ama Allah'la mes-
gul olanin insanin yorgunlugu olmaz. O bakimdan
da ok sansl olduguma inansyorum.
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Figure20

Figure21

TIKLIM

Tiklim.com | f /7iklim
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A scarf branded Methew Williams is 500 TI. If sheich enough she could buy.
Kayra branded dress is 174 TL and it is a more beésl price | think. At the
market, tolerable quality skirts are priced out 60-TL approximately. However the
producers load the costs on the products comingn fppomotion. | see such kind of
articles talking about issues like ‘Sexuality idafe’ in these magazines. These
topics are discussed in catechisms too. Howeves ihice to see these issues
discussed in these magazines, too. Also there dreles about ‘How to make
jewellery?’ or ‘How to cook?’. All the magazinesJeathis content. The only
difference here is the subject, the veiled womathirlk, they can pose for these
magazines to exhibit their talent, like cooking, et

Figure23: This exposal reveals the fact that Islam or beieided is not a barrier
against having elegant wedding ceremonies and titémg the guests. It means
that it is not only for wealthiers.

Figure24: She is veiled but her glance and the shape ohtmmt is weird, | mean
what does it mean? It is also valid for the nexbtps. These models never
represents the veiled women of real life. She shoaot pose like that, ridiculous,
like she is wearing bikini and posing. There areneo who portray this image but it
is not appropriate. They do not represent Islameyl'bhould not expose the model
juicily if it is about the garments. By the wayppke know that these models are not
veiled in their real life and | do not think thamyconsciously veiled woman pose for
a magazine like this. They also publish fashionamage so they do not prefer to use
ordinary people. To take attantion, the body or tti@e of the woman is important.
On the other hand, the faces should be closed wmrdd. If a man looks at this
magazine, he can not be interested with a womarseviface is blurred but these
poses, glances and stances make women more at&r@sten in the veil.

Figure25: It is a magazine for veiled women, that’s not thee; the hairdressing. A
veiled woman does not make her hair like thist jgst for ladies, or not? We do not
know...

Figure26: Zeynep Babacan is a beautiful lady but it is scaative to make her eye
lashes like this. The mascara level is high. lhise but is it appropriate if a man
looks at this magazine? By the way she is in aingeind people see her. She
dresses loosely but the tunic should be longer. édawthere are different degrees
of being veiled. She could feel herself responsibléront of others due to her
husbands political statue and choose to be drelkedhis, to take attantion. She

can prefer these kind of garments of veiling fashioot ordinary ones. Statue
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changes women'’s attiring styles. | know people ynchose environment who gave
up their veiling and headscarf since their husbawdse accepted into military.
Figure27: It is a metal necklace but when you look you canumalerstand easily
what it is written, Allah or Muhammed? It is obvebyia religious symbol. | think it
should be used, it is nice. The headscarf andnegtiive the message but it is nicer
to use this kind of accessories than using the tvas like the sign of the cross.
Veiled women should prefer these types. She caotlhsetypes too but this is more
compliant with the veiling. The accessories likees etc. should be also compliant
with veiling. A woman should prefer to wear courbas but it makes noise and not
suitable. The smell, stance, glance, all of them aitractive. She should wear a
perfume but avoid its smell to be spreaded ovee. VHiling includes all of them, not
only attiring. For example, when this metal neckldas a sunstroke on it, it would
shine and take attantion. A veiled woman shoulddeareful about every detail on
her. Even she is practicing it properly, she does show her accessories by the
way.

Figure28: A young woman, age between 13-14, who has bekyd vecently and
makes an effort to get used to it should prefeude this yellow coat, this factoid
color. She can use that kind of garments at home tancy up for her husband.
Figure29: Veiled women can share their stories like this,Iftam. She has been
veiled recently and she is in the limelight. Heilimg style is normal under these
conditions, according to her environment. You cahaxpect a lot from the famous
women. Islam orders to cover the hair, forbids hack eyebrows and the make-up.
She covers her hair but will be held responsibletiie latter ones. It is a matter of
choice...

Figure30: The ARMANI jacket is 1450 Tl, The ARMANI pants G4& TL, The
ARMANI black tunic is 1450 TL. They are so nice ani on her. There is no
problem if you can afford it. However, | do noteyii/50 TL for a scarf if it costs me
50 TL one way or another. Even if | had a high sgl&d did not choose the former
but these women do not have enough time to she,dahoices are limited, they
have to choose quickly. This jacket is 1450 TL. dioas it include, gold? By the
way, some women buy them if she likes, if she t@asgé economical power or if
she feels herself different when she wears it. Mewsf it is close to ‘israf’, she

should avoid it. She can spend that Money for thar people.
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Figure23

www.cavusbasikasri.com

Figure24

wmooa aysha

www.cavusbasikasri.com

Figure25

aysha- AoverTeriaL

SALON DAPHNE’den
GELIN BASI YAPIM ASAMALARI

Salaon Daphne 18 ik tecribesiyle kad ve erkek olmak izere  Dinya trendlerinl, miterilerinin taleplerite bir arada kullana-
201 1'de biregip salomn ik halkasi ve temelind at rak, mode bir gorintyl amaglayan Saioon Daphne sahipler!
" ayni zamanda makyz], spa, estetik bakimian konusunda da kend
jstery  Sine giveniyor.

Bunun yan sira akademik egitim almi
honusunda Lzman ekip Gyeleriyle her

portfeyind olugturan Saloon Dagtne Kist ehiz-  Aysha Dergi churlan i¢in hazadian gelin bag yapim agama:
me veriyar. i birka karede fotograflaci
S I—
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Figure27

Figure26
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Figure30

The Discussions of P3

General comments about the magazind$iese magazines do not represent a range
of mahrem issues. When you look at them, everythiogenly in sight. They do not
appeal to mahrem Muslim lifestyle and they are dame fashion and consumption.
By the way, | like lots of them and desire to Bdgwever, the prices are so high. If
the prices are decreased, women of each incomepgoamn buy the exposed
products. On the other hand, the wealthier saydo'hot like to buy a product which
is bought by everyone’...

The wealthiers struggles to buy the exposed predamd as long as it is favorite and
it looks nice. When you look at the whole; the ggjcimages and garments, you
understand that these are for a specific groupeiied women, the wealthiers. They
are encouraged to spend and consume. Also they sharveiled women stories to
make the others familiarised since there are pewgie can not internalize the idea
of veiling. They are used to be unveiled and lapkih and considering these role
models exposed in the magazines can be a stelpeior tb internalize.

Figure31: The image is really nice but one of my sensibdliie the style of scarf
tying. She ties is loose without using a pin. HEsean be revealed. Sometimes | tie

like this but bond it from inside as | know thawitll be loosened up. My second
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sensibility is the hemline. | know that it is fatlen among namahrems if it exceeds
four-fingers above the anckles. This image hasingtto do with the proper veiling
but is liked by nefis. | do it, too. The court shaee not suitable but we wear it since
it is fashion even if our health does not hand.

Figure32: Here, only the lady in white called my attantibéfer apparel is stylish
and proper for veiling. The harmony of the compdseis nice. She neither
compensate of veiling nor of her elegancy. Shedseeded to be dressed loosely in
an elegant environment. She could also have tieddeef looser. These women can
be role models for the other women who have wdajiaes belief, who are rich but
desire to be veiled, who have such a kind of thbtight they can not be chic in
those environments if they become veiled. Howewvershould not compensate of
veiling regardless of the environment.

Figure33: | can easily see her hair. She has not taken anyiaafor that. There is
no difference between the lady next and her. Yauwldhact just to do it. Her
eyebrows are plucked and she has a make-up. That suitable.

Figure34: | know that Fatmapahin always dressed properly even if she is ndedei

I have never seen a kind of strapless apparel on $iee always chooses to wear
two-piece suits. Her accessories are in harmoni Wér apparel. There is a say ‘A
Muslim’s heart shines on her/his face’. When | labker | see it.

Figure35: | know that Sami Yusuf said ‘I performed funerahy@r of all women
when | met my wife’. | hope he is sincere in thahir zaman’. | think
veilingmagazines should share this kind of topncs, magazine topics. If this is a
lifestyle magazine for Muslim people, it shouldlude informative articles and
photos butthere is no need to full the all pagehwituals. It changes the purpose.
People desire to buy these magazines to learn ‘THaisth, which celebrity dressed
what?’. The purpose should be to make people mmrsaous. However they do not
do that but do the opposite with high colors, higimt quality, etc.

Figure36: The models are usually blonde or brown-hairedpred eyed, Western
type, tall, slim, etc. They do no represent thekiblr women. They are used since
everybody desires to see herself well-groomed.elams having a beautiful and
smooth face, the eyebrows are plucked, make-up nis razor-sharped tied
scarf,ironed and fitted apparel on, the flesh wontd bulge out of the apparel, the
yoke would not come to attantion, etc. In this weaxeryone likes to see her dream

infront of her in these exposals. This is why ttleyose these models. That apparel
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Figure31 Figure32

AYSHA DERGi DOSTLARI
SARAYDA BULUSTU

Figure33 Figure34

v aysha
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Figure35 Figure36

Figure37 Figure38
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fits on her but when you like and buy it, it does fit on you since you are not like
her and

live a disaoppointment! It is a total inducing fmonsumption. They offer these
Magazines make them dress those garments. Howeteeyi had used ordinary
women who are not well-groomed, it would not haeded attantion. These
magazines are for a specific group, obviously.

Figure37: Why her glares are like this? To be attractive®slhot nice as it calls
attantion in an inappropriate way. However the iraaig nice. The garment says
Look at me!'. According to our traditions, you canly wear such kind of garment
only in a special ceremony like wedding. You carwalk in streets in this apparel.
The veiled women dress like this casually make ghow their wealth. It does not
matter how much I'm wealthy, | do not dress likis tasually. It is a little bit about
lifestyle too. It is about to overcome their infeity complex or to proove their
difference. The environment, culture and statuesaranportant in terms of dressing
style. We can only be chichy like this in spec@kmonies but those women have a
lot of women dressing like this in their close epwiment. They dress like this chichy
to keep up with their counterparts.

Figure38: It is very obvious that she tries to be differéftis skirt is like a skirt
used at home, casually. When she harmonises itatitbr components including
scarf, accessories and handbag, she makes a differand it seems nice. The
purpose is combination but it fits on her revealihgr breast shape. It is not
suitable. By the way, we all try to make harmomiggatcombination. However it is
not needed to follow the fashion to make it. Youdmit with proper components of
veiling if you feel comfortable inside of them.

Figure39: The tying style is loose and without a pin. Theseand hair can be
revealed. The pants also reveals her leg shape. tYpie of tying style is so popular
now, with the help of a shawl. The shawl becameulpopadventitiously since
women who became veiled recently find something wak it. It has no need to be
ironed, no slipping, you can easily tie and go.d.of women choose it due to its
comfort but some of them choose it due to its tyusihce they are usually made of
silk. They are commonly one colored and call mdt@ndion, | guess.

Figure40: The harmony calls attention. It is due to the ligad the accessory, the
necklace. By the way, | say ‘What a pity!" wheeé ghe prices. To give 300-400 TL

for one piece of component... You can spend it fraragarments like topcoats as
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Figure39

wunda moda
sokak modasin

Figure4l

MODA

Yesil gomlek, 130 & ZEVNEP PARER
Yakma desenli yelek, 895 8 VAKKO
Dersaadet kolye, 99 6 KAYRA
Clutch ganta, 1350 & VAKKO

ipek sal, 99 6 KAYRA
Purlanta yiziik, TOPALL JEWELLERY

s M eartadingom

Figure40

Figure42

aysha murrak
ZEVN EP'IN MUTFA

vini BIR YI L,
ENi Bin_ AY. YANI,

1 E\! BASLANGI(
vani, B1Z

CUZEL DILEKLERLE, BASARIY]
JMARAK, COZLERINIZDEN
KALPLERINIZE ULASMAY! DILEYEREK.
YENIBIR YOLA CKTK AYSHA
HEPIMIZE SANS GETIRSIN

144 it

‘evsimler §ash ama en nihayetinde
Jag geldi, gorevini yerine getirip
sebze-meyveleri marketlere kadar
tagidi
Rengarenk sebzeleri market-
lerden mutfaga, mutfaktan da sofralara tasima
gorevi artik bizlerde. Tbn-i Sina yiizlerce yil tnce,
“Sebzeyi, meyveyi mevsiminde yiyin.” Gneris
de bulunmug. Ocak ay1 da havucun, prrasann,
kabagin, portakalin ve daha birok sebze-meyve-
nin ayi. Yani ocak a; y
Sokaktan eve girdigiinizde viicudunuz itrer-
ken, elleriniz, burnunuz buz gibiyken, huzlica
iiilen bir kase sicak orba mesela... Hibir ye-
mefe defismen. Iste tarifini verecegim kofteli
kg orbast da hem midemi, hem igimi sitan bir
leazet. Aynca sizler igin sebzelerin en taze hal-
leriyle uygulayabileceginiz lezzetli tarifler de
haarladim. Daha dofrusu kig yemekleri tarifleri
hazirladim
Peki bu sebzelerin lezzetli olmalannun yani
sira bizlere ne gibi faydalan var bir bakalim.
Zambakgiller allesinden olan prrasa sindirim
sistemi icin cok faydalidir. Bbrekteki kum ve
taglan dokmeye yardima bir besindir. Romatiz~

oldukga yararhdir Turunggiller ailesinden porta-
kal, C vitaminini fazlasiyla icinde bulunduran bir
meyve. Saguk algmiiklanna, Skstirige iyi gelir.
Tansiyonun dengelenmesinde vardimedir. Cildi
gitzellestirir, kingiklig onler.

Kabakgiller familyasindan olan kabak, degeri
i bilmedigimiz sehzelerden biri. Kabagn bir ya-
ranns da Hz, Muhammed (s.a.v) giyle agiklamg
“Kabak, bag agnisima iyidir Merdimeize 70 pey
gamber dud etmistir” Havuicun akeiger kansert
ne Karst harika bir koruyucu olmasimmn yarnda
gorme bozukluklanna ivi geldigi de biliniyor.
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we usually wear them. It symbolizes a lot, covhesitner-garments, prevents to
reveal the body shape. However it costs high, emg@d.00-150 TL for one scarf. |

do not buy Casharel since it does not worth to dprat amount of money for a
scarf but | accepted a gift and using it, too... Tkiisd of accessories including
Arabic letters or ‘Ayet-el Kursi (a versicle of Qam)’ etc. are popular just due to
the image. It looks nice. The women who use thegueks, try to reflect their
religious belief. | like 5 (Arabic-waw letter)’ and use a necklace of it. e other
hand, it is not so suitable to materialize the ices, etc. However, if she wants to
be protected she can wear it as an accessory; MWANeording, ‘nazar duasi (pray
for evileye)’, etc. | like them. They give spiritpawer to the one who puts them on.
However a very chic lady should use it for differparposes, not for the ones |
mentioned above.

Figured4l: So chichy components, loose scarf tyings and sstpies of scarves
everytime! We like it and we buy it, by the waycBgsuming, we empower this fact
and at every turn we want the limits to be enlargédese unsuitable styles are
normalized and the veiled women increase in nunibeterms of buying and
consuming these. In parallel, the veiling fashicegarines increase in number, too.
When the first magazine pops they say ‘These wamerhungry! Let's make
somthing! They change products related with the&um@ of consumers, like the
same happening in the stores, too. These magdzneson as a guide.

Figure42: The veiled women like this woman, | guess shecso&, they are on Tv
like Mehtap Tv or DOST Tv. They talk about Islasiling, etc. and try to make
people more conscious. | like it. The women likeslisuld represent the veiled

woman image properly like this, in the magazin@dr

The participants discussed the rise of veiling fashion as a phenomenon, the
reason of changing consumption behaviors of veiled women, the contemporary
image and identity construction of veiled women via scanning the content and the
material of the veiling magazines, combined and reviewed their previous arguments
mentioned above. According to the participants, this veiling magazines can be a
guide about fashion or women issues but they are not representing a proper Muslim
lifestyle and a proper type of veiling garments. Magazines are found to be
commercial and encouraging women to consume more which can be called israf

from the point of Islam. They also connect veiling with other aspects of life by
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pointing music (Yusuf Islam), culture and knowledge (sufism or morality), woman’s
different roles in lifetime (being mother, being wife) and handcrafts (cooking), etc
while discussing the effects of fashion and changing lifestyles.

It is believed that the fashion and the consumption style exposed in the
magazines are only related with the high income veiled women’s lifestyle and the
target group is the wealthiers. The prices of the magazines (9 TL) and the price of
introduced products are found so high that they can not be affordable by the low &
middle income group which the participants belong to. Some of the participants
claim that rich women are not consciously veiled and their philosophy of lifestyle is
based on proposing their wealth and statue by consuming more and more and by
using the veiling as an image to prove that they are also religious. By the wayj, it is
found natural for the target group that it is a need to follow this kind of publications
and veiling stylists to keep up with the unveiled but wealthy counterparts and to be
informed about the fashion, trends and brands.

On the other hand, the participants proposed having a high-status or
representative role among the society like being a politician or a politician’s wife,
being famous or being a hard-working business woman as an excuse to compensate
of veiling in some aspects. They claimed that these kind of women do not have much
time to consider all the issues or duties about veiling due to the lack of time based on
their fast lifestyles and intense work pressure. They stessed that this fact leads these
women to choose and apply the veiling fast, in other words, entering the first branded
store and buying what they liked and go by considering their statue and image. It is
found convenient for these women to compensate of veiling by keeping up fashion
under the environmental pressure of being modern, chic or elegant to do justice to
their statue or even wealth.

Then again, it is claimed that wealthy veiled women try to differentiate
themselves from the other veiled women by creating a modern and chic veiled
women image including the message ‘We are both rich, stylish and religioudy
using the adviced or exposed products with the help of magazines or any other
promotion tools.It is found that converting this type of Western lifestyle into a
Muslim one helps their identity construction process to be modern, elegant but

Muslim at the same time. It is also related with overcoming the inferiority complex
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coming from the past prejudices about veiled women. It is severely criticised attiring
prominently, plucking the eye-brows, changing the nature via aesthetics or make-up,
using overdone make-up and acting with striking stances, glares and smiles which is
recognized on wealthy veiled women.

Also, it is found that, the participants commonly pointed the same products or
veiled women while discussing the veiling fashion. Such an example, they pointed
and discussed the same figures seperately; a politician’s wife or herself such as
Zeynep Babacan (wife of Economics Minister) FatmagSahin (Family and Social
Policies Minister),well-known veiled women such as Cemalnur Sargut (a women
sufi thinker)and Umit Meri¢ (the daughter of Cemil Merighe famous women like
celebrities, Angeline Jolie (actress of Hollywood), Pelin Karah@urkish TV series
actress), Serra Karacam (anchorwoman, veiled atarltime).It is stressed by the
participants that they have more effect on women since they are well-known and
followed as role models.

Furthermore, it is found that the veiling magazines turns into an instrument to
follow the veiling fashion and this habit is related with the high consciousness about
fashion, consumption and the self, to prove having impeccable taste and adequate
income to consume what is desired. Even if the participants confess that they did not
hear or follow these kind of magazines before, when they analyzed them closely,
their negative prejudices mentioned before were softened and they stressed that not
only high income veiled women but also the veiled women belong to other level of
income groups need and desire to be dressed tastefully and to be beautiful as a
woman. Hence, the magazines are found to be more proper if they decrease their
price, introduce more affordable products, strenghten the content with informative
articles about Islam and share less photos and advertisements.

As it is considered that these are commercial magazines, the reason of using
Western type of models is explained due to the need of attraction. Even if the
participants criticised the fact that the models do not represent the actual Turkish
veiled women image and they are quite Western-type, on the other hand they criticise
the existence of an ordinary veiled woman inside of this kind of commercial
publishings. However, if it is about an informative subject like cooking or knitting,

etc., it is found suitable to allow the ordinary veiled women to pose for magazines to
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strengthen the veiled women image and to break down the negative prejudices (being
illiterate and backward minded) about ordinary veiled women.

It is stressed that being veiled is not just about attiring but it is also about
living a proper Muslim lifestyle and displaying the right veiled women image. It is
commonly mentioned that changing attiring practices are highly related with the
changing pressures coming from the close and broad environment including
highlighted lifestyles and ceremonies practiced in elegant places, consumption
culture imposed by especially the magazines and fashion and the exploitation of
woman psychology or instinct consists of the need of feeling the self beautiful or
attractive in the eye of the others and to be dressed via a variety of garments,
accessories and beautification techniques.

On the other hand, by analyzing the images and visuals exposed in the
magazines, the participants mostly found the exposed visuals of veiling garments
inappropriate for a proper veiling. They criticised the fact that core meaning of
veiling is being wiped away under the pressure of fashion and veiling fashion
sustains this transformation. They commonly considered the visuals becoming an
example of inappropriate veiling. When they discussed it in the light of Islam, the
participants did not hesitate to confess that, at this ahir zaman there can not be a
proper veiling since the veiling garmentsthat are served to the consumers are not
commonly produced by concerning the veiling rules in Islam.

Furthermore, it is stressed that almost all the visuals in the magazines are an
example of inappropriate veiling and veiled women are tried to be seduced by this
consumption and fashion pressure and culture. As it is mentioned that it is not so
easy to find proper veiling garments, also with high quality and adequate price, the
veiled women as consumers commonly tend towards to the convenient stores and
brands that do not actually serve for veiled women. Since they can not find what they
actually desire and need, they do not consider their attiring proper and satisfactorily.

The magazines, as a promotion instrument of veiling fashion, are also blamed
to sustain these undesirable circumstances, help veiling turn into the subject of
fashion and materialism and to banalize this inappropriateness. The glares, stances
and make-up of the models used for advertisements and images are criticised to be

seductive and not to reflect the real veiled woman image and to have an affect on
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changing behaviors of veiled women. It is believed that if a veiled woman wear more
ornamented and glossy apparel, it will also affect her behaviors and make her act
more attractive even in namahremswhich is forbidden in Islam. If her desires to be
attractive rise once, she will probably tend towards and consume that kind of glossy
apparel in each time and compensate of veiling rules on behalf of keeping up with
veiling fashion. With the help of fashion and consumption, it is claimed that veiling
deviate from its core aim, veiling garments loose their symbolical meanings and turn
into a commodity of consumption and fashion.

The veiling components are commonly criticised in terms of size and color.
For example, it is found that the participants does not prefer to choose some
attractive colors, such as red, based upon religious warnings they believe in via
hadiths or sunnah. As the core meaning of veiling is to make women unattractive
among namahremsglossy colors, tight sizes, scarf tying styes, noisy high heels are
severely criticised. Even if they are found elegant, favorite, etc. the participants try to
avoid themselves from buying and dressing those kind of components having these
qualities. Based on the participants general arguments about veiling fashion via
scanning the veiling fashion magazines, the commonly criticised aspects of veiling
fashion and their effects on veiling garments and veiled women are summerized in

Table 2 below:

Table 2. The Commonly Criticised Aspects of Veiling Fashion and Their Effects on Veiling

Garments and Veiled Women

Commonly Criticised Negative Aspects Positive Aspects
Aspects of Veiling

Fashion

The Veiling Fashion | -Waste and unnecessary | -Functioning as a guide
Magazines from the point of Islam -Helps women to calm
-Not  representing  the | their nefis down via
mahremlifestyle of Muslims | scanning the content
-Obscurity of religiousness | -Content about Islamic
level of the owners/editors | issues is informative and
of magazines necessary

-Prices are high, -Luxury or living
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-Being highly commercial

-Promoting  fashion and
consumption
-Rendering the products
more attractive with high
print colors and qualities
-Visuals and ads are high in
volume
-Inappropriate images
normalize the inappropriate
veiling styles and damages
the core aim of veiling and
the proper veiled woman
image
-Helping normalization
process by being affected via
these promotions, increasing
consumption and sustaining
the system and producers
-Making the veil attractive
and shifting its aim
-Informative content about
Islamic issues are low in
volume
-Target segment is the
wealthiers

-Photographers can be male

elegantly can also be for

the Muslims

The models
celebrities/famous

women

and

-Models are Western-type,
not representing real Turkish
women

-Not blurring or covering the
faces

-Using the veiling and the

scarf unconsciously, without

-Well-known and
properly veiled women
can be encouraging role
models for the others

-Exposing the veiled and

unveiled women in the

same figures by giving
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obeying the general rules
-Using make-up

-Plucking eyebrows
-Changing the nature via
aesthetics or make-up and

giving damage to health

the message of enjoying

the moment  without

mutual prejudices

veiled
by

exhibiting veiled women

-Strengthening

woman image

-To fancy up infront of | who have talents or high-
namahrem statues
-Striking stances, glares and
smiles
The Veiling Garments | -High prices of the brands -Using and combining
and Supplementaries -Eye-catching colors accessories symbolizing

-Fitting styles that reveals
the body shape

-Tight pants

-Unconsidered ankle-lenghts
-Short and tight blouses
-Court shoes that makes
noise by walking

-Loosely tied scarfs that
reveals the neck and hair
-Fitting scarf tying styles
that is not hung down on
breasts

-Transparent fabrics

-Faux boun imitates Pharaos

-Human figures on apparels

-Perfumes used among
namahrems

-Glossy accessories
-Commonly  not  being

suitable garments for casual
attiring

-Materializing the holy

the holy helps to feel
spiritually protected
-Helps to have an idea for

creating individual styles
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CONCLUSION

Covering the body, which becomes different according to nature, climate,
seasons, culture, traditions, the religion and beliefs, ethical and moral values, sexes,
duties, economy and aesthetical preferences is one of the ancient vital needs for
humans throughout the history and this need turns into a religious order for Muslim
men and women when it is discussed in the light of Islam (Erdogan, 2008: 53;
Duman, 2001). For Muslim women, clothing becomes a religious practice under
Islamic orders which differentiates them from their counterparts. However, this
bodily practice is not affected by only religious duties for Muslim women but started
to be managed under a variety of pressures coming from the modern life
circumstances in the last decades.

This research has analyzed the veiled Turkish women’s changing clothing
practices in the light of veiling fashion for the post 1980-period, in Turkey. Firstly,
the meaning of veiling, which is defined as the first house of Muslims (Meri¢, 1987:
30-33) in Islam, was researched and interpreted according to the three main
resources; Qur'an, hadiths and sunnafThe meaning and reasons for veiling were
analyzed and discussed with the help of different verses mentioned in the surahs of
‘An-Nur’ and ‘Al-Ahzab’and the interpretations of imamns like Buhari, Tirmiziand
MuslimManaz, 2008: 53) and some mufessis. It is found that Qur’an gives
keywords or general statements and draws a general frame to make a standart
arrangement for veilingwhich does not change from time to time. However,
traditional practices and gifahi (oral) culture also become important to understand the
veiling issue (Bardakoglu, 2005: 12-16).

According to the research results, all the participants are in agreement of the
Islamic orders for veiling(Erdogan, 2008: 54-55), are aware of the rule of setr-i
avret, covering their furuc (private parts)(Apaydin, 2001; Duman, 2001) and
Qur’an, hadiths and sunnah since they are educated and highly conscious about
Islamic belief and accept and practice the veiling voluntarily. As they are all Hanef,
they accept and practice the general acceptance of the rule that the face, hands and
feet are excluded from the veiling (Mevdudi, Ill: 471; Sabuni, II: 169-184Beser,
1987: 95-100; Dalgin, 2004: 299-319; Oztiirk, 1995: 615-16) and the necessity to
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save their ziynets (Koksal, 2005/4: 393-409).The visibility of different practices and
styles about veiling and headcovering is based on individual interpretations related
with the affiliated religious sect’s agreed norms. Becoming aware and conscious
about veiling is related with education that leads women to internalize this practice
voluntarily.

Also it is supported by the participants that Islamic orders about veiling
strengthened the statue and identity of women among the society in the first years of
Islam (Ates, 1996: 331-346, Bardakoglu, 2005: 12-13), which continues today, and
the veiling used to be related with freedom, valuableness, piety and innocence by the
veiled women. It also differentiates the veiled women from the others and signifies
the frontiers over againsthamahrem by adding sacredness to women’s personality
and by covering the sexual feminine stimuli (Bazergan, 1998: 226-35; Ay, 2001).
Thus, veiling strengthens their perception about themselves with the help of inner
moral meanings.

Since this research analyses the post 1980 period in Turkey, the rise of
Islamism has an important effect on changing Islamic paradigms as it is regarded as a
reservoir of thoughts and political movement native to modern times and became the
subjective interpretation of Islam circled and defined by today’s life’s conditions
(Tiirkone, 2012: 54-71). Muslims, adopting the identity of ‘Islamist’, started to
criticise the tradition and tried to find solutions to the life problems by referencing
the main Islamic resources viare-interpretinglslam according to the needs of modern
time (Atalar, 2009: 210; Akdogan, 2000: 311). For veiled women, it is found that,
struggling between the old traditions and new interpretations causes a dilemma about
the veiling issue. However, re-interpretations smooths the way of handling the
modern pressures coming from the environment.

Considering the research results, to understand the changing paradigms of
Muslims in the last decades, Islamism, Islamic revival, Muslim consumers, the rise
of Islamic capital, lifestyle and consumptionspace should be evaluated under the
changing economic, political and socio-cultural factors that come into view after
1980-period, in Turkey. It is found that, the political proceedings, the laws, bans and
regulations in the history of Turkish Republic and developing a new woman identity

via Westernization project created some problems for the practice of veiling. The veil
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and headscarfbecame the issue of politics and the tlrban issue arose after the
migrations of Muslims from rural to urban for education and employment (Vojdik,
2010; Aldikagt1 Marshall, 2008; Turam, 2008;C1inar, 2008).

The visibility of coveredwomen on the university campus and the public
places was regarded as an Islamic threat’ or irtica(Cinar, 2008; Kalaycioglu, 2005)
and Turbarbans at the universities(Toprak and Uslu, 2009; Carkoglu, 2010) also
ignited the wick of discussions about veiled women’s attiring choices. However, it is
found that there is no difference for a veiled woman to cover the head with a
bagortlisuor tirbanif she applies the main Islamic orders for veiling. It is perceived
and differentiated by the other groups in terms of high consciousness about religion
and politics which creates radical thoughts and practices about veiling issue. The
segregation between public and private places and excluding the veiled women from
the former has a changing effect on the veiling practices of women since the veiling
is needed in the public places, not the private ones.

The discrimination between women like ‘veiled’ and ‘unveiled’ or the pious
and the secularis¢Turam, 2008) creates prejudices in each group for the other due to
the unlike lifestyle choices. It causes the rise of neighborhood pressure for the former
by the latter, and vice versato feel secure about the sustainability of the preferred
lifestyle. It is being suffered to break the wrong prejudices and perceptions produced
for veiled women as being ‘Ocill, drimcek beyinli, cemaatgind ‘oldfashioned,
backwardminded, illiterate’which have a direct and negative effect on the
perception of Muslim/veiled woman identity and image (Toprak and Uslu, 2009).
Being excluded or humiliated causes the need to be accepted from the ‘others’ and it
leads to the shifting paradigms, practices and compensations about veiling issue

On the other hand, rising movements and discussions about feminism and
women’s rights have also raised the awareness of veiled women about their identity,
personality and image which lead them to act against the undesired circumstances or
enforcements that affect their religious perception, lifestyle and daily practices.
Furthermore, the other groups’ perception and awareness about the Muslim groups
and veiled women raised in sync and sustained the increasing visibility of veiled
women, their voice and issues among society. Islamic women intellectuals showed

up to discuss veiling issue and the status of women in Islam (Cinar, 2008; Aldikagti
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Marshall, 2008) and started to claim their rights aloud. It is found that veiled women
severly agree with the fact that head-cover is a significant part of their religious
identity and participating in community lifeby performing their religious duty is their
incontestable right(Toprak and Uslu, 2009; Duran, 2010). They desire to be in the
business life and public places with their veils without being exposed to any
discrimination.

In accordance with the research results, after 1980’s, it is found that the
lifestyles changed among the religious groups, too, in a modern way. Veiled
women’s demands and perceptions changed due to the rising technological
improvements, income levels, tastes and socio-cultural changes that rise in the broad
and close environments. Adopting the self to the metropolitan-modern city life or
migration from rural to urban(Oguzoglu and Kibaroglu, 2009; Yigit, 2012) is a
highly important factor on the changing choices of veiled women. Islamist groups
started to incorporate into these changes with socialmobilizatiorand reproduced and
reconfigured their Islamic identity(Kuran, 2010) to catch the zeitgeistMellon,
2006).Islamic parties’ visibility and regulations (Duran, 2010), tarikats’ rising power
(Cmnar, 2008; Alam, 2009; Criss, 2010) and their periodicals, newspapers, TVs, and
radio channels (Balkan Eksi, 2008) are effective in this process which make the
Muslims more conscious about their rights and demands.

It is severly agreed on the fact that, the total veiling including headscarf is a
kind of trademark of Muslim women but in the consumption culture, theveiling
practiced under different styles, on behalf of fashion and consumption, became the
symbol of different income levels, power and statue (Gole, 1997), lifestyle and age
groups for veiled women in the last years.The global Islamic fashion industry is
growing day by day since Islam is the second largest religion in the world and the
half of the world population consists of women including a huge number of Muslim
women whose demands are rising with the help of increasing income
(www.ttistextiledigest.com, 2012; muslimvillage.com, 2011). This is why the
industry, producers, entrepreneurs, designers, etc. are drawing attention to this new
consumer segment and its profitability. Veiled women, consciously or not, make use

of this advantage to explain and sustain their identity.
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When it comes to Turkey, which is a largely Muslim populated country
including a high level of both young and female population, clothing and veiling
turns into a subject that should be investigated closely by examining the women’s
religious, feminine and consumer identity concerns together. Also, the textile
industry is powerful in Turkey to meet the demands of consumers who have different
tastes. Rising income levels of Muslim consumers in Turkey feed the sector with
new demands loaded by religious but also modern-life concerns. At this point, it is
found that, the producers discovered the hungry Muslim consumer communities by
identifying their new needs and demands, designing products for them and
communicating with them. The industry created a veiling fashion system that
sustains consumption by promoting the idea that the piety and fashion can be melt in
the same pot for veiled women in modern styles (Gokarisel and Secor, 2010a;
Sandike¢r ve Ger, 2007).

In reference to the research results, in the last decades, because of the
changing consumption habits, luxury, fashion and brand addiction, the core message
of veiling seem to be converted and adapted to form a new veiled woman image.
Veiling components like angle-length overcoats and large scarves covering the whole
head, chest and shoulders with muted, dark or neutral colors started to give way to
the modern styles heavily based on Western style codes but re-interpreted under the
religious clothing concerns for veiled women due to the rise of Islamic
bourgeoisie’sand young and educated urban women’s demands to keep up the
zeitgeist.The producers increased in number to supply for veiled women especially
after 1990’s in Turkey (Gokarisel and Secor, 2010b; Sandik¢t ve Ger, 2007;
Gokarisel and Secor, 2010b).

Since the Islamic bourgeoise developed a new taste (Sandik¢i and Ger, 2001)
by being integrated with globalization, capitalism, conformism and modern lifestyles
based on consumption culture, they also integrated into a new identity construction
process including exhibiting new and modern but religious images, lifestyles and
consumption patterns. The fashion industry changes body image and beauty ideals
over time, consumers demand those products to reflect the preferred images and
lifestyles (Al-Qasimi, 2010; Rocha et all., 2005; Moody et all., 2010; Apeagyei et

all., 2007) which veiled women are being affected, too. Also fashion turns into a
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socializing agent and proposes social standarts for the target segments. It is found
that veiled women started to use veiling fashion components to identify and
distinguish themselves, to negotiate their public images and to transfer religious
meanings that they internalized (Law et all, 2004; Piamphongsant and
Mandhachitara, 2008) since they want to proove that they make their own decisions
without being under males’ pressure.

The new modern veiled woman image which is exposed, legitimized and
priviledged over the old ones by using fashion and media in this decade is both
criticized and followed by veiled women to keep up with accepted and liked identity
stereotypes and role models (Sandik¢1 ve Ger, 2007).Veiled women started to
redefine the frontiers between modernity and identity (Gole, 2000) to create new
Muslim profiles under the veils (Gole, 2000). Self-expression, income and status
claiming, seeking for pleasure and happiness through materials, engaging in social
environments and business life started to occupy more place in veiled women’s life
(Ger and Belk, 1999; Mossinkoff and Corstanje, 2011; Plummer, 1974). Even if they
continue to consult to males in their lifes and apply their advices, it is found that they
have much more right to speak about their life decisions as independent individuals.

This research examined and interpreted the reasons and effective factors lie
behind the Turkish veiled women’s changing clothing practices in the post 1980-
period in Turkey, by entering the Turkish veiled women’s lifewords via a qualitative
deeper analysis. The women’s consumer, religious and feminine identities were
embraced together and examined in the light of rising veiling fashion phenomenon to
uncover the women’s horizors about the research questions. The research results and
interpretations give a remarkable information about this new-born Muslim consumer
segment’s female members’ changing consumption habits and introduces significant
insights for all the actors in the market and industry including producers,
entrepreneurs, suppliers, fashion stylists and designers, fashion magazine publishers,
researchers, etc.

According to the results, it is revealed the fact that, as veiledfemale identities,
these consumers are on the horns of a dilemma or ambivalence. They desire to live
their religious duties freely without compensations but the modern life’s

circumstances and compulsory impositions have a direct effect on their consumption
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choices. Firstly, the prejudices of others and the environment is highly effective on
these changes. Even if they believe in and knowwhat is the proper veiling style, they
can compensate of it due to the environmental pressures. It is mentioned that being in
business life and rising visibility in the public places pushes veiled women to choose
more modern-western attiring styles and make veiling familiar to western type of
dressing since the codes and norms in there are arranged in regard to secular
paradigms. Hence, gaining the acceptance of others and not to be otherized, by
compensating of religious norms, arise due to sustain the existence in those places.

However, leaving a part of religious practice related with veiling creates a
hearth-searching for veiled women which make them uncomfortable about their
choices. On the other hand,the complex of inferiorityamong veiled women lead them
to proove the fact that they are not so different from an uncovered woman in terms of
the needs, wants, demands of a woman, especially about attiring and the need of
feeling beautiful or attractive due to carrying a feminine sexuality. Clothing seems to
be the easiest way to keep up since it is visual and is loaded by messages. Veiled
women’s changing clothing choices help them to make their image closer to the
modern uncovered counterparts’, tobreak the effect of alienatiorand to proove that
they are harmless (Aktas, 2007: 36-37, 91).Hence, the producers and the new veiling
fashion trend started to support them in this sense and veiled women started to take
advantage of it.

Also, using different scarf tying and veiling styles and combinations of
veiling related garments and pieces helps veiled women to differentiate and
normalize themselves at the same time. Exhibiting the personal taste becomes the
symbol of having an independent personality and it saves the veiled women from
being anonymous. Furthermore, using modern pieces of veiling garments and styles,
like silk shawls, colorful and tight models, is highly related with the youngers, low
level of consciousness and high level of feminine sexual awareness. However, using
traditional, simple, unstylish, loose and oldfashioned garments is related with the
ones who have a high consciousness about religious orders, who are the members of
a religious group and who have radical political thoughts.It is found that shifting

from the latter to former stylepushes women to make changes on the early choosen
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lifestyle somehow and brings some religious compensations along (Sandik¢i ve Ger,
2007).

Furthermore, veiled women try to manage their image by imitating and
stepping up the proper veiled woman image created by the Muslim female role
mode$ but the role models can be divided into two: the old traditional ones like the
wifes of The Prophet(Fidan, 2006: 137-41), and the new modern ones (Sandik¢t ve
Ger, 2007) generated by the media. Coming closer to the latter and moving away
from the former creates a tension on veiled women, in the shifting lifestyle process,
if they are affected by the consumption culture since it is believed that they are
responsible to carry the former image properly. However, it is found that, the modern
pressures override the religious concerns if the veiled woman’s visibility and
participation to the modern life, public places and business life rises.

Secondly, from a consumer point of view, it is found that veiled women
suffer from the costs and the lack of variety of the veiling garments. They find the
veiling components, which are especially branded,highly expensive. These problems
affect their consumption habits and style of veiling. Due to being not able to find
proper garments, they try to combine unmatching components which make them
look unstylish that they do not desire. On the other hand, among the veiled women,
there is an unwritten but learned veiling regiméLewis, 2006; Secor, 2002; Cooke et
all, 2008) which highlights the watch-out points while practicing the veiling since it
is a learned practice in time. It is found that, feeling comfortable in the garment is a
very important factor to use it. Also, feeling happyby using a garment or a style,
which means obeying the religious rules and appearing stylish at the same time, is
very important to choose, buy and use the products for a long time. They commonly
prefer to choose and buy their products from the real stores, not from the internet and
they seek for a high product range.

Thirdly, the coherence of the product with veiling rules and the quality stands
out firstly in the consumer decision process of veiled women. They have their own
definition about the quality of the products. Obscuring the underwear marks and skin
color is found to be a sign for a good product quality. Also, comfortable designs,
which do not reveal body shape, not straiten the body, help unconstrained body move

and fabrics, which prevent sweltering, keep cool, are thin but do not reveal the hair,
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skin color or underwear marks, are highly seeked forgarments to buy and wear
especially in different climates. Furthermore, they seek for healthy and halal products
that do not harm especially the women’s health of fertility since being mother is
important and sacred for Muslim women. That is a serious problem for veiled
women to find all these qualities in one product by combining a wide range choices
and low prices.

Fourthly, it is found that the brand addiction is found to be low among the
members oflow&middle incomelevel group and high prices are not related with
quality. They are aware of the veiling brands and sometimes they buy branded ones
especially to differentiate themselves from the lower income group members but
usually they seek for good fabric and proper designs. Also, being in business life is a
rising factor affecting veiled women’s product choices in terms of quality and
convenience. In addition, there is not a high store loyalty and they search for the
needed garments touring from store to store due to the lack of variety and preffered
quality standarts. If they see or hear something against Islam when they consider the
brands, they severely leave the brand.

Fifthly, monthly routine shopping does not exist in middle income level
group and they usually shop when their needs rise. The discussed amounts of
shopping are found not to be so high when it is compared with the Turquality Market
Research (Consumption Patterns) Report (www.itkib.org.tr, 2007) results and they
do not usually lean towards expensive stores and expensive veiling garments. As it is
found that some pieces, like topcoats, are seeked and evaluated seperately since they
are more expensive than the other pieces and there seems to be a high involvement
while choosing this piece of product. It is highlighted that veiled women adjust their
budgets related with their specific needs and the necessity of the need.

Sixthly, there are a limited number of veiling brands in Turkey. To be called
as a veiling brand, it is seeked the necessity to produce proper veiling components
only for veiled women. These brands are found to be trying to differentiate
themselves by focusing on some components, like producing only scarf as AKER
brand. However, they are severely criticized to seek for high revenues and not
appealing to the all income levels. It is believed that lots of veiled women belong to

middle & low income group in Turkey and their power is not improved enough to
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demand and force the producers to produce what exactly they need. It is expected
from the producers to lean to these groups’ needs and wants more. Also the fashion
designers, stylists and veiling fashion magazines are criticised due to the same
reasons.

Due to the research results, it is found that even if the fashion is found to be
wasteful or unnecessary(Kilicbay and Binark, 2002) from the viewpoint of Islam, on
the other hand, the veiled women do not hang back from evaluating what is favorite
or mostly preffered by the others while they are shopping. They make their shopping
being aware of the changing colors, fabrics or styles. It is stressed that it is a need to
be dressed properly and nicely and being veiled is not a barrier against following
fashion, demanding the latest products, high quality, affordable prices, a variety of
choices and sophisticated designs or styles. Also, the youngers are following the
fashion steadily, demand and consume more. The women’s attiring changes due to
their age, marital, social and economic status and itmakes the veil also the issue of
time and space (Huisman and Hondagneu-Sotelo, 2005; Stillman and Micklewright,
1992; Davary, 2009; Lewis, 2007; Lewis, 2006).

Furthermore, it is commonly criticised the fact that fashion is generally not
appealing to veiled women since the fashion system is highly related with western
lifestyles, secular codes and unveiled people and fashion is highly perceived to be
related with wealth and luxury (Gokarisel and McLarney, 2010). Even if the fashion
is found to be wasteful or unnecessary, when the veiling fashion phenomenar
introduced and let to be considered and discussed, it is found that the excuses of the
are arranged in order by interpreting the zeitgeist developing technology, women’s
rising statue and income, dictated images and identity strereotypes, being in business
life, rising visibility in public spheres, circulating in a large environment,
overcoming the alienation, the pressure of consumption culture and fashion, etc. The
veiled women are aware of the veiling fashion and are affected by it somehow,
consciously or unconsciously, even if they have a negative attitude for the fusion of
veiling and fashion from the viewpoint of Islam.

In addition, the instruments like veiling fashion magazines which highlight
and introduce the veiling fashion phenomenon to the segment are usually blamed for

some reasons since they are not so different from the other generic ones in terms of
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production, resources, distribution and reader expectations (Lewis, 2010). Firstly, it
is believed that they provoke the veiled women for consumption, israf (waste, which
is forbidden in Islam) and luxury. Their general aim is found to be not to inform
readers about Islam or Islamic way of life but to make profits by seducing the veiled
women as consumers in terms of consumption and expenditure.Secondly, target
segment is found to be only the wealthiers. Lastly, the glossy photos, exposed
Western-type models, chichy styles, commercial aims and modern veiled woman
image exposed in them are found inappropriate from the viewpoint of Islam. On the
other hand, they are found useful for making the veiled women informed about
feminine issues if they increase the informative content and decrease their prices and
visuals.

To sum, according to the research results,which can not be generalized for the
whole due to the analysis technique of the research, the clothing practices of veiled
women are changing under the rising effects summerized above. The main pressures
or factors can be aligned as the adaptation of Western-type lifestylesinto Islamic
contexts, global consumption culture’s, materialism’s and fashion’s pressures,
visibility of Muslim women in public spheres and business life, rising modern
veiled/Muslim woman image and rising income levels of Muslims. The religious
identity of veiled women is dissolving due to the rising feminine and consumption
identity concerns in the consumption culture, at modern times. Veiled women are
being seduced by the fashion and consumption culture day by day and inappropriate
religious practices in terms of veiling are banalized. With the help of discussed
factors and effects above, the veiling deviate from its core aim, veiling garments
loose their symbolical religious meanings and turn into a commodity of consumption
and fashion that changes the veiled women’s clothing practices in the light of veiling

fashion phenomenon.
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Appendix 2. Thank You And Follow-Up Letter for Participant 1

TESEKKUR VE TAKI? MEKTUBU

Degerlt Katthmer,

“Tesetriiy Modasy, Tiketim Kplriesi ve Kimlik: Tesettirli Thrk Kedimdormwr Degigen
Ciivinme Protiblerind Yorwmlameya Yonelik Kaliranif Bir Aragtrmn™ igimll doktora tevimle

lgi olarak Eylil 2013 1arthinde Izemir Katip Celebi Universitest Balatgik Kamplisti Merkezt
Ofisler’de yaphifiionz viiz vize plirigme igiu bana vakit ayirdifime ve gésterdiginiz Szver] e
samini paylagmbarmz icin en igten tegekkielerisd sunarm,

Yapuiimz pdelisme sopucy elde ettigim veriler doktora {eximin gok deferll bir balGmiind
olughurmakradie, Bkio afriigme kayulariom vanb hale getirilmiy bir kopyas: bulonmakiadse.
By transkript tarafinordan pledon seciribip onavlandidaan soma terhn verd aoadisd loin bir baz
olusturacakur. Sonue olarek elde edilen veriler tez konusu ile iliskilendivilip vorumbanacak ve
way uﬂ:mamktu Gérligme Gncesinde babhseiifim ve omayuwan all@un bl arastumada
Herintze (sitm-s0y isim, felefon nuwmarags, adres vh.) asla ver verilmeveoch, ses
kayrtlan, ve wanskriptler dciinelt sahslarda pavingdmavacak we sakh tefulacehtr, Sedece
arastuaa e yavinlanacak olan bulgular gizlilik kapsam digindadir,

Litfen ehicki wanskript pfeden pecitmek lUreve kisa br zaman oz, Yapacagimz
herhanrd bir dedisiklik v da dizelime voksa size verilen onay formune ve bu meltubu
ak tarafima gerl bildirim vapumz. Herhangd bir defishm vapmame halinde sizinde |

isinde tekrar detidime pegecedim,

mna i

Tekrar samiod paylasimlariaiz il slikranlarm susarim,

Eniglen dileklerimle.

Elif Deniz -~ Doktora Ofrencist

Dicdevz Fvlid Universiiesi
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Appendix 2. Thank You And Follow-Up Letter for Participant 2

KRR VE TAKIP MEKTUBU

Dreferli Kalilimo,

HTesertiiv Modasy, Titketim Kudivey ve Kimhik Texettivkit Tivk Kadmiarsmn Degiyen
Givinine Pratiklerini Yorumlamava Yonelik Kelitatif Bir Avagerma’” 1simli doktora tezimle
ilgl olarak Evlal 2013 tarihinde [zmir Katip Celobi Universitesi Balatgik Kan
Ofisler’de yaptfunuz vitz yilze poriisme icin bana vakit ayrdifine ve glisterdifiniz Gaverf ile
samimi paviagimlanmz icin en igten tegekkiirlerimi sunanm.

Yapligiruz ethiisme sonuen elde ettigim veriler doktora tezimin ¢ok degerdi bir bblimiinil
olusturmsakiada, Fkie giriigme kavitlarmun yamd bale getirilmis bir kopyas: bulupmakiadr,
Bu transkeipt tarafuuzdan gbzden gecirilip onaylandikian sonra tezin ver] analizi igin bir bax
vlusturacakur, Senug olarak elde edilen veriler tez konusu ile tHiskilendinilip yorumlanacal ve
vavinlanacakty, Girfigme Sneesinde bahsettifim ve cogvimze aldifun gibd, arastiomada
lisisel hilgilerinize (isimesoy isim, telefon namares:, adres vh.) asla yer veribmeyecek, ses
kaysitlan ve transkriptler ficlinett sahustarla pavlasdmayacak ve sakl tutulacalir, Sadece
arastrma ile varmbanaesk olan bulgular gizlilik kapsam: disindadir.

Laifen ekield trapskripti gzden gecivmek dlzere Jusa bir zamaen ayinmz, Yapacadmiw
herhangi bir degisiklik va da diizeltme voksa size verilen onay formunu ve bu mekiubu
imzalayarak tarafima geri bildisin yapimez. Herhangl bir degigim vapmaniz halinde sizinle
hafta igerisinde tekoar fetigime gececelin,

Tekrar samind payviegemlannez igin stikeanlarm sunaran.

o icten dilekderimle.
BN Deniz - Doktors Offrencist
Dokuz Exlul Universites

Sosval Bilimler Enstittisti - Ingilizee Isletme Yonetimi Doktora Programs

glifdeniz@ike.edutr
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Appendix 3. Thank You And Follow-Up Letter for Participant 3

TESEKKUR VE TAKIP MEKTUBU

Pegerli Katilimes,

VHexettitr Modasy, Tdkefim Kalvivi ve Kindik: Tesettivld Tark Kadwlarmpr Defiigen
Givinme Pratiblerini Yorumlomaya Yonelth Kolivatif Bie dragirme” simll doktora terimle
iloi olarak Eylil 2013 tarihinde lzmir Katip Celebi Universitesi Balatork Kamplisth Merkezi
Ofisler’de waphifmuz yiz vilve pdeiisme igin bans vakit avichZmiz ve gdsterdifiniz Gover 8
samdmi paylassmlarmue icin en igten tegekkibderim sunanm.

Yaptifoue plrligme sonucu elde ettigim werilor doktora tezimin ook deferll bir baltming
olusturmaktadr. Ekte g8riisme kayulannm vazih hale gotiribmis bir kopvas: buloimaktadie,
Bu transkript tavafimeedan gleden pegirifip onavlandikian sonea tezin verd analizl foin bir baz
olagturacaktir. Sonug olarek elde edilen veriler tez kar@i& e Hliskilendivibip vorumianacek ve
vaymlanacaktr, Girligme Spcesinds babsettifim ve onayinua aldim gibi, arsstymada
ligizel bilgilerinize (Isimesoy isim, telefon numarass, adres vin) asta ver vertlmeveeek, sex
kayitlan ve transkeiptler Sctinell sahwslada pavlasdmayvacak ve sakl 1wl
aragtirma ile vaymlanacak olan bulpular gzhilik kapsann dismndadir,

acakr. Badece

Litfen chieki trapskripti gozden gecirmek {ivere losa bir zmpen ayimmz, Yapacafmw
herhangt bir dedisildik va da diizelime voksa size verilen onay formune ve b mektuby
imzalavarak taeafong gerd bildidm vapanez, Herhangl bl deZisim vapmane halinde sizinle |
trafta dperisinde tekrar Hetisime pogecedim,

T
=

%
Tekrar samimi paylesunlarunz igin sikranlanm sunanm,
B fgton dilgiderimle.
Elif Deniz ~ Doktora Ofrencisi
Diokuz Bviil Universitesi
Sosval Bilimler Enstitfisti - Ingilizee Isletme Yénetimi Doktora Programi
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Appendix 4. Thank You And Follow-Up Letter (in English)

THANK YOU AND FOLLOW UP LETTER

Dear Participant,

Thank you for taking time to meet with me on September 2013, at the Central
Offices of Izmir Katip Celebi University, Campus of Balat¢ik, about my doctoral
thesis called “’Veiling Fahsion, Consumption Cultureand Identity: A Qualitative
Analysis for Interpreting The Veiled Turkish Women’s Changing Clothing
Practices’, and I appreciate your devotion and sincere sharings.

Tha data that I’ve gained after our meeting will be a valuable part of my doctoral
thesis. I've attached a copy of our transcribed conversation. This transcript, once
reviewed and approved by you, will provide the basis for data analysis of the thesis.
Eventually, the data will be incorporated with the research subject, interpreted and
published. As I’ve declared and received your approval before our face to face
meeting, your personal information (name-surname, telephone number, address, etc.)
will not be disclosed in the research, the voice records and transcripts will be hold
confidental and not be shared with the third person. Only the data, which will be
published as there search findings, are not confidental.

Please take some time to review the attached transcript and the confirmation form. If
there is no need to make a change or correction, please sign this letter and the
confirmation form and make a come-back. I will contact you in two weeks to discuss
any changes if you’ve made.

Again, I thank you for your generous participation.

Best regards.

Elif DENiZ- PhD Candidate
Dokuz Eylul University

Graduate School of Social Sciences — The Doctoral Programme of Business
Management

elif.deniz@ikc.edu.tr
Tel: 0232329 3535 -3230

Fax: 0232 329 39 99
Date/Signature
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Appendix 5. Confirmation Form of Participant 1

ONAY FORMU

Tarafima bildirilen tegekkilr ve takip mektubu, transkeipt ve onay formunu ineeledigimi ve
gorligme kayittarmn vazar 2hf DENIZ in vayum olan * Teseteir Modeasy, Titketim Kltirg ve
Kimfik: Tesentartiv Tirk Kdmiorinm Degisen Givinmie Protiblering Yorumdeongya Yimelik
Kalttatif Bir Avagtrma® isimli doktora tezinde ilui
sakineann bulunmadim ve sayindanmas
ederim.

il sekilde kullanimas agisurdan hichis
agisindan tam onay ve vetkd verdigimi bevan

; app.p. 5



Appendix 6. Confirmation Form of Participant 2

ONAY FORMU

Tarafima bildirilen tesekkiic ve takip mekiubi, wanskeipt ve onay formunn inceledigimi ve
portisme kayitlaninin yazar EIf DENIZ in sayi olan “Tesettitr Modasi, Tiiketim Kalt

=2

Kimlik: Tesettowlii Tivk

it ve
Kegdmiagriun Defisen Givinme Froklorini Yorumdamave Yonelik
Kalitatif Bir Arostrmu”™ isimi doktora tezinde ilgil sekilde kullaralmas agismdan highir
salascanyy bulonmadifin ve vavinlinmasr agisindan tam ooay ve vetkl verd
ederim,

i bevan
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Appendix 7. Confirmation Form of Participant 3

ONAY FORMU

Tarafima bildirilen tesekkiir ve takip mekiubu, trans
ghritgme kayitlarmn

pt ve onay formunu inceledigimi ve
ERE DENIZ In vayine olan “Tesertdir Modasy, Titketim Kiflririt ve
Kimlik Tesettilit Tirk Kodmlarnan Degiyen Givinme Pratiklerini Yorumiamaya Fonelik
Kalitarif By Arvasrema’ isimli doktora tezinde igili sekilde kullamlmast apismdan highir
sakmeann bulunmadigme ve vavinlanmast agisindan tam onay ve vetki verdiglmd beyan
ederion

Tarib/mza

o
&%
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Appendix 8. Confirmation Form (in English)

CONFIRMATION FORM

I here by declare that I’ve reviewed the transcript, thank you and follow-up letter and
the confirmation form and there is no inconvenience to use the meeting records
relatedly and I again declare that I give full permission and authorisation for the
publication of the author, Elif DENIZ; the doctoral thesisc alled ¢ Veiling Fahsion,
Consumption ultureand Identity: A Qualitative Analysis for Interpreting The Veiled
Turkish Women’s Changing Clothing Practices’.

Date/Signature
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