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Abstract: This study analyzes the practice of modest fashion produced by
influencer Helwa Basheel on TikTok through Judith Butler’s framework of
gender performativity. Based on netnography of content and comments
(2022-2025), this study shows that Helwa constructs a strategic and
versatile pastel hybrid pashmina aesthetic that is acceptable across different
groups, aesthetically pleasing enough to encourage virality, and commercial
enough to attract the Gen Z market. The repetition of gestures, color
choices, and subtle religious narratives plays a role in softening the historical
dichotomy between the square headscarf (NU-Muhammadiyah) and the
long khimar (Salafi), resulting in a new typology that is more fluid, adaptive,
and in tune with algorithmic logic. The comments section then functions as
a secondary performative arena where Gen Z collectively renegotiates the
boundaries of piety, shifting from doctrinal references to aesthetic
considerations and purchasing power. These findings indicate a shift in
religious authority from clerics to influencers and the emergence of a soft,
commercial, and easily imitable form of digital piety.

Keywords: Modest fashion, Gender performativity, Gen Z Muslim women,
Fashion typology.

How to Cite: Rohmah, Fatimah Laily. “Styling the Sacred: Helwa Bashel
and the Construction of a Pop-Islam Typology in Indonesia.” Journal of
Digital Religion and Contemporary Society 1, no. 1 (June 2026): 133-151.
heeps://doi.org/10.0000/xxxxx.

Corresponding Author: Fatimah Laily Rohmah
Article history: Received: January 22, 2026 | Revised: May 17, 2026 |
Available Online: June 15, 2026



Fatimah Laily Rohmah

Introduction

In the digital age, social media serves as a central arena where religious
identity, gender, and fashion consumption practices are reproduced through
performative mechanisms. The phenomenon of modest fashion among
Generation Z Muslim women in Indonesia cannot be separated from the
long history of Muslim women’s clothing typology, which functions as a
marker of religious ideology and social affiliation.' If, in the 1980s and
1990s, the rectangular hijab marked urban Islamic modernity intertwined
with NU and Muhammadiyah identities, then since the early 2000s, the
emergence of long khimars, syar’i gamis, and niqabs has become a symbol of

orthodoxy associated with Salafi and ex-HTI currents.”

Among these
typological configurations, contemporary modest fashion has emerged as a
new style that combines “stylish yet syar’i” aesthetics, a synthesis that blurs
the dichotomy between piety and visual performance.

Influencers such as Helwa Basheel play a strategic role in articulating
this synthesis. Through a combination of long khimars, modern-cut gamis,
pastel palettes, and a layering aesthetic that resonates with Turkish and
Korean trends, she presents a form of “Salafi-chic” that resonates with Gen
Z and is easily commodified. This transformation shows how symbols of
piety that were previously exclusive to certain communities are being
translated into a more inclusive global aesthetic, while still operating

3

through normative repetition.” Thus, the meaning of syar’i fashion is no

! Suzanne Brenner, “Reconstructing Self and Society: Javanese Muslim Women and “The
Veil,”” American Ethnologist 23, no. 4 (1996): 673-97; Nancy J. Smith-Hefner, “Javanese
Women and the Veil in Post-Soeharto Indonesia,” The Journal of Asian Studies 66, no. 2
(2007): 389—420; Noorhaidi Hasan, “Salafism in Indonesia: Transnational Islam, Violent
Activism, and Cultural Resistance,” in Routledge Handbook of Contemporary Indonesia
(Routledge, 2018), 246-56,
https://www.taylorfrancis.com/chapters/edit/10.4324/9781315628837-20/salafism-
indonesia-noorhaidi-hasan; Fachri Aidulsyah, “The Rise of Urban Salafism in Indonesia: The
Social-Media and Pop Culture of New Indonesian Islamic Youth,” Asian Journal of Social
Science 51, no. 4 (2023): 252-59.

2 E. F. Amrullah, “Indonesian Muslim Fashion Styles &amp; Designs,” ISIM Review 22, no.
1 (2008): 22-23.

® Frangois Gauthier, “From Market Islam to the Halal Boom,” in 7he Routledge Handbook of
Global Islam and Consumer Culture, ed. Birgit Krawietz and Frangois Gauthier (Taylor and
Francis, 2024), 65-84, https://doi.org/10.4324/9781003152712-6; Jiwon Shin, Yong Kyu
Lew, and Myengkyo Seo, “Between Fashion and Piety: Hijab Influencers and Religious
Communities in the Consumer Socialization of Indonesian Muslims,” Clothing and Textiles
Research Journal 43, no. 1 (2025): 3-18, https://doi.org/10.1177/0887302X231191238;
Rana M. Zaki and Reham 1. Elseidi, “Religiosity and Purchase Intention: An Islamic Apparel
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longer rooted solely in religious authority, but also in market logic and the
calculation of digital visibility.

At this point, Judith Butler’s theory of gender performativity offers a
relevant analytical framework. Butler views gender as the effect of the
repetition of styles that are stabilized as norms. In the context of digital
modest fashion, the visual and narrative repetition of poses with long
headscarves, the curation of soft colors, the caption formula “sharia-
compliant but aesthetic,” and routine interactions with followers produce a
configuration of the “ideal Gen Z Muslim woman” subject. However, this
performativity creates conceptual tension. On the one hand, it provides
space for young women to negotiate their identities and capacity for action
in the digital public sphere; on the other hand, it reproduces a framework of
pious aesthetics that tends to be homogeneous and operates within a
patriarchal power relations landscape.4 Thus, the practice of modest fashion
is not merely an individual expression, but a process of reproducing power
through aesthetics.

Although studies on modest fashion and hijab influencers have shown
significant developments, there are still gaps in both theoretical and
empirical research.’ First, there is a lack of analysis linking the digital
performativity of certain influencers with the history of Indonesian Muslim
fashion typology. Second, there is a scarcity of research applying Buter’s
framework to the case of Indonesian influencers who wear long khimars but
still operate within the logic of aesthetics and commodification. Third, there

Brand Personality Perspective,” Journal of Islamic Marketing 15, no. 2 (2024): 361-96,
https://doi.org/10.1108/JIMA-09-2022-0257.

* Moh. Faiz Maulana, “Beauty and the Politics of Piety: The Phenomenon of Muslim
Women’s Fashion Trends in Indonesia,” Fashion Theory - Journal of Dress Body and Culture,
ahead of print, Taylor and Francis Ltd., 2025,
https://doi.org/10.1080/1362704X.2025.2534240; Durrotul Mas’udah, “Social Media
Impact on Indonesian Muslim Women’s Consumption of Islamic Fashion,” Jurnal Sosiologi
Reflektif 12, no. 2 (April 2018): 179-92, https://doi.org/10.14421/jsr.v12i2.1307; Elif
Kavakci and Camille R Kraeplin, “Religious Beings in Fashionable Bodies: The Online
Identity Construction of Hijabi Social Media Personalities,” Media, Culture ¢ Society 39, no.
6 (September 2017): 850—68, https://doi.org/10.1177/0163443716679031.

> Shin, Lew, and Seo, “Between Fashion and Piety”; Athanasios Poulis et al., “Branding
Muslim  Hijabi Fashion: Exploring Influencer Trends and Impact,” Corporate
Communications, ahead of print, Emerald Publishing, 2024, https://doi.org/10.1108/CCI]J-
02-2024-0024; M.Z.M. Zain et al., “The Hijrah Muslim Celebrities’ Influences towards
Young Muslim Fashion Consumers,” AIP Conf. Proc. 2799, no. 1 (2024),
https://doi.org/10.1063/5.0183188.
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is an absence of netnographic studies that explore how Gen Z followers
renegotiate traditional typological boundaries (regular hijab vs. syar’i
khimar) through their consumption of Helwa Basheel’s content.

This study attempts to fill this gap by analyzing Helwa Basheel’s
performative practices on social media through the lens of Judith Butler’s
gender performativity, while also mapping how she reproduces, modifies, or
negotiates the established typology of Muslim fashion in Indonesia. Thus,
this study contributes to a more nuanced understanding of the interaction
between the globalization of modest fashion, local religious ideology, and
gender configurations among Gen Z Muslim women. The research
questions posed are: how do Helwa Basheel’s performative practices through
her choice of long hijab typology, clothing style, narrative, and interaction
patterns construct the figure of “Gen Z Muslim women” that is both
emancipatory and normative, and how do these practices renegotiate the
boundaries of traditional Muslim clothing typology (NU-Muhammadiyah
vs. Salafi) in the contemporary digital ecosystem?

This study employs a qualitative approach, utilizing a netnography
strategy in conjunction with visual discourse analysis and Judith Butler’s
theory of gender performativity. Data was collected from the Instagram and
TikTok accounts @helwabashel from January 2022 to November 2025,
consisting of 250 main posts (photos, reels, stories highlight), 1,500 selected
comments based on the highest engagement, and 15 modest fashion brand
collaboration videos. Triangulation was conducted through semi-structured
interviews with 12 Gen Z female followers (aged 18-25 years) from diverse
religious backgrounds (NU, Muhammadiyah, Salafi, and non-affiliated).

Data analysis was carried out in four operational stages: (1) mapping
clothing typology (shape and length of headscarves, gamis cuts, colors,
layering); (2) identifying performative repetitions (poses, gestures, captions,
religious diction); (3) linking to ideological discourse (norms of piety,
fashion capitalism, patriarchy); (4) detection of gaps in resignification and
resistance in comment columns and follower practices.

Thus, this method enables an operational understanding of how
Helwa Basheel, through daily visual and textual repetitions, blurs or
reinforces the boundaries of traditional Muslim women’s clothing typology
(ordinary headscarves vs. sharia-compliant khimars), while constituting a
hybrid, aesthetic, and still normative Gen Z Muslim woman identity.
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Helwa Bashel’s Account Profile and Modest Fashion Content

Helwa Basheel is an Indonesian Gen Z Muslim content creator born
in the early 2000s. She has become a modest fashion icon through her
TikTok platform (@helwabashel), with over 1.2 million followers as of
November 2025. Her distinctive style combines elements of a square hijab
or pashmina, similar to the modern Muhammadiyah typology, with light,
wide gamis layering, soft pastel colors such as earth tones and mint green,
and minimalist accessories such as sneakers or sling bags—a synthesis that
blurs the traditional boundaries between the regular hijab (NU style) and
the long, sharia-compliant khimar of the Salafi style.

This representation reflects Butler’s (1990) notion of performativity
of gender, where the Muslimah identity is not a fixed essence, but rather the
result of flexible visual gestures. Her relaxed poses with relatable smiles,
captions such as “sharia-compliant but cozy,” and OOTDs that are easy for
Gen Z to emulate create an inclusive “Gen Z hybrid Muslim woman” who
embraces global trends, like Korean minimalism, without compromising

Islamic norms of modesty.

helwabasheel helwa bashel

E=n -

422 Following 1M Followers 40M Likes

50kg / 161cm
IG : helwabasheel
Link error? Ke Link bio ig %

& collshp.com/helwabashel

Figure 1. Helwa Basheel’s TikTok account

On her TikTok account, Helwa builds a consistent narrative through
hundreds of short videos, each lasting around 15-60 seconds, covering
simple hijab tutorials, mix-and-match outfits for campus or hangouts, and
cultural da’wah content, such as how to wear a comfortable hijab in a
tropical climate. This content is not just fashion inspiration, but a
negotiation of Muslim fashion typology. She avoids the niqab or black
colors dominant among Salafi groups, but uses pashminas that cover the
chest without reaching the knees, while occasionally referencing local batik
motifs for a NU feel. Engagement is high, averaging 50,000-200,000 likes
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per video, with comments such as “Finally, a syar’i hijab that doesn’t make
you hot!” showing how Gen Z followers are renegotiating historical
typologies, transforming them into digital performances that have
commoditative value and are able to negotiate with normative moral

regulations.6

D> 107.8K

> 237.6K > >508.1K >304,6K

Figure 2. Some of Helwa Basheel’s TikTok content

This phenomenon enriches our understanding of regional modest
fashion, where Indonesia stands out with its vibrant colors and ethnic
motifs, contrasting with the black abayas of the Middle East or European
streetwear hijabs.” Helwa represents a shift in authority from clerics to
influencers, where the repetition of her content opens up space for followers
to mix styles and adopt a more casual approach, creating a digital
community that collectively shapes an emancipatory yet normative
Muslimah identity.® Criticism arises regarding commercial elements such as
endorsing halal brands, which actually reinforce the commodification of
Butler’s piety in the form of beautiful neoliberal sharia aesthetics.

Table 1. Regional Comparison Table of Modest Fashion (2025)
Region Modesty Style dominance | Examples  of  Local

regulations Typology

¢ Brenner, “Reconstructing Self and Society”; Aidulsyah, “The Rise of Urban Salafism in
Indonesia.”

7 Vera Utami, Ernita Maulida, and Esty Nurbaeti, “Muslim Fashion Trends: Analysis and
Perspective,” KnE Social Sciences, 2019, 596-602.

8 Reina Lewis, Muslim Fashion: Contemporary Style Cultures (Durham London: Duke
University Press, 2015).
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Indonesia Not mandatory | Bright  colors, | Rectangular veil
nationwide batik  patterns, | (NU/Muhammadiyah)
(except Aceh) gamis + | vs hybrid khimar (Salafi-
pashmina chic ala Helwa)
Middle East | Mandatory Designer black | Cadar + long gamis

(Gulf & Iran) | (abaya, niqab, | abaya, modest | (puritan)
manteau) luxury

Europe (UK, | Nigqab ban in | Hijab + Western | Pashmina ~ +  jeans
Germany, public spaces streetwear, (secular adapration)
France) layering

This analysis aligns with the introduction, where Helwa Bashel serves
as an empirical case for examining how the typology of Muslim women’s
clothing, ranging from ordinary headscarves to syar’i, is re-performed in the
digital space, resulting in a dynamic Gen Z identity amid the globalization
of Islam.

Secondary Performative Arena

The comments section on Helwa Basheel’s content is no longer just a
space for appreciation, but has become a vibrant secondary performative
arena, where the typology of Indonesian Muslim fashion, which for decades
has been neatly divided between colorful square headscarves in the style of
NU and Muhammadiyah and long black khimars in the Salafi style, is now
being merged, negotiated, and sometimes challenged by Generation Z.
Here, aesthetic praise, requests for spill, color anxiety, and material criticism
are no longer separate individual reactions, but form four interrelated
performative clusters that collectively reconstitute what is called the “ideal
Muslim woman” in the digital age. These patterns can be summarized as

follows:
Table 2. Grouping netizen comments
Cluster Proportio | Representative | Theoretical Impact on the
n comments meaning typology of
(Butler) Indonesian

muslim fashion

Establishing | 38% “Helwaa is so | Normative Creating a new
the Ideal beautiful » | repetition typology of
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expensive for
this kind of

material”

Image of “perfect (stylized “Salafi-chic
“Beautiful- Muslimah repetition) pastel”:  chest-
Modest” look that covering  hijab
naturalizes + soft colors +
sharia beauty. | fitted
silhouette.
Resignificatio | 32% “spill Piety is | Shifting from
n of Piety as everything, reduced to a | the usual hijab
Consumptio please,” structured to having to
n “recommendat | shopping constantly
ions for silver | curriculum. update brands
dresses for and layering.
weddings”
[teration 21% “afraid to use | Failure of | Challenging
Failure & other colors,” | iteration, the Salafi
Micro “abaya aesthetic monopoly on
Resistance shimmer is | disobedience. | dark colors and
said to be defending
itchy” bright
colors/batik
motifs in the
style of NU-
Muhammadiya
h
Critical- 9% “Be honest in | Revealing the | Forcing  the
Commercial your review, is | contradiction | acknowledgme
Counter- it really | between piety | nt that “sharia”
Discourse comfortable?”, | and profit. is also
“It’s 00 determined by

economic
access, not just
the length of
the fabric

From the thousands of keystrokes by teenagers and young adults in

the comments section, an undeniable truth emerged: the typology of

Indonesian Muslim fashion, once firmly defined by religious affiliations, is

now being dissolved, melted down, and reshaped by algorithms, aesthetics,
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and purchasing power.” Helwa Basheel and her followers, without any
official declaration or new fatwa, are rewriting the definition of sharia with
pastel colors, heart emojis, and the use of e-commerce.

In this seemingly insignificant digital space, the quietest but most
massive revolution of piety in the 21st century is taking place, a revolution
that no longer asks “is this in accordance with the madhhab?” but rather “is
this pretty enough to save and cheap enough to checkout?” And there, right
in the comment section of a pashmina-wearing influencer, the old
boundaries between NU and Salafi, between tradition and trend, between
religion and market are slowly but surely becoming blurred.

Gender Performativity and Negotiation of Muslim Women’s Fashion
Typology in Helwa Bashel’s Digital Content

This analysis follows the four stages of the framework established in
the introduction and methodology: (1) discourse description and historical
typology, (2) performative analysis, (3) ideological interpretation, and (4)
critical reflection. Thus, Helwa Basheel is positioned as an empirical site
where the typology of Indonesian Muslim fashion, which has historically
been polarized between the NU-Muhammadiyah-style square headscarf and
the Salafi-style long khimar or shari gamis, has undergone a shift through a
pattern of digital repetition that produces meanings that are not entirely
consistent.
1. Description of Discourse and Typology Mapping of Fashion

Helwa Bashel’s visual representations predominantly utilize pashmina
or rectangular hijabs made of voile or ultrafine fabric that cover the chest
but do not reach the length of a khimar (at least to the waist or knees),
combined with midi tunics, wide leg pants, or a-line gamis that remain slim-
fit at the shoulders and waist. The color palette is dominated by earth tones
and pastels (beige, mint, lilac, dusty pink) with occasional touches of
modern batik motifs or shimmery fabrics for Eid or wedding celebrations.
There are no veils, niqabs, thick socks, or predominantly black colors.'
Instead, the layering remains loose but not excessive, placing Helwa’s style in
the middle spectrum between the modern Muhammadiyah typology and the

9 Zulfatun Ni’'mah, Mahmud Arif, and Chanif Ainun Naim, “The Role of the Fashion
Industry and Muslim Celebgrams in Constructing Contemporary Muslim Fashion Trends
among Female Students,” DINIKA: Academic Journal of Islamic Studies 7, no. 2 (2022): 277—
308.

19 Aidulsyah, “The Rise of Urban Salafism in Indonesia.”
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lighter version of “Salafi-chic> popularized by Turkish or Korean influencers
lately.

The caption and voice-over narration use subtle religious diction such
alhamdulillah cantiknya terjaga” (thank God,

» «

as “decent look,” “with niat,
her beauty is preserved) without directly quoting verses or figh terms. The
body language consistently displays gentle gestures, namely hands touching
the ends of the hijab, eyes slightly downcast, and a slight smile that repeats
the code of polite femininity, but is still interspersed with confident poses
directly to the camera, a hybrid of traditional manners and neoliberal self-
confidence.

2. Performative Analysis

Each of Helwa’s posts can be understood as a form of stylized
repetition of acts that shape the identity of a hybrid Gen Z Muslim woman.
Through repetitive visual and gestural patterns, she produces an impression
of consistency as a figure who combines modesty in dress with a light and
popular digital aesthetic.

In this practice, there is a series of elements that are continuously
repeated and maintained, such as the hijab that consistently covers the chest
as a reference to the Muhammadiyah-modern typology, as well as the loose
silhouette of clothing that continues to emphasize the shoulders and waist as
a light adaprtation to the Salafi-oriented syar’i gamis aesthetic. The use of
pastel colors and warm filters also shifts the meaning of calm colors from
mere markers of modesty to symbols of beauty and commercial appeal.'
Meanwhile, the transition from worship poses to fashion poses creates a
transitional zone that blurs the boundaries between sacred and everyday
spaces. All of these elements combine to form a visual formula that is both
easily recognizable and easy for the audience to replicate.

However, this pattern of repetition also reveals a tension in meaning.
On the one hand, it reaffirms the norm that ideal Muslim femininity should
remain covered and controlled. On the other hand, small inaccuracies in its
application, such as tunics that still reveal certain body shapes, open up
space for subtle forms of negotiation, allowing young women to feel sharia-
compliant without having to fully adhere to strict aesthetic boundaries.

3. Ideological Interpretation: Tactical Ambivalence and “Neutral Islam”
(Reina Lewis, 2015)

' Alexis Romano, “Fashion, Plastic and Myths in Color,” Photography and Culture 14, no. 4
(October 2021): 463—67, https://doi.org/10.1080/17514517.2021.1884327.
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Helwa Basheel occupies a strategic position referred to as depoliticized
visibility or tactical ambivalence by Reina Lewis. She maintains a public
image that does not lean too heavily toward any particular group, for
example, she does not wear a veil but also avoids clothing that is considered
too tight or revealing, thus presenting a visual identity that is safe and
acceptable to various moral and cultural groups in Indonesia.

Within this framework, Helwa’s style can be interpreted differently
by diverse audiences. For the NU-Muhammadiyah group, a neat pashmina
combined with modern batik is considered sufficient to meet the standards
of covering the aurat while representing national values. For Salafis or
sympathizers of the hijrah movement, a tunic that reaches mid-calf and
sleeves that are always covered meet the minimum requirements of sharia
appearance. while for secular or urban audiences, the pastel color palette and
use of sneakers still present a modern impression that is relevant to current
trends.'? It is this combination that allows a single figure to be interpreted
through different moral frameworks.

This visual strategy makes Helwa a meeting point for many middle-
class urban Muslim women who want to negotiate their religious identity
without having to take a clear ideological position. In other words, her body
and style of dress function as a relatively neutral medium of representation,
capable of accommodating various interpretations of piety that are
compatible with the logic of Indonesia’s growing modest fashion market.

Table 3. Mapping the Performativity of Helwa Modest Fashion in the Typology of
Indonesian Muslim Fashion

Dimensi | Empirical Mapping Reconfiguring the | Ideological
ons  of | Findings Helwa | Performativi | Typology of | Implications
Analysis | (2022-2025) ty Indonesian
Muslim Fashion
Shape & | Pashmina/rectan | Repetition of | Blurring historical | Tactical
Length gular voile, | the demarcation lines: | ambivalence:
of covering the | normative no longer  a | safe for all
Headscar | chest but not | “covering “regular veil” | moral regimes
f reaching the | the  chest” | (NU/Muhammadi | without
waist/knees; (NU- yah) or “sharia | explicit
never a long | Muhammadi | khimar” (Salafi), | affiliation

12 Lisa Nurani and Hendri Hermawan Adinugraha, “Consumer Preferences in the Selection

of Muslim Fashion Products in Indonesia,” Journal of Islamic Economic and Business Research
2, no. 2 (2022): 104-13.
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khimar or veil yah group) | creating a new | declarations
while typology of
avoiding “hybrid  aesthetic
“khimar pashmina”
syar’i” (Salafi
group)
Clothing | Midi tunics, A- | A parody of | Rejecting  “very | Depoliticized
Cuts & | line the syar’i | wide gown = most | visibility: the
Silhouett | wide-leg pants; | gown, syar’i” (Salafi) | body remains
es loose  but quoting the | while going | “covered” but
ficted loose shape | beyond “long | is not
shoulders/waist; | but reducing | skirt/blouse” intimidating
never very wide | the volume | (traditional NU),
gowns/totally and adding | “slim-fit modest”
black abayas body as the Gen Z
definition standard
Color Pastel  + Reinterpretat | Challenging  the | Commodifica
Palette & | tones dominate | ion of “calm | hegemony of | tion of piety:
Texture (beige, colors = | “black/dark = | color is no
lilac, polite”  to | most sharia- | longer a
pink); shimmer | “calm colors | compliant” matter of
only for special | = beautiful | (Salafi) and | figh, but
occasions; & expanding “bright | rather
modern marketable” | colors aesthetics and
occasionally (NU/Muhammadi | purchasing
yah), pastel colors | power
as a marker of the
new middle class
Body Gentle Stylized Combining Micro-
Language | movements repetition of | traditional subversion of
& (touching acts: a | manners (lowering | the passivity
Gestures | edge  of repetition of | the gaze) with | of traditional
hijab, polite influencer Muslim
lowering femininity visibility  (direct | women
eyes, a and gaze), “modest
smile) neoliberal confidence” as a
confident self- new identity
directly confidence
the camera
Religious | Subtle Repetition of | Shifts the | Reduction of
Diction | integrated “intention” | authority of | piety to
& (“decent naturalizes interpreting practical &
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Narrative | “with intention,” | consumption | modesty from | aesthetic tips,
“alhamdulillah, as worship; | clerics to | not
her beauty is | it avoids | influencers (Lewis, | theological
preserved”);  no | heavy 2015), marketable | dogma
explicit moralism “neutral Islam”
verses/hadiths
Overall Tactical Performative | Creating a middle | New aesthetic
Strategy | ambivalence: ambivalence: | ground of | hegemony:
deliberately repeating “mainstream syari  must
avoiding visual | norms while | modest  fashion” | now be
indices that are | simultaneous | that can be | beautiful,
too strongly | ly interpreted photogenic,
polarized undermining | differently by NU, | affordable,
them Muhammadiyah, and non-
through Salafi, and secular | partisan,
parody and | audiences Islam that is
resignificatio most popular
n in the
Indonesian
Gen Z
market.

Helwa Basheel, through a consistent and carefully managed pattern of
has da’wah
(proselytizing) has not fully accomplished over the years. She has softened

content repetition, achieved something that formal
the previously rigid boundaries of Indonesian Muslim fashion typology,
then rearranged it into a new form of representation with pastel shades,
appearing “decent,” and very much in line with the logic of social media
distribution. Through the body of an influencer wearing a mint-colored
pashmina, the meaning of sharia is slowly being reshaped by Generation Z,
no longer through textual arguments or religious reasoning, but through
visual filters, pose choices, and recommendation systems linked to online
shopping features.
4. Critical Reflection

Within the framework of gender performativity developed by Judith
Butler, the identity of Gen Z Muslim women is not understood as
something that originates from a particular theological essence or religious
affiliation. This identity is formed through the stylized repetition of acts that

operate within two regulatory systems simultaneously, namely patriarchal-
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religious norms and the mechanisms of platform capitalism. Helwa Bashel,
as the main empirical example of this study, demonstrates a form of
performativity that lies between the expansion of agency and the
reproduction of new norms. On the one hand, she offers an alternative style
of dress that is lighter and more aesthetically pleasing than the traditional
long khimar model that dominates the Salafi community. On the other
hand, she also reinforces new standards of piety that require women to
always look beautiful, photogenic, and marketable in the digital media
ecosystem.'?

The performative repetition that emerges through neat pashminas,
controlled smiles, pastel color palettes, and diction such as “decent look with
intention” shows a very high degree of consistency. Butler describes this
pattern as a series of actions that are repeated within a rigid regulatory
framework so that, over time, they appear to be a fixed substance. The
precision of this repetition makes the normative structure that regulates it
invisible as a form of power. As a result, style choices such as earthy colors or
layering tunics are often perceived as a form of personal freedom, when in
fact they follow new standards of piety shaped by TikTok algorithms and
the commercial value of halal brand endorsements.'*

Nevertheless, this pattern still holds the potential for resistance. Small
inaccuracies in the iteration process, such as criticism of “shimmery abayas”
or “dull pastel colors,” or modifications by followers who shorten Helwa’s
tunics, can be read as aesthetic disobedience that challenges the authority of
these new aesthetic standards.”

13 Annisa Beta, “Commerce, Piety and Politics: Indonesian Young Muslim Women’s Groups
as Religious Influencers,” New Media ¢ Society 21 (October 2019): 2140-59,
hteps://doi.org/10.1177/1461444819838774; Eva F. Nisa, “Creative and Lucrative DaAva:
The Visual Culture of Instagram amongst Female Muslim Youth in Indonesia,” Asiascape:
Digital Asia 5, nos. 1-2 (February 2018): 68-99, https://doi.org/10.1163/22142312-
12340085; Carla Jones, “Materializing Piety: Gendered Anxieties about Faithful
Consumption in Contemporary Urban Indonesia,” American Ethnologist 37, no. 4
(November 2010): 617-37, https://doi.org/10.1111/j.1548-1425.2010.01275.x.

'Y Emma Baulch and Alila Pramiyanti, “Hijabers on Instagram: Using Visual Social Media to
Construct the Ideal Muslim Woman,” Social Media + Society 4, no. 4 (October 2018):
2056305118800308, https://doi.org/10.1177/2056305118800308; Amrullah, “Indonesian
Muslim Fashion Styles &amp; Designs.”

15 Banu Gékartksel and Anna Secor, “Even I Was Tempted’: The Moral Ambivalence and
Ethical Practice of Veiling-Fashion in Turkey,” Annals of the Association of American
Geographers 102 (July 2012): 847-62, https://doi.org/10.1080/00045608.2011.601221.
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This is where the importance of Helwa Bashel’s research lies, not only
as an influencer figure, but also as an empirical space where the typology of
Indonesian Muslim fashion, which for three decades has been divided
between the NU-Muhammadiyah and Salafi-Tarbiyah models, is shifting
towards a more fluid, commercial, and easily replicable hybrid form for
Generation Z.

This phenomenon illustrates the new face of Islamic practice in
Indonesia, not as a strong and passionate religious articulation, but as a
subtle and aesthetic expression conveyed through light narratives such as
“OO0TD syar’i yang tetap rapi” (sharia-compliant outfit of the day that
remains neat). Precisely because of its gentle and non-confrontational
nature, this form of expression works invisibly as a mechanism for reframing
religious norms and identities in the digital realm. This phenomenon
illustrates a new face of Islamic practice in Indonesia, not a strong and
passionate religious articulation, but a subtle and aesthetic expression
conveyed through light narratives such as “OOTD syar’i yang tetap rapi”
(OOTD syar’i that remains neat). Precisely because of its gentle and non-
confrontational nature, this form of expression works invisibly as a
mechanism for reframing religious norms and identities in the digital realm.

The critical reflections above show that Helwa Basheel’s
performativity does not merely produce a neat and soothing pastel aesthetic,
but forms a new pattern of representation that works through repetition and
small failures that are constantly negotiated. Through a combination of
commodification of intent, near-perfect repetition, and a strategy of
avoiding overly rigid ideological poles, Helwa presents a fluid identity of
piety that is pious enough to be considered devout, fashionable enough to be
considered relevant, and neutral enough to be accepted across the spectrum
of Gen Z Muslim women.

In gender performativity theory, this practice shows how religious
norms are not only reproduced but also reconstructed through algorithmic
mechanisms that now replace traditional authority. In the hands of
influencers, piety is no longer a stable category, but rather the result of
continuous bargaining between aesthetics, the market, and digital effects.
When small iterations fail to produce the desired shimmer, and pastels are
considered dull, that is precisely where the space for subversion opens up
and allows Gen Z to rewrite the boundaries of sharia from below.

Ultimately, the typology of Indonesian Muslim fashion no longer
follows the old dichotomy between traditional and conservative, but follows
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the logic of visual distribution: what is most frequently saved, most
comfortable to imitate, and easiest to sell. In this landscape, piety becomes a
language that is aesthetically engineered to be soft, commercial, and highly
shareable. Thus, the transformation that has taken place is not a noisy
revolution, but a quiet and consistent performative shift that changes the
way this generation understands itself, fashion, and faith in the digital space.

Concluding Remarks

The findings of this study indicate that Helwa Basheel’s self-
representation does not merely display the aesthetics of pastel pashmina and
consistent visual modesty, but functions as an experimental space where
Indonesian Muslim fashion typology undergoes significant reconstruction.
Through measured performative repetitions involving gestures, color
palettes, light religious diction, and the integration of consumption links,
Helwa forms a mainstream modest aesthetic zone that is acceptable to
various moral regimes while also being compatible with market logic. This
practice indicates a shift in religious authority, from traditional institutions
to algorithmic curation, paving the way for a more fluid, neutral, and easily
commodified form of piety.

On the other hand, this performative precision contains internal
tensions that are apparent in audience responses: criticism of the shimmer,
boredom with the pastel palette, or remixes that shorten the tunic. This
phenomenon, which can be read as a failure of iteration in Buder’s
framework, shows that digital imitation is never completely stable.
Generation Z not only reproduces sharia aesthetics, but also actively
negotiates them, opening up the possibility of redefining piety from below
as a piety that acknowledges imperfection, responds to economic dynamics,
and is more situational than categorical.

Thus, this study confirms that the configuration of Muslim women’s
identities in the digital age is no longer determined by the normative
boundaries associated with religious institutions or textual traditions, but by
the complex interplay between algorithms, visual aesthetics, and
consumption practices. The transformation of piety does not occur through
loud discourse, but through the subtle rhythm of 15-second content, the
consistency of pastel aesthetics, and consumption patterns guided by digital
recommendations.
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