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Abstract:  

The present article examines the evolving identity of Muslim women in the 

United States, tracing their lineage from enslaved West Africans to the 

diverse post-1965 immigrant communities. It argues that these women 

contend with a "double burden": negotiating patriarchal structures within 

their own communities while combating external Islamophobia and 

gendered racism, particularly in the post-9/11 surveillance state. It analyzes 

the "politics of visibility," exploring how the hijab functions as both a 

spiritual assertion and a target for harassment, creating a state of hyper-

visibility. Furthermore, it addresses intersectionality through the "Triple 

Jeopardy" faced by Black Muslim women, who wrestle with simultaneous 

racial, religious, and gendered marginalization. Ultimately, the article 

highlights resilience, illustrating how Muslim women are reshaping the 

American cultural landscape through political mobilization, Islamic 

feminism, and the formation of a distinct "American Islam". 
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1. INTRODUCTION 

The identity of Muslim women in the United States is a complex and 

multifaceted topic, often oversimplified in public discourse. This diverse 

demographic includes recent refugees and the descendants of enslaved 

Africans, yet their experiences are frequently viewed through a binary lens: 

either as threats to Western norms or as victims in need of saving. This 

reductive perspective fails to capture the dynamic reality of Muslim 

women, who traverse the intersections of their religious beliefs, race, class, 

and cultural identity in a society that often struggles to accept their 

presence. The article aims to deconstruct the unique narrative of Muslim 

American women, highlighting their "double burden" of confronting both 

internal patriarchal challenges and external Islamophobia. While the post-

9/11 landscape significantly affected the visibility of Muslim women, their 

experiences are rooted in a much richer history, including the cultural 

revolutions of the 1960s and the resilience of enslaved West African 

women. Today, a new generation is emerging, actively claiming their space 

in public life and redefining their identities through a blend of Islamic law 

and American democracy. This narrative emphasizes agency and the 

ongoing struggle for self-expression, ultimately revealing a powerful story 

of identity, belonging, and the fight for the freedom to narrate their own 

experiences. 
 

2. Historical Foundations and Demographics 

2.1 Roots in the Soil and the Shifting Tide: From Enslaved West 

Africans to the Great Migration 

The history that has been conveniently covered up must be uncovered 

in order to comprehend the modern Muslim woman in America. Islam is 

frequently portrayed in the dominant narrative as a 20th-century import that 

came from the Middle East aboard jet planes. The purpose of this deletion 

is to portray Muslims as everlasting foreigners; it is not an accident. The 

first Muslim women, however, landed in the hulls of slave ships at 

Charleston and Annapolis rather than at JFK or O'Hare. 

Between 15% and 30% of Africans transported to the Americas as 
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slaves were Muslims, according to historians (Diouf, 2013). The Muslim 

woman in slavery saw her faith as a powerful act of defiance against a 

system that aimed to deprive her of her humanity. Traces can still be found 

in plantation ledgers and oral narratives, despite the paucity of records—

literacy was prohibited and names were forced altered. These women 

practiced "hidden Islam," reciting perverted passages from the Quran as 

folk songs and worshiping covertly. They established the spiritual 

foundation for Islam in America, but their unique identity was frequently 

destroyed by coerced conversions to Christianity. They proved that Islam is 

a religious heritage that has existed since the American nation's founding 

rather than an alien ideology. 

With the first wave of voluntary migration from the Levant in the late 

19th and early 20th centuries, the story takes a different turn. These women, 

who frequently came with their husbands to work on North Dakota's 

prairies or the Midwest's industries, were under tremendous pressure to 

blend in. In contrast to today, when the hijab is a very noticeable symbol, 

many early immigrant women dressed in Western fashion in order to 

survive. In order to retain their tradition and pursue American "whiteness" 

in a legally segregated society, they constructed the first institutional 

buildings, such as the "Mother Mosque of America" in Cedar Rapids, Iowa 

(1934). These buildings acted as both places of prayer and community hubs. 

The Nation of Islam (NOI) had rapid expansion in the middle of the 

20th century, coinciding with this immigration narrative. This movement 

drastically altered Black Americans’ religious landscape. Through the 

"Muslim Girls Training" (MGT) civilization seminars, the NOI provided 

Black women with a unique, structured environment (Taylor, 2017). For 

many Black women, the NOI was a liberating counter-narrative to the 

dehumanization of Jim Crow, despite critics' claims that it enforced rigid 

patriarchal gender roles. In addition to providing security and dignity, it 

exalted Black women as the "mother of civilization." 

2.2 The Post-1965 Shift: The "Brain Drain" and Demographic 

Complexity 

The Immigration and Nationality Act of 1965, also known as 

the Hart–Celler Act and more recently as the 1965 Immigration Act, was 
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a federal law passed by the 89th United States Congress and signed into law 

by President Lyndon B. Johnson. The law abolished the National Origins 

Formula, which had been the basis of U.S. immigration policy since the 

1920s. The act formally removed de facto discrimination 

against Southern and Eastern Europeans as well as Asians, in addition to 

other non-Western and Northern European ethnicities from the immigration 

policy of the United States. The Act of 1965 permanently changed the 

course of the American Muslim community. The United States opened its 

doors to competent professionals from the non-Western world by 

eliminating the racist national-origins quotas. This resulted to a significant 

migration of Muslims from the Arab world (Egypt, Palestine, Iraq) and 

South Asia (Pakistan, India, Bangladesh). In contrast to the early 1900s 

peddlers and factory workers, this new wave was primarily made up of 

doctors, engineers, and scientists—the beneficiaries of a global "brain 

drain." This demographic shift had significant effects on Muslim women, 

creating a divide between the working-class, indigenous Black Muslim 

communities and the wealthy, suburban immigrant communities, which in 

turn led to class stratification. While the inner-city Black Muslim woman 

battled against mass imprisonment and institutional racism, the suburban 

immigrant woman frequently struggled with the "Model Minority" concept 

(Karim, 2009). 

A cultural hegemony that frequently confused "Arab culture" with 

"Islamic theology," marginalizing the experiences of Asian and Black 

Muslims and causing internal conflicts over whose attire, language, and 

customs were deemed "authentically" Islamic were also brought about by 

the influx of Arab immigrants (Jackson, 2005). 

2.3 Data Analysis: A Mosaic, Not a Monolith 

Of all the religious groups in the United States, Muslim women now 

have perhaps the greatest ethnic diversity in their demographic reality. 

There is no one majority race among American Muslims, according to data 

from the Pew Research Center and the Institute for Social Policy and 

Understanding (ISPU) (Pew Research Center, 2017).  

According to recent polling data, the community is roughly divided 
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into thirds. About 25–30% of the population is Black/African American, 

including immigrants from Somalia, Sudan, and Nigeria as well as those 

with generational roots in the United States (Mogahed, Ikramullah, & 

Chouhoud, 2022). About 25–30% of people are Asian, mostly South Asian 

(Pakistani/Indian), though there are also increasing numbers from Indonesia 

and Malaysia. About 20–25% of people are Arab, and they come from the 

Gulf, North Africa, and the Levant. 

Lastly, between 15 and 20 percent of the population is 

White/Latino/Other, which includes a fast increasing percentage of Latina 

converts who occupy a special "third space," resulting in syncretic cultures 

that combine Hispanic and Islamic traditions. 

3. The Politics of Visibility—The Hijab and the Body 

3.1 To Veil or Not to Veil? The Internal Calculus  

The hijab stands as one of the most controversial symbols in American 

culture, often sparking national debates and personal prejudices. For many 

Muslim women, it transcends being just a piece of cloth; it serves as a flag, 

billboard, and target, representing a complex interplay of identity and 

societal perceptions. Wearing the hijab is frequently framed as a choice 

between "freedom" and "oppression," yet the reality is far more nuanced. 

For many, it is a religious obligation and a constant reminder of faith in a 

materialistic world, while for others; it symbolizes defiance against 

assimilation in the post-9/11 landscape. 

Conversely, the choice not to wear the hijab can also be fraught with 

challenges. Muslim women who wear headscarves may face "double 

alienation," where they risk losing their Muslim identity in the eyes of 

outsiders who misidentify them, while also experiencing pressure within 

their communities. This dynamic can lead to "piety policing," where their 

commitment to faith is questioned, reflecting the complex negotiations 

around identity and acceptance in both public and private spheres. 

The relationship between mothers and daughters regarding the hijab 

illustrates the complicated dynamics of agency. For instance, a daughter 

who embraces the hijab may view it as a feminist assertion, while her 

immigrant mother, who fought for assimilation, may see it as a regression. 

This contrast highlights the generational differences in understanding 
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identity, where the daughter seeks to reclaim her ethnic and religious roots 

in a racially divided society, rejecting the "whitewashing" of previous 

generations. 

In contrast, the "Unveiler" perceives agency as a trade-off between 

individual autonomy and communal resources. By removing the hijab, she 

breaks free from social norms but faces the loss of the "visible sisterhood" 

that once provided support and connection. This transition leads to 

"spiritual loneliness," as she navigates her new identity, shifting from a 

respected member of her community to a potential outsider. This struggle 

aligns with Goffman’s concepts of stigma and identity, as she grapples with 

the consequences of her choice and the scrutiny it invites within her 

religious community. 

3.2 The "Visibly Muslim" Target: Gendered Islamophobia  

Gendered islamophobia is a term used to describe the specific forms 

of Islamophobic stereotypes and discrimination that Muslim women face. 

When it comes to Muslims, it should be recognized that not all Muslims 

experience Islamophobia in the same ways. Islamophobia operates on 

multiple levels, and is compounded by struggles of race, class, and gender. 

For Muslim women, then, Islamophobia is experienced not only concerning 

religion, but also about gender. Through gendered islamophobia, Muslim 

women are portrayed as weak, oppressed, repressed, and as helpless 

victims. A woman who wears a headscarf becomes the main spokesperson 

for her religion and the main source of anti-Muslim sentiment when she 

leaves her home. The idea behind this phenomenon, known as "gendered 

Islamophobia," is that Muslim women experience a particular kind of 

violence since they are the most obvious symbols of Islam in the West 

(Perry, 2014). This leads to a situation of hyper-visibility: A woman 

wearing a headscarf is clearly recognized as Muslim, whereas a bearded 

male may be seen as a hipster or a Muslim. As a result, independent reports 

from organizations such as the Council on American-Islamic Relations 

(CAIR) and FBI hate crime statistics repeatedly demonstrate that women 

wearing Islamic clothing are disproportionately targeted for harassment at 

the street level (CAIR, 2017). 
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This attack is unique and different from other forms of xenophobia; it 

involves more than just physical harm; it is an effort to "uncover." A 

common theme in hate crime stories is the violent act of removing a 

woman's scarf, which is meant to deprive the victim of her autonomy and 

dignity. The mere act of food shopping necessitates a hypervigilant 

situational awareness due to this threat, which turns the public area into a 

hazardous setting. 

Combining these ideas shows that the "Unveiler's" choice is 

frequently a survival tactic in reaction to gendered Islamophobia rather than 

just a spiritual crisis (Perry, 2014). She essentially exchanges the social 

capital of her religious group for the physical security of anonymity by 

taking off the headscarf in an effort to avoid the risky "hyper-visibility" that 

makes her a prime target for harassment. In this situation, the prospect of 

violence limits her agency; revealing turns becomes a means of "covering" 

to get through a harsh public environment when her dignity is otherwise 

continuously in jeopardy (CAIR, 2017). 

3.3 The Exotic vs. The Dangerous  

The division of the Western gaze into different but related archetypes 

shapes the public’s impression of Muslim women. The story of the 

"Oppressed Victim" portrays the Muslim woman as a silent prisoner of her 

society, waiting for a Western liberator. This political trope was weaponized 

when Laura Bush invoked the suffering of Afghan women as justification 

for military action in her 2001 radio address (Abu-Lughod, 2013). This 

leads to patronizing conversations in America when women are often asked 

if they are "forced" to wear the clothes they do. This scrutiny, ironically, 

also creates the "Fetishized Other," where the veil arouses an Orientalist 

interest in "what lies beneath," so promoting exoticism in fashion and the 

media. On the other hand, the hijab can be interpreted as an extremist 

uniform—the "Terrorist Sympathizer"—in which the woman is seen as a 

willing participant in a "stealth jihad" that challenges secular principles 

rather than as a victim. 

The dispute over women's bodies, particularly with regard to the 

regulation of skin, reaches its ridiculous pinnacle in the context of sports 

and recreation. The full-coverage swimsuit known as the "Burkini" gained 
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notoriety for what it shows but rather for what it hides. The ideological 

conflict extends to the US, where claims of "secularism" or "hygiene" 

conceal the actual practice of restricting Muslim exposure in public areas, 

even if prohibitions are more prevalent in Europe (for example, France's 

beach bans). The introduction of the "Nike Pro Hijab" in 2017 marked a 

significant shift in this battle for exposure, as it indicated that large firms 

finally saw Muslim women as a potential commercial force rather than a 

marginal demographic. 

However, the question of whether branding legitimizes an identity or 

just turns it into a commodity was raised by this corporate inclusion. 

Beyond business, the protracted struggles to permit headscarves in 

professional football (FIFA) and basketball (FIBA) underscore the 

institutional obstacles that compelled women to choose between their 

religious beliefs and their love of sports. In the end, Muslim female athletes 

who fought for their freedom to compete achieved the lifting of these 

prohibitions; it was not a gift. 

4. Intersectionality—Race, Class, and Convert Status  

4.1 The "Triple Jeopardy" of the Black Muslim Woman  

The "Muslim Woman" is a broken mosaic in real life, if she is a 

monolith in American culture. The concept of intersectionality, which was 

first used by legal scholar Kimberlé Crenshaw to explain how overlapping 

identities result in different forms of discrimination, is necessary to discuss 

her experience (Crenshaw, 1989). For Muslim women in America, race is a 

fault line that affects safety, leadership, and resource access rather than just 

being a descriptive adjective. 

The experience of a Black Muslim woman is frequently referred to by 

academics as a "Triple Jeopardy": she faces discrimination because of her 

faith, racialization because she is Black and marginalization because she is 

a woman (Rouse, 2004). Nevertheless, she frequently experiences a severe 

erasure while being the cornerstone of Islam in America, both historically 

and numerically. When the media portrays a "Muslim," they usually use an 

Arab or South Asian woman, and when they portray a "Black person," they 

automatically assume that the person is Christian. This erasure is unique to 
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media representation. As a result, the Black Muslim woman slips between 

these clichés and becomes invisible in the national conversation until she is 

frequently utilized just as a symbol of variety. 

Often, the Black Muslim woman's suffering is most acute within her 

own religious group. In immigrant-dominated mosques, where anti-Black 

racism—imported from home cultures and exacerbated by American racial 

hierarchies—persists, many people report feeling alienated. Subtle social 

exclusion, the policing of Black bodies (e.g., calling ethnic clothing "not 

Islamic"), or overt opposition to inter-racial marriage are some examples of 

this internal discrimination.  

Black Muslim women often act as the crucial link between the 

"immigrant" Muslim experience and the "indigenous" African American 

experience, despite these complex obstacles. They teach immigrant 

communities the language of protest and civil disobedience, bringing the 

historical memory of the Civil Rights movement into contemporary Muslim 

activism. 

4.2 The Convert’s Dilemma: Navigating "Cultural Homelessness"  

Converts, who prefer the name "reverts," make up about 20% of 

Muslims in the United States (Pew Research Center, 2017). Religious 

literature frequently romanticizes their trip, but in reality, it is socially 

problematic. Adopting the hijab and converting to Islam is considered a 

radical act of "race treason" by white supremacists. She willingly transitions 

from the hidden norm to the hyper-visible "Other." Although she may 

encounter Islamophobia from the public, she is frequently held in high 

regard within the Muslim community as a symbol of the faith's universality. 

However, if she does not fit in with the particular cultural—not just 

religious—norms of the society she marries into or joins, this privilege can 

easily turn into isolation. 

The Latina revert is one of the fastest-growing demographic groupings 

in American Islam, indicating a clear demographic shift. These women 

frequently experience a particular kind of "cultural homelessness," when 

their families accuse them of "betraying" their Hispanic background and 

Catholic upbringing. At the same time, they frequently have trouble 

locating Spanish-speaking materials or cultural awareness in mosques that 
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are dominated by Arabs or Desis. They are actively creating a new 

"Islamidad" in spite of this dual rejection, fusing iftars with tortillas and 

tamales to produce a unique syncretic culture (Morales, 2018). 

4.3 Class: The Great Divider  

Class is the silent fissure, whereas race is the obvious one. The 

Muslim community in America has a severe socioeconomic divide that may 

be worse than that of any other religious organization. Muslim women in 

the upper middle class, who are frequently academics, engineers, or doctors 

and reside in wealthy suburbs, enjoy a "class privilege" that can lessen the 

severity of Islamophobia. Because of their professional standing, they enjoy 

a level of "conditional whiteness" or respectability that serves as a barrier, 

shielding them from the kind of governmental scrutiny that others must 

endure. 

On the other hand, the Yemeni bodega owner's wife in the Bronx or 

the Somali refugee in Minneapolis reside at the nexus of extreme 

surveillance and poverty. For these women, the "Muslim Ban" was a 

tangible reality of divided families rather than a speculative political 

argument. A significant gap in how safety and citizenship are perceived 

within the same faith is also highlighted by the fact that they are the focus 

of Countering Violent Extremism (CVE) programs, which watch their kids 

for indications of "radicalization" based on frequently ambiguous 

behavioral markers. 

In the end, the "Muslim Woman" does not live in a homogenous 

America. Rather, her experience is shattered by her particular social 

position: a Black Muslim woman's America is characterized by the legacy 

of slavery; a White convert's America is characterized by the loss of 

privilege; and a refugee woman's America is characterized by the security 

state's mechanisms. 

5.  Internal Community Dynamics and Gender Relations 

5.1 Love, Marriage, and the "Crisis" of Connection  

For many Muslim women, the most pressing struggles are fought 

closer to home, even though external Islamophobia frequently makes 

headlines. One of the most distinctive aspects of the modern American 
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Muslim experience is the fight for marital rights, spiritual fairness, and 

community space. This is a call for a religious practice that upholds the 

Quran's promise of justice (adl), not a rejection of faith. 

The battle goes beyond the prayer rug and into the boardroom. 

Mosque boards have traditionally served as exclusive spaces for men, but a 

recent upsurge in activism is upending this practice. Now, the fight is about 

governance, with activists claiming that since women frequently make up 

the majority of volunteers and worshipers, they should have the authority to 

make decisions about community programming, appointing imams, and 

funding (Bagby, 2020). 

For the current generation, the process of seeking a mate has changed 

tectonically, resulting in a conflict between contemporary romance and 

"Rishta auntie" customs. The "Wali" (male guardian), which traditional 

Islamic doctrine mandates in order to enter into a marriage, is a major 

source of dispute. The need for a male representation can seem infantilizing 

in the American setting, when women are frequently independent 

homeowners, CEOs, and physicians. As a result, the question of whether the 

Wali is merely a patriarchal gatekeeper or an essential protector who 

ensures the groom is suitable is at the heart of the dispute on how to 

interpret this role (Ali, 2016). 

Simultaneously, the community is dealing with a "crisis" of 

singlehood, which is typified by an increasing number of professional, 

highly educated Muslim women who stay single well into their 30s and 40s. 

This is due to a glaring "education gap" in which women are surpassing 

men in higher education, yet many men—and often their mothers—

continue to look for traditional brides who will put domesticity first. 

Because of this structural mismatch, many wealthy women are perceived by 

conservative suitors as "pricing themselves out" of the marriage market. 

In addition, there is a renegotiation of the parameters of interfaith 

marriage. Islamic law traditionally forbids Muslim women from marrying 

non-Muslim males, although it allows Muslim men to wed "People of the 

Book" (Christians and Jews).Yet, this rule is being challenged more and 

more in the multicultural melting pot that is America. Muslim women are 

quietly but increasingly joining interfaith relationships, claiming that the 
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traditional ban was founded on a patrilineal historical framework that does 

not apply to their autonomous American lives today. 

American Muslim women traverse a difficult paradox where divorce 

is religiously permissible (halal) yet culturally stigmatized, often facing a 

double standard where they are labeled "damaged goods" while divorced 

men are viewed as "experienced." This stigma is intensified in South Asian 

and Arab communities by concepts of family honor, but the most critical 

challenge is the "religious hostage" situation. In these cases, husbands 

refuse to grant an Islamic divorce (talaq) despite a finalized U.S. civil 

divorce, leaving women "limping"—legally free by American standards but 

spiritually bound to the marriage. This impasse has led to the rise of 

specialized imams and arbitration councils dedicated to releasing women 

from these unworkable unions (Jones-Pauly, 2011). 

To combat these patriarchal standards, Islamic feminism has emerged 

as a powerful internal movement that seeks to reclaim the faith rather than 

reject it. Utilizing a "hermeneutics of liberation," scholars like Dr. Amina 

Wadud, Dr. Asma Barlas, and Dr. Kecia Ali argue that oppressive structures 

are not inherent to the Quran but are the result of medieval male 

interpretations (Barlas, 2002). This intellectual shift challenges the 

exclusive authority of the male Ulema, moving the locus of authority to the 

individual and asserting that women possess the right to interpret scripture, 

lead prayer, and define their own relationship with their God. 

6. The Post-9/11 Era to the Trump Presidency and Beyond 

6.1 Living under the Gaze: The Security State and the "Good Muslim"  

The Muslim American experience is frequently divided into two 

periods: "Before 9/11" and "After 9/11." However, from the Bush era's 

silent victimization to the Trump era's aggressive, confrontational political 

awakening, Muslim women's political reality has changed. The state's 

encroaching gaze and the community's following refusal to keep quiet 

under it define this era. 

The U.S. government established a vast domestic monitoring system 

in the years after 2001, which drastically changed Muslim households' 

mindset. Men were frequently the direct targets of incarceration and 
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deportation, but women suffered the collateral harm since they had to 

support their families while their husbands were behind bars and deal with 

an incomprehensible bureaucracy. 

Certain programs, like as Countering Violent Extremism (CVE), 

specifically sought out Muslim mothers as informants, weaponizing 

motherhood on the grounds that women were the "first line of defense" 

when it came to identifying radicalization in their offspring. Muslim women 

were forced to see their own families through the prism of a distrustful 

state, which put them in an unenviable situation. The psychological toll was 

enormous since mothers were afraid that if they sought social services for 

support, their typical teenage rebellion or political interest would be labeled 

as "extremism" (Nguyen, 2019).  

The community also adopted Mahmood Mamdani's thesis of the 

"Good Muslim" (silent, patriotic, and secular) and the "Bad Muslim" 

(politically loud, religiously reactionary) as a social straitjacket. To 

demonstrate their allegiance, Muslim women were under pressure to engage 

in "humanizing" outreach, wear flag pins, and publicly denounce terrorism. 

In order to rescue themselves, this performance frequently necessitated 

putting the more conservative or "visibly Muslim" members of the 

community under the bus (Mamdani, 2004). 

6.2 The Trump Effect: From Fear to Mobilization  

An important turning point was the 2016 election and the "Muslim 

Ban" (Executive Order 13769) that followed, since the administration's 

overt xenophobia destroyed the illusion of "colorblind" security measures. 

The shock of this period sparked a deep political awakening for many 

Muslim women. The isolation of the years following 9/11 was broken when 

the ban was announced and thousands of people flocked to airports in 

protest. Muslim women realized they had supporters for the first time when 

they saw the striking image of non-Muslim attorneys preparing habeas 

corpus petitions for grandparents in custody while seated on terminal floors. 

The most obvious response to this environment was an increase in 

civic engagement, as Muslim women started running for office themselves 

instead than waiting for others to represent them. Ilhan Omar (MN) and 

Rashida Tlaib (MI), the first Muslim women elected to Congress, made the 
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2018-midterm elections historic. Omar, a refugee who donned a headscarf, 

and Tlaib, a Palestinian-American who swore in on Thomas Jefferson's 

Quran, were symbolic dynamite because they embodied the same groups 

the government aimed to keep out (Council on American-Islamic Relations, 

2019). 

The scope of this political movement went well beyond the federal 

level. Muslim women campaigned for office at previously unheard-of rates 

in state legislatures, city councils, and school boards. Crucially, instead of 

concentrating solely on "Muslim issues," they frequently addressed 

intersectional platforms of healthcare, housing, and education, indicating a 

move toward broad coalition building (Council on American-Islamic 

Relations, 2019). 

As the political landscape shifted into the 2024 election cycle, the 

initial resistance energy of Muslim women matured into persistent 

organizing, though this increased visibility exacted a heavy toll on leaders 

like Rashida Tlaib and Ilhan Omar, who faced severe scrutiny and hate 

speech. Deep fissures within the Democratic coalition, particularly 

regarding the Gaza crisis (2023–2024), resulted in a sense of "political 

homelessness" for many Muslim women who felt abandoned by the 

establishment Left while remaining targets of the populist Right. Despite 

the looming return of right-wing populism in the mid-2020s threatening 

civil liberties, the community is uniquely positioned compared to 2016, 

facing these challenges with a well-organized, politically perceptive 

infrastructure and deep entrenchment in racial justice coalitions. 

7.  Culture, Media, and the "Cool Muslim" 

7.1 The Rise of the "Mipster" and the Aesthetic Shift  

If the "Bad Muslim" (radical, dangerous) and the "Good Muslim" 

(safe, patriotic) defined the post-9/11 age, then the "Cool Muslim" defines 

the contemporary era. For the first time in American history, Muslim 

identity is a culturally desirable commodity as well as a topic of political 

discussion. Muslim women are already commonplace, appearing in 

everything from the glossy pages of Vogue to the panels of Marvel comics. 

The conflict between representation and commodification, however, is a 
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new set of issues that accompany this visibility (Khabeer, 2016). 

This shift in culture toward the "Cool Muslim" stereotype began in 

2013 with the viral film "Somewhere in America #MIPSTERZ." The video, 

which was set to a Jay-Z song and featured young Muslim women wearing 

hijabs skating, fencing, and posing in expensive streetwear, signaled a 

radical change in visual language. These women were hipsters, not the 

"respectable professionals" usually featured in CAIR press releases or the 

"oppressed victims" of cable news. This subculture, known as "Mipsterz," 

persuasively argued that piety did not need dowdiness by rejecting the 

duality that compelled one to choose between being "religiously authentic" 

and "culturally relevant." 

Nonetheless, the film triggered a heated internal discussion about the 

definition of representation. Conservatives claimed that the movement 

prioritized "swag" over spirituality and turned the headscarf, a symbol of 

modesty, into a simple fashion accessory. Progressives, on the other hand, 

praised the event as a vital reclamation of the narrative, claiming that it 

demonstrated Muslim women's ability to define and own their "cool" on 

their own terms. 

7.2 Hollywood’s New Protagonists: Beyond the Terrorist's Wife  

For many years, Muslim women in Hollywood could only play the 

quiet victim in a war zone or the distraught mother of a terrorist in 

television series like Homeland or 24. This cliché was broken in the 2020s, 

most notably when Kamala Khan was added to the Marvel Cinematic 

Universe. She had unique challenges as a Pakistani-American youngster 

from Jersey City, from arguments with her parents about curfews to rumors 

about mosques and the embarrassment of being a "first generation" kid. 

Importantly, her story presented her Islam as a source of strength rather than 

a malevolent plot device, which was a turning point for the genre. 

We Are Lady Parts, a British sitcom that is popular in the United 

States and revolves around an all-female Muslim punk band, further 

solidified this change. With characters like a butch lesbian percussionist, a 

nervous PhD student, and a niqab-wearing manager who vapes, the show 

defied expectations by highlighting the rich diversity of the community. The 

series transcended the one-dimensional representations of the past by 
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embracing these women's chaotic, noisy, and artistically complex 

personalities. 

However, this increased visibility also brings with it a special 

responsibility called the "representation trap." Every Muslim character on 

TV is closely examined since there are still so few of them. When a female 

in a drama like Elite or Hala removes her headscarf, the production is 

charged with promoting a "liberation narrative." On the other hand, she is 

frequently charged with cleaning the patriarchy if she continues to wear it. 

As a result, Muslim female characters are frequently expected to represent 

the entire community rather than just existing as individuals. 

The rise of the "Muslim dollar," driven by a modest fashion industry 

projected to be worth over $277 billion, has led corporate America to 

commodify Islamic identity into a profitable lifestyle brand, a trend 

exemplified by products like the Nike Pro Hijab (DinarStandard, 2022). 

This commercialization extends to the digital realm, where "Hijabi 

Influencers" must direct the tension between softening their image for 

sponsorships and facing community scrutiny, while dating apps like Muzz 

have modernized traditional guardianship into "facilitated introductions." 

Although this "Cool Muslim" era increases visibility and humanizes the 

community—transforming Muslims from perceived threats into relatable 

neighbors through media representation—it risks confusing consumer 

viability with actual civil rights. Ultimately, the challenge for the next 

generation is to leverage this cultural capital without allowing their identity 

to be reduced to a mass-market caricature or assuming that retail presence 

equates to safety from surveillance. 

 8.  The Architects of a New American Tradition 

8.1 The Spiral of Resilient Identity 

The narrative of Muslim women in America does not follow a 

straightforward path from "oppression" to "liberation or from "immigrant" 

to "citizen." It is an ongoing, iterative process of self-definition. This 

process is encountered in the face of pressure from a state that observes; a 

community that evaluates; and a media that misrepresents. From the 

enslaved West African women who concealed their prayers in spirituals to 
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the immigrants who constructed the first suburban mosques after 1965 to 

the "Squad" members upending Congress's foundations, Americans have 

followed this trip over the past years. The result is a picture of resiliency 

that defies the "Clash of Civilizations"' dichotomous logic (Huntington, 

1993; Said, 2001). 

The ultimate intersectional topic in America has turned out to be 

Muslim women. The battles for racial justice, gender fairness, domestic 

security, and foreign policy are waged on her body (Abu-Lughod, 2013). 

She has resisted becoming a casualty. She has become a unique critic of 

American hypocrisy and a fervent supporter of its finest ideals by 

transforming the "double burden" of racism and patriarchy into a dual 

perspective point.  

It is evident that the "immigrant Islam" age is coming to an end and 

something completely different is emerging as one looks to the horizon. The 

question now is, "How will American Islam reshape the global faith?" 

rather than, "Can Islam survive in America?" 

8.2 The Horizon: American Islam and Future Perspectives 

Islam in the Americas is a minority religion in all of the countries and 

territories of the Americas. Approximately 1% of North America population 

are Muslims, and 0.1% of Latin America and Caribbean population are 

Muslims. Suriname has the highest percentage of Muslims in its 

population for the region, with 13.9% or 75,053 individuals, according to its 

2012 census. However, the United States, in which estimates vary due to a 

lack of a census question, is generally believed to have the largest 

population, with approximately 3.45 million Muslims living there, about 1.1 

percent of the total U.S. population (Pew Research Center, 2017). 

Muslims will overtake Jews as the second-largest religious group in 

the US by 2050 if demographic trends continue (Pew Research Center, 

2018). However, the shift will not only be quantitative but also qualitative. 

By this point, most Muslim women in leadership positions will be third- or 

fourth-generation Americans, so "back home" will mean Georgia or Ohio 

rather than Karachi or Cairo. This change will signal the emergence of a 

unique American body of law, or Fiqh (Jackson, 2005). 

In terms of politics, raw institutional power will take the place of the 
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novelty of the "first Muslim woman" to do X or Y. In future progressive 

coalitions, Muslim women—especially Black and Latina Muslims—will 

probably act as the glue. They will play key roles in larger movements for 

labor rights, healthcare, and climate justice because they learned the skill of 

solidarity during the post-9/11 years out of need. Ultimately, the 2020s 

"Muslim Cool" will transform into a smooth cultural fusion (Khabeer, 

2016). 

9. CONCLUSION  

The intricate relationship between Islamic identity and the lived 

experiences of Muslim women in America is explored, highlighting their 

diverse cultural backgrounds and perspectives. The history of Muslim 

presence in the U.S., from enslaved Africans practicing their faith in secret 

to vibrant communities formed after the 1965 Immigration Act is traced. 

However, the post-9/11 environment has intensified scrutiny, harassment, 

and Islamophobia, particularly targeting women who wear hijabs. The 

discussion underscores the challenges these women face, including the 

pressure to assimilate while maintaining their religious beliefs and 

combating harmful media stereotypes. Despite these obstacles, there is a 

celebration of the resilience and agency of Muslim women in America. 

They actively work to dispel misconceptions and shift public perceptions 

through advocacy, community support, and achievements in various fields. 

By defining their identities on their own terms, these women make 

significant contributions to American culture, promoting inclusivity and 

fostering understanding through their leadership, fashion, and personal 

narratives. This highlights their vital role in shaping a more inclusive 

society while traversing the intersectionality of race, class, and faith. 
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