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Backround:	This	 research	examines	 the	complex	negotiation	of	
identity	 among	 Muslim	 millennials	 and	 Generation	 Z	 in	 urban	
settings	through	the	lens	of	reception	analysis	theory.		
Objective:	 The	 primary	 research	 objective	 is	 to	 analyze	 how	
Muslim	 millennials	 and	 Generation	 Z	 in	 urban	 areas	 negotiate	
identity	through	reception	and	interpretation	of	popular	culture	
content.	
Method:	 This	 study	 employs	 a	 mixed-methods	 approach	
combining	qualitative	interviews	(n=30)	and	quantitative	surveys	
(n=500)	 across	 three	 major	 urban	 centers.	 Using	 Stuart	 Hall's	
encoding/decoding	 model,	 the	 research	 analyzes	 how	 Muslim	
youth	 interpret	 and	 negotiate	 meanings	 from	 popular	 culture	
content	 including	 social	media,	 streaming	platforms,	music,	 and	
fashion.		
Findings	 and	 Implications:	 Findings	 reveal	 three	 distinct	
reception	 patterns:	 dominant-hegemonic	 (23%),	 negotiated	
(58%),	 and	 oppositional	 (19%).	 The	 negotiated	 position	
dominates,	 indicating	 that	 most	 respondents	 selectively	 accept	
cultural	 messages	 while	 filtering	 them	 through	 Islamic	 values.	
Thematic	 analysis	 identifies	 five	 key	 identity	 negotiation	
strategies:	 selective	 engagement,	 religious	 reframing,	 hybrid	
identity	 formation,	 community	 validation,	 and	 digital	 activism.	
The	 research	 demonstrates	 that	 urban	 Muslim	 youth	 actively	
construct	 multifaceted	 identities	 that	 integrate	 religious	
authenticity	 with	 global	 citizenship.	 Social	 media	 emerges	 as	 a	
critical	 space	 where	 71%	 seek	 spiritual	 guidance	 while	
simultaneously	consuming	mainstream	content.		
Conclusion:	The	study	contributes	to	cultural	studies	and	Islamic	
youth	research	by	documenting	how	reception	processes	enable	
identity	 fluidity	 without	 compromising	 core	 religious	 values.	
Practical	 implications	 suggest	 that	 religious	 institutions	 should	
acknowledge	 youth	 agency	 in	 meaning-making	 processes	 and	
create	inclusive	spaces	that	validate	hybrid	identities.	
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INTRODUCTION	
The	 contemporary	 landscape	 of	 Muslim	 youth	 identity	 formation	

presents	 a	 complex	 intersection	 of	 religious	 tradition,	 globalized	 popular	
culture,	 and	 digital	 connectivity.	 Muslim	 millennials	 and	 Generation	 Z,	
collectively	 representing	 over	 42%	 of	 the	 Muslim	 population	 in	 Western	
countries	and	dominant	demographics	 in	Muslim-majority	nations,	navigate	
unprecedented	challenges	 in	constructing	coherent	 identities	within	rapidly	
changing	cultural	 contexts	 (Campbell,	2017;	 Janmohamed,	2016;	Zaid	et	al.,	
2022).	 These	 young	 Muslims	 inhabit	 liminal	 spaces	 between	 inherited	
religious	 frameworks	 and	 contemporary	 secular	 modernity,	 creating	 what	
scholars’	term	"Generation	M"	–	a	cohort	that	refuses	simplistic	categorization	
while	 actively	 negotiating	 multiple	 belonging.	 Unlike	 previous	 generations	
who	 experienced	 relatively	 homogeneous	 cultural	 environments,	 today's	
urban	 Muslim	 youth	 encounter	 diverse	 ideological	 narratives	 through	
ubiquitous	digital	media,	necessitating	constant	interpretive	labor	in	meaning-
making	processes	that	shape	their	evolving	identities.	

Urban	environments	particularly	intensify	these	identity	negotiations,	
as	 metropolitan	 contexts	 expose	 Muslim	 youth	 to	 heightened	 diversity,	
pluralistic	 value	 systems,	 and	 accelerated	 cultural	 hybridization.	 Research	
indicates	 that	 68%	 of	 urban	 Muslim	 millennials	 regularly	 consume	
mainstream	 popular	 culture	 content	 while	 maintaining	 religious	 practices,	
creating	what	anthropologists	describe	as	"cultural	code-switching"	behaviors	
(Mac	an	Ghaill	&	Haywood,	2022).	Cities	like	London,	Jakarta,	New	York,	and	
Dubai	 serve	 as	 crucibles	 where	 global	 Muslim	 youth	 cultures	 emerge,	
characterized	 by	 creative	 syntheses	 of	 Islamic	 values	 and	 contemporary	
aesthetics	 manifest	 in	 fashion	 (modest	 fashion	 industry	 valued	 at	 $300	
billion),	 entertainment	 (Halal	 tourism	 reaching	 $220	 billion),	 and	 digital	
content	creation	(Islamic	influencers	with	millions	of	followers).	These	urban	
centers	 facilitate	 encounters	 with	 diverse	 cultural	 texts	 that	 Muslim	 youth	
actively	 interpret,	 appropriate,	 and	 sometimes	 resist,	 demonstrating	
sophisticated	 reception	 practices	 shaped	 by	 religious	 socialization	 and	
generational	characteristics.	

Popular	culture	serves	as	a	primary	site	where	Muslim	youth	encounter	
and	negotiate	identity-relevant	messages,	yet	academic	understanding	of	their	
reception	processes	remains	limited.	While	media	producers	encode	content	
with	specific	meanings	reflecting	dominant	ideologies,	audiences	decode	these	
messages	through	interpretive	frameworks	shaped	by	cultural	backgrounds,	
religious	values,	and	social	positions	(Hall,	1980;	Jensen,	1994).	For	Muslim	
youth,	this	decoding	process	involves	complex	negotiations	between	Islamic	
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teachings,	 family	 expectations,	 peer	 cultures,	 and	 aspirational	 identities	
promoted	through	media.		

Studies	 document	 that	 71%	 of	 Gen	 Z	 Muslims	 use	 social	 media	
platforms	 for	 spiritual	 content,	 yet	 simultaneously	 engage	 with	 secular	
entertainment,	 music,	 fashion	 content,	 and	 lifestyle	 narratives	 that	 may	
contradict	 traditional	 Islamic	 norms	 (Husein	 &	 Slama,	 2018).	 This	 dual	
engagement	 raises	 critical	 questions	 about	 how	 young	 Muslims	 reconcile	
potential	contradictions,	which	messages	they	accept,	negotiate,	or	reject,	and	
how	these	reception	processes	inform	their	identity	construction	in	pluralistic	
urban	settings.	

Research	urgency	stems	from	three	intersecting	phenomena	reshaping	
Muslim	youth	experiences	globally.	First,	the	post-9/11	securitization	context	
has	intensified	surveillance,	discrimination,	and	representational	stereotypes	
that	 young	 Muslims	 must	 navigate	 daily,	 with	 50%	 of	 UK	 Gen	 Z	 Muslims	
reporting	 Islamophobia	 experiences	 (Khosrokhavar	&	Simon-Nahum,	1997;	
Kundnani,	 2007).	 Second,	 digital	 media	 proliferation	 has	 democratized	
content	production	and	consumption,	enabling	Muslim	youth	to	access	diverse	
perspectives	while	also	exposing	them	to	radical	 ideologies,	creating	urgent	
needs	for	understanding	their	discernment	processes	(Baulch	&	Pramiyanti,	
2018;	Campbell,	2017).		

Third,	 generational	 shifts	 in	 religious	 authority	 are	 occurring	 as	
traditional	institutions	lose	influence	to	social	media	influencers	who	reframe	
Islam	 through	 modern	 lifestyle	 narratives,	 fundamentally	 altering	 how	
religious	 knowledge	 is	 transmitted	 and	 received	 (Meyer,	 2013).	 These	
dynamics	 create	 unprecedented	 conditions	 requiring	 scholarly	 attention	 to	
how	Muslim	youth	actively	construct	meanings	from	popular	culture	within	
specific	 socio-political	 contexts	 rather	 than	 passively	 absorbing	 dominant	
messages.	

Theoretical	 frameworks	 guiding	 this	 research	 draw	 primarily	 from	
Stuart	Hall's	encoding/decoding	model,	which	conceptualizes	communication	
as	a	complex	process	where	media	producers	encode	messages	with	preferred	
meanings	 that	 audiences	 may	 decode	 through	 dominant-hegemonic,	
negotiated,	or	oppositional	positions.	This	model	proves	particularly	relevant	
for	 Muslim	 youth	 research	 as	 it	 acknowledges	 audience	 agency	 while	
recognizing	 structural	 power	 dynamics	 that	 shape	 media	 production	 and	
reception.	 Complementing	 Hall's	 framework,	 mediatization	 theory	 explains	
how	media	 logic	 increasingly	 influences	 religious	 institutions	and	practices,	
suggesting	 that	Muslim	youth	 religiosity	 is	 fundamentally	 shaped	by	digital	
media	environments	rather	than	occurring	separately	from	them	(Campbell,	
2012;	Hjarvard,	2013).	
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Additionally,	 identity	 negotiation	 theories	 from	 developmental	
psychology	illuminate	how	adolescents	and	young	adults	construct	coherent	
self-concepts	 through	 continuous	 interactions	 with	 social	 environments,	
media	representations,	and	peer	cultures	(Buckingham,	2013;	Erikson,	1968;	
Klimstra	&	van	Doeselaar,	 2017).	 Integrating	 these	 theoretical	perspectives	
enables	 comprehensive	 analysis	 of	 how	 reception	 processes	 connect	 to	
identity	formation	among	urban	Muslim	millennials	and	Gen	Z.	

Empirical	 data	 supporting	 this	 research's	 significance	 reveals	
substantial	knowledge	gaps	 in	existing	 scholarship.	Recent	 surveys	 indicate	
that	approximately	1.8	billion	Muslims	globally	are	under	30	years	old,	with	
urban	populations	growing	at	3%	annually,	creating	massive	cohorts	whose	
cultural	practices	and	identity	formations	remain	understudied.		

In	 Indonesia,	 61.45%	 of	 Muslims	 are	 millennials	 who	 dominate	
consumer	markets	 and	 cultural	 trends,	 yet	 limited	 research	 examines	 their	
media	 reception	 patterns	 systematically.	 Studies	 document	 88%	 of	Muslim	
youth	 accessing	 mainstream	 entertainment	 platforms,	 76%	 following	 non-
Muslim	 social	media	 influencers,	 and	 82%	 consuming	 fashion	 content	 that	
blends	Islamic	modesty	with	contemporary	styles,	demonstrating	widespread	
popular	 culture	 engagement.	 However,	 quantitative	 data	 on	 reception	
patterns,	 interpretive	 strategies,	 and	 identity	 outcomes	 remain	 limited,	
particularly	 comparative	 analyses	 across	 different	 urban	 contexts	 and	
generational	cohorts	within	Muslim	populations.	

	
Table	1.	Muslim	Youth	Demographic	and	Media	Consumption	Statistics	

Indicator	 Statistics	 Source	
Global	Muslim	Youth	(<30	years)	 1.8	billion	(42%)	 Pew	Research,	2023	
Urban	Muslim	Population	Growth	 3%	annually	 World	Bank,	2022	
Social	Media	Use	for	Spirituality	 71%	(Gen	Z)	 Romario,	2022	
Mainstream	Entertainment	Access	 88%	 Deloitte,	2022	
Experience	of	Islamophobia	(UK)	 50%	 British	Future,	2023	
Modest	Fashion	Industry	Value	 $300	billion	 Thomson	Reuters,	2023	

Source:	Data	Processed	
	

Previous	research	on	Muslim	youth	and	media	has	primarily	focused	on	
three	areas:	political	activism	during	the	Arab	Spring,	radicalization	concerns,	
and	hijab/modesty	fashion	trends.	Examined	social	media's	role	in	mobilizing	
youth	during	political	upheavals,	emphasizing	empowerment	narratives	but	
neglecting	 everyday	 cultural	 consumption	 patterns	 unrelated	 to	 activism	
(Johansson-Nogués,	 2013).	 Counter-radicalization	 research	 has	 dominated	
post-9/11	 scholarship,	 investigating	 online	 extremism	 recruitment	 while	
inadvertently	 pathologizing	 Muslim	 youth	 media	 engagement	 through	
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security-focused	lenses	that	ignore	normative	identity	development	processes	
(Kundnani,	2007).		

Fashion	studies	have	documented	the	modest	fashion	movement	and	
hijabi	 influencers,	 revealing	 how	 Muslim	 women	 negotiate	 religious	
requirements	with	contemporary	style,	yet	these	analyses	often	essentialize	
gender	while	overlooking	broader	popular	culture	reception	beyond	fashion.	
Collectively,	existing	research	tends	toward	either	political	or	religious	frames,	
undertheorizing	how	ordinary	young	Muslims	interpret	entertainment,	music,	
celebrity	 culture,	 and	 lifestyle	 content	 that	 constitutes	 the	majority	of	 their	
media	diets.	

Significant	research	gaps	persist	despite	growing	scholarly	attention	to	
Muslim	 youth	 and	 digital	 media.	 First,	 reception	 analysis	 methodologies	
remain	underutilized	in	Islamic	studies,	with	most	research	employing	textual	
analysis	 of	 media	 content	 or	 producer	 intentions	 rather	 than	 investigating	
actual	 audience	 interpretations.	 Second,	 comparative	 generational	 analyses	
distinguishing	 millennial	 and	 Gen	 Z	 reception	 patterns	 are	 scarce,	 despite	
substantial	 developmental	 and	 technological	 differences	 between	 cohorts	
born	in	the	1980s-1990s	versus	the	2000s-2010s	(Prensky,	2001).	

Third,	 urban	 context	 variations	 across	 different	 cities	 and	 countries	
remain	 unexplored,	with	most	 studies	 focusing	 on	 single	 locations	without	
examining	 how	 local	 political	 climates,	 multiculturalism	 policies,	 and	
community	 demographics	 shape	 reception	 processes	 (Keaton,	 2006;	
Wacquant,	2008).	Fourth,	popular	culture	categories	beyond	political	content	
and	 fashion	 receive	minimal	 attention,	 leaving	entertainment	media,	music,	
sports,	and	lifestyle	content	understudied	despite	their	prominence	in	youth	
media	consumption	(Janmohamed,	2016).	These	gaps	hinder	comprehensive	
understanding	 of	 Muslim	 youth	 identity	 formation	 in	 contemporary	
mediatized	societies.	

This	 research's	 novelty	 lies	 in	 three	 methodological	 and	 theoretical	
contributions	 to	 Muslim	 youth	 studies	 and	 reception	 analysis	 scholarship.	
Methodologically,	 the	 study	 pioneers	 comprehensive	 mixed-methods	
reception	 analysis	 specifically	 designed	 for	 Muslim	 youth	 populations,	
combining	 quantitative	 surveys	 measuring	 reception	 positions	 with	
qualitative	interviews	exploring	interpretive	strategies	and	identity	outcomes	
across	 demographically	 diverse	 urban	 samples	 (n=530	 total	 participants).	
Theoretically,	 the	 research	 advances	 Hall's	 encoding/decoding	 model	 by	
integrating	 mediatization	 theory	 and	 identity	 negotiation	 frameworks,	
creating	 a	 holistic	 analytical	 approach	 that	 connects	 reception	 practices	 to	
identity	 construction	 processes	 within	 minority	 religious	 contexts	
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characterized	by	complex	power	dynamics	and	cultural	hybridity	(Hall,	1980)	
(Erikson,	1968;	Hjarvard,	2013).		

Substantively,	 this	 study	 provides	 the	 first	 systematic	 comparative	
analysis	 of	 millennial	 versus	 Gen	 Z	 reception	 patterns,	 documenting	
generational	shifts	 in	how	Muslim	youth	engage	with	popular	culture	while	
identifying	specific	identity	negotiation	strategies	that	enable	maintenance	of	
religious	 authenticity	 alongside	 global	 cultural	 participation.	 By	 examining	
diverse	popular	 culture	 categories	 (entertainment,	music,	 fashion,	 lifestyle)	
rather	than	only	politically	charged	or	religious	content,	this	research	captures	
ordinary	media	consumption	that	constitutes	Muslim	youth's	everyday	lived	
experiences,	filling	critical	gaps	in	existing	scholarship	that	disproportionately	
focuses	on	exceptional	rather	than	normative	cultural	practices.	

The	primary	research	objective	 is	to	analyze	how	Muslim	millennials	
and	 Generation	 Z	 in	 urban	 areas	 negotiate	 identity	 through	 reception	 and	
interpretation	 of	 popular	 culture	 content.	 This	 overarching	 aim	 is	
operationalized	through	five	specific	objectives.	First,	to	identify	the	dominant	
reception	 positions	 (dominant-hegemonic,	 negotiated,	 oppositional)	 that	
Muslim	youth	adopt	when	engaging	with	popular	culture	content,	quantifying	
the	 prevalence	 of	 each	 position	 across	 different	 demographic	 segments.	
Second,	to	examine	the	interpretive	strategies	that	Muslim	youth	employ	when	
encountering	content	that	potentially	conflicts	with	Islamic	values,	exploring	
how	they	reconcile	contradictions	and	maintain	coherent	identities.		

Third,	to	compare	reception	patterns	between	millennials	and	Gen	Z,	
documenting	 generational	 differences	 in	 media	 engagement,	 religious	
framing,	and	identity	construction	processes.	Fourth,	to	investigate	how	urban	
contexts	 shape	 reception	 processes,	 analyzing	 variations	 across	 cities	 with	
different	 Muslim	 population	 densities,	 multicultural	 policies,	 and	
Islamophobia	 levels.	 Fifth,	 to	 theorize	 the	 relationship	 between	 reception	
practices	and	identity	outcomes,	articulating	how	specific	decoding	strategies	
enable	 hybrid	 identities	 that	 integrate	 religious	 authenticity	 with	
contemporary	cultural	participation.	These	objectives	collectively	address	the	
research	gap	 regarding	Muslim	youth	agency	 in	meaning-making	processes	
while	contributing	empirical	evidence	to	reception	theory	development	within	
minority	 religious	 contexts	 characterized	by	unique	 sociopolitical	dynamics	
and	cultural	negotiations.	
	
RESEARCH	METHOD	

This	 study	 employed	 a	 convergent	 parallel	 mixed-methods	 design,	
simultaneously	collecting	and	analyzing	quantitative	and	qualitative	data	 to	
comprehensively	examine	Muslim	youth	reception	of	popular	culture	content.	
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The	mixed-methods	approach	is	justified	by	the	research's	dual	emphasis	on	
measuring	 the	 prevalence	 of	 different	 reception	 positions	 across	 a	 large	
sample	 while	 deeply	 exploring	 interpretive	 processes	 and	 identity	
negotiations	 that	 quantitative	 methods	 alone	 cannot	 capture.	 Quantitative	
data	from	structured	surveys	(n=500)	establish	patterns	and	distributions	of	
reception	 positions,	 enabling	 statistical	 analysis	 of	 demographic	 influences	
and	comparative	generational	analysis.		

Qualitative	data	from	semi-structured	interviews	(n=30)	provide	rich,	
contextualized	 accounts	 of	 how	 Muslim	 youth	 interpret	 specific	 content,	
negotiate	contradictions,	and	construct	identities	through	reception	practices.	
Both	 datasets	 are	 collected	 concurrently	 rather	 than	 sequentially,	 analyzed	
independently	 using	 appropriate	 methods,	 then	 integrated	 during	
interpretation	to	develop	comprehensive	understanding	that	 leverages	each	
method's	strengths	while	compensating	for	limitations.	This	design	aligns	with	
pragmatist	 epistemology,	 recognizing	 that	 complex	 social	 phenomena	 like	
identity	 negotiation	 require	 multiple	 perspectives	 and	 evidence	 types	 to	
adequately	capture	their	multifaceted	nature.	

The	 research	 population	 consists	 of	Muslim	millennials	 (born	 1981-
1996,	aged	27-42)	and	Generation	Z	(born	1997-2012,	aged	17-26)	residing	
in	 urban	 areas	 of	 three	 countries:	 Indonesia	 (Jakarta),	 the	United	Kingdom	
(London),	and	the	United	States	(New	York).	These	 locations	were	selected	
through	 purposive	 sampling	 to	 represent	 diverse	 urban	 Muslim	 contexts	
varying	 in	 majority/minority	 status,	 multicultural	 policy	 frameworks,	 and	
popular	 culture	 production/consumption	 patterns.	 Jakarta	 represents	 a	
Muslim-majority	metropolitan	context	where	Islamic	identity	is	normative	yet	
negotiated	within	rapidly	globalizing	consumer	culture.	London	exemplifies	a	
multicultural	 minority	 context	 with	 established	 Muslim	 communities	
navigating	British	identity	alongside	religious	belonging.		

New	York	represents	a	highly	diverse	minority	context	where	Muslims	
constitute	 a	 small	 percentage	within	 pluralistic	 cosmopolitan	 environment.	
Within	 each	 city,	 stratified	 random	 sampling	 recruited	 survey	 participants	
(n≈167	per	city)	from	university	campuses,	Islamic	centers,	and	community	
organizations,	ensuring	demographic	diversity	across	gender,	socioeconomic	
status,	 and	 educational	 background.	 Interview	participants	 (n=10	per	 city)	
were	 purposively	 sampled	 from	 survey	 respondents	 representing	 diverse	
reception	positions,	 enabling	 in-depth	exploration	of	 interpretive	 strategies	
across	 the	 full	 spectrum	 from	 dominant	 to	 oppositional	 readings.	 Sample	
inclusion	 criteria	 required	 self-identification	 as	 Muslim,	 age	 17-42,	 urban	
residence	for	minimum	three	years,	and	regular	popular	culture	consumption	
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(defined	as	minimum	weekly	engagement	with	entertainment,	social	media,	
or	lifestyle	content).	

Two	primary	instruments	facilitate	data	collection:	a	structured	survey	
questionnaire	 and	 a	 semi-structured	 interview	 protocol.	 The	 survey	
questionnaire	 consists	 of	 four	 sections	 totaling	 45	 items.	 Section	 A	
(demographics)	 gathers	 age,	 gender,	 education,	 occupation,	 religiosity	 self-
assessment,	 and	 years	 of	 urban	 residence.	 Section	 B	 (media	 consumption	
patterns)	measures	frequency	and	types	of	popular	culture	engagement	across	
eight	 categories:	 streaming	 entertainment,	 social	 media,	 music,	 fashion	
content,	celebrity	culture,	sports,	lifestyle	content,	and	news/current	affairs.	
Section	 C	 (reception	 positions)	 employs	 vignette	 methodology,	 presenting	
respondents	with	six	scenarios	depicting	popular	culture	content	with	varying	
degrees	 of	 Islamic	 value	 congruence	 (e.g.,	 music	 videos,	 fashion	 trends,	
celebrity	 behaviors)	 and	 asking	 them	 to	 select	 response	 options	
corresponding	 to	 dominant-hegemonic	 (full	 acceptance),	 negotiated	
(selective	acceptance	with	modification),	or	oppositional	(rejection)	positions	
as	theorized	by	Hall.		

Section	 D	 (identity	 outcomes)	 uses	 Likert	 scales	 to	 assess	 hybrid	
identity	endorsement,	religious	authenticity	concerns,	cultural	code-switching	
behaviors,	 and	 community	 belonging	 perceptions.	 The	 semi-structured	
interview	 protocol	 explores	 five	 domains	 through	 open-ended	 questions:	
specific	 popular	 culture	 consumption	 habits	 and	 favorites;	 interpretive	
strategies	when	encountering	potentially	conflicting	content;	family	and	peer	
influences	 on	 reception	 practices;	 feelings	 about	 hybrid	 versus	 singular	
identity;	and	perceptions	of	generational	differences	in	Muslim	youth	culture.	
Pilot	 testing	 (n=20)	 refined	 both	 instruments	 for	 clarity,	 cultural	
appropriateness,	and	theoretical	alignment.	

Data	 collection	 occurred	 over	 six	 months	 (January-June	 2024)	
following	 ethics	 approval	 from	 institutional	 review	 boards	 at	 participating	
universities	 in	each	country.	Survey	administration	utilized	both	online	and	
paper	 formats	 to	maximize	accessibility	and	 response	 rates.	Online	 surveys	
distributed	 through	 social	 media,	 Islamic	 student	 organizations,	 and	
community	 email	 lists	 attracted	 376	 respondents,	 while	 paper	 surveys	
administered	at	mosques,	Islamic	centers,	and	university	campuses	generated	
124	 responses,	 totaling	 500	 valid	 completed	 surveys	 after	 excluding	 47	
incomplete	submissions.	Each	survey	required	approximately	15-20	minutes	
completion	 time.	 Interview	 recruitment	 occurred	 through	 survey	 opt-in,	
where	 respondents	 indicated	 willingness	 to	 participate	 in	 follow-up	
interviews.		
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From	 147	 volunteers,	 30	 participants	 were	 purposively	 selected	
ensuring	representation	across:	both	generational	cohorts	(n=15	millennials,	
n=15	Gen	Z);	gender	balance	(n=15	male,	n=15	female);	all	three	cities	(n=10	
each);	 and	diverse	 reception	positions	 identified	 in	 their	 survey	 responses.	
Interviews	were	conducted	face-to-face	when	possible	(n=18)	or	via	video	call	
(n=12)	based	on	participant	preference	and	logistical	constraints,	lasting	60-
90	 minutes	 each.	 All	 interviews	 were	 audio-recorded	 with	 permission,	
transcribed	 verbatim,	 and	 anonymized	 using	 pseudonyms	 to	 protect	
confidentiality.	 Informed	 consent	 procedures	 emphasized	 voluntary	
participation,	 right	 to	 withdraw,	 confidentiality	 protections,	 and	 minimal	
risks,	with	special	attention	to	potential	discomfort	discussing	religious	views	
or	cultural	practices.	

Quantitative	analysis	employed	IBM	SPSS	Statistics	28.0	for	descriptive	
and	 inferential	 statistics.	 Descriptive	 analysis	 calculated	 frequencies,	
percentages,	 means,	 and	 standard	 deviations	 for	 demographic	 variables,	
media	consumption	patterns,	and	reception	positions.	Cross-tabulation	with	
chi-square	 tests	 examined	 associations	 between	 reception	 positions	 and	
demographic	 variables	 (generation,	 gender,	 location,	 religiosity	 level).	
Multivariate	 analysis	 of	 variance	 (MANOVA)	 tested	 differences	 in	 identity	
outcome	scores	across	reception	position	groups,	controlling	for	confounding	
variables.	 Logistic	 regression	 modeled	 predictors	 of	 negotiated	 versus	
dominant/oppositional	 reception	 positions,	 identifying	 demographic	 and	
religiosity	factors	that	influence	interpretive	strategies.	Statistical	significance	
was	set	at	p<0.05,	with	effect	sizes	reported	using	Cramér's	V	for	categorical	
associations	and	partial	eta-squared	for	MANOVA.		

Qualitative	 analysis	 followed	 Braun	 and	 Clarke's	 thematic	 analysis	
procedures,	utilizing	NVivo	14	software	for	data	management.	Initial	coding	
identified	 segments	 relevant	 to	 research	 questions,	 generating	 487	 codes	
across	 30	 transcripts.	 Focused	 coding	 organized	 initial	 codes	 into	 23	
preliminary	themes	representing	interpretive	strategies,	identity	negotiation	
patterns,	and	reception	influences.	Theoretical	coding	refined	themes	through	
constant	comparison	and	alignment	with	Hall's	 reception	 theory,	ultimately	
producing	five	major	themes	with	subthemes	that	explain	how	Muslim	youth	
negotiate	 identity	 through	popular	 culture	 reception.	Researcher	 reflexivity	
was	 maintained	 through	 memo-writing	 documenting	 analytical	 decisions,	
peer	debriefing	sessions	with	three	colleagues	reviewed	coding	consistency,	
and	member	 checking	with	 four	participants	 verified	 interpretive	 accuracy.	
Integration	 of	 quantitative	 and	 qualitative	 findings	 occurred	 through	
triangulation	protocol,	where	statistical	patterns	were	explained	and	enriched	
by	qualitative	insights,	while	interview	themes	were	validated	or	challenged	
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by	survey	data,	producing	comprehensive	understanding	that	neither	method	
alone	could	achieve.		
	
RESULT	AND	DISCUSSION	
Reception	Positions:	Patterns	and	Distribution	

Survey	 findings	 reveal	 that	 negotiated	 reception	 represents	 the	
dominant	 position	 among	 urban	 Muslim	 youth,	 with	 58%	 of	 respondents	
primarily	 adopting	 this	 interpretive	 stance	 when	 engaging	 with	 popular	
culture	 content	 that	 presents	 potential	 tensions	 with	 Islamic	 values.	 This	
pattern	significantly	exceeds	both	dominant-hegemonic	reception	(23%)	and	
oppositional	 reception	 (19%),	 suggesting	 that	most	Muslim	millennials	and	
Gen	 Z	 exercise	 selective	 agency	 in	 meaning-making	 rather	 than	 wholesale	
acceptance	or	rejection	of	cultural	messages	(Hall,	1980).	

The	 predominance	 of	 negotiated	 readings	 aligns	 with	 theoretical	
predictions	that	audiences	situated	at	the	intersection	of	multiple,	sometimes	
contradictory	 cultural	 systems	develop	 sophisticated	 interpretive	 strategies	
that	 enable	 selective	 appropriation	 while	 maintaining	 core	 identity	
commitments	(Jensen,	1994).	For	Muslim	youth	navigating	between	religious	
tradition	 and	 contemporary	 secular	 culture,	 negotiated	 reception	 facilitates	
hybrid	identity	formation	by	allowing	engagement	with	global	popular	culture	
through	interpretive	filters	shaped	by	Islamic	values,	family	socialization,	and	
community	 norms.	 This	 finding	 challenges	 deficit	 narratives	 that	 portray	
Muslim	youth	as	either	passively	westernized	by	media	exposure	or	 rigidly	
traditional	 in	 rejecting	 modernity,	 instead	 revealing	 active	 agents	 who	
selectively	synthesize	cultural	elements	into	coherent	identities.	

Significant	 demographic	 variations	 emerge	 in	 reception	 position	
distribution,	 with	 generation,	 gender,	 and	 urban	 context	 all	 demonstrating	
statistically	significant	associations	(χ²=47.32,	p<0.001;	χ²=31.18,	p<0.001;	
χ²=28.94,	p<0.001	respectively).	Gen	Z	 respondents	exhibit	higher	 rates	of	
negotiated	 reception	 (64%)	 compared	 to	 millennials	 (52%),	 suggesting	
younger	Muslims	have	developed	more	sophisticated	interpretive	strategies	
for	 managing	 cultural	 contradictions	 amid	 intensified	 digital	 media	
environments	(Prensky,	2001).	This	generational	difference	may	reflect	Gen	
Z's	lifelong	immersion	in	diverse	media	ecosystems	that	necessitate	constant	
meaning	negotiation,	contrasting	with	millennials	who	transitioned	from	pre-
digital	 to	 digital	 contexts	 and	 may	 employ	 more	 dichotomous	
acceptance/rejection	strategies	(Buckingham,	2013;	Kaunang,	2020;	Klimstra	
&	van	Doeselaar,	2017).		

Female	 respondents	 demonstrate	 higher	 negotiated	 reception	 rates	
(62%)	 than	 males	 (54%),	 potentially	 reflecting	 gendered	 socialization	
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processes	where	Muslim	women	face	heightened	scrutiny	regarding	cultural	
conformity	and	religious	adherence,	developing	refined	negotiation	skills	as	
survival	 strategies	 in	 patriarchal	 contexts	 (Hafez,	 2016).	 Urban	 context	
variations	reveal	 Jakarta	 respondents	showing	highest	negotiated	reception	
(66%),	 followed	 by	 London	 (58%)	 and	 New	 York	 (51%),	 suggesting	 that	
Muslim-majority	 contexts	 paradoxically	 enable	 more	 flexible	 engagement	
with	 popular	 culture	 compared	 to	 minority	 contexts	 where	 identity	
boundaries	may	require	more	rigid	policing.	

Content	category	analysis	reveals	differential	reception	patterns	across	
popular	culture	 types,	 indicating	 that	Muslim	youth	employ	context-specific	
interpretive	 strategies	 rather	 than	 uniform	 approaches	 to	 all	media.	Music	
content	 elicits	 the	 highest	 negotiated	 reception	 (71%),	 as	 respondents	
navigate	 debates	 about	 music	 permissibility	 in	 Islam	 while	 desiring	
participation	 in	 ubiquitous	musical	 culture	 through	 strategies	 like	 selective	
genre	engagement	(avoiding	explicitly	sexual	or	violent	content)	and	meaning	
reinterpretation	 (focusing	 on	 instrumental	 elements	 or	 positive	 lyrics).	
Fashion	 content	 similarly	 demonstrates	 high	 negotiated	 reception	 (68%),	
with	Muslim	youth	adapting	global	trends	through	modest	modifications	that	
satisfy	both	religious	requirements	and	contemporary	aesthetic	preferences,	
exemplified	by	the	$300	billion	modest	fashion	industry.		

Entertainment	 streaming	 content	 shows	 moderate	 negotiated	
reception	(54%),	as	narrative	complexity	in	series	and	films	enables	multiple	
interpretive	 frameworks	 where	 problematic	 elements	 can	 be	 critically	
evaluated	while	appreciated	storytelling	maintains	engagement.	Conversely,	
celebrity	 culture	 content	 elicits	 highest	 oppositional	 reception	 (34%),	 as	
Muslim	 youth	 frequently	 reject	 lifestyle	 representations	 and	 moral	 values	
embodied	by	Western	celebrities	as	incompatible	with	Islamic	ethics,	though	
this	 rejection	 itself	 constitutes	 active	 interpretation	 rather	 than	 non-
engagement	 (Janmohamed,	 2016).	 These	 variations	 demonstrate	 that	
reception	positions	are	not	stable	 individual	traits	but	dynamic	 interpretive	
practices	 responding	 to	 specific	 textual	 features,	 cultural	 contexts,	 and	
personal	stakes	involved	in	different	content	categories.	

Religiosity	levels	significantly	predict	reception	positions,	with	highly	
religious	respondents	(self-rated	4-5	on	5-point	scale)	demonstrating	higher	
oppositional	reception	(28%)	compared	to	moderately	religious	(18%)	and	
less	religious	(11%)	respondents	(F=23.67,	p<0.001).	However,	even	among	
highly	 religious	Muslims,	 negotiated	 reception	 (51%)	 exceeds	 oppositional	
stances,	 challenging	 assumptions	 that	 strong	 religious	 commitment	
necessarily	 produces	 wholesale	 cultural	 rejection	 (Campbell,	 2012).	
Qualitative	interviews	illuminate	this	pattern,	revealing	that	highly	religious	
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youth	 often	 employ	 sophisticated	 interpretive	 frameworks	 distinguishing	
between	 cultural	 forms	 (music,	 fashion,	 entertainment)	 and	moral	 content	
(messages	about	relationships,	values,	behaviors),	enabling	engagement	with	
forms	while	critiquing	problematic	content	(Ramadan,	n.d.).		

One	 interviewee	 explained:	 "I	watch	TV	 shows	 everyone	 talks	 about	
because	 I	 want	 to	 understand	 cultural	 references	 and	 participate	 in	
conversations,	 but	 I	 analyze	 characters'	 choices	 through	 Islamic	 ethics	 and	
sometimes	disagree	with	shows'	moral	frameworks"	(Aisha,	24,	London).	This	
comment	 exemplifies	 negotiated	 reception	 where	 consumption	 occurs	
alongside	critical	evaluation,	maintaining	religious	identity	while	participating	
in	shared	popular	culture.	Such	strategies	enable	Muslim	youth	to	avoid	social	
isolation	 from	 peer	 networks	 while	 preserving	 religious	 authenticity,	
demonstrating	agency	in	navigating	complex	identity	terrain.	

Logistic	 regression	 modeling	 identifies	 five	 significant	 predictors	 of	
negotiated	 versus	 dominant/oppositional	 reception	 positions.	 Higher	
educational	 attainment	 increases	 negotiated	 reception	 odds	 by	 2.3	 times	
(OR=2.31,	p<0.01),	suggesting	that	critical	thinking	skills	developed	through	
university	 education	 enable	 sophisticated	meaning	 negotiation	 rather	 than	
uncritical	acceptance	or	blanket	rejection	(Buckingham,	2013;	McQuail,	1997).	
Longer	urban	residence	duration	increases	negotiated	reception	odds	by	1.8	
times	 per	 year	 (OR=1.84,	 p<0.05),	 indicating	 that	 extended	 exposure	 to	
diverse	urban	contexts	cultivates	flexible	interpretive	strategies	as	adaptation	
mechanisms	(Keaton,	2006;	Wacquant,	2008).		

Bilingualism	 increases	 negotiated	 reception	 odds	 by	 2.7	 times	
(OR=2.68,	p<0.001),	potentially	reflecting	broader	cultural	competencies	and	
comfort	with	boundary-crossing	that	linguistic	flexibility	represents	(Zaid	et	
al.,	2022).	Active	social	media	use	for	religious	content	increases	negotiated	
reception	 odds	 by	 1.9	 times	 (OR=1.93,	 p<0.01),	 suggesting	 that	 digital	
religious	engagement	provides	interpretive	frameworks	that	facilitate	cultural	
negotiation	rather	than	promoting	isolation	from	secular	culture	(Campbell,	
2017;	Husein	&	Slama,	2018).	

Finally,	 having	 non-Muslim	 close	 friends	 increases	 negotiated	
reception	odds	by	2.4	times	(OR=2.42,	p<0.001),	supporting	social	 identity	
theories	 that	 intercultural	 relationships	 foster	 perspective-taking	 abilities	
enabling	 meaning	 negotiation	 across	 difference	 (Modood,	 2005;	 Ramadan,	
2003).	 These	 predictors	 collectively	 suggest	 that	 negotiated	 reception	
emerges	 from	 cosmopolitan	 experiences,	 educational	 resources,	 and	
intercultural	 competencies	 rather	 than	 representing	 default	 position,	 with	
implications	 for	 understanding	 identity	 development	 trajectories	 among	
urban	Muslim	youth.	
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Table	2.	Distribution	of	Reception	Positions	by	Demographics	
Demographic	 Dominant-Hegemonic	 Negotiated	 Oppositional	

Overall	(N=500)	 23%	 58%	 19%	
Millennials	(n=235)	 26%	 52%	 22%	
Gen	Z	(n=265)	 20%	 64%	 16%	
Female	(n=267)	 21%	 62%	 17%	
Male	(n=233)	 25%	 54%	 21%	
Jakarta	(n=168)	 19%	 66%	 15%	
London	(n=167)	 24%	 58%	 18%	
New	York	(n=165)	 27%	 51%	 22%	

	
Interpretive	Strategies	and	Meaning	Negotiation	

Thematic	analysis	of	interview	data	identifies	five	primary	interpretive	
strategies	 that	 Muslim	 youth	 employ	 when	 engaging	 with	 popular	 culture	
content:	selective	engagement,	religious	reframing,	hybrid	identity	formation,	
community	 validation,	 and	 digital	 activism.	 These	 strategies	 function	 as	
cognitive	and	behavioral	tools	enabling	young	Muslims	to	maintain	religious	
authenticity	 while	 participating	 in	 contemporary	 culture,	 demonstrating	
sophisticated	agency	 in	navigating	potential	 contradictions	between	 Islamic	
values	 and	 secular	 media	 messages	 (Hall,	 1980).	 Selective	 engagement	
emerges	 as	 the	 most	 frequently	 reported	 strategy	 (mentioned	 by	 27/30	
interviewees),	 involving	 careful	 curation	 of	 media	 consumption	 based	 on	
content	 evaluation	 against	 Islamic	 principles,	 personal	 comfort	 levels,	 and	
social	contexts	(Buckingham,	2013;	Campbell,	2012;	Janmohamed,	2016).		

Religious	reframing	appears	in	23/30	interviews,	describing	processes	
where	 Muslim	 youth	 interpret	 potentially	 problematic	 content	 through	
Islamic	ethical	frameworks	that	transform	or	contextualize	meanings	to	align	
with	 religious	 values	 (Ramadan,	 2003).	 Hybrid	 identity	 formation	
characterizes	25/30	participants'	experiences,	reflecting	conscious	cultivation	
of	 multifaceted	 selves	 that	 integrate	 Muslim	 religiosity	 with	 national	
citizenship,	urban	cosmopolitanism,	and	global	youth	culture	(Erikson,	1968;	
Mac	 an	 Ghaill	 &	Haywood,	 2022).	 Community	 validation	 surfaces	 in	 19/30	
interviews,	 indicating	 reliance	 on	 peer	 networks	 and	 family	 discussions	 to	
collectively	negotiate	cultural	meanings	and	establish	acceptable	boundaries	
(Modood,	2005)Digital	activism,	discussed	by	16/30	participants,	represents	
proactive	 strategies	 using	 social	 media	 platforms	 to	 challenge	 stereotypes,	
share	 positive	 Muslim	 representations,	 and	 advocate	 for	 inclusive	 cultural	
narratives	(Campbell,	2017;	Zaid	et	al.,	2022).	

Selective	 engagement	operates	 through	 three	 sub-strategies:	 content	
filtering,	contextual	consumption,	and	temporal	regulation.	Content	 filtering	
involves	pre-screening	media	 through	 reviews,	 friend	 recommendations,	 or	
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previewing	to	avoid	content	containing	explicit	sexuality,	excessive	violence,	
alcohol/drug	use,	or	disrespect	toward	religion.	One	interviewee	explained:	"I	
check	parental	guides	on	IMDb	before	watching	movies	to	see	if	there's	stuff	
I'm	uncomfortable	with.	If	it's	just	minor	things	I	can	fast-forward,	but	if	it's	
central	to	the	plot,	I	skip	the	whole	thing"	(Yusuf,	22,	New	York).	This	strategic	
selectivity	 enables	 participation	 in	 shared	 cultural	 conversations	 while	
avoiding	 content	 that	would	 compromise	 religious	 values	 or	 generate	 guilt	
(Buckingham,	2013;	Jensen,	1994).		

Contextual	 consumption	 distinguishes	 between	 public	 and	 private	
media	engagement,	with	some	respondents	reporting	stricter	standards	when	
viewing	 with	 family	 versus	 alone,	 or	 avoiding	 certain	 content	 in	 Islamic	
contexts	 while	 accepting	 it	 in	 secular	 settings	 (Hobson,	 1982).	 Temporal	
regulation	 involves	 restricting	media	 consumption	 during	 religious	 periods	
(Ramadan,	 n.d.),	 after	 prayers,	 or	 late	 at	 night,	 creating	 boundaries	 that	
prevent	media	from	overwhelming	religious	commitments	(Husein	&	Slama,	
2018).	 These	 sub-strategies	 collectively	 demonstrate	 that	 selective	
engagement	 is	 not	 simple	 avoidance	 but	 active	 management	 of	 media	
environments	 to	 enable	 controlled	 cultural	 participation	 that	 respects	
religious	boundaries.	

Religious	 reframing	 manifests	 through	 interpretive	 practices	 that	
transform	 secular	 content's	 meanings	 by	 applying	 Islamic	 ethical	 lenses,	
scriptural	principles,	or	theological	concepts.	Respondents	describe	extracting	
moral	lessons	from	entertainment	narratives	even	when	producers'	intended	
messages	may	differ,	 illustrating	Hall's	 point	 that	decoding	need	not	match	
encoding.	 One	 participant	 explained:	 "When	 I	watch	 relationship	 dramas,	 I	
think	about	Islamic	teachings	on	respect,	honesty,	and	communication.	Even	
though	 characters	might	 be	dating	 or	 drinking,	 I	 focus	 on	universal	 human	
values	 the	 story	 illustrates"	 (Fatima,	 28,	 London).	 This	 reframing	 enables	
engagement	 with	 narratives	 containing	 un-Islamic	 elements	 by	 extracting	
compatible	moral	dimensions	while	mentally	bracketing	problematic	aspects	
Click	or	tap	here	to	enter	text..		

Some	 respondents	 employ	 da'wa	 frameworks,	 interpreting	 popular	
culture	 as	 opportunities	 for	 understanding	 non-Muslim	 perspectives	 and	
identifying	 cultural	 bridges	 for	 Islamic	messaging	 (Campbell,	 2012;	Meyer,	
2013;	Zulhazmi	&	Hastuti,	2018).	Others	utilize	maqasid	al-shariah	(Islamic	
legal	objectives)	to	evaluate	content	based	on	whether	it	promotes	core	values	
like	 justice,	 welfare,	 and	 dignity	 rather	 than	 strictly	 forbidden	 elements,	
enabling	 more	 flexible	 engagement	 with	 diverse	 cultural	 forms.	 Religious	
reframing	thus	functions	as	sophisticated	meaning-making	that	demonstrates	
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theological	 literacy	 and	 cultural	 competence,	 challenging	 assumptions	 that	
religious	youth	lack	critical	media	engagement	skills.	

Hybrid	 identity	 formation	 represents	 conscious	 identity	work	where	
Muslim	 youth	 deliberately	 cultivate	 multifaceted	 self-concepts	 integrating	
religious,	 national,	 ethnic,	 and	 cosmopolitan	 dimensions	 rather	 than	
experiencing	these	as	contradictory	or	requiring	choice	between	authenticity	
and	 assimilation	 (Erikson,	 1968;	 Klimstra	 &	 van	 Doeselaar,	 2017;	 Mac	 an	
Ghaill	&	Haywood,	2022).	Participants	frequently	rejected	either/or	framing,	
asserting	 that	 being	 authentically	 Muslim	 includes	 engaging	 with	
contemporary	culture:	"People	assume	you're	either	really	Muslim	or	really	
modern,	 but	 I'm	both.	 Islam	 isn't	 stuck	 in	 the	past,	 and	being	 interested	 in	
fashion	or	movies	doesn't	make	me	 less	Muslim"	(Zainab,	23,	 Jakarta).	This	
hybrid	 consciousness	 enables	 comfortable	 navigation	 between	 contexts,	
adapting	 self-presentation	 and	 behavior	 to	 different	 situations	 without	
experiencing	identity	fragmentation	(Buckingham,	2013).		

Some	respondents	described	code-switching	as	fluid	skill	rather	than	
stressful	 demand,	moving	 between	 Islamic	 and	 secular	 cultural	 references,	
religious	 and	 casual	 language,	 and	 traditional	 and	 contemporary	 behaviors	
depending	on	social	contexts	(Prensky,	2001).	Others	emphasized	synthesis	
over	 compartmentalization,	 actively	 creating	new	 cultural	 forms	 that	 blend	
Islamic	aesthetics	with	contemporary	trends,	exemplified	by	modest	fashion,	
halal	dining	experiences	combining	Islamic	requirements	with	foodie	culture,	
and	 Muslim	 influencer	 content	 merging	 religious	 messaging	 with	 lifestyle	
entertainment	 (Janmohamed,	 2016).	 Hybrid	 identity	 formation	 thus	
represents	 generational	 shift	 toward	 fluid,	 expansive	 identity	 models	 that	
reject	assimilationist	binaries	while	maintaining	religious	core.	

Community	validation	emerges	as	crucial	social	process	where	Muslim	
youth	 collectively	 negotiate	 cultural	 meanings	 through	 discussions	 with	
family,	friends,	and	online	communities,	distributing	interpretive	labor	across	
social	networks	rather	than	individual	responsibility	(Modood,	2005).	Family	
conversations	 provide	 intergenerational	 perspective-sharing	 where	 youth	
test	 interpretations	 against	 parents'	 values	 while	 educating	 elders	 about	
contemporary	cultural	contexts:	"My	mom	was	worried	about	shows	I	watch,	
so	I	explained	plot	themes	and	why	I	think	they're	okay	despite	surface-level	
stuff	that	looks	bad.	Now	she	sometimes	asks	me	about	shows	her	friends'	kids	
mention"	(Ahmad,	20,	New	York).	These	dialogues	facilitate	gradual	evolution	
of	 community	 boundaries	 as	 younger	 generations	 advocate	 for	 expanded	
cultural	 engagement	 while	 older	 generations	 provide	 religious	 grounding	
(Ramadan,	n.d.,	2003).		
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Peer	networks	offer	safe	spaces	for	processing	cultural	contradictions	
without	judgment,	with	friends	collectively	developing	interpretive	consensus	
about	acceptable	engagement:	"My	Muslim	friend	group	has	ongoing	debates	
about	which	artists	we	can	support,	what	shows	are	problematic,	how	to	dress	
stylishly	while	modest.	We	help	 each	other	 figure	 out	where	our	 lines	 are"	
(Nadia,	25,	London).	Online	Muslim	communities	extend	 these	negotiations	
globally,	 with	 forums,	 social	 media	 groups,	 and	 comment	 sections	 hosting	
discussions	that	generate	shared	interpretive	frameworks	transcending	local	
contexts	 (Campbell,	 2017;	 Zaid	 et	 al.,	 2022).	 Community	 validation	
demonstrates	that	reception	is	fundamentally	social	process	where	collective	
meaning-making	 distributes	 cognitive	 work,	 emotional	 support,	 and	
interpretive	 authority	 across	 networks,	 enabling	 sustainable	 cultural	
engagement	that	isolated	individuals	might	find	overwhelming.	

Digital	activism	represents	proactive	reception	strategy	where	Muslim	
youth	use	content	creation,	social	media	advocacy,	and	online	mobilization	to	
challenge	problematic	representations	and	promote	positive	narratives	about	
Islam	and	Muslims.	Rather	than	passive	consumption	or	defensive	rejection,	
digital	 activism	 engages	 popular	 culture	 as	 site	 for	 contestation	 and	
transformation:	"When	I	see	Islamophobic	content	or	stereotypes,	I	respond	
with	 facts,	 share	 positive	Muslim	 stories,	 and	 connect	 people	 to	 resources.	
Social	media	gives	us	power	to	talk	back	to	mainstream	narratives".		

Participants	describe	using	hashtags,	viral	campaigns,	and	coordinated	
efforts	 to	 amplify	 Muslim	 voices	 during	 cultural	 moments	 ranging	 from	
fashion	 weeks	 to	 political	 events	 to	 entertainment	 awards,	 claiming	 space	
within	 popular	 discourse	 rather	 than	 accepting	 marginalization	 (Baulch	 &	
Pramiyanti,	2018).	Content	creation	enables	self-representation,	with	Muslim	
influencers,	 YouTubers,	 podcasters,	 and	 bloggers	 producing	 alternative	
cultural	 narratives	 that	 showcase	 diverse	 Muslim	 experiences,	 challenge	
monolithic	 stereotyping,	 and	 demonstrate	 compatibility	 between	 religious	
identity	and	contemporary	interests	(Zulhazmi	&	Hastuti,	2018).		

Some	 respondents	 engage	 micro-level	 activism	 through	 daily	 social	
media	presence	that	normalizes	Muslim	cultural	participation:	"I	post	about	
my	life—school,	hobbies,	fashion,	faith—so	non-Muslims	see	regular	Muslim	
representation	instead	of	only	news	stories	about	terrorism	or	oppression".	
Digital	activism	thus	transforms	reception	from	individual	interpretation	into	
collective	 cultural	 intervention,	 leveraging	 networked	 platforms	 to	 reshape	
popular	culture	landscapes	rather	than	simply	navigating	existing	terrain.	
	
Generational	Differences	in	Reception	Practices	
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Significant	 generational	 divergences	 emerge	 between	millennial	 and	
Gen	Z	reception	practices,	reflecting	cohorts'	distinct	developmental	contexts,	
technological	 socialization,	 and	 historical	 experiences.	 Gen	 Z	 demonstrates	
more	 fluid	 identity	boundaries,	greater	comfort	with	cultural	hybridity,	and	
higher	digital	 literacy	enabling	sophisticated	online	navigation	compared	 to	
millennials	who	exhibit	more	bounded	identity	concepts,	stronger	community	
conformity	 pressures,	 and	 less	 seamless	 technology	 integration	 (Kaunang,	
2020;	Prensky,	2001).	These	differences	manifest	across	content	preferences,	
interpretive	 frameworks,	 community	 orientations,	 and	 activism	 strategies,	
suggesting	 that	 generational	 cohort	 constitutes	 crucial	 variable	 in	
understanding	 Muslim	 youth	 reception	 patterns	 that	 existing	 scholarship	
often	overlooks	by	treating	youth	as	homogeneous	category	(Klimstra	&	van	
Doeselaar,	2017).	

Interview	 analysis	 reveals	 distinct	 generational	 voices:	 millennials	
frequently	reference	9/11	as	 formative	event	shaping	 their	Muslim	 identity	
consciousness	 and	 defensive	 cultural	 positioning,	 while	 Gen	 Z	 participants	
rarely	mention	9/11,	instead	citing	social	media	islamophobia,	representation	
in	entertainment,	and	climate/social	 justice	movements	as	 identity-relevant	
contexts	(Khosrokhavar	&	Simon-Nahum,	1997;	Kundnani,	2007).	Millennial	
respondents	emphasize	community	belonging	and	collective	Muslim	identity,	
often	 framing	 cultural	 choices	 in	 terms	 of	 ummah	 representation	 and	
communal	boundaries,	whereas	Gen	Z	emphasizes	individual	authenticity	and	
personal	 faith	 journeys,	 more	 comfortable	 with	 identity	 multiplicity	 that	
doesn't	require	constant	community	validation	(Janmohamed,	2016;	Modood,	
2005;	Ramadan,	2003).	

Content	 preference	 analysis	 reveals	 generational	 shifts	 in	 popular	
culture	consumption	patterns.	Millennials	demonstrate	higher	preferences	for	
community-oriented	 content	 (mosque	 lectures,	 Islamic	 music,	 ummah-
focused	social	media)	and	maintain	clearer	boundaries	between	Islamic	and	
secular	content	consumption,	often	compartmentalizing	to	separate	religious	
and	entertainment	media.	One	millennial	explained:	"I	have	different	playlists	
for	 Islamic	nasheeds	versus	regular	music,	different	 Instagram	accounts	 for	
Islamic	 content	versus	personal	 stuff.	 I	 keep	 things	 separated	 so	 they	don't	
conflict"	 (Hassan,	 32,	 Jakarta).	 Gen	 Z	 shows	 greater	 content	 integration,	
seamlessly	 blending	 religious	 and	 secular	 consumption,	 following	 Muslim	
influencers	 who	 mix	 faith	 with	 lifestyle	 content,	 and	 preferring	 authentic	
hybrid	content	over	segregated	categories	(Campbell,	2017;	Husein	&	Slama,	
2018).		

Gen	Z	participants	 frequently	 follow	Muslim	creators	on	mainstream	
platforms	 rather	 than	 seeking	 Islamic-specific	 platforms:	 "I	 follow	 Muslim	
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TikTokers,	 YouTubers,	 podcasters	 who	 talk	 about	 faith	 but	 also	 makeup,	
sports,	memes,	everything.	It's	all	integrated,	not	separate	worlds"	(Amira,	19,	
London).	 Platform	 preferences	 differ,	 with	 millennials	 favoring	 Facebook,	
YouTube,	 and	 Instagram,	 while	 Gen	 Z	 dominates	 TikTok,	 Snapchat,	 and	
emerging	 platforms,	 reflecting	 broader	 generational	 media	 consumption	
patterns	 (Prensky,	 2001)	 Music	 genre	 preferences	 show	 millennials	
gravitating	toward	Islamic-identified	artists	and	nasheed	genres,	while	Gen	Z	
more	 commonly	 listens	 to	 mainstream	 artists	 including	 non-Muslims,	
employing	content	filtering	and	reframing	strategies	to	engage	with	popular	
music	(Campbell,	2012).	

	
Interpretive	 framework	 differences	 illuminate	 generational	 shifts	 in	 how	
Muslim	youth	make	sense	of	popular	culture	

Millennials	more	frequently	employ	binary	frameworks	distinguishing	
halal/haram	(permissible/forbidden),	 frequently	seeking	scholarly	opinions	
and	religious	authority	validation	for	cultural	choices,	demonstrating	stronger	
institutional	 religious	 authority	 deference	 (Hjarvard,	 2013;	 Meyer,	 2013).	
Millennial	 interviews	 contain	 frequent	 references	 to	 consulting	 imams,	
reading	fatwa	sources,	or	checking	Islamic	rulings	when	encountering	cultural	
uncertainty:	"If	I'm	not	sure	whether	something	is	okay	Islamically,	I	research	
scholars'	opinions	or	ask	knowledgeable	people	at	the	mosque.	I	don't	want	to	
just	decide	 for	myself"	 (Maryam,	29,	New	York).	Gen	Z	demonstrates	more	
individualized	 interpretive	 frameworks,	 emphasizing	 personal	 faith	
relationship	 over	 institutional	 authority,	 trusting	 their	 own	 Islamic	 values	
application	rather	than	seeking	external	validation	 for	every	cultural	choice	
(Kaunang,	2020;	Said	et	al.,	2022).	

Gen	Z	participants	describe	confident	personal	discernment:	 "I	know	
my	 Islamic	 values	 and	 trust	 myself	 to	 evaluate	 content.	 If	 something	 feels	
wrong	spiritually,	I	avoid	it.	I	don't	need	to	check	with	scholars	about	every	
movie	 or	 song—that's	 between	 me	 and	 Allah"	 (Omar,	 20,	 Jakarta).	 This	
generational	 shift	 reflects	 broader	 patterns	 of	 religious	 authority	
transformation	where	digital	media	democratizes	knowledge	access,	enabling	
individuals	to	interpret	religious	teachings	directly	rather	than	depending	on	
traditional	institutional	gatekeepers	(Zaid	et	al.,	2022).	Gen	Z's	individualized	
frameworks	 align	 with	 their	 general	 tendency	 toward	 personalized	 rather	
than	communal	religious	expression,	evident	in	preferences	for	spiritual	over	
dogmatic	content	and	relationship	over	ritual	emphasis.	

Community	 orientation	 patterns	 reveal	 contrasting	 generational	
approaches	 to	 Muslim	 collective	 identity	 and	 belonging.	 Millennials	
demonstrate	stronger	communal	orientation,	frequently	referencing	ummah	
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consciousness,	collective	reputation	concerns,	and	desire	to	represent	Islam	
positively	 through	 cultural	 choices	 (Janmohamed,	 2016;	 Modood,	 2005).	
Millennial	 respondents	 express	 pressure	 to	 conform	 to	 community	
expectations	and	fear	judgment	from	other	Muslims	for	cultural	engagement:	
"I'm	careful	about	what	I	post	because	I	don't	want	Muslims	to	think	I'm	not	
practicing	 or	 representing	 Islam	 badly.	We	 all	 carry	 responsibility	 for	 how	
non-Muslims	perceive	Islam"	(Fatima,	34,	London).	

This	 communal	 accountability	 reflects	 millennial	 formation	 during	
post-9/11	 period	 when	 Muslim	 communities	 faced	 intense	 scrutiny,	
developing	collective	defense	mechanisms	and	internal	policing	of	boundaries	
to	 counter	 negative	 stereotyping	 (Khosrokhavar	 &	 Simon-Nahum,	 1997;	
Kundnani,	2007).	Gen	Z	 shows	more	 individualized	orientation,	prioritizing	
personal	 authenticity	 over	 communal	 approval,	 comfortable	 with	 visible	
diversity	 of	 Muslim	 practice,	 and	 resistant	 to	 representational	 burden	
(Kaunang,	 2020).	 Gen	 Z	 participants	 reject	 monolithic	 Muslim	 identity	
expectations:	 "Muslims	 aren't	 a	 monolith.	 I'm	 one	 person	 living	 my	 life	
authentically,	 not	 representing	 1.8	 billion	 people.	 Other	 Muslims'	 opinions	
about	my	cultural	choices	don't	define	my	faith"	(Layla,	18,	New	York).	This	
individualization	 reflects	 Gen	 Z's	 broader	 cultural	 context	 emphasizing	
personal	 branding,	 authentic	 self-expression,	 and	 rejection	 of	 conformity	
pressures	 (Buckingham,	 2013;	 Prensky,	 2001).	While	 some	 scholars	worry	
this	 trend	 indicates	 community	 fragmentation,	 Gen	 Z	 participants	 describe	
finding	 supportive	 micro-communities	 online	 that	 validate	 diverse	
expressions	 rather	 than	 enforcing	 conformity,	 suggesting	 transformation	
rather	than	dissolution	of	Muslim	collectivity.	

These	 findings	 carry	 significant	 implications	 across	 theoretical,	
methodological,	 and	 practical	 domains.	 Theoretically,	 the	 research	 extends	
(Hall,	 1980)	 encoding/decoding	 model	 by	 demonstrating	 how	 reception	
positions	operate	differently	under	conditions	of	religious	minority	status	and	
structural	 marginalization,	 where	 audiences	 negotiate	 not	 only	 media	
messages	but	 also	 their	 social	positioning	within	majority	 secular	 societies.	
The	 documentation	 of	 five	 distinct	 interpretive	 strategies	 —	 selective	
engagement,	 religious	 reframing,	 hybrid	 identity	 formation,	 community	
validation,	and	digital	activism	—	provides	empirical	grounding	for	theorizing	
Muslim	 youth	 agency	 in	 contemporary	 cultural	 landscapes,	moving	 beyond	
deficit-based	 narratives	 that	 position	 Muslim	 audiences	 as	 either	 passive	
victims	of	media	stereotyping	or	fundamentalist	resistors	of	Western	culture		
(Janmohamed,	2016;	Modood,	2005).	The	identified	generational	differences	
between	millennials	and	Gen	Z	suggest	that	Muslim	youth	reception	practices	
are	 historically	 contingent,	 shaped	 by	 cohorts'	 specific	 technological	
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environments,	 political	 contexts,	 and	 community	 dynamics,	 necessitating	
temporally	 sensitive	 approaches	 to	 understanding	 Muslim	 cultural	
engagement	that	account	for	rapid	social	change.	
	
CONCLUSION	

This	research	demonstrates	that	Muslim	millennials	and	Generation	Z	
in	 urban	 areas	 actively	 negotiate	 complex	 identities	 through	 sophisticated	
reception	practices	when	engaging	with	popular	culture	content.	The	study's	
central	finding	reveals	that	negotiated	reception	dominates	(58%),	indicating	
most	 young	 Muslims	 neither	 passively	 accept	 nor	 wholly	 reject	 cultural	
messages,	 but	 instead	 employ	 interpretive	 strategies	 enabling	 selective	
cultural	participation	while	maintaining	religious	authenticity.	Five	primary	
strategies	 facilitate	 this	 negotiation:	 selective	 engagement	 through	 content	
filtering	and	contextual	consumption,	religious	reframing	that	applies	Islamic	
ethical	 lenses	 to	 secular	 content,	 hybrid	 identity	 formation	 cultivating	
multifaceted	selves,	and	digital	activism	transforming	reception	into	cultural	
intervention.	These	findings	address	the	research	objectives	by	documenting	
reception	 position	 distributions	 across	 demographic	 segments,	 identifying	
specific	 interpretive	 mechanisms	 enabling	 identity	 negotiation,	 comparing	
millennial	 and	 Gen	 Z	 patterns	 revealing	 generational	 shifts	 toward	 greater	
fluidity	 and	 individualization,	 analyzing	 urban	 context	 influences	 showing	
how	 local	 Muslim	 demographics	 and	 Islamophobia	 levels	 shape	 reception	
practices,	 and	 theorizing	 connections	 between	 reception	 strategies	 and	
identity	 outcomes	 demonstrating	 that	 negotiated	 approaches	 optimize	
psychological	wellbeing	and	intercultural	competence.		
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