
Vol.9. No.1.2026 

JOURNAL OF APPLIED LINGUISTICS AND TESOL 
 

 

 

 

2155 

 

THE IMPACT OF WESTERN GENDER IDEOLOGIES ON MUSLIM YOUTH 

IDENTITY: 

An Islamic Educational and Civilizational Assessment 

 

Habib Ur Rehman 

habib.rehman.lakhvi@gmail.com 

Najam Ul Saqib 

badepeersab@gmail.com 

ABSTRACT 
The accelerating penetration of Western gender ideologies — encompassing the performative gender theory of Judith 

Butler, queer theory's dissolution of sexual binaries, the transgender rights movement's claim that gender identity 

supersedes biological sex, and the broader framework of secular liberal individualism — into the consciousness of 

Muslim youth worldwide represents one of the most consequential civilizational challenges confronting the Islamic 

community (ummah) in the twenty-first century. This article offers a comprehensive Islamic educational and 

civilizational assessment of this challenge, examining its vectors of transmission, its theological and anthropological 

dimensions, its psychological and social consequences for Muslim youth, and the educational and institutional 

responses it demands. Drawing on the Islamic theological concepts of fiṭrah (primordial human nature), ʿaql 

(intellect), karāmah insāniyyah (human dignity), and tarbiyah (Islamic moral formation), alongside Ibn Khaldūn's 

civilizational theory, the maqāṣid al-sharīʿah framework, and contemporary scholarship on identity, education, and 

digital culture, the article argues that the crisis of Muslim youth identity produced by Western gender ideology is not 

merely a social phenomenon but a civilizational event — an assault upon the epistemological, anthropological, and 

normative foundations of Islamic civilization itself. The article further argues that the Islamic educational tradition, 

properly understood and rigorously applied, possesses the comprehensive resources to equip Muslim youth with an 

identity grounded in tawḥīd, anchored in fiṭrah, organized by the prophetic model, and strong enough to withstand 

the civilizational pressures of the current moment. The article concludes with a framework for Islamic educational 

reform designed to address this challenge at the levels of curriculum, pedagogy, family, and institutional structure. 
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INTRODUCTION: THE CIVILIZATIONAL STAKES OF YOUTH IDENTITY 

Every civilization reproduces itself through its young. The transmission of a civilization's 

foundational beliefs, values, aesthetic sensibilities, and ways of understanding the world from one 

generation to the next is not a peripheral activity conducted at the margins of social life but the 

central mechanism through which any civilization sustains itself across time. Ibn Khaldūn, in the 

opening sections of al-Muqaddimah, identified this intergenerational transmission as the primary 

expression of ʿaṣabiyyah — the social solidarity that is the foundation of all civilizational vitality: 

"The cohesion of a civilization depends upon the transmission of its animating spirit from 

generation to generation; when that transmission fails, the civilization declines regardless of the 

material wealth or political power it may have accumulated."1 The Islamic civilization is no 

exception to this principle, and the question of whether Muslim youth are being formed in the 

Islamic tradition or deformed by alien intellectual and cultural forces is, therefore, not merely a 

question of educational policy but a question of civilizational survival. 
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The contemporary challenge to Islamic youth identity formation is unprecedented in its scope, 

intensity, and penetration. Previous generations of Muslim youth confronted Western cultural 

influence through colonial educational institutions, Western-language literature, and the physical 

presence of colonial administrators. The current generation confronts it through a digital 

environment that is present in the bedroom, the classroom, the mosque, and the mind 

simultaneously — an environment that delivers the most sophisticated products of Western post-

Enlightenment secular ideology, including its most radical contemporary manifestations in gender 

theory and queer ideology, directly to the consciousness of young Muslims with no filter, no 

context, and no counter-narrative readily available. As Tariq Ramadan has observed, "the digital 

revolution has transformed the conditions of Muslim youth identity formation in ways that have 

no precedent in Islamic history — it has made the most hostile intellectual forces of Western 

modernity intimate, immediate, and emotionally resonant in a way that the mosque sermon, the 

madrassa lesson, and the family conversation are not equipped to match."2 

The crisis this produces is not merely intellectual — a matter of young Muslims holding confused 

ideas about gender — but existential and spiritual. A Muslim young person who has absorbed the 

framework of gender performativity, who has come to understand the differentiation of male and 

female as a social construction rather than a divine act of creation, who has been given by digital 

culture a language for experiences of gender nonconformity or same-sex attraction that their 

religious tradition has not provided, faces a crisis that is simultaneously cognitive, moral, spiritual, 

and social. The cognitive dissonance between the Islamic framework of fiṭrah and the 

poststructuralist framework of gender performance; the moral dissonance between the Islamic 

norms of sexual conduct and the liberal framework of sexual self-determination; the spiritual 

dissonance between the Qurʾānic account of the human being as God's vicegerent and the secular 

account of the self as a self-creating performance: these dissonances, unaddressed by existing 

Islamic educational institutions, produce the identity confusion, the religious disengagement, and 

in some cases the apostasy that Muslim educators and parents report with increasing urgency 

across the Muslim world. 

This article is written from within the Islamic intellectual tradition and is addressed primarily to 

Muslim educators, scholars, policymakers, and parents who recognize the urgency of this 

challenge and seek a response adequate to its dimensions. It draws on the resources of the Islamic 

intellectual tradition — theological, jurisprudential, pedagogical, and civilizational — as its 

primary framework, using Western social science, critical theory, and educational research as 

subordinate analytical tools where they illuminate the reality under analysis. The governing 

conviction is that expressed by Seyyed Hossein Nasr: "Islamic education, when grounded in 

tawḥīd and oriented toward the formation of the complete human being (al-insān al-kāmil), 

possesses resources of extraordinary depth and power — but those resources must be mobilized 

with the full seriousness and urgency that the present moment demands."3 

THE ANATOMY OF WESTERN GENDER IDEOLOGY: A CRITICAL ISLAMIC 

ASSESSMENT 

FROM ENLIGHTENMENT INDIVIDUALISM TO GENDER PERFORMATIVITY 

Western gender ideology, as encountered by Muslim youth in the contemporary digital 

environment, is not a simple or uniform doctrine but a complex layered formation whose deepest 
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roots lie in the Enlightenment's foundational premise: that the human being is, at the most 

fundamental level, an autonomous individual whose identity is self-constituted rather than divinely 

given. This premise — articulated by Descartes in the cogito, systematized by Kant in the 

transcendental subject, radicalized by Nietzsche in the will to power, and eventually dissolved into 

the fragmented postmodern self by Foucault, Derrida, and their successors — is the metaphysical 

foundation upon which the entire edifice of contemporary gender ideology rests. Wael Hallaq has 

argued that "the modern Western subject is defined precisely by its independence from any 

external authority — divine, natural, or communal — and this independence is simultaneously the 

condition of its freedom and the source of its deepest instability."4 It is this instability — the vertigo 

of a self that has no foundation outside itself — that contemporary gender ideology both expresses 

and, paradoxically, deepens. 

The specific framework that most directly confronts Muslim youth in the digital environment is 

Judith Butler's theory of gender performativity, developed in Gender Trouble (1990) and 

subsequently simplified, popularized, and radicalized in the online discourse of gender activism. 

Butler's central claim — that "there is no gender identity behind the expressions of gender; that 

identity is performatively constituted by the very 'expressions' that are said to be its results"5 — 

has been translated by digital culture into the accessible slogan that "gender is a spectrum" and 

that biological sex has no normative significance for gender identity or sexual behavior. For a 

Muslim youth formed in the Islamic framework of fiṭrah, in which gender difference is a divinely 

created feature of the human person with normative moral weight, this claim represents a direct 

assault on the most fundamental categories through which the Islamic understanding of the human 

being is organized. It is not experienced as a philosophical proposition inviting academic debate; 

it is experienced, in the digital environment, as a self-evident truth attested by peer consensus and 

social validation — a truth that makes Islamic teaching appear backward, oppressive, and 

incompatible with the basic dignity of persons whose experience does not conform to binary 

gender norms. 

The queer theoretical framework that undergirds contemporary gender ideology goes further than 

Butler's performativity theory, arguing not merely that gender is socially constructed but that the 

binary categories of male and female — and the heterosexual matrix that organizes them — are 

instruments of oppression that must be deconstructed and dissolved. As Michael Warner argued 

in The Trouble with Normal, "queer politics is not a politics of inclusion within existing norms but 

a politics of norm-dissolution — a challenge to the regulatory regime of the normal that exposes 

all fixed categories of identity as instruments of power."6 The Islamic tradition's insistence on the 

normativity of sexual difference and on the moral significance of heterosexual marriage is, within 

this framework, not merely a religious preference but a system of oppression — a claim that 

positions Islamic teaching not as a difference of values but as a form of violence, and that positions 

young Muslims who hold Islamic beliefs about gender and sexuality as agents of harm toward 

those who do not. 

The Digital Infrastructure of Ideological Transmission 

The transmission of Western gender ideology to Muslim youth occurs primarily through the digital 

ecosystem of social media platforms, streaming content, gaming environments, and online 

communities that constitutes the primary social world of contemporary youth. This ecosystem is 

not a neutral medium that carries ideological content incidentally; it is an engineered environment 

whose algorithmic architecture actively promotes the most emotionally engaging content, and the 
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content of gender identity activism — with its powerful emotional appeal to experiences of 

marginalization, its offer of community and validation to those who feel misunderstood, and its 

simple and satisfying narrative of oppression and liberation — is precisely the kind of content that 

algorithmic amplification favors. As Sinan Aral has demonstrated, "content that generates strong 

emotional responses — whether positive or negative — travels through social networks at rates 

far exceeding factually accurate or intellectually nuanced content,"7 and the emotional resonance 

of gender identity content with young people experiencing the normal uncertainties of adolescent 

identity development is considerable. 

Pakistan's digital context makes this challenge particularly acute. The Pakistan 

Telecommunication Authority's 2022–23 data shows smartphone penetration among youth aged 

15–29 exceeding 74 percent, with daily social media usage averaging 3.5 hours for this 

demographic — a figure that places Pakistani Muslim youth among the most digitally connected 

youth populations in the developing world.8 The content they encounter on these platforms is 

dominated by globally circulating Anglophone content produced in cultural contexts — primarily 

the United States and Western Europe — whose values, assumptions, and normative frameworks 

are shaped by post-Enlightenment secular liberalism and are often explicitly hostile to the Islamic 

values that Pakistani families and educational institutions seek to transmit. The asymmetry 

between the production capacity of Western digital culture and the production capacity of Islamic 

digital culture is enormous: a single Western entertainment company produces more ideologically 

loaded content in a week than the entire Pakistani Islamic digital media sector produces in a year. 

The specific mechanisms through which digital culture transmits gender ideology to Muslim youth 

have been analyzed by Neil Postman's foundational theory, extended into the digital context by his 

successors. Postman argued in Amusing Ourselves to Death that "the medium through which ideas 

are communicated shapes the ideas themselves; television favors emotion over reason, image over 

argument, and immediate gratification over sustained reflection."9 The social media environment 

intensifies every tendency Postman identified in television: it further reduces the temporal horizon 

of engagement, further privileged emotional reaction over rational reflection, and adds the 

dimension of social validation through likes, follows, and community membership that makes the 

adoption of ideological positions feel like an act of belonging rather than an act of intellectual 

commitment. The Muslim youth who adopts the framework of gender identity politics through 

social media is not, typically, doing so as a result of having evaluated competing philosophical 

claims; she or he is doing so as a result of feeling understood, validated, and welcomed by a 

community that offers precisely the social belonging that the adolescent developmental stage most 

urgently requires. 

FIṬRAH UNDER ASSAULT: THE THEOLOGICAL DIMENSIONS OF THE CRISIS 

The Qurʾānic Anthropology of the Human Person 

The Islamic understanding of the human person — and therefore of the identity crisis that Western 

gender ideology produces in Muslim youth — begins not with social science but with theology: 

with the Qurʾān's account of who human beings are, why they exist, and what constitutes their 

flourishing. This theological foundation is not merely one perspective among many; it is, for the 

Muslim believer, the authoritative account of the structure of reality, and any educational response 
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to the identity crisis that does not begin from this foundation is not an Islamic response but a 

secular response dressed in Islamic vocabulary. 

The Qurʾānic account of the human being's creation begins with the divine breath (nafkh al-rūḥ): 

"When I have proportioned him and breathed into him of My spirit, then fall down to him in 

prostration" (Q. 15:29). The divine breath establishes the human being as the only creature in 

creation who carries within himself a direct connection to the divine — a connection that 

constitutes simultaneously his greatest dignity and his most profound responsibility. This is not a 

metaphor; it is an ontological claim about the structure of the human person. The soul (rūḥ) that 

God breathed into Adam is not a social construction; it is a divine gift that constitutes the deepest 

reality of the human person and that carries, inscribed within it, the orientation toward God that is 

the source of all genuine human flourishing. As Ibn al-Qayyim al-Jawziyyah argued in al-Rūḥ: 

"The human soul is not a blank slate upon which culture writes whatever it will; it carries within 

it the imprint of its divine origin — an orientation toward truth, beauty, and goodness that 

constitutes the fiṭrah and that asserts itself against every force that seeks to distort or suppress it."10 

The concept of fiṭrah — the divinely inscribed primordial human nature — is the single most 

important theological concept for understanding the identity crisis of Muslim youth in the face of 

Western gender ideology. The Prophet's (ṣallā Allāhu ʿalayhi wa-sallam) declaration "every child 

is born on the fiṭrah" (al-Bukhārī, no. 1385) establishes the baseline human condition as one of 

alignment with the divine creative intention — an alignment that includes the recognition of God's 

lordship, the orientation toward moral goodness, and the embodied reality of sexual differentiation 

as a feature of the divinely created human form. The Islamic framework does not understand the 

fiṭrah as a fixed, rigid determinism but as a positive orientation that can be nurtured toward its full 

realization or suppressed and distorted by cultural, social, and intellectual forces. Imam al-

Nawawī, in his commentary on this ḥadīth, observed that "the fiṭrah is not merely a static condition 

but a dynamic orientation that requires cultivation (tarbiyah) to realize its full potential and that is 

vulnerable to corruption (ifsād) by forces that direct it away from its divinely intended telos."11 

Western gender ideology is, on this analysis, precisely such a force of ifsād — a force that directs 

Muslim youth away from the fiṭrah's natural orientation and toward a framework of self-

understanding that is incompatible with Islamic anthropology at its deepest level. 

 Tawḥīd and the Integrity of the Human Person 

The principle of tawḥīd — the absolute unity and uniqueness of God — is not merely a theological 

proposition about the divine nature; it is the organizing principle of the Islamic understanding of 

reality as a whole, including the reality of the human person. Tawḥīd means, among other things, 

that the human being exists in a relationship of absolute dependence upon God as Creator — that 

the human being's nature, purpose, and dignity are given by God and cannot be self-constituted or 

culturally manufactured without distortion and loss. Imam Fakhr al-Dīn al-Rāzī, in Mafātīḥ al-

Ghayb, articulated the connection between tawḥīd and human anthropology: "The recognition of 

God's absolute unity (waḥdāniyyah) is inseparable from the recognition that every created thing 

has its nature from God — that the human being is what God made him, not what he makes of 

himself, and that the attempt to remake the human being according to human preference rather 

than divine creation is itself a form of shirk — the attribution of creative power to something other 

than God."12 The contemporary transgender ideology's claim that the self can and should be 

reconstructed according to individual identity claims — including the reconstruction of the 

biological body through medical intervention — is, on this analysis, not merely a departure from 
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Islamic norms of gender but a challenge to the tawḥīdic understanding of the human person as a 

creature whose nature is given rather than self-determined. 

The integrity of the human person in the Islamic framework is not merely a matter of psychological 

coherence but of the alignment of the human being's outward form, inner orientation, and 

behavioral conduct with the divine creative intention — what the tradition calls the alignment of 

ẓāhir (outward) and bāṭin (inward) in conformity with the fiṭrah. The Qurʾān's declaration that 

"We have created the human being in the best of forms (aḥsan taqwīm)" (Q. 95:4) establishes the 

created human form — including its sexual differentiation — as an expression of divine excellence 

that is not available for arbitrary revision. As Imam Abū Ḥāmid al-Ghazālī stated in Mīzān al-

ʿAmal: "The human being's dignity consists not in the freedom to remake himself according to his 

desires but in the faithfulness with which he realizes the divine intention inscribed in his created 

form — an intention that encompasses both the form of the body and the orientation of the soul."13 

Western gender ideology's promise that the human person can achieve authentic selfhood through 

the deconstruction and reconstruction of gendered identity is, on this account, not a path to human 

dignity but a path away from it — a movement from the divinely given aḥsan taqwīm toward the 

humanly manufactured confusion of the self without foundation. 

IDENTITY FORMATION IN CRISIS: PSYCHOLOGICAL AND SOCIAL 

DIMENSIONS 

Adolescent Identity Development and the Islamic Framework 

The developmental psychologist Erik Erikson identified adolescence as the critical period of 

identity formation in which young people confront the question of who they are with an urgency 

that is both psychologically necessary and existentially vulnerable. Erikson's concept of the 

"identity crisis" — the developmental task of establishing a coherent, stable self-concept in the 

face of the multiple role options and value systems that modern societies present — remains among 

the most influential frameworks for understanding adolescent development.14 From an Islamic 

perspective, Erikson's framework captures something real about the developmental vulnerabilities 

of adolescence, while failing to provide the normative framework that Islamic anthropology insists 

is necessary for the resolution of that vulnerability. The adolescent's task of identity formation, in 

the Islamic framework, is not the existentialist task of choosing a self from among unlimited 

options; it is the task of discovering and embracing the self that God has given — the fiṭrah — and 

aligning one's life with its demands. The Islamic educational tradition's concept of tarbiyah 

addresses precisely this task: the nurturing of the young person's natural orientation toward God, 

goodness, and the fullness of the human form. 

The collision between the Islamic framework of identity as divine gift and the liberal framework 

of identity as individual construction is experienced by Muslim youth not as a philosophical debate 

but as a lived existential crisis. Research on Muslim youth in Western and Muslim-majority 

societies consistently finds elevated rates of identity confusion, psychological distress, and 

religious disengagement among young people who have been exposed to Western gender ideology 

without adequate Islamic educational preparation. Amra Bone's research on Muslim youth in 

Britain found that "young Muslims who encounter gender identity ideology through social media 

and peer interaction frequently report a period of profound confusion in which they are unable to 

reconcile the Islamic framework they have received at home and in the mosque with the alternative 
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framework they encounter online — a confusion that, if not addressed by informed pastoral and 

educational engagement, tends to resolve in favor of the online framework because of its superior 

emotional accessibility and social support infrastructure."15 

The psychological mechanism through which Western gender ideology captures Muslim youth is 

not primarily intellectual persuasion but emotional resonance and social belonging. The young 

Muslim who experiences gender nonconformity, same-sex attraction, or simply the normal 

adolescent uncertainty about identity and belonging finds in the digital communities of gender 

identity activism a community that offers immediate validation, emotional support, a language for 

previously unnamed experiences, and a narrative of liberation from oppressive norms — all of 

which are among the most powerful psychological motivators available. The Islamic educational 

environment, by contrast, has typically responded to these experiences with silence (the topics are 

not discussed), condemnation (the experiences are named as sinful), or inadequate reassurance (the 

young person is told that Islam is the answer without being shown how). None of these responses 

is adequate to the psychological and spiritual needs of young people in genuine distress, and the 

failure of Islamic education to develop adequate pastoral responses is itself a significant 

contributor to the crisis. As al-Ghazālī observed in Iḥyāʾ ʿUlūm al-Dīn, "the teacher who does not 

know the condition of the student's heart cannot address it; the first obligation of the educator is 

maʿrifat aḥwāl al-mutaʿallim — knowledge of the learner's actual spiritual and psychological 

state."16 

The Sociology of Identity Capture: How Western Culture Claims Muslim Youth 

The sociological dimensions of the identity crisis complement the psychological ones. Pierre 

Bourdieu's concept of habitus — the durable, transposable dispositions through which social 

agents perceive, think, and act, which are acquired through early socialization and which constitute 

the practical sense of what is natural, normal, and possible — illuminates the mechanism through 

which Western gender ideology captures young Muslims whose primary socialization has been 

Islamic but whose secondary socialization occurs in a digitally mediated Western cultural 

environment.17 The young Pakistani Muslim who has been socialized in the Islamic framework at 

home and in the mosque but who spends three to five hours daily in the digital environment of 

Western social media undergoes, in effect, a secondary socialization that systematically installs a 

different habitus — different intuitions about what is natural, different instincts about what is 

oppressive, different emotional responses to Islamic norms — that comes to compete with and 

eventually, in many cases, to override the primary Islamic socialization. 

The sociologist Talcott Parsons identified the adolescent peer group as the primary mechanism of 

secondary socialization in modern societies — a mechanism that, he argued, tends to generate 

value systems independent of and sometimes hostile to those of the family and religious 

community.18 In the contemporary digital environment, the adolescent peer group has been 

supplemented — and in many cases replaced — by the online community, which extends the social 

pressure of the peer group across geographic boundaries and intensifies it through the algorithmic 

amplification of group norms and the social sanctions (shaming, exclusion, "cancellation") 

imposed on those who deviate from them. The Muslim young person who expresses Islamic beliefs 

about gender and sexuality in a social media environment dominated by gender identity activism 

faces social sanctions of extraordinary severity — accusations of bigotry, hatred, and complicity 

in violence — that few adolescents possess the intellectual and emotional resources to withstand 

without the support of a strong, well-articulated Islamic identity formation. 
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Saba Mahmood's analysis of Islamic piety movements in Egypt offers a sociological counter-

model of particular relevance. Mahmood demonstrated that the young Egyptian women who 

participated in mosque-based Islamic education movements were not passive recipients of 

religious indoctrination but active agents of their own piety formation — individuals who 

deliberately cultivated Islamic virtues through the disciplined practice of Islamic norms precisely 

because they found in those norms a more adequate framework for self-understanding and social 

belonging than the liberal individualism of the surrounding secular environment. As Mahmood 

observed, "the piety movement represents the most effective contemporary counter-model to the 

liberal framework of self-determination — it offers young Muslim women not the absence of 

constraint but the presence of a meaningful structure within which the work of becoming human 

can be accomplished."19 This counter-model is directly applicable to the educational challenge of 

Muslim youth facing Western gender ideology: the answer is not the liberalization of Islamic 

norms but the deepening of Islamic identity formation. 

THE CIVILIZATIONAL DIMENSION: IBN KHALDŪN AND THE DYNAMICS OF 

CULTURAL DOMINATION 

ʿAṣabiyyah, Cultural Prestige, and the Psychology of Mimicry 

Ibn Khaldūn's civilizational theory, developed in the al-Muqaddimah in the fourteenth century, 

provides the most analytically powerful Islamic framework for understanding the civilizational 

dimensions of the identity crisis examined in this article. Ibn Khaldūn's central insight — that the 

vitality of any civilization depends on the strength of its ʿaṣabiyyah, the social solidarity grounded 

in shared identity, shared values, and shared commitment to the civilization's continuity — has 

direct implications for the analysis of Muslim youth identity formation. He observed: "The 

vanquished always seeks to imitate the victor in his characteristics, dress, occupation, and all his 

other conditions and customs. The reason is that the soul always believes in perfection in the person 

who dominates it... Therefore, the vanquished imitate their conquerors."20 This insight, developed 

in the context of military and political conquest, applies with full analytical force to the 

contemporary context of cultural and digital domination: Muslim youth who experience Western 

digital culture as representing the pinnacle of modernity, sophistication, and social prestige will 

tend to adopt its values, including its gender ideology, not through reasoned persuasion but through 

the psychological mechanism of imitation that Ibn Khaldūn identified as the primary driver of 

civilizational decline. 

The cultural prestige asymmetry between Western civilization and Muslim civilization in the 

contemporary world — measured not by the depth of each tradition's philosophical and spiritual 

resources but by the global reach of each tradition's media output, the economic power of each 

tradition's cultural industries, and the social prestige conferred by affiliation with each tradition in 

the globalized economy — is enormous and has been enormous for at least two centuries. This 

asymmetry does not reflect the comparative quality of the two traditions' intellectual and moral 

resources; it reflects the consequences of the historical trajectory of Western colonialism, 

industrialization, and technological development that gave Western civilization a material and 

institutional advantage whose cultural expressions now dominate the global information 

environment. As Hallaq has argued, "the dominance of Western cultural forms in the global digital 

environment is not a neutral fact of intellectual quality; it is the cultural expression of economic 
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and political power — a power that, like all imperial powers, operates most effectively not through 

overt coercion but through the cultivation of desire for the values and practices of the dominant 

civilization."21 

The civilizational implication of this analysis is clear and alarming: Muslim youth in the current 

digital environment are subject to exactly the psychological mechanism of mimicry that Ibn 

Khaldūn identified as the primary driver of civilizational decline, operating at a scale and intensity 

that Ibn Khaldūn could not have imagined. The adoption of Western gender ideology by Muslim 

youth is not simply a matter of individual young people making bad choices; it is a symptom of a 

civilizational dynamic in which the weakness of Muslim ʿaṣabiyyah — the attenuation of the 

shared identity, shared values, and shared commitment to the Islamic tradition's continuity that 

binds the Muslim community together — creates the psychological and social conditions in which 

the imitation of the culturally dominant Other becomes, for individual young Muslims, a path of 

least resistance and greatest immediate social reward. The educational response to this crisis must 

therefore address not only the intellectual content of Western gender ideology but the civilizational 

conditions that make mimicry of it attractive. 

The Role of Islamic Education in Civilizational Renewal 

Ibn Khaldūn's analysis of civilizational decline also contains the seeds of civilizational renewal: 

the restoration of ʿaṣabiyyah through the reinvigoration of the shared values and shared identity 

that constitute civilizational solidarity. In the Islamic context, this means the reinvigoration of 

Islamic identity formation — the tarbiyah that produces young Muslims who are confident in their 

Islamic identity, intellectually equipped to engage Western thought on its own terms, and 

spiritually grounded enough to withstand the pressures of cultural mimicry. Al-Ghazālī, in Iḥyāʾ 

ʿUlūm al-Dīn, articulated the purpose of Islamic education in terms directly relevant to the 

contemporary challenge: "The purpose of education is not the accumulation of information but the 

formation of character (takhlīq al-akhlāq) — the production of a human being whose intellect, 

will, and desires are aligned with the divine intention inscribed in the fiṭrah."22 An Islamic 

education that achieves this purpose produces a young person who is not vulnerable to 

civilizational mimicry because their Islamic identity is not a set of rules imposed from outside but 

a living orientation of the whole person — intellect, will, emotion, and body — toward God. 

The contemporary Pakistani context illustrates both the urgency and the possibility of this renewal. 

Pakistan's Constitutional affirmation of Islam as the state religion and its commitment to 

organizing national life in accordance with Islamic principles creates an institutional environment 

— despite the many ways in which that commitment has been inconsistently realized — that 

provides resources for Islamic identity formation not available in Muslim-minority contexts. The 

country's extensive network of Islamic educational institutions — from the madrassa system to 

the Islamic Studies departments of public universities to the mosque-based educational programs 

of major religious organizations — constitutes a significant infrastructure for the tarbiyah project. 

What is lacking, as scholars including Fazlur Rahman and Abdul Hamid Abu Sulayman have 

argued, is not institutional capacity but pedagogical vision: a coherent, intellectually serious, and 

practically applicable account of Islamic education that is adequate to the contemporary challenge 

and that draws on the full depth of the Islamic intellectual tradition rather than retreating to rote 

memorization and rule-recitation as substitutes for genuine formation.23 
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ḤIFẒ AL-ʿAQL AND ḤIFẒ AL-NASL: THE MAQĀṢID FRAMEWORK FOR YOUTH 

IDENTITY PROTECTION 

The maqāṣid al-sharīʿah framework provides the jurisprudential architecture for understanding 

the Islamic obligations arising from the identity crisis of Muslim youth. Two of the five classical 

goods are of particular relevance. The preservation of the intellect (ḥifẓ al-ʿaql) — the second of 

the five goods — encompasses, in its full classical meaning, not merely the prohibition of 

intoxicants but the protection of the human capacity for rational thought, critical evaluation, and 

independent judgment from all forces that systematically corrupt or undermine it. Al-Shāṭibī stated 

the comprehensive meaning of this objective: "The preservation of the intellect requires that it be 

nurtured, educated, and freed from the conditions that prevent its proper exercise — including the 

conditions of ideological captivity in which the mind is subjected to frameworks that it has not 

chosen and cannot critically evaluate."24 Western gender ideology, transmitted through the 

emotionally manipulative architecture of social media to young Muslims who have not been 

equipped with the critical tools to evaluate it, constitutes precisely such a condition of ideological 

captivity — a threat to ḥifẓ al-ʿaql as serious as intoxication. 

The preservation of progeny (ḥifẓ al-nasl) — the fourth of the five classical goods — encompasses 

in Ibn 'Āshūr's expanded formulation not merely the biological continuity of the human species 

but the maintenance of the family structure, the integrity of gender roles within the family, and the 

transmission of Islamic values from generation to generation. Ibn 'Āshūr stated: "The preservation 

of nasl requires not merely that human beings reproduce biologically but that the conditions of 

sound family life — the complementary partnership of husband and wife, the clear articulation of 

gendered responsibilities, the loving transmission of Islamic values to children — be maintained 

and protected against forces that would dissolve them."25 Western gender ideology's dissolution 

of the normative significance of biological sex, its deconstruction of the family as a privileged 

social institution, and its affirmation of a limitless plurality of "gender expressions" that replace 

the Islamic framework of masculine and feminine complementarity represent, on this analysis, a 

direct and severe threat to ḥifẓ al-nasl at the civilizational level — a threat that demands a 

jurisprudential response of the highest urgency. 

The principle of sadd al-dharāʾiʿ — the blocking of the means to harm — provides additional 

jurisprudential support for Islamic institutions' obligation to restrict or regulate access to content 

that threatens the Islamic identity formation of Muslim youth. Al-Qarāfī, in al-Furūq, articulated 

the principle: "Whatever leads reliably to a prohibited outcome is itself prohibited, even if the 

intermediate steps are not individually objectionable — for the prohibition of outcomes would be 

empty if the means to those outcomes were freely permitted."26 The unrestricted access of Muslim 

youth to digital content that systematically transmits Western gender ideology — content that 

reliably leads, as the empirical evidence demonstrates, to the adoption of values and identities 

incompatible with Islamic fiṭrah — falls, on this analysis, within the domain of sadd al-dharāʾiʿ, 

imposing on Muslim families, educational institutions, and, where relevant, the state an obligation 

to develop and enforce appropriate protective measures. 

TARBIYAH: THE ISLAMIC EDUCATIONAL RESPONSE 

The Classical Islamic Philosophy of Education 
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The Islamic intellectual tradition possesses a rich and sophisticated philosophy of education — 

tarbiyah — that is far more comprehensive, more humanly adequate, and more practically 

effective than the secular educational frameworks that currently dominate Muslim-majority 

educational systems. The word tarbiyah itself is derived from the Arabic root r-b-w, which carries 

connotations of nurturance, cultivation, and the patient facilitation of natural growth — a 

etymology that reveals the Islamic understanding of education not as the transmission of 

information but as the cultivation of the fiṭrah's natural orientation toward God, truth, and 

goodness. Imam al-Ghazālī, in Ayyuhā al-Walad, stated the fundamental purpose of Islamic 

education: "The heart of the child is a pure jewel, free from any form or image; it is receptive to 

everything that is stamped upon it — if it is accustomed to good, it grows in good and flourishes 

in it; if it is accustomed to evil, it grows in evil and is destroyed by it. Therefore, the first obligation 

of the educator is the protection of the heart from the imprints that would corrupt its natural 

orientation toward God."27 

The classical Islamic educational philosophy identifies three interlocking dimensions of tarbiyah 

that must be addressed simultaneously for the formation of a complete and grounded Islamic 

identity: tarbiyah ʿaqliyyah (intellectual formation), tarbiyah rūḥiyyah (spiritual formation), and 

tarbiyah jismiyyah (physical formation). Ibn al-Qayyim al-Jawziyyah, in Tuḥfat al-Mawdūd, 

articulated the integration of these three dimensions: "The human being is a unity of intellect, 

spirit, and body — each requires its own formation, and the formation of each is incomplete 

without the formation of the others. The intellect without spiritual formation becomes the 

instrument of arrogance; the spirit without intellectual formation becomes the instrument of 

superstition; the body without the formation of both intellect and spirit becomes the instrument of 

appetite."28 An Islamic educational response to the challenge of Western gender ideology must 

address all three dimensions simultaneously: the intellectual dimension through critical 

engagement with the ideology's philosophical foundations; the spiritual dimension through the 

deepening of the young person's relationship with God; and the physical dimension through the 

instillation of Islamic norms of bodily conduct and presentation that express the fiṭrah in its 

embodied form. 

Curriculum Reform: Engaging Western Gender Ideology on Islamic Terms 

The most urgent curricular need in Islamic education at all levels — from secondary school 

through university — is the development of intellectually serious, academically rigorous, and 

pedagogically accessible courses that equip Muslim youth to understand and critically evaluate 

Western gender ideology from within the Islamic framework. Such courses must do three things 

simultaneously: accurately represent the philosophical foundations and internal logic of Western 

gender theory, so that Muslim students understand what they are engaging rather than a caricature 

of it; demonstrate, through sustained philosophical analysis, the internal contradictions, 

epistemological failures, and human costs of that theory; and articulate, clearly and with genuine 

intellectual depth, the Islamic tradition's own account of gender, identity, and human flourishing 

as a philosophically superior alternative. Fazlur Rahman argued that "the fundamental failure of 

Islamic education in the modern period has been its inability to produce graduates capable of 

engaging Western thought on its own intellectual terms — graduates who are neither overwhelmed 

by the sophistication of Western scholarship nor ignorant of it, but who can engage it from the 

secure foundation of their own tradition."29 
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The specific intellectual content of such courses must engage the key texts and arguments of 

Western gender theory — Butler's performativity theory, Foucault's analysis of biopower, queer 

theory's norm-dissolution project — at a level of philosophical seriousness that does not 

condescend to the material but subjects it to rigorous Islamic epistemological critique. The critique 

developed in this article — that gender performativity rests on a nominalist metaphysics 

incompatible with the Islamic doctrine of fiṭrah; that queer theory's anti-essentialism is self-

referentially incoherent; that liberal individualism's account of autonomy is both philosophically 

impoverished and practically inadequate as a basis for human flourishing — provides the 

intellectual framework for such a critique. Muhammad Hashim Kamali has argued that "the 

Islamic intellectual tradition's engagement with Western philosophy should be neither wholesale 

rejection nor uncritical adoption but the discriminating ijtihād that extracts what is genuinely 

valuable while firmly rejecting what is incompatible with Islamic foundations."30 

Pedagogy: The Art of Forming Islamic Identity 

The development of intellectually adequate curriculum content is necessary but not sufficient for 

the formation of Muslim youth identity capable of withstanding the pressures of Western gender 

ideology. The pedagogy through which that content is delivered — the relationships, 

environments, and practices through which knowledge is transmitted and values are formed — is 

equally important and has been equally neglected in contemporary Islamic educational reform 

discourse. Al-Ghazālī's insistence on the centrality of the teacher-student relationship (ʿalāqat al-

shaykh bi-l-murīd) in the transmission of genuine knowledge — as opposed to mere information 

— captures a truth that contemporary educational research has independently confirmed: the 

quality of the relational environment in which learning occurs is a primary determinant of the depth 

and durability of the learning achieved. 

The research of John Hattie, synthesizing meta-analyses of over 800 studies on educational 

achievement, identified the teacher-student relationship as among the most powerful influences on 

learning outcomes — more powerful than curriculum content, school structure, or family 

background: "The most important single factor in successful education is the quality of the 

relationship between teacher and student — whether the student feels known, respected, and 

genuinely cared for by the educator."31 This finding converges with the Islamic educational 

tradition's insistence that tarbiyah is transmitted person to person — through the modeling of the 

educator's own character, the quality of their attention to the student's spiritual and intellectual 

state, and the love (maḥabbah) that the tradition regards as the condition of all genuine educational 

influence. The Islamic educational response to the challenge of Western gender ideology requires 

not merely better curriculum but better educators — individuals who have themselves been formed 

in the Islamic tradition and who can model, in their own persons, the integration of intellectual 

depth, spiritual grounding, and human warmth that the tradition identifies as the mark of the 

genuine ʿālim. 

The digital dimension of contemporary Muslim youth life demands that Islamic educators develop 

a competent presence in the digital environment — not by imitating the emotional manipulation 

of Western digital culture but by deploying the digital medium in service of genuine tarbiyah. 

Ismail Al-Faruqi argued that "the Islamic intellectual tradition has always demonstrated the 

capacity to utilize the communications technologies of its era in the service of Islamic education 

— the printing press, the recorded lecture, the television broadcast have all been deployed in 

service of Islamic daʿwah and tarbiyah, and the social media environment presents the same 
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challenge and the same opportunity."32 The development of high-quality, intellectually serious, 

emotionally engaging, and spiritually nourishing Islamic digital content that can compete for the 

attention and emotional investment of Muslim youth in the digital environment is among the most 

urgent practical tasks facing Islamic educational institutions in Pakistan and across the Muslim 

world. 

FAMILY, MOSQUE, AND INSTITUTION: A COMPREHENSIVE RESPONSE 

ARCHITECTURE 

The Family as the Primary Site of Tarbiyah 

The Islamic tradition has always identified the family as the primary site of tarbiyah — the 

environment in which the child's fiṭrah is either nurtured toward its full realization or subjected to 

the distorting influences that suppress it. The Prophet's (ṣallā Allāhu ʿalayhi wa-sallam) ḥadīth — 

"every child is born on the fiṭrah; then his parents make him a Jew, a Christian, or a Zoroastrian" 

(al-Bukhārī, no. 1385) — identifies the family as the most powerful environmental influence on 

the child's religious and moral formation. The family's responsibility for Islamic identity formation 

in the contemporary context extends beyond the transmission of Islamic practices (prayer, fasting, 

Qurʾān recitation) to include the cultivation of the intellectual and emotional resources that equip 

young people to navigate the ideological challenges of the digital environment. 

The Muslim family's capacity to fulfill this responsibility is severely constrained by the same 

conditions that make the challenge urgent: parents who have not themselves been equipped with 

the intellectual tools to understand and critically evaluate Western gender ideology cannot transmit 

those tools to their children. The development of family-oriented Islamic educational programs — 

programs that equip parents with the theological, philosophical, and practical knowledge necessary 

to address gender ideology with their children in age-appropriate, pastorally sensitive, and 

intellectually honest ways — is therefore a priority of the highest order. Ibn Khaldūn's observation 

that "the family is the first school of the human being and the parents its first teachers" carries, in 

the contemporary context, not merely a sociological but a civilizational urgency.33 

The Mosque and Islamic Institution as Counter-Cultural Space 

The mosque, historically the center of Islamic community life and Islamic educational activity, 

must be reclaimed as a space of serious intellectual and spiritual formation capable of competing 

with the digital environment for the attention, emotional investment, and identity formation of 

Muslim youth. The contemporary mosque in many Muslim-majority societies has retreated from 

its classical role as a center of comprehensive Islamic education — combining Qurʾānic 

instruction, fiqh training, theological formation, and community life — into a narrow liturgical 

function that addresses the ritual needs of adult worshippers but provides little of relevance to the 

identity challenges of young Muslims. This retreat must be reversed. 

The model of the Islamic educational movement studied by Mahmood in Cairo — in which 

mosque-based women's education circles became centers of serious Islamic formation that 

competed successfully with both secular liberal culture and with political Islamism for the spiritual 

and intellectual investment of young Egyptian women — provides a practical model for the kind 

of mosque-based educational revival that the contemporary challenge demands.34 What made these 

circles effective, Mahmood argued, was not their political message or their doctrinal content alone 
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but the quality of the relationships they formed, the seriousness with which they engaged 

participants' actual spiritual and intellectual struggles, and the depth of the Islamic formation they 

transmitted. These are precisely the qualities that Islamic educational institutions in Pakistan must 

develop if they are to become effective counter-cultural spaces — spaces in which young Muslims 

find the intellectual resources, spiritual depth, and social belonging that the digital culture of 

gender identity activism currently offers more effectively than the mosque. 

CONCLUSION: CIVILIZATIONAL CONFIDENCE AS THE FOUNDATION OF 

EDUCATIONAL RESPONSE 

The identity crisis of Muslim youth in the face of Western gender ideology is, this article has 

argued, a civilizational crisis — a challenge to the epistemological, anthropological, and normative 

foundations of Islamic civilization itself. The transmission of Butlerian gender performativity, 

queer theory's norm-dissolution project, and secular liberal individualism's self-creating subject 

through the digital ecosystem to the smartphones of Muslim youth worldwide represents an assault 

on the fiṭrah — the divinely inscribed primordial nature — that constitutes the foundation of 

Islamic identity. The Ibn Khaldūnian dynamics of civilizational mimicry, through which the 

culturally dominant civilization's values are adopted by the dominated civilization's youth not 

through intellectual persuasion but through the psychological mechanism of imitation, are 

operating at a scale and intensity in the contemporary digital environment that demands a response 

of proportionate civilizational seriousness. 

The Islamic tradition possesses that response. The theological framework of tawḥīd and fiṭrah 

provides an account of the human person — as a creature whose nature is given by God, whose 

dignity is inscribed in that divine creation, and whose flourishing consists in the realization of the 

divine intention — that is philosophically deeper, more humanly adequate, and more practically 

sustainable than the liberal individualist framework of the self-creating autonomous subject. The 

maqāṣid framework provides the jurisprudential architecture for understanding the obligations this 

challenge imposes on Muslim individuals, families, educational institutions, and states. The 

classical philosophy of tarbiyah provides the pedagogical framework for the formation of Muslim 

youth identity capable of withstanding civilizational pressure. And the prophetic model of human 

excellence — al-insān al-kāmil realized in the person of the Prophet (ṣallā Allāhu ʿalayhi wa-

sallam) — provides the living standard toward which Islamic education orients its students. 

What the current moment demands above all is civilizational confidence — the confidence of a 

tradition that knows the depth of its own resources, the adequacy of its own account of the human 

person, and the superiority of its own vision of human flourishing. Al-Ghazālī's description of the 

ʿālim who has truly internalized the Islamic tradition applies to the whole Muslim community in 

its civilizational challenge: "He is not intimidated by the arguments of his opponents because he 

knows their foundations, he is not seduced by the attractiveness of alien frameworks because he 

has found a more beautiful truth, and he is not discouraged by the difficulty of the task because he 

knows that God does not abandon those who strive in His path."35 This is the spirit — intellectually 

serious, spiritually grounded, pastorally compassionate, and civilizationally confident — in which 

the Islamic community must respond to the challenge of Western gender ideology's assault on 

Muslim youth identity. Not with panic, not with defensive aggression, not with uncritical 

accommodation, but with the full mobilization of the tradition's extraordinary intellectual and 

spiritual resources in defense of the fiṭrah of the next generation. 
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The stakes could not be higher. Ibn Khaldūn's warning — that civilizations die when they lose the 

capacity to transmit their animating spirit to the next generation — is not a distant theoretical 

possibility but an immediate practical reality for Muslim communities worldwide. The Muslim 

youth who loses their Islamic identity to Western gender ideology is not merely a lost individual; 

they are a fracture in the chain of civilizational transmission through which Islamic civilization 

perpetuates itself. The task of Islamic education — in Pakistan, across the Muslim world, and in 

Muslim communities everywhere — is to ensure that this chain holds: that the fiṭrah that God 

inscribed in every child born into this world is nurtured, protected, and brought to its full flowering 

in the next generation of Muslims. There is no more important work. 
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