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Abstract 

 

This study is aimed to explore how gender order becomes hegemonic by enforcing the 

standards of hegemonic femininity on women in social media spaces that makes them 

question their bodily autonomy and behavior. In particular, the thesis explores how 

standards of hegemonic femininity is extensively utilized by the public in order to glorify 

national culture and traditions that allows the public to come up with the definition 

behind what it means to be a Kazakh woman, thereby, normalizing punishing those 

women whose behavior does not align with these standards. By relying on discourse 

analysis to analyze the content of the available comments found on Instagram, this study 

represents an attempt to research modern Kazakh nationalism from a critical gendered 

perspective with a focus on gender-based violence. Thereby, I argue that the diffusion of 

gender discourses that takes place online contributes to the construction of hegemonic 

standards of femininity that perpetuates the normalization of gender-based violence as 

culturally appropriate as well as negative attitudes towards the members of LGBTQ 

communities as alien to the national identity.   
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1. Introduction  

 

 

Over the decades, the amount of content being generated on the topic of how to be a 

good woman, a good daughter, and a good wife has signaled the important role that is 

being attributed to the gender order in our communities. Particularly in Central Asia, the 

prevalence of the existing gender order that is deeply rooted into traditional patriarchal 

norms has resulted in the normalization of domestic violence and gender-based violence 

in regards to such practices like bride-kidnapping in Kyrgyzstan, female suicide in 

Tajikistan, and emphasis on the purity of brides in Uzbekistan.  In Kazakhstan, according 

to UN Women, 17% of women who were ever-married aged 18-75 had suffered from 

physical or sexual partner violence while 21% had experienced psychological abuse (UN 

Women n.d.).  

 

States have also been actively utilizing gender as a part of their governing toolkit in 

various state processes, such as nation-building or war agitation. As an example, the 

construction of women as ‘beautiful souls’ that need protection is what usually serves as 

moral justification for war that further reinforces gender subordination (Sjoberg 2008, 5). 

As a result, such a stereotypical portrayal of women “excludes women by definition from 

the class of decision-makers and fighters in war” (Sjoberg 2008, 6). Consequently, over 

the last decade, there has been a significant increase in the feminist literature that 

examines the exploitation of gender and feminist thought in the mainstream state 

narratives focusing on the concept of hegemonic femininity and how it establishes and 

legitimates a hierarchical relationship to hegemonic masculinity. Hegemonic femininity 

prescribes the qualities or rather defines the role that the ideal woman would have to 

perform in society in order to be accepted as one. Thereby, the ideal woman based on the 
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concept of hegemonic femininity would be white (in a Western context), heterosexual, 

gentle, mainly involved in unpaid labor, caretaker to her husband and children, and 

submissive to her husband.  

 

In Kazakhstan, the instances of state-endorsed hegemonic femininity include the 

publication of a book in December of 2019 written by Karakat Abden, the former deputy 

of maslikhat (local representative body) of Nur-Sultan city, titled “You are the Kazakh 

woman. Be proud of it! 160 life hacks for a young woman” that is intended to serve as a 

moral guide for young Kazakh women. On her Facebook page, Abden wrote, “I wanted 

to tell girls that we have things to be proud of, to show our uniqueness and to encourage 

the girls to feel proud in any country of the world. Kazakh girls have never wanted to be 

in front of or contrary to a man, as it is in the west, and have never been feminists. We 

don’t need it.” (Sultan 2020).  In addition, Abden is also a founder of the women’s 

institute of cultural and moral education called ‘Kazak Kyzy’ (Kazak Daughter) that is 

intended to provide practical training for girls between the ages of 8 and 18 that she 

defines as the formative years for the girls (Sultan 2020). The curriculum includes but is 

not limited to national and secular etiquette, hospitality, literature, and traditional arts and 

crafts (Sultan 2020). “… the future of the nation depends on how we raise our girls”, is 

the quote from Abden that is featured on the official ‘Strategy-2050’ webpage as a part of 

the political development course of the country. Additionally, as Sultan (2020) writes, the 

institute received 17 million 544 thousand tenge (approximately 46.4 thousand dollars at 

the time) from the national budget as indicated on the public procurement website.  

 

A notorious case of the state’s interaction with the concept of hegemonic femininity 

represents a viral short film “A girl in a miniskirt” that provides a moral lesson on how 
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Kazakh women should dress modestly in order to avoid harassment. In the video 

sponsored by the local akimat (the local branch of government), in particular, by the 

Department for Family, Children and Youth Affairs of Shymkent, a man in a black 

Mercedes car stops near the young woman to pick her up but once she gets into the car, 

the man starts to ask her how much per hour she charges. The young woman gets 

offended by his implication and demands to stop the car or she will report him to the 

police officer who happens to be parked ahead of them. To that, the man responds by 

saying that the same way she understood that the person parked in front of them was a 

police officer, judging by the way he was dressed, the man had the right to assume that 

she is a prostitute because of the way she was dressed. The man concludes by saying that 

if she is a true Kazakh woman, she should dress like one and look after her honor and 

dignity the same way she takes care of her phone by putting it in a protective phone case. 

Despite causing a huge resonance in society and eventually being taken down from the 

government web page, the moral lesson that the akimat signals in the video remains clear: 

in order to avoid harassment and violence, a Kazakh woman should dress modestly 

(Dyusengulova 2020).  

 

The growing relevance of social media in day-to-day interactions represents another 

opportunity for the reinforcement and legitimation of the standards of hegemonic 

femininity where women find themselves burdened by the standards of acceptable 

behavior and heavily experience policing of their bodies. In other words, mirroring the 

gendered discourses on masculine and feminine attributes and patterns of behavior, 

digital media spaces are able to create similar restrictions and expectations regarding 

women and their behavior as they experience in their offline activities.  In the research, I 

concentrate on the way femininity is reinterpreted by the public as an inferior counterpart 
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to masculinity justifying the existing gender order.  However, I do recognize that there is 

a growing number of feminist scholars and activists who work to redefine the concept of 

femininity outside of hegemonic standards. The main research question addressed in the 

study is how the gender order becomes hegemonic? In particular, I will be analyzing the 

way popular discourses on gender that echo the state narratives perpetuate the 

normalization of certain practices based on gender order. By relying on the case of 

Kazakhstan, the focus of my study, therefore, becomes the burden of national 

representation that Kazakh women and members of the sexual minority groups have to 

live under and experience in their daily life by being exposed to online discourses 

surrounding nationalist narratives regarding gender.  

 

The research represents a case study of Kazakhstan as a post-colonial state where 

nationalist discourses are actively employed by the state in the nation-building process by 

reimagination and re-traditionalization practices. In other words, there is an official 

dominant gender narrative that affects people’s understanding of gender in Kazakhstan 

that is in part due to the limited freedom of media in the country. Edward Schatz (2009) 

attributes a huge role to Kazakhstani government’s ability to effectively manage 

information flows with the intention to guide the media to project images that strengthen 

the position of its leaders (207). Similarly, Lewis (2016, 425-26) suggests that the 

maintenance of the official state discourses is based on active suppression of opposition 

media outlets through legal restraint and coercion. Apart from the limited freedom of 

traditional media outlets, internet freedom in Kazakhstan also remains restricted. 

According to Freedom House (2021), Kazakhstan’s score on the freedom of the net index 

constitutes 33 points out of 100 that is categorized as not free. Freedom House (2021) 

reports that the government in Kazakhstan exercises extensive authority in blocking 
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online content; an authority that has only expanded in recent years with extralegal 

blocking remaining a common practice. All website blocking and content removal 

practices remain unattainable to the general public due to the lack of transparency. As the 

nontechnical means to enforce the removal of certain content generated online, the 

authorities use methods such as direct pressure on outlets to remove certain material and 

sometimes even addressing their request at international social media platforms (Freedom 

House 2021). Even self-censorship in the media remains as a common practice, including 

independent online news outlets, due to ambiguity in the existing legislation (Freedom 

House 2021). However, there has been an increase in the number of users who became 

more outspoken in online discussions, albeit preferring to avoid a range of taboo topics, 

after the resignation of the first president Nazarbayev in 2019 (Freedom House 2021). 

Overall, in comparison with print and broadcast media, Freedom House report (2021) 

identifies the online media landscape in Kazakhstan as more vulnerable to less “over 

forms of restrictions on the free flow of information, such as progovernment propaganda 

and pressure to self-censor. Despite being named the most liberal setting for the public 

exchange of news and opinions, it is not surprising to know that online discourses are 

easily manipulated, including by commentators who are usually paid by the government, 

dubbed Nurbots, -a service that is utilized in the times of crisis in order to serve as the 

distraction and to emphasize the state’s successes (Freedom House 2021). While gender 

issues might not represent an area where the service of Nurbots is utilized by the state, 

there is enough public reaction regarding gender issues in Kazakhstan as it is. As a result, 

adherence to traditions and patriarchal values of the society are being constantly imposed 

and reinforced on women in different spaces and contexts that include the digital 

construction of gender as well in these public discourses. Consequently, I argue that the 

diffusion of gender discourses that takes place online contributes to the construction of 
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hegemonic standards of femininity that perpetuates the normalization of gender-based 

violence as culturally appropriate as well as negative attitudes towards the members of 

LGBTQ communities as alien to the national identity.  I define gender-based violence as 

a harmful act or behavior directed at a person based on their gender identity (UNHCR 

n.d.). I also distinguish between sexual harassment that represents a sexually charged 

unwanted, offensive, or unreciprocated behavior that is either verbal or non-verbal, and 

violence, or harassing behavior, that includes unwanted sexual advances, stalking, and 

whistling as well as direct verbal sexual assaults that can take place in any social setting 

(Dall’Agnola 2022, 121).  

 

This thesis is divided into two major parts. First of all, I will provide the literature 

review on the subject of gendered nationalism explaining the existing gender order and 

the role of digital media in constructing popular narratives about gender with the 

emphasis on hegemonic femininity that is embedded in Kazakh national culture. In the 

chapter, I will provide a historical context with an analysis of how the post-Soviet context 

contributed to the reimagination and re-traditionalization of the image of a modern 

Kazakh woman in society. I will demonstrate how and why the constraints around 

identity were formed and interpreted the way they are in Kazakhstan. In addition, I will 

elaborate on how the ideas and beliefs about gender order are further reinforced with the 

social construction and interpretation of multiple factors, including the Soviet legacy, the 

influence of Islam and society that favors patriarchal norms and behaviors. I will also 

explore the literature about LGBTQ+ people in Kazakhstan and demonstrate how their 

presence and visibility on social media is received by the Kazakhstani public.  
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In the following empirical chapter, I will describe the results of the critical discourse 

analysis that I conducted on the topic of hegemonic femininity in online discussions from 

Instagram. In this chapter, I present the data collected from the online comments on 

Instagram that were posted on the hot topics of domestic violence and LGBTQ themes in 

the period between 2019 and 2022. The chapter will demonstrate how online discussions 

about domestic violence and discourses about sexual minorities are informed by a 

hegemonic gender order in Kazakhstan. In particular by examining the most notorious 

cases of domestic violence against women and sexual minorities in the last three years, I 

will demonstrate how hegemonic femininity encourages subordination to men by placing 

women within the stereotypical thinking of them as mothers, wives, and daughters. The 

comments that I will be analyzing tend to juxtapose Kazakh culture to Eastern/Western 

values, thereby, resulting in the prevalence of the sentiments that call for the preservation 

of the nation that encourages public shaming of women who do not act in accordance to 

the morally right behavior defined by the standards of hegemonic femininity.  

 

2. Literature Review/Theoretical Framework 

 

This chapter reviews literature written on the topic of gendered nationalism 

explaining the existing gender order and the role of digital media in constructing popular 

narratives about gender with the emphasis on hegemonic femininity that is embedded in 

Kazakh national culture. The aim of this literature review is to present the existing 

theoretical approaches on the topic of gendered nationalism, in Kazakhstan in particular, 

and point out the existing gap in the literature that addresses the lack of studies done on 

the bottom-up responses to nationalist projects in Kazakhstan and Central Asia.   
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I begin the chapter by looking at the literature that emphasizes the symbolic position 

of women in nationalist culture where dominant masculine discourse dictates the 

standards of hegemonic femininity. Following that, I will provide a relevant historical 

background of gender relations in Kazakhstan with the aim to analyze the historical and 

religious context behind the formation of an image of a modern Kazakh woman. In this 

chapter, I intend to explain how and why the constraints around identity were formed and 

interpreted the way they are in Kazakhstan. While so many politicians and citizens 

support the existing gender order that regulates the expression of hegemonic masculinity 

and hegemonic femininity, including the identity of the contemporary Kazakh woman, 

the ideas and beliefs about identity are further reinforced with the way the population 

interacts and interprets multiple factors, including Soviet legacy, the influence of Islam 

and society that favors patriarchal norms and behaviors. 

 

As a result, when it comes to gendered nationalism in Kazakhstan, the following part 

will provide a valuable insight into the state’s and society’s essentialized perception of 

gender roles starting with the promotion of gendered power relations in the school 

curriculum material and ending with the state’s political development strategy, dubbed 

“Kazakhstan-2050”.  Thereby, the section is aimed to demonstrate the state of gender 

relations in post-independence Kazakhstan where intersecting roles of labor, sexuality, 

and religion dictate the appropriate norms of behavior and make Kazakh women 

vulnerable to the standards of sexuality and morality in contemporary society.  

 

Lastly, I will focus on the digital media and explain how it has recommended itself as 

a powerful tool with the ability and potency to contribute to the reproduction of 

nationalism on day to day basis. As will be discussed further, the Internet is largely 
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identified as a masculine domain where harassment and censorship of women’s bodies 

coexists with the popular content related to nudity, sex, and sexuality that successfully 

replicated the male gaze online.  Similarly, the chapter reviews the literature that discuss 

how heteronormative ideology is replicated online, especially when the users engage in 

the performance of hegemonic femininity, and how the increasing visibility of queer 

culture in Kazakhstan is received by the public.  However, there is literature that will also 

suggest that despite its limited outreach, social media platforms can be a useful tool in 

feminist struggles that contributes to the increased awareness and offer educational 

content for women about LGBTQ people about inequalities and injustices in their 

respective communities.  

 

2.1.  Nationalist Projects and Gender Relations 

Nationalist projects are complex, multidimensional, and context-specific but the 

crucial role of gender and gender relations when constructing notions of femininity and 

masculinity in order to normalize power relations and to reinvent national identity remains 

undeniable. Perhaps, Deniz Kandiyoti’s definition of nationalism captures the complexity and 

contradictions of the term itself: [Nationalism] presents itself both as a modern project that 

melts and transforms traditional attachments in favor of new identities and as a reflection of 

authentic cultural values culled from the depths of a presumed communal past' (McClintock 

1993, 65). Nagel (1998) points out a few reasons why nationalist politics can be described as 

a “major venue for ‘accomplishing’ masculinity” (251). First, due to the national state’s 

hierarchical authority structure, the prevalence of men in the decision-making positions, its 

unequal patterns in the internal division of labor between the sexes, and the male regulation 

of female rights, labor, and sexuality, the state essentially becomes a masculine institution 

(Nagel 1998, 251). Second, the cultural dimension of nationalism is constructed in a way that 

is directly connected with masculine cultural themes (Nagel 1998, 251). Thereby, terms like 
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patriotism, honor, and duty become associated with both nation and manliness (Nagel 1998, 

252). In their research based on the 2016 US presidential elections, Deckman and Cassese 

(2021) demonstrated the empirical justifications for Nagel’s reasoning. The researchers have 

emphasized that since women are less likely to identify with the nation as nationalism is 

typically constructed in masculine terms, both women and men tend to list men rather than 

women as “exemplars of true Americans” that in turn undermines the chances for political 

success among female political candidates (281-82).  Similarly, Van Berkel et. al (2017) find 

that in accordance with social dominance theory that predicts that dominant groups are more 

likely to experience greater ownership over national identity, male associated traits and 

masculinity are perceived to be as more aligned with an American identity compared to the 

traits associated with women and femininity (41).   

 

Lastly, the symbolic position that women occupy in nationalist culture and discourse 

reflects “a masculinist definition of femininity and women’s proper place in the nation” 

(Nagel 1998, 252). Perhaps, the most well-known case that represents such a complex 

relationship between nationalism and gender is the politicization of the Egyptian feminist 

movement by the state.  As an example, Zakarriya (2014) explores the development of the 

Egyptian feminist movement along with the two sidelines-liberal and Islamist feminism-with 

its subsequent politicization by the state. The main argument that the author presents in the 

research paper is focused on feminism as a persistent political discourse that was solidified in 

the 21st century that the patriarchal political system in Egypt exploits “as a means of 

fostering their political gains and the socioeconomic hierarchy”, and against the Western 

colonialism and immorality in particular (Zakarriya 2014, 47).  Zakarriya (2014, 48) builds 

her research on Edward Said’s argument about how the concepts of culture and nationalism 

undergo the process of politicization, gendering, and sexualization that contributes to the 
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authority and exterior framework of the State. In other words, in order to achieve a certain 

degree of hegemony over its population, the State finds itself constantly involved in the 

process of differentiating itself from the Other utilizing sex and gender in its nationalist 

discourses. Consequently, the inferiority of women and their vulnerable position in society 

cannot be exclusively attributed to the backward cultural practices but can also result from 

racial oppression and patriarchal discrimination by the State (Zakarriya 2014, 48). Further, in 

Tajikistan, the female figure has also become the focus of nationalist projects (Thibault 

2016). In particular, in order to delegitimize rigid religious practices, the state has centered its 

efforts on the female clothing as a symbolic representation of “the secular and progressive 

character of the nation” (Thibault 2016, 4).  So instead of wearing all-black burqa-like robes, 

called paranja or chavran, the state has encouraged women to return to wearing colorful 

‘traditional or national clothes’ that is comprised of “baggy pants worn underneath a long 

loose dress with short or long sleeves” (Thibault 2016, 5). However, it is problematic to refer 

to such new apparel as ‘traditional’ since such clothing represents the Soviet style of clothing 

that came after Bolshevik Revolution in the region (Thibault 2016, 5).  Thereby, Thibault 

(2016) concludes that the distortion of history becomes a prerequisite for the use of pre-

colonial legacies in order to accommodate the nationalist secular program promoted by the 

state (5).   

 

McClintock (1993) writes that despite nationalism’s promotion of the idea of popular 

unity, all nations historically “amounted to the sanctioned institutionalization of gender 

difference” (61).  As a result, while women are usually portrayed as the symbolic bearers of 

the nation, they are typically denied any access to a national agency (McClintock 1993, 62).  

Similarly, according to Yuval-Davis (2003), in the cultural dimension of nationalist projects, 

the symbolic heritage, as reflected in language, religion, and/or traditions, is constructed as 



13 

 

the ‘essence’ of ‘the nation’ that separates authentic ‘us’ from ‘non-organic’ others (11). This 

cultural discourse emphasizes gendered bodies and sexuality as reproducers and symbolic 

bearers of the national narratives where the ‘burden of representation’ falls upon women 

(Yuval-Davis 2003, 16-17). Moreover, women are also viewed as the bearers of the 

collective honor meaning that there are cultural breaches of conduct, such as ‘proper’ 

behavior and ‘proper’ clothing, that characterize other members of the society (Yuval-Davis 

2003, 18).  

 

2.2. The Soviet Gender Paradox 

The process of nation-building in the Central Asian states can be described as a 

particular experience to the region due to being a part of the Russian Imperial Empire and 

later the Soviet Union. Prior to the Russian Imperial rule, the tribes that were living in the 

region had no conception whatsoever of what modern nation-states look like. However, even 

prior to the October Revolution of 1917 that resulted in the disintegration of the Russian 

Empire, the Soviets encountered people who demanded freedom for self-representation that 

resulted in the creation of an autonomous region Turkestan ASSR (Levin 2017, 269).  With 

this independence, however, the Soviets faced the threat of the emergence of a larger pan-

Turkic Muslim state due to the commonalities in traditions and Islamic influence in the 

region that consequently resulted in the division of the Turkestan ASSR territory along the 

manufactured ethnic lines “by the stroke of a pen” (Levin 2017, 270).  As a result, the 

Kazakh Soviet Socialist Republic was formed in 1936 following the dissolution of the 

Turkestan ASSR territory into five new republics (Levin 2017, 270).  This artificial 

construction of the Central Asian nations is what makes their experience particular to the 

region. As Levin (2017) puts it, “while other nations have created narratives and ideologies 
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through self-determination, the peoples of Central Asia have had their histories and identities 

crafted largely by foreign actors” (271).   

 

There are, however, other prevalent opinions within the scholarship that challenge this 

idea of the national formation in the region as a product of colonization, thereby 

deemphasizing the colonial past as a single crucial factor in the process of the national 

formation. As an example, despite admitting that the Soviet rule “was arguably a central 

force that informed self-understanding” in Central Asia, Esenova (2002) describes the 

process of national construction as operating within far more complex frameworks that 

include limited interactions between pre-Soviet and Soviet identities and its imposition on 

local populations (12-13).  Further, instead of describing nation-building as an artificial 

imposition of national and ethnic identities from the colonial past in the region, 

Kudaibergenova (2013) identifies the Kazakh national formation as a “semi-colonial product 

of Soviet modernized versions of nation-building” (4). Nevertheless, under the Soviet system, 

artificial identity politics continued in the region that would set the cultural dimension for 

development in the years to come and shape the re-interpretation of Kazakh self-identity in 

the post-independence years from the perspective of the political elites and the population 

accordingly. Consequently, the Russian colonial efforts along with the Soviet propaganda 

system were the most effective in constructing and solidifying local gender order.  

 

2.2.1. The Pre-Colonial and Early Colonial Gender Order 

According to Peshkova (2021), the pre-colonial and early colonial gender order was 

based on “religious sensibilities, communities’ standards of reciprocity (e.g., communal 

work/building projects/celebrations), respect, exchange, and not equality and/or heterosexual 

companionship” (367).  Religious laws and local traditions ensured the longevity of the 
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settlement along with the power dynamics in the families and communities. Early settlements 

in Turkestan were characterized as adhering to strict gender segregation where socialization 

was mostly achieved in homosocial environments, meaning men and women- as “different 

beings created by God in different ways and for different purposes”- were able to socialize 

with the people of the same sex only in public (Peshkova 2021, 366).  Consequently, 

homosocial entertainment was offered by non-binary community individuals, known 

as  ‘bachcha’, who usually performed in a seductive and sensual manner in front of their 

patrons (Peshkova 2021, 366). With the Russian colonial intervention, the existing gender 

order only became more hierarchical, state-centric, and binary. For example, the Russian 

colonial authorities considered ‘bachcha’ as unacceptable, and replaced the ‘bachcha’ with 

women performers who were considered to be rightfully associated with feminine traits that 

‘bachcha’ performers possessed (Peshkova 2021, 367).  On top of that, despite outlawing 

practices such as polygyny, veiling, and child marriage, the Russian Empire reaffirmed 

ontological differences between the sexes as “fundamental to Central Asian gender structure” 

by clearly defining what traits and behavior were to be accepted as feminine and for women 

only, such as preoccupation with beauty and sensuality, and what behavior was to be 

considered as acceptable for men, and those men who expressed the traits of the opposite sex 

“came to be labeled as deviant” and same-sex practices were defined “as abhorrent and 

abnormal” and were continuously criminalized in the Soviet era (Peshkova 2021, 367-68).  

 

2.2.2. Women as facilitators of modernity in the Soviet Union 

In Central Asia, the formation of the feminist consciousness is associated with Soviet 

policies for the emancipation of women due to the contestations around Islam and modernity 

in the region. For the modernized Moscow, Central Asia represented a barbaric and 

uncivilized terrain that Soviet Russia as a modernity agent had the responsibility to change. 
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Consequently, the center envisioned the destruction of traditional family structure and the 

restructuring of the kinship system as a central means towards their goal of socialist 

transformation and cultural revolution (Kandiyoti 2007, 604).  According to Kandiyoti 

(2007), gender, or women, in particular, became the main focus of the Soviet policies as they 

represented the most disadvantaged and oppressed social strata in the region. For the new 

Soviet leaders of Central Asia, women’s daily life was associated with local culture and 

spirit; thereby, by challenging local ideas of femininity, the Soviet leaders utilized women’s 

liberation as a way to modify social order and promote their anti-religious campaign by 

disregarding female subordination that was mainly justifies by Islamic doctrine in the region 

(Northrop 2004, 76-77). In order to ensure women’s liberation, special organizations, such 

women’s department (zhenotdel) were created, that were designed to ensure the involvement 

of women in social production and political life, the equality between men and women was 

written in the Constitution of 1918 (Shurko 2016, 183). However, the gendered effects of the 

Soviet policies along with the socialist rhetoric of the center resulted in the “Soviet paradox” 

that Kandiyoti (2007) defines as “high literacy and labor force participation rates against the 

background of high fertility rates, large families and relatively untransformed domestic 

divisions of labor” (607).  As a result, Kandiyoti (2007) argues that despite the promotion of 

gender affirmative actions, such as quotas for women, gender equality was not the most 

thoroughly internalized feature of Soviet policies regarding women, but the rhetoric of social 

protection by the state was popularized instead (617).   

 

According to Shurko (2016), policing women’s bodies is intrinsically intertwined 

with the Soviet project of emancipation and its unveiling policies. As an example, for women 

who were aspiring to a better job opportunity and education, taking off their paranja was a 

critical condition (Shurko 2016, 191). This practice was primarily directed at women living in 
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the urban areas of Uzbekistan and Turkmenistan where full-face covering were the most 

common in the region. The practice of unveiling, or hujum, was also perceived by some 

women as an opportunity to rearrange existing social hierarchies and overcome perceived 

inequalities (Northrop 2004, 90). Consequently, this practice of unveiling contributed to the 

increase in the violence against women who violated the established traditions. At the same 

time, this Soviet rhetoric regarding women’s bodies was romanticizing violence as an 

essential element in the establishment of a new order: “Какие бы ни чинились препятствия, 

не вернуть женщины на прежний рабский путь. Пусть избивает муж, пусть проклинает 

в мечетях мулла, пусть отплевываются, как от заразы, старики, когда она идет с 

собрания, — пусть! Что бы ни было, женщина Средней Азии проснулась” (Shurko 

2016, 192). (Translation: “No matter the obstacles, women will not be returned to slavery. 

Let the husband beat them, let the mullah curse them at the mosques, let the old men spit on 

them in disgust when she is returning from a meeting, - let them! No matter what happens, 

the women of Central Asia woke up”)  

 

Overall, while rewarding women’s physical labor with wages and their reproductive 

labor with maternity leaves, free childcare, and monetary compensations, Soviet policies 

were responsible for ensuring that the state was in control of women and their activities 

(Peshkova 2021, 368).  Spousal and parental responsibilities were clearly established where 

fathers were viewed as undesirable in the matters concerning parental responsibility towards 

children and household chores while mothers and motherhood were gloried along with their 

involvement in the workforce (Peshkova 2021, 369).  Due to the rigidity of gender roles, the 

Soviet system was successful in politicizing women’s rights as “markers of national and 

societal development” (Peshkova 2021, 369).  However, it is obvious that the system did not 

challenge gendered and generational practices associated with family and societal leadership, 
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thereby male dominance remained undisturbed. As an example, despite being allowed, 

divorce still remained undesirable and only practiced in extreme cases. On top of that, 

polygynous marriage was viewed as acceptable when confronted by an economic reality of 

single mothers and a “persistent perception of an old maidenhood as a failure of humanhood” 

(Peshkova 2021, 369). What’s more, women were granted with a possibility to continue their 

education and gain partial independence from their parents if it did not endanger social 

gendered hierarchy in the family (Peshkova 2021, 369).  And while women were granted an 

opportunity to occupy positions of power, they often were confronted with a double burden in 

which their moral obligation to the family always came first (Peshkova 2021, 369).  

 

With the collapse of the Soviet system, there is a consensus among feminist scholars 

that with the liberalization of the states that once were part of the communist bloc, patriarchal 

and neotraditional gender ideology, where women were reassigned to the private domain and 

men to the newly empowered public, were fostered instead of women’s movement (Johnson 

and Saarinen 2013, 546). Former Soviet republics were left with a system where the gender 

order was state-centered and based on a binary gender structure. As former socialist states 

embarked on their journey of national revival, re-traditionalization, or selective revival of 

traditions, became central to their projects along with the revival of religious sensibilities, 

Islam in particular, that brought back the emphasis on the traditional gender roles and 

hierarchical structure of society. For Urbaeva (2019, 213), in Central Asian states, women’s 

opinions about gender roles are shaped by multiple factors that consist of their religious 

identities, socioeconomic standing, and opportunity structures available to them, and 

inequality. Similarly, Cleuziou and Direnberger (2015) mention that in post-Soviet states, 

specific forms of political participation available for women are usually defined by national 

ideologies where it is usually their characteristics as mothers that they are called upon for 
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(198). It is best explained by the fact that gender orders under both the Soviet system and 

post-independence era perceived normative femininity in motherhood as the ultimate 

expression of female humanhood (Peshkova 2021, 371). While the Soviet-era gender order 

glorified motherhood as a duty to the state, the post-independence gender order perceives 

motherhood as a religious duty (as in Muslim woman’s duty) and a duty to the nation 

(Peshkova 2021, 371). Similarly, sexual diversity became a part of the highly regulated 

discourse on gender in the post-independence era for Central Asian states. Peshkova (2021, 

371) rightfully emphasizes that it is interesting to see how, “while criticizing and disavowing 

Russian colonial and Soviet past, the current gender order replicates and maps onto the 

Russian colonial and Soviet legacy of defining pre-colonial and early colonial same-sex 

desires and practices and gender variation as deviant. However, despite the existence of 

prevalent opinions that adhere to gender binary expression of femininity and masculinity 

based on narratives about the national revival, the current gender order is continuously being 

contested by local individuals and communities in post-independence Kazakhstan and most 

of the confrontations between the two sides occur online due to the popularity of social 

networks.     

 

2.3.  Gender Order and Hegemonic Nationalism in Kazakhstan 

In Kazakhstan, the existing gender order is best understood with the concept of 

hegemonic nationalism.  The concept of hegemonic nationalism originates from Gramsci’s 

political thought that is characterized by the combination of force and consent that convinces 

the oppressed members of the society that the dominant class acts in accordance to their best 

interest, thereby social authority is established not by the use of force but through consent 

and social institutions (Paechter 2018, 123). Hegemonic ideologies, therefore, preserve and 

legitimize the dominance of the powerful groups where the claims of other groups get 
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marginalized and subordinated (Paechter 2018, 123). Consequently, a state becomes an 

ideological leader which dictates the correct norms of behavior based on gender (Arystanbek 

2020, 15). State Hegemony can be further divided into masculine and feminine, where 

hegemonic masculinity is defined as a set of gender practices that legitimate patriarchy that 

“guarantees (or is taken to guarantee) the dominant position of men and the subordination of 

women” (Schippers 2007, 87). Hegemonic femininity prefers the established gender order 

and male domination and encompasses the characteristics that are usually attributed to 

women that “establish and legitimate a hierarchical and complementary relationship to 

hegemonic masculinity and that, by doing so, guarantee the dominant position of men and the 

subordination of women” (Schippers 2007, 94).  As a result, hegemonic femininity and 

masculinity get examined in the context of nationalism where men and women experience 

different treatment in the nation-building process (Arystanbek 2020, 19).  

 

Consequently, the official state narrative attributes women’s participation in national 

processes by essentializing their image as obedient and modest women and future child-

bearers. As an example, in the new political development strategy, known as “Kazakhstan-

2050”, one of the aspects of social policy addresses the protection of the rights of women and 

children. In the section, titled “Protection of motherhood. Appeal to all the women”, 

Nursultan Nazarbayev’s words that read as “Just as it is important to me personally so it is 

also important for Kazakhstan” open the discussion on the topic of gender and family 

institution in Kazakhstan (Akorda.kz).  The article points out the role of women as “a pillar 

of family, and therefore- a pillar of the State” (Akorda.kz).  The article proceeds by saying 

that it is important that a great amount of attention is devoted towards the upbringing of our 

daughters as they are “our future wives, mothers, our heart and home keepers” and will 

remain the priority (Akorda.kz). Consequently, in the post-Soviet Central Asia, nationalist 
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projects equate womanhood with motherhood where the image of a woman as a mother 

figure prevails over other - nonetheless existing - identities and representations, such as 

women-soldiers or businesswomen, and maternity is recognized as an unavoidable social role 

that only women can inhibit (Cleuziou and Direnberger 2016, 197). According to Udod 

(2018), attitudes towards women and gender equality in Kazakhstan reflect the Soviet way of 

“addressing “the women’s issue” – namely, the state’s and society’s essentialized perception 

of gender roles, particularly, in the private sphere of family responsibilities, reproduction, and 

sexuality” (36).  

 

According to Kudaibergenova (2019), in Kazakhstan, authoritarian elites hold on 

power depends on the protection of ‘national culture’ by invoking heterosexual norms where 

nationalist discourse and traditional views on gender and female bodies are emphasized 

(336). As a nationalizing regime, elites in Kazakhstan desire to take control over powerful 

and meaningful discourses that define social order, and often it means taking control of the 

female bodies that come to symbolize national unity in the state (Kudaibergenova 2019, 336).  

Even the textbook material found in the compulsory subjects for schools in Kazakhstan aid 

the state in disseminating the narratives about gender even further. As an example of state-

endorsed hegemonic femininity that operates on a broader system-level, the education system 

in Kazakhstan in particular, Durrani et.al (2022, 1) study how secondary school textbooks aid 

in establishing gender power relations along with constructing dominant masculinities in 

relation to inferior femininities that reinforces the existing gender hierarchies and naturalizes 

national belonging. Durrani et.al (2022) analyze the school textbook in five compulsory 

subjects-three languages (English, Russian and Kazakh), history, and algebra-and, thereby, 

explore the nation-building process through education in the country. The researchers have 

found that there is gender enactment in the school curriculum materials that “establish 
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gendered power relations in different ways, including how frequently male and female 

characters appear in the textbooks, the relative importance given to male and female 

characters, gender bias in language, and the stereotypical representation of the gender binary” 

(Durrani et.al 2022, 7). When examining the strategy in which female or male character 

names appear and in which order, it was found that male character is mentioned first across 

all six textbooks that were examined which reinforces the dominant position of men in the 

gender hierarchy and transmits the message of “the inherent superiority of men” to the 

children (Durrani et.al 2022, 7). Gender hierarchy is further promoted by presenting multiple 

femininities to girls at school. According to Durrani et.al (2022), such femininities that are 

emphasized for girls include care work and domestic sphere, “the reproduction of national 

identity and tradition, vulnerability and finally beauty” (10). Traditionalist discourses on 

heterosexual norms then become instrumental in the desire of the elites “to keep order 

enshrined in the discursive understanding of power, nation and gender” (Kudaibergenova 

2019, 367).  

 

2.3.1.  Islamic identity, Femininity and Double Standards 

Following independence, the state has extensively used the Islamic identity as the 

national reinvention tool in the struggle against Soviet heritage in Kazakhstan. Aydıngün 

(2007) argues that due to the secular nature of state ideology, Islam in Kazakhstan is 

perceived as “a cultural phenomenon rather than a religious one” and is closely 

interconnected with national ideology (81). Thereby, Islamic revival in Kazakhstan 

represents a nationalist reaction where religion serves as one of the basic elements of the 

cultural material with the intention to “fill the content of the boundary of national identity” 

that is associated with loyalty to traditions and culture among population (Aydıngün 2007, 

69). Ex-president Nazarbayev describes Islam as part of the Kazakh culture, traditions, and 
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customs, and supports cultural revival of spiritual traditions and the reestablishment of 

ancestral heritage in the country (Aydıngün 2007, 75). Similarly, Gunn (2003) describes 

Islam as an integral part of Kazakh identity and compares it to “how they conceive of their 

ethnicity, family and mother tongue” (391).  Thibault (2021), for example, argues that the 

practice of polygyny, which has been de-criminalized in 1998 in Kazakhstan, can be regarded 

not only as a means of strengthening cultural and religious traditions, but also as a way for 

many women to escape the traditional obligations of marriage. As a result, the Muslim 

identity performs more of a cultural function that allows the population to separate 

themselves from the others by identifying with being a Muslim while not being tied up to 

Islam at the same time.   

 

Consequently, women in Kazakhstan find themselves subjected to the standards of 

hegemonic femininity that stem from the national identification process based on Muslim 

identity with specific regional variations. According to Zhussipbek et. al (2020), the pattern 

of Islamic revival in Central Asia leads to a rise of “conservative Sunni traditionalism, which 

tended to pose a relativist challenge to human rights and impede the development of an 

inclusive society” (3). Conservative Islamic discourse is characterized as patriarchal and 

based on three main pillars: traditional masculinity, gender oppositionality, and patriarchal 

honor (Zhussipbek et. al 2020, 11). Thereby, there is a strong resistance towards the main 

idea of women’s right that “a woman is a subject on her own and an active agent possessing 

equal rights (Zhussipbek et. al 2020, 11). Karimov (2018) characterizes Islam in the region as 

a paradigm based on “a hybrid ideology of a secular type built on an agglomerate of the state 

national policies, local ethnic traditions, and certain elements of the classical Islamic Hanafi 

School disguised as the only historically predetermined local authentic form of the Sunni 

Islam” (301).  Gunn (2003), similarly, emphasizes the influence of Sunni Muslim’s Hanafi 
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School on the less radical religious practices in Central Asia. According to Gunn (2013), the 

Hanafi school considers belief in Islam as more important compared to adhering to practices; 

it is also relatively tolerant in terms of punishment and divorce, and appears to be “less 

discriminatory towards women” (396). Arystanbek (2020) associates such regional Islam 

peculiarities with the lack of contradiction between the importance of Islamic identity and 

rising level of women empowerment in the country, including growing influence of women 

presence in the workforce (36).  

 

However, there are instances when such distinctive Islamic practices limit the extent 

of female empowerment and help to antagonize Western feminist movement. It is usually 

expressed in the form of “selective religiosity”, as Darakchi (2019) calls it, and is based on 

religious arguments with the intent to justify certain beliefs (1222).  It is further reinforced by 

the concept of the “sins ranking”, a belief that there are some actions that are “more sinful” 

and more “significant than others” (Darakchi 2019, 1222).  Such rhetoric is usually used in 

relation to gender and sexual minority groups based on the predominant belief that 

reconfiguration of the traditional gender roles is “the most dangerous sin” that threatens the 

natural order and leads to “destruction of manhood” (Darakchi 2019, 1222).  As a result, 

sexism, misogyny and homophobia become justifiable from a moral standpoint where 

betrayal of the national culture is considered to be more sinful compared to sexism, misogyny 

and homophobia (Arystanbek 2020, 37). This concept will further be explored in the 

following chapter that looks at the online discourses about domestic violence and LGBTQ 

groups where the comments are usually focused on victim-blaming of women who threaten 

the existing gender order. As a result, women end up being trapped within the limits of 

religious and gender selectivity contributing to the burden of double standards that women in 

Kazakhstan have to live under.  
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Consequently, contemporary standards of hegemonic femininity are formed based on 

the intersection of traditional practices from colonial past and cultural influence based on the 

Muslim identity where ideas about morally correct and incorrect behavior for women get 

cultivated. This context provides an opportunity to understand what kind of online culture is 

being discussed, antagonized, and protected by people on social media. As a result, 

contemporary discourses on what it means to be the Kazakh woman are based on historical, 

political, and religious contexts – the combination of these further reinforces nationalistic 

views on the position of women in Kazakhstani society (Arystanbek 2020, 38).  

 

 

 

 

2.3.2.  Current State of Gender Equality in Kazakhstan 

 

According to the Constitution of the Republic of Kazakhstan, men and women are 

considered to be equal in the country. Traditional practices such as kalym and bride-

kidnapping are prohibited and punishable by law. To show the statistics of the state of gender 

equality in Kazakhstan, as of 2022, the gender pay gap is estimated to be between 25 to 27 

percent (Satubaldina 2022). Overall, Kazakhstan has scored 0.710 on Global Gender Gap 

Index (0.00=imparity; 1.00=parity), ranking it 80 out of 156 countries in 2021. In terms of 

economic participation and opportunity, the country is given a score of 0.728 placing it 47
th

. 

For educational attainment, the country scored 0.995 placing it 65
th

; for health and survival, 

Kazakhstan received the score of 0.975, and for political empowerment it has been ranked 

106
th

 with a score 0.141 (Global Gender Gap Report 2021).  According to the data form the 

National Statistical Bureau, in 2020, women occupied only 12.5 percent of political civil 
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service positions, 26.5 percent of seats in Parliament, and 22 percent of executive banking 

positions (Satubaldina 2022). As of 2020 World Bank report, the proportion of seats held by 

women in the national parliament in Kazakhstan accounts for 27%. From 2021, the 

percentage of women represented in the parliament in Kazakhstan has been represented via 

30% gender quota that they share with youth. In comparison, proportion of seats held by 

solely women in National Parliaments in the USA, for example, is 27.46% as of 2020, the 

UK has 33.85% of women, and Uzbekistan has 32% (World Bank 2020). At the same time, 

out of 20 seats in the new cabinet of ministers, there is only 1 female minister in Kazakhstan 

who is also a Minister of Health Azhar Giniyat, and no female akims (heads of local 

administration) as of 2022.  

 

However, despite the measures taken by the government to ensure the rights of 

women in the country, there have been multiple reports that showcase the difference in the 

position of women on official documents and everyday reality. The main source of 

contestation comes from the law “On Combating Domestic Violence” that has resulted in 

heated debates and divide in society. According to experts, the document is incomplete and 

terminology is unclear, in particular the definitions of what to be considered as ‘violence’, so 

that it provides enough space for misinterpretation and the chances for the punishment to be 

alleviated for the perpetrator (Asautay 2021). In 2019, Dinara Smailova, a founder of the civil 

movement NeMolchi (Translation: Don’t stay silent), addressed the same concern to the 

Office of the United Nations High Commissioner for Human Rights where she stated that the 

rights of the victims and survivors of violence against women in the country are usually 

violated by the state regulations that allow the perpetrators to escape any form of criminal 

punishment by reconciliation where the victim is usually pressured to do so (4). According to 

UNDP, in 2018, approximately 60 percent of all registered referrals to crisis centers were 
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connected to violence against women. Similarly, Union of Crisis Centers reports that about 

400 women experience domestic violence yearly (Tabaeva et.al 2021, 14). Such systemic 

violence further discourages the positive changes in the country to occur in regards to gender-

based violence. On the other hand, there are a few people that oppose the new project that 

deals with combating gender-based violence and justify their opinion by stating that it 

contradicts the traditions and national values along with criticizing the law as “документ, 

который подрывает семейные ценности и стирает казахскую идентичность” (Asautay 

2021). (Translation: “a document that undermines family values and erases Kazakh identity”) 

The people who oppose the law are mainly preoccupied with the article on gender equality 

(Статья о Гендерном Равенстве) that they perceive as the first step towards the 

legalization of same-sex marriage in the country.  

 

Overall, there are some disparities in what gender order in Kazakhstan posits itself to 

look like on the official documents and the de facto situation on the ground. While there are 

local activists who are trying to uncover the loopholes and the lack of action and support 

from the government, there are also some individuals and communities that target any 

deviant narratives in relation to gender. Despite the growing number of civil initiatives and 

organizations that openly oppose the gender binary system that normalizes violence against 

women, the state and its citizens continue to practice myopic discussions that favor the 

existing gender order as complementary to the discourse on hegemonic femininity 

(Arystanbek 2020).   In the following empirical chapter, I intend to demonstrate the harsh 

treatment that victims of gender-based violence along with the representatives of the sexual 

minority communities deal with in the discussions that take place on social networks. But 

before that,  the act of re-traditionalization requires the collective targeting and shaming of 
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the deviant discourses either online or offline which brings us to the discussion on digital 

media and gender order.  

 

2.4.  Digital Media and Gender Order 

Digital media has proven itself to be a powerful tool that contributes to the reproduction 

of nationalism on day to day basis. According to Mihelj and Jiménez-Martínez (2019), thanks 

to three mechanisms embedded in the digital environment - the architecture of top-level 

internet domains, the bias of algorithms and the formation of national digital ecosystems – 

such environment contributed to the reproduction of nationalism “or, more precisely, for the 

promotion and spreading of more visible and exclusive forms of nationalism” (332).  

According to Are (2020), offline vulnerabilities of women have even further transcended into 

their online lives thanks to the popularity of digital media and social media platforms in 

particular.  Are (2020) makes emphasis on the internal structure and algorithms of social 

media platforms, such as Instagram, that besides allowing harassment, tend to censor 

women’s bodies, nudity, sex, and sexuality related content that in turn replicates the male 

gaze online (741). Similarly, Tiidenberg (2015) explores how Instagram stories and posts of 

Russian-speaking pregnant women aid in celebrating “heterosexual traditional family, their 

own appearances, and romantic relationships between opposite-sex partner” (1746).  

Tiidenberg (2015) writes, “by employing visual (and) narrative practices that assert the status 

of their femininity, they [pregnant women] can transform pregnancy into something 

unproblematic”, a sentiment that receives a strong political push where reproduction of 

heteronormativity is emphasized in Russia (1754).  By posting photos celebrating their 

pregnant bodies and using the hashtags that thanks to Instagram algorithm would attract 

attention from the users interested in this particular content, those women were engaged in 
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the performance of hegemonic femininity at the service of heteronormative ideology 

(Tiidenberg 2015, 1754).  

 

Some digital spaces, despite being created by people, tend to be necessarily couched in 

political, economic, and cultural powers, thereby compelling users to adhere to 

heteronormative expectations (Cirucci 2017, 4). As an example, in Azerbaijan, where its 

sociocultural structure creates an environment where one’s honor should be maintained, the 

deviation from behavioral norms becomes increasingly difficult thanks to the visibility and 

increased surveillance opportunities provided by social media (Pearce and Vitak 2016, 2596). 

As a result, the researchers have found that young female Azerbaijani social media users out 

of the concern for demonstrating chastity and fear of being punished engage in significant 

self-monitoring and self-censorship behavior (Pearce and Vitak 2016, 2604).  In Kazakhstan, 

the uyat (shame) discourse is considered to be the most powerful tool of norm-setting online 

(Kudaibergenova 2019, 375).  According to Thibault and Caron (2022), these norms are 

based on an adherence to heteronormative conservative gender order, kinship solidarity as 

well as hierarchical family relations with tremendous respect towards elders and recognition 

of their position in power in the family. In regards to gender, the shame discourse is usually 

used to regulate female behavior by emphasizing the dominant position of men, thereby, 

reinforcing conservative values and promoting hegemonic masculinity and femininity models 

(Thibault and Caron 2022). The uniqueness of the discourse comes from the fact that it is 

usually employed by non-state actors, also known as uyat-man (shaming man) who 

specifically target Kazakh women who do not adhere to the cultural and social norms on their 

social media, thereby representing traditionalization as a “bottom-up process in which elites 

do not necessarily dictate the course of events, let alone the outcomes” (Beyer and Finke 

2019, 310). 
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Mihelj and Jiménez-Martínez (2019) also acknowledge that digital media does not 

exclusively foster a selected and hegemonic form of nationalism but in some cases, digital 

media actually helps to undermine socially dominant discourses or is actively used to 

promote alternative and sometimes competing forms of national imagination (337). 

Kudaibergenova (2019) specifically points out such contradictions in social media in 

Kazakhstan as a tool that simultaneously helps to shape norms and perception of women’s 

bodies by framing them under the ‘uyat’ (shame) discourse and at the same time allows 

women to focus on “bodily liberation and open sexualization” (375).  Further, Thibault 

(2022) explores the growing phenomenon of online male sex-work in Kazakhstan and how it 

is shifting the existing gender norms that are based on the Soviet project of female 

emancipation that “favored monogamy and a conservative approach to sexuality” (25).  

Thibault (2022) argues that the popularity of online male sex-work is best explained by the 

combination of conservative views surrounding female sexuality and women’s desire for 

sexual emancipation. Duffy and Hund (2015) explore how social media female entrepreneurs 

negotiate codes of heteronormative femininity with discourses and practices of masculine 

entrepreneurialism (8). Bloggers from the study were able to transform their careers and 

utilize social media to demonstrate the post-feminist ideal of “having it all” that focuses on 

women “just like us” (Duffy and Hund 2015, 8).  

In Russia, women increasingly utilize online social networking in order to make 

themselves more visible, in particular by using feminitivy (feminitives)- special suffixes in 

Russian language that are usually added to the words that are typically masculine making 

them feminine instead (e.g. doctor (doctor) usually means a male doctor and by adding suffix 

-ka, it becomes doktorka meaning a female doctor)- in their posts as a way to fight against the 

invisibility of professional women in public discourses (Andreevskikh and Muravyeva 2020). 
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Similarly, another researcher from Russia, Elena Arbatskaya (2019), explores hashtag 

feminism, specifically the hashtag #этонеповодубить (#notareasontokill) in the Russian 

digital spaces as an example of the participants’ attempts to delegitimize old traditional 

behavior and to legitimize “new rules of the game in direct confrontation with bearers of 

patriarchal culture” (254). Clark (2016) explores a case study of #WhyIStayed, a hashtag that 

gained popularity on Twitter in response to a 2014 NFL domestic violence controversy, and 

further argues that the hashtag’s narrative logic allows the survivors to take ownership over 

their own stories that challenged the dominant discourse on victim-blaming and domestic and 

sexual violence (798). While we are on the topic of sexual and domestic violence, in the 

article “Tell Me Sister:” Social Media, a Tool for Women Activists in Tajikistan, 

Dall'Agnola’s (2022, 25) findings suggest that women in Tajikistan who frequently consume 

information from social media networks tend to be better informed on the subject of sexual 

violence and harassment in the community that in turn reinforces the already established 

argument that even in the authoritarian setting, social media platforms represent an important 

tool in feminist struggles that increases awareness and provides educational content for 

women about inequalities and injustices in their respective communities. However, it should 

not be disregarded that the audience that those messages are more likely to reach is usually 

women with education and from middle-class, or as Dall'Agnola’s (2022) writes, “feminist 

awareness-raising activities on Instagram sway only a very marginal part of Tajikistan’s 

society; the urban, university-educated, Russian-speaking middle class of female Tajiks” 

(22). 

 

2.5. Social media and Queer Culture in Kazakhstan 
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On the post-Soviet space, the efforts to suppress and stigmatize homosexuality and 

gender variance as a phenomena alien to national thinking have resulted in the increased 

attention to the discussions of LGBTQ issues (Wilkinson 2019). While a larger part of those 

discussions is intended to justify restrictions and maintain the stigmatization of same-sex 

attraction and gender variance, the community has been able to benefit from such heightened 

public attention and awareness that provided them with opportunities to speak publicly about 

the challenges faced by LGBTQ people and challenge the public and political homophobia 

(Wilkinson 2019, 2). Buelow (2012), for example, has identified the Internet as one of the 

most vibrant outlets of sexual politics in Kazakhstan in terms of LGBTQ activism and 

presence.  According to the researcher, Kazakhstan’s ambiguous position as simultaneously a 

Eurasian state, a European state, or an Asian state allows Kazakhstan’s LGBT cultural 

producers to utilize many directions beyond the dominant Westernized models of activism, 

one of which includes publishing posts in either Kazakh, Russian or English languages 

(Buelow 2012, 100).  

However, the growing online visibility of queer culture in Kazakhstan has been 

gaining some negative attention from the public. As an example, Dall’Agnola (2020) finds 

that the growing visibility of sexuality and queer-themed content on social media generates 

negative attitude among Kazakhstan’s heterosexual population, especially in their 30+ and 

mid-40s, who regard non-heterosexual practices on social media as the main transmitter of 

Western LGBTQ propaganda that harm “the existing cultures, values and traditions of 

Kazakhstan” (112-13).  Moreover, despite of a study by Lavitanus (2022) that suggests that 

the ability to regulate one’s visibility represents one of the most crucial expressions of queer 

agency and resistance in Kazakhstan, in such actions like anonymous commenting and online 

dating where digital identities can be curated so that not to harm a person in real life, greater 

recognition and visibility can also be leveraged to “encourage exclusion and strengthen 
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opposition to acceptance of LGBT people” (Wilkinson 2019, 10). As an example, there was 

an instance when a parliament member and entrepreneur Kairat Kudaibergen stated a boycott 

campaign against Qantar, an illustrator from Aktobe, a city in the west of Kazakhstan, who 

posted on Instagram a drawing of the same-sex couple kissing while wearing traditional 

Kazakh attire (Sorbello 2021).  The artist commented by saying that “it was just a sketch, not 

fully developed art” indicating how almost any pretext could be used to attack LGBTQ 

community (Sorbello 2021).   Similarly, Shoshanova (2021) discusses how contemporary art 

in Kazakhstan exists within two opposing ideological and political narratives. On the one 

hand, same-sex relationships are framed as foreign and related to West/Europe. On the other 

hand, ideas of progress and modernity are utilized to “extend the power of Western/European 

nations over the rest of the world by declaring ‘tolerance’ and liberal democracy as 

universal goals” (Shoshanova 2021, 127). One of the case studies where an artist depicted 

the kiss between Kurmangazy, a very respected Kazakh poet, and Pushkin, a Russian poet, 

and posted it on Facebook, thereby, stirring a public scandal on social media, indicates “the 

relentless coherence with which the politicization of the idea of the ‘national’ transpires 

and that even imaginary scenarios of queering the Kazakh past could lead to real legal 

consequences and the loss of one’s citizenship” as was the case with the artist of the poster 

(Shoshanova 2021, 118).    

 

As this chapter has demonstrated, I base my research on a number of relevant and 

interconnected fields of study in order to explore the relationship between gendered 

nationalism and gender-issue debates that took place online among the people. In 

Kazakhstan, while it is evident that gendered nationalism is actively promoted by the state 

either in the form of the school curriculum textbooks where the existing gender order is 
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extensively utilized in the content of the school material or in the new development strategies 

and policy actions where the image of motherhood is equated with the image of womanhood 

- the sentiment that is largely supported by users on the Internet as will be demonstrated later 

- social media platforms represent another domain where these narratives on hegemonic 

femininity can be either successfully replicated or contested by the general public in 

particular. By bringing back the focus to the ordinary people and their role in the way their 

behavior online reinforces the concepts of hegemonic masculinity and femininity, I draw 

attention to the literature gap that fails to address the bottom-up approach to the construction 

of the gender-related discourse in Kazakhstan and Central Asia.  

 

3. Methodology 

 

Discourse analysis focuses on the exploration of the interplay between discourse, text, 

and context in the situation network (Gee 1999, 85; Bondarouk and Ruël 2004, 5). Texts-that 

may come in a variety of forms-are considered to be depositories of discourses that carry 

complex social meanings produced by an individual in a specific historical situation and 

social surrounding (Bondarouk and Ruël 2004, 5). There are multiple approaches to discourse 

analysis but this thesis is focused on carrying out critical discourse analysis that provides an 

opportunity to investigate and analyze power relations in society (Jorgensen and Phillips 

2002, 76).  This approach is defined as ‘critical’ because it is used to uncover the role of 

discursive practices in the maintenance of the social order, in particular those social relations 

that are based on the unequal distribution of power (Jorgensen and Phillips 2002, 63). 

According to Jorgensen and Phillips (2002), critical discourse analysis is useful for 

investigating “the linguistic-discursive dimension of social and cultural phenomena and 

processes of change in late modernity” (61). This approach involves concrete linguistic 

textual analysis of language that is used in social interactions (Jorgensen and Phillips 2002, 
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62). Arystanbek (2022, 5), thereby, wrote, “Language is a powerful tool of oppression that 

carries distinctive power to uniform, censor, and stigmatize”. Indeed, linguistic oppression 

represents a powerful tool in a dominant group’s arsenal when it comes down to non-violent 

expression of power and superiority.  

 

This thesis uses a qualitative approach and is based on critical discourse analysis 

technique that is intended to uncover how language used in casual interactions on various 

online platforms reinforces the standards of hegemonic femininity and places modern Kazakh 

women within the confined spaces where they are either stigmatized as survivors of gender-

based violence or encouraged to denounce feminism as a perpetuator of morally corrupting 

behavior that threaten the existing gender roles. Teun A. van Dijk (2015, 466) defines such 

approach as “discourse analytical research that primarily studies the way social-power abuse 

and inequality are enacted, reproduced, legitimated, and resisted by text and talk in the social 

and political context.” That is, critical discourse analysis offers an opportunity to research 

cultural hegemony perpetuated by dominant groups who desire to stay in power not by the 

use of force but through mundane actions, and language in particular. Consequently, critical 

discourse analysis is able to provide a bigger picture of how nationalist rhetoric is manifested 

through daily activities and is able to shape everyday socialization. However, it is typically 

considered that manipulation within the discourse is a function specifically controlled by 

“dominant political, bureaucratic, media, academic or corporate elites” that reinforce “a 

discursive form of elite power reproduction” and use the power of language to “(re)produces 

social inequality.” (Van Dijk 2006, 364). In other words, discourse analysis is normally 

utilized when analyzing how members of a dominant collectivity, i.e. people in power, adopt 

language in order to maintain their power and status in the society. Nationalism, however, is 

not limited to the way the elites convey national ideals, it is also manifested in the daily 
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interactions between ordinary citizens, and social networks as a public space where unfiltered 

interactions can take place offer this opportunity to study bottom-up approach to nationalism. 

For this reason, I limit my analysis to online public discourse analysis, i.e. the discourse 

reproduced by the public in the online spaces, as the main method for this study due to the 

lack of studies that investigate how language and social interactions that take place between 

general public in digital settings perpetuate nationalist sexist rhetoric in Kazakhstan. This 

analysis is designed to contribute to the study of the bottom-up approach to nation-building in 

a post-Soviet country that intends to investigate nationalism by shifting agency back to the 

people using language as a medium.  As an example, the notable studies on the bottom-up 

approach to nation-building in Kazakhstan include: Davenel and Yim’s (2016) research on 

nation-building processes in Kazakhstan where the researchers demonstrate that the process 

is not only a top-down process but also includes reproduction of discourses and practices of 

nation-building by two-minority groups, Korean and Tatar, for their own communities that 

excludes them from the position of the passive receivers of the discourse promoted by the 

Kazakhstani State (62).  Further, Dall’Agnola’s (2021) explores how increased exposure to 

globalization may have influenced the wider Kazakhstani public’s perception of their national 

identity since 1991. In relation to gendered effects of globalization, the researcher finds that 

while young female Kazakhs “seem to embrace this global celebration of female 

empowerment and non-heterosexual gender norms”, young Kazakh men perceive the 

“portrayal of independent and self-confident women and queer culture online” as a “threat 

against which the uniqueness of their Kazakh culture and mentality must be protected” 

(Dall’Agnola’s 2021, 185). Kudaibergenova‘s (2019) research on the popularity of the re-

traditionalization discourses pertaining women’s bodies  in the Kazakhstani digital settings  

represents another example of the increasing relevance of the bottom-up approach to nation-

building in the country. Similarly, Sharipova (2020) investigates national identity and nation-
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building process in Kazakhstan by utilizing bottom-up identity-related trends emphasizing 

the prominence of ethnic and religious identities among population.  

 

Social media represents a form of social networking that provides an unprecedented 

level of connectivity among people as well as the space where different segments of public 

are able to present their opinion while being exposed to a multitude of other views at the 

same time. In the thesis, I chose to focus primarily on Instagram as it is one of the major 

platforms that represents the most popular social networks in Kazakhstan as of 2021 

(Informburo.kz). As of January 2022, Instagram represents the most popular social media 

platform in the country with approximately 11,75 million Kazakhstanis (82.7 percent of the 

population aged 13 and above) registered on the platform (Dall’Agnola and Wood 2022). The 

easiest way to engage in conversations on these platforms is by commenting under the posts 

of interest, thereby, the comment section under public posts of the users with a sufficient 

number of followers is the primary focus of this discourse analysis. Social networks, such as 

Facebook and Instagram, not only facilitate interaction and exchange of opinions between 

different users, but also add to the authenticity of the experience by shielding its users’ 

private information, such as sex, ethnicity and class, that otherwise might have served as a 

barrier to their participation in the conversations. On top of that, such level of anonymity and 

protection on social media networks allow people to present their bold and sometimes 

controversial opinions to the public scrutiny that would not be possible to trace by utilizing 

more intimate research settings such as observations and/or interviews. Such barrier that 

social networks provide between the users allows them to “dehumanize” each other resulting 

in a more confident form of self-expression (Arystanbek 2020, 8).  Therefore, Instagram 

offers a unique opportunity for the researchers to study controversial and uncensored 

opinions from every strata of the population with access to the Internet.   
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I base my choice of methodology on feminist studies that emphasize the role of social 

media in the normalization of gender-based violence and promote the idea of hegemonic 

femininity as a whole.  In particular, Andreevskikh and Muravyeva (2020) describe the 

Internet as a “patriarchal digital space” and stress the role of the Internet and online spaces as 

predominantly male activity dominated by male opinions and where male users usually 

prescribe the patriarchal standards of behavior onto women in the online discussions that 

usually concern only female users and their gendered experience (206).  Therefore, in the 

communities fueled by state-sponsored ideology of ‘traditional values’, it is not surprising to 

find anti-feminist and masculinist movements in online, digital spaces (Andreevskikh and 

Muravyeva 2020, 207).  In digital settings, male users usually create their own communities, 

reaffirm their gender identities, and/or engage in the public display of their stance on the 

issues regarding gender and gender norms by policing women/female users and/or those who 

do not comply with the traditional values propagated by the state rhetoric. Consequently, 

social networks could act as double-edged sword; on the one hand, it provides a space for 

men and women to contest standards of hegemonic masculinity and femininity, on the other 

hand, online spaces also cultivate an environment where traditional gender roles are 

emphasized and confront any resistance to the order.   

 

 

 I also base my methodology on Kudaibergenova’s (2019) research about the ‘Kelin’ 

(daughter-in-law) application for mobile phones where the researcher conducts her virtual 

online fieldwork and analyzes the internet-based mobile applications along with popular 

social media in creating the new “appropriate behavior” of daughters-in-law within Kazakh 

culture (380). On top of that, Kudaibergenova (2019) also looks at how bodies exposed on 

Instagram become a place of contestation for varying discourses and controlling practices by 
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external agents (365-66). In her online ethnography, the researcher demonstrates how re-

traditionalization discourses push for the marginalized roles of kelins and essentialize the 

women’s bodies as commodities while attributing them to the impossibly high standards of a 

good daughter-in-law, a wife and a mother, thereby making them vulnerable to the standards 

of hegemonic femininity (Kudaibergenova 2019). Kudaibergenova’s (2019) work 

demonstrates how the re-traditionalization of the Kazakh identity and reinvention of certain 

traditions in favor of the new neo-patrimonial and patriarchal post-Soviet system in 

Kazakhstan serve as a part of gender politics where female bodies become focus of the 

controlling mechanisms that is further socialized and validated in digital settings.  

 

 Another study that heavily informs my methodology is Aizada Arystanbek’s (2022) 

research about hegemonic femininity in Kazakhstan’s online discourses. The author 

demonstrates how the gendered aspect of modern Kazakh nationalism is reinforced in the 

online public discourse where Kazakh women are forced to “perform according to the 

standards of hegemonic femininity and to represent the nation’s honor even when they fall 

victim to sexual violence at the hands of their countrymen”, thereby contributing to the 

normalization of gender-based violence in the country (2).  Arystanbek’s work is focused on 

the online discussions regarding the subject of rape by a stranger and the cases of domestic 

violence committed by a husband. The results demonstrate how women’s bodily autonomy 

becomes contested both in online and state discourses that contributes to the perpetuation of 

standards of hegemonic masculinity and femininity in the country (Arystanbek 2022).  In my 

thesis, I take one step further and analyze how public discourse that is encountered in digital 

settings also acts as the space where collective re-imagination of the nation imposes 

heteronormativity on women’s bodies that is controlled through discourses of ‘appropriate 

behavior’, thereby upholding the standards of hegemonic femininity once again.    
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 In order to ensure ethical considerations behind access to data on Instagram and to 

protect the rights of its users, I rely on Facebook’s Data Policy and Terms of Use. According 

to the information provided on the website of the company that owns Instagram, “public 

information can be seen by anyone … including if they don’t have an account. This includes 

… Instagram username; any information shared with a public audience; information in a 

public profile; and content shared on a Facebook Page, public Instagram account , or any 

other public forum, such as Facebook Marketplace. You, other people using Facebook and 

Instagram, and we can provide access to or send public information to anyone on or off our 

Products, […] Public information can also be seen, accessed, reshared, or downloaded 

through third-party services […].” In regards to the comment section, the policy on privacy 

states that “anyone who can see a certain post will also be able to see any reactions or 

comments people have made on it, including if you’ve reacted or commented.” It is important 

to mention that I utilize the comments posted by online users on public posts without making 

any assumptions about their personality, except for their gender, since it is the only marker 

that I rely on when analyzing the extent of their participation in a discourse regarding gender.  

The comments will be stored in screenshots and available upon request for anyone interested 

in the research. In order to avoid public shaming, I will not be naming all commenters 

mentioned in the study, except for the names of the online users whose posts are analyzed 

since their pages are publicly archived and they are actively engaged in voicing their 

opinions. While I realize the importance of anonymity in digital ethnography in order to 

minimize the risks for the participants as an ethically correct choice, Bruckman et.al (2016) 

deem such traditional research practice as colonial where the research subjects are unable to 

respond to the researcher’s representation of them due to anonymity and argue that it is better 

to keep real names and pseudonyms used in online spaces of certain public figures so that not 

to take away credit from their work and the dialogue that public online users generate on their 

https://help.instagram.com/448523408565555?ref=dp
https://www.facebook.com/marketplace
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social media platforms.  Therefore, I make sure that I credit the work of the public online 

posters while also making sure that any additional information apart from the publicly 

available one does not get reported in my study.  

 

 On Instagram, I searched for posts that attracted significant public attention and 

generated significant discourse among commenters, resulting in at least 100 comments under 

a post in the last three years. My analysis is focused on six case studies of the most discussed 

incidents in the last three years on Instagram made by either personal accounts or 

independent groups as well as the posts displayed on Kazakhstani news outlets’ Instagram 

accounts. When choosing personal accounts, I have paid attention to the number of followers 

that the individual has and the posts were chosen if the author has had at least a following of 

2000 people at the time and expressed a general view either supporting gender-based 

violence or violence against minority groups or expressing their disagreement on the subject 

matters. Similarly, news outlets and independent media groups were selected due to having 

wide public outreach while representing a more neutral position that generates a discussion in 

the comments sections. At the same time, posts by local activists and communities 

demonstrate a clear political stance of the author(s) of the posts, thereby generating responses 

both confirming and contesting hegemonic standards of femininity.  

 

Overall, there are six case studies that I will be analyzing: three of them on the case of 

gender-based violence and the other free on the topic of violence towards minority groups. 

The first one is the Instagram post made by a local activist Fariza Ospan, @ospanfariza (6507 

followers), in 2019. In her post, the author condemns the local TV channel, HitTV, which has 

produced a mini-series where in one of the episodes a university teacher arrives at the lecture 

hall with a bruised eye, and when asked by the students what happened to her she responds 



42 

 

by saying that she deserved some beating from her husband. The students respond by saying 

that she is a golden wife, an expression in Kazakh language used in relation to a woman who 

conforms to the standards of a ‘good’ Kazakh woman,  for admitting her wrongdoings and so 

on. As of April 2022, the post has 527 comments.  The second case of gender-based violence 

that generated polemic among the internet users is the murder case of a 19-year-old Ayazhan 

Edilova that happened in Almaty in March 2021. However, the context behind her decision to 

follow the man remains unclear and is greatly disputed, the most recent one being her 

working for a local tailor and being sent there to take the measurements of a man who 

murdered her in his apartment as was reported by her attorney (Sputnik.kz 2021). As will be 

demonstrated in the following discussion chapter, the case represents a poignant example of 

victim-blaming in which it is the victim that is blamed for her actions even after death. On 

Instagram, the greatest number of views and comments was left under an Informburo31 

(835K followers), a state-owned news account, that covers the case in detail. The third case is 

the most recent case of harassment that happened to a local film producer @aknietiyar (3841 

followers) who posts about the incident in details on her Instagram account on March 25
th

 

2022. According to the user, she became the victim of harassment from her uncle who tried 

to force himself on her. When she told her relatives about the incident, they encouraged her 

to forget about it since her uncle is an influential man. The post has generated 1148 

comments as of April 2022.  

 

As for the three posts on the topic of violence against LGBTQ members, the first case 

involves the infamous assault and consequent arrest of activists from Feminita (9761 

followers), an initiative that supports the rights of women and LBTQ members, leaders, 

Zhanar Sekerbayeva and Gulzada Serzhan, in Shymkent during their Kazakhstani tour in 

2021. Upon their arrival to Shymkent, where they were supposed to have a mini-conference 
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on the topic of activism in support of women and sexual minority groups, the activists were 

harassed and physically assaulted by a group of men who waited for them at the location 

where the conference was supposed to be held. After the police got involved, instead of 

detaining the aggressors, both women were detained by the officers and taken to the police 

station. The post about their detention in Shymkent on their official Instagram account has 

generated 1310 comments. The second case to be analyzed is the notorious case where a 

popular male blogger in Kazakhstan with a following of 1,5 million people publicly burns the 

LGBTQ flag along with the rainbow-colored “pop-it” toys. The video that was posted on his 

Instagram account, @merei_zholshi, has collected almost 19 thousand comments and 

represents a staged performance. In the video, while throwing the toys and the flag into a 

bonfire and replacing it with the flag of Kazakhstan, Merei says that actions such as men 

loving men and women loving women go against religion. While getting rid of the LGBTQ 

flag, the blogger says, “The strength of Kazakh people is in its nobility. Only the Kazakh flag 

should be here”. In addition to the flag, the blogger is also setting on fire "pop-it" button toys, 

which are supposed to be considered as propaganda of the LGBTQ community due to it 

being the same color as their flag. Lastly, the most recent case of open dissatisfaction with 

the members of LGBTQ members in the online spaces is the case of the North Kazakhstan 

State University, named after M. Kozybaev, being transferred to the management of Arizona 

State University. According to Anar Kairbekova, a woman who for three years headed the 

Department of Administrative Work and Public Procurement of the Ministry of Education 

and Science of the Republic of Kazakhstan until 2019, Arizona State University is considered 

to be “the hub of LGBTQ propaganda where tolerance is valued instead of the quality 

education. The students are taught to be accepting of gay people, and homosexual couples are 

given accommodation among other benefits. As a result, about 20% of students are identified 

as a part of the sexual minority groups. Do you want the same thing to happen in 
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Kazakhstan? Thanks, but no”, - says Kairbekova. On the official account of the Kazakhstani 

parent’s union, @kazsouzrod (76,500 followers), who are the first ones to bring attention to 

the transfer, the post has gathered 635 comments. Since all the posts and comments are 

written either in Russian or Kazakh, I provide English translation and make slight altercations 

to the comments for the sake of clarity. The comments will be provided in the form of the 

screenshots in an Appendix section. In order to ensure legitimacy of my examples, I also 

include some of the posts and comments that might carry a distinct linguistic style in their 

original language with the author’s grammar, spelling and punctuation.  

  

 During my analysis, I am analyzing the contents of the posts and comments and 

classify them into type of messages reflected in the public discourse regarding hegemonic 

femininity. My preliminary analysis, indicates that comments usually fall into a few 

categories: (1) appeal to the image of mothers, wife and daughters as vulnerable subjects that 

need protection; (2) appeal to the authentic national culture that normalizes gender-based 

violence; (3) appeal to the religious identity; (4) general distaste of the West and their 

perverted influence on the society. As my theory attributes Kazakhstan to be overly 

dependent on the hegemonic construction of gender order by enacting standards of 

hegemonic femininity, I expect to find a strong appeal towards the promotion of an authentic 

Kazakh culture and traditions in the public discourse echoing the sate narratives on gender 

that will only support the marginal position of women and sexual minorities in Kazakhstan.   

 

That being discussed, I have to acknowledge that my way of conducting research 

using social networks and online posts and comments have some obvious and latent 

limitations. The obvious limitation is that I can only analyze a certain number of online users 

and posters and the popular ones at that, thus limiting my analysis of the multitude of other 

nonetheless significant opinions on the topic on the web. Moreover, there is also a high 
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possibility that the analysis will be missing some data due to the lack of participation of the 

people from rural areas or strata of the population with the lack of access to the Internet and 

social media in particular. However, the biggest limitation concerning the research based on 

the online spaces is a frequent misinformation that occurs on the Internet with no real 

possibility of confirming the credibility of each user, and whether they are a real person with 

real views on the subject matter. Consequently, while social media offers an opportunity to 

study diverse and often uncensored opinion of different social groups, it is important to 

remember that in online discourse analysis validity of the results might be significantly lower 

compared to the more intimate settings such as interviews and surveys.  

 

 

4. Discussion 

This chapter presents the empirical findings with a focus on the digital representation 

of Kazakh women in nationalist discourses observed in social media that explain how the 

construction of womanhood in the digital settings influences the perseverance of the 

standards of hegemonic femininity in the society today. The main objective of this thesis 

is to examine public narratives towards women and LGBTQ community on Instagram. 

My analysis is based on the online discourses in the form of comments left by the 

individuals on the publicly available social media platforms, primarily under the posts on 

Instagram on the most viral incidents of violence or propaganda against women and 

sexual minorities in the country. The analysis does not include content posted in the 

private chat rooms, private forums, and private Instagram accounts for ethical reasons. It 

is my contention that the comments left in the digital spaces demonstrate the adherence to 

gendering notions of nationalism in casual interactions, and show how these collective 

understandings further reinforce the standards of hegemonic femininity that is generally 
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placed upon women and their bodily autonomy. As mentioned prior, hegemonic 

femininity encourages subordination to men by placing women within the stereotypical 

thinking of themselves as mothers, wives, and daughters. In my study, the selected 

comments represent various manifestations of nationalist standards of hegemonic 

femininity that are being imposed online in the context of gender-based violence and 

violence against minority groups.  

 

Hegemonic femininity represents a broad terrain for analysis that I limit to the 

discussions of violence against women and violence against LGBTQ communities as a 

part of public discourse on gender. While violence is not the only manifestation of 

hegemonic femininity in the society, the topics regarding gender-based violence usually 

attract more attention, and generate polemic among people that represents an opportunity 

to clearly articulate through a discourse on violence how gendered norms of behavior are 

placed upon women by emphasizing the important role of Kazakh womanhood in those 

discourses. These two forms of violence are represented in the form of six case studies 

involving the events that were the most avidly discussed on social media in Kazakhstan 

and attracting the high level of controversy in the last three years contributing to an 

extensive discourse on women’s place in the society. The events, such as sexual 

harassment and LGBTQ propaganda have been gaining momentum in the news and 

among general public in the last few years, thereby, becoming the perfect primary 

subjects of analysis in the study.  

 

According to Arystanbek (2020), the level of violence against women and the way the 

public reacts to it serve as conspicuous signs of how protected women are in any given 

nation-state (40). While physical safety constitutes one of the basic human rights, as 
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noted in the Universal Declaration of Human Rights, gender-based violence remains a 

global problem with no working solutions due to the deeply rooted patriarchal culture and 

structure of power that favors imbalance between genders. The problem is further 

reinforced through the increasing prominence of the processes such as victim-blaming, 

public shaming, and shielding perpetrators from responsibility. On top of that, local 

norms and practices usually interact with these processes reinforcing them further and 

increasing their effectiveness, thus, exacerbating the problem of gender-based violence 

depending on the location. Thereby, the image of women as gentle souls that require 

protection as well as the emphasis placed on their roles as bearers of the future of the 

nation paint the picture of the lack of women’s bodily autonomy and put women 

themselves at the frontlines of the nation-building processes (Yuval-Davis 2003; 

Arystanbek 2020).   

 

Taking into account that “a peculiar form of masculinity grows out of nationalism, 

one which celebrates violence and sacrifice, heterosexual conquest and the protection of 

women and children by external force” in which national identities become “gendered 

through fundamental human relationships founded in socialization and gender relations”, 

this chapter aims to investigate the way representation of Kazakh women in online 

discussions in the settings of gender-based violence is not only reductive to their 

humanity but also facilitates further preservation of sexist norms and stereotypes in the 

society (Eriksen 2017, 1439). Thereby, the victims of gender-based violence usually 

become the victims of gaslighting and victim-blaming and are expected to demonstrate 

high moral standings due to Kazakh Muslim identity that is rooted in the standards of 

hegemonic femininity. First, I explore the cases of victim-blaming and the rigid moral 

standards of behavior that can be mostly observed in the discourse on victims of gender-
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based violence. Second, I demonstrate how violence towards sexual minority groups is 

justified on the grounds of it being alien to Kazakh traditions that is also rooted in 

reductive view of women being subordinate to men.  

 

 

4.1. The Case of HitTV’s Mini-Series  

In 2019, a popular feminist activist and blogger in Kazakhstan Fariza Ospan 

shared an excerpt from the sitcom “Serial emes" (“Not a series”), a comedic show 

which used to air every Saturday on a popular national TV channel, HitTV, on her 

Instagram account. The posted excerpt depicts the following scene: a student asks 

their university teacher, who is sitting with a bruised eye, why did her husband raise 

his hand on her? To this question the woman replies: "I am myself to blame for it. In 

any situation, a woman should be one step lower than a man." (Original: “Қателік 

өзімнен болды. Кез келген сәтте әйел адам еркек кісіден бір саты төмен 

тұрады.”) The unexpected answer of the teacher finds strong support among the 

students who unanimously praise her worth as a "golden wife", an expression in 

Kazakh that is used to distinguish a good woman who acts in accordance to the 

standards of hegemonic femininity by being a submissive wife and nurturing mother 

(Original: “Алтын келіншек”).  The post where Ospan openly condemns the national 

TV channel as well as the content that the channel approves as being family-friendly 

has since collected 41 698 views and 527 comments.  

 

While the majority of comments align with Ospan’s sentiment in denouncing such 

overt normalization and justification of domestic abuse, some commenters were very 

adamant about either agreeing with the message of the video or engaging in the act of 
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victim-blaming, thereby justifying the actions of the husband. For example, one 

woman brought attention to the general culture of domestic power structures by 

stating that “it is true” that every woman who “cannot hold her tongue” is the one 

who “gets beaten” (Original: Ну это же правда, получает всегда та женщина, 

которая за языком своим не следит!) This opinion, according to the local news, is 

popular among 15% of Kazakhstani women who believe that a husband has the right 

to beat his wife and, in the rural areas, every fifth woman considers violence to be the 

norm (KazInform 2019).   One man got involved in the heated debate in the 

comments sections with other users by first commenting under the original post that 

“it is her choice if a woman ties her life to a man who culturally approves beating his 

wife” and goes on to compare such kind of relationship with the Bondage Discipline 

Sado-Masochism (BDSM) games, the type of sexual relationship where partners 

engage in “consensual sexual, physical and/or psychological domination” (Thibault 

2022, 17).  (Original: Зачем лезть со своим уставом в чужой монастырь? Вы к 

паре практикующей садо-мазо игры тоже с ментами домой вломитесь? Если 

женщина связала свою жизнь с мужиком в культурной традиции которого 

бить жену, значит она приемлет такие отношения. Кого-то это заводит.) 

While some users were quick to point out the consensual aspect of the BDSM 

relationships, the man responds by saying that “it is a woman’s choice to endure 

beatings” and there are plenty of cases in which it is women who “not so often kill 

and harm their husbands for cheating.” (Original: Если женщины терпят побои, 

это их выбор… Жены тоже не редко убивают и калечат мужей, на пример за 

измену.)  The user further engages in the act of victim-blaming by stating that “when 

a woman fully supports patriarchal traditions, religiosity and fully accepts that 

particular social role…she is either too stupid… or has nothing to be offended by… It 
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is impossible to get married to a strong hot dzhigit (a word of Turkic origin used in 

the Caucasus and Central Asia to describe a skillful horseman but in daily life usually 

used to describe a brave young man) who is in favor of archaic traditions and not get 

beaten.” (Original:…Но когда женщина сначала поддерживает патриархальные 

традиции, религиозность и полностью приемлет такую социальную роль…то 

либо она слишком тупа…либо ей не на что обижаться… Получить в мужья 

сильного горячего жигита, сторонника архаичных традиций и не получать при 

этом вполне предсказуемых пиздюлей.) These two commenters reflect the general 

sentiment that supports the traditional argument for justification of gender-based 

violence based on a woman’s fulfillment of her role as a good wife.   On top of that, 

these comments do not seem to perceive gender-based violence as a general 

phenomenon but rather shows that there is a tendency to ethnicize this type of 

violence by appealing to the archaic culture of the national past.  

 

Some commenters pointed out the humor in the video and encouraged other 

people to not take the mini-series seriously. As an example, a user @aigera_mir 

comments by saying that “it is normal when couples argue by blaming themselves, at 

the end it was just a joke…” (Original: Когда пары ссорятся говорят же я 

виновата нет я, это был просто легкий юмор…) Another user says that the series 

does not encourage domestic violence, on the contrary, it shows that these men are 

“bad characters” that people should not try to imitate. Other people say that it was 

done for “the hype of it”, meaning to gain attention and popularity. Other commenters 

go on saying that it is just an excerpt from the series, and at the end of the series the 

husband actually asks for forgiveness and showers his wife with presents while she 

keeps on arguing with him for nothing. As an example, the comments say that “he 
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always gives her presents and shows attention, don’t generalize based on the excerpt” 

(Original: …он всегда ей подарки делает ухаживает, нельзя из за отрывка 

делать суть сериала), “…in other episodes he admits that he is a fool”, and “he (the 

husband) is repenting, it is the fault of the make-up artist that exaggerated everything” 

(Original:  …здесь он кается, здесь просто гримерша с синяком переборщила.) 

Based on these comments, there is a tendency to downplay the severity of the cases of 

domestic-violence either as a joke or justifying the actions of the abuser by pointing 

out their positive character traits and talking in accusatory manner about the victim. 

This usually comes from the desire to support the patriarchal model of masculinities 

that “gives certain women the power and privilege to position themselves higher than 

other women” and allows them to “identify themselves via the power and the 

privilege of the successful masculinities” (Darakchi 2019, 1225).  This argument by 

Darakchi (2019) might provide some explanation as for why some women partake in 

normalization of gender-based violence, particularly in the context of domestic 

violence, since it allows them to benefit socially from adhering to the image of a 

‘golden’ Kazakh wife.   

 

4.2. The Murder Case of Ayazhan Edilova 

Another event that shook the nation was the murder of a 19-year-old Ayazhan 

Edilova that happened in Almaty in March 2021. While the reason behind the girl’s 

decision to follow the man into his apartment was not mentioned in the post, which 

became a great source of contention, the girl ends up following the man into his 

apartment where she gets brutally murdered and her body ends up being 

dismembered, some parts ending up in the freezer. The case went viral on social 

media due to the brutality of the murder along with the problems of the mishandling 
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of the case by the police that prompted avid discussions of the event on the Internet. 

The details of the case, including the intentions of the girl to follow a man she did not 

know whether as a part of her job as a tailor into his apartment or as a part of her 

sexual relationship with that person, have been debated and extensively used to shame 

the victim. Under the Instagram post on a page of a local news outlet Informburo that 

has collected 256 627 views, an overwhelming majority of 743 comments while 

focusing on the perpetrator of the violence, mainly wishing death penalties upon him, 

there are commenters who scrutinize the victim’s actions.  These commenters were 

especially active when deriving moral lesson for the girls to not engage with men 

online and pointing out the victim’s poor decision-making skills. Under the post, there 

are various comments primarily from men who engage in victim-blaming by painting 

women as the ones responsible for the outcome. One man’s comment says in all 

capital letters, “Women, when are you going to start using your head, why would you 

go out with the first person you have met on the Internet, visit their houses or travel 

with them outside the city.” (Original: ДЕВУШКИ КОГДА ОПОМНИТЕСЬ, 

ЗАЧЕМ С ПЕРВЫМ ВСТРЕЧНЫМ С ИНТЕРНЕТА, ХОДИТЕ НА СВИДАНИЯ 

НА КВ ИЛИ ВЫЕЗДАЕТЕ ЗА ГОРОД…). Other men commented that this 19-year-

old girl might have entered his apartment as a part of her “job” or “on her own legs”. 

(The original posts use the words заказбен келсин that can be translated form Kazakh 

as by being ordered implying that the victim was offering sexual services to the man 

and өз аяғымен пәтерге жігітпен кіріп кетті meaning entered the apartment on 

her own) Even some women are actively engaging in the act of victim-blaming by 

commenting that “she was the one to enter his apartment” (Original: Кыздын өзі 

баргангой) Some women in the comments even engage in the act of extracting moral 

lesson for other women by commenting “dear ladies, it should be a lesson to all of 
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you” or saying “you should be wary of men” (Original: Аяулы кыздар бул сиздерге 

сабак болсыншы), while others shame the girls that “she should not have gone to his 

house like a slut”. (Original: ...СРАЗУ ПӘТЕРГЕ ЖЕТІП БАРМАЙ ШЛЮХА 

ҚҰСАП) Even some men comment by saying that “girls, stop uploading your pictures 

to various social media platforms” or “girls should learn from this”. What is more, 

there are some commenters who further blame the man’s parents for his actions: 

“where were his parents looking” “who birthed him” “does he have parents”. 

(Original: әке шешесі не карап отыр; кім тапты кім акелді оны дуниеге; ата 

анасы бар адам ба) Thereby, women are represented as air-headed and overly 

sexualized who blindly follow men, often for sexual favors, whereas men are usually 

absolved from any responsibility or, in that case, the focus of the story shifts from his 

actions to how the victim could have been the one who allowed such fate to happen or 

the blame is put upon the murderer’s parents, usually mother as it is mother who is 

responsible for children education in Kazakh household. These comments suggest that 

it is a woman’s responsibility if anything bad happens to her or because of her while 

also implying that women are supposed to endure any manifestations of gender-based 

violence.   

 

4.3. The case of sexual harassment 

On March 25
th

 2022, the user @aknietiyar (3841 followers) posted a lengthy text 

on her Instagram account that details the sexual harassment that the user experienced. 

In the post, titled “A story not for hype, fame or pity” (Original: История не для 

хайпожорства,известности и жалости), the author of the post begins by saying 

that comments such as “it’s your fault”, “stop lying” and “you were the one who 

provoked him” despite being fully expected are not welcomed. The author then 
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proceeds to tell the story of her stay with her aunt’s family where her husband, i.e. her 

uncle, forced himself on her but she was saved by his little daughter calling for him 

during which she managed to escape from the house before he was actually able to 

rape her. She then proceeds by saying that when she communicated the incident to her 

relatives and parents who encouraged her to forget about the incident on the basis that 

it must stay within the family because the uncle is an influential man in politics. The 

post has collected 1150 comments who generally express admiration towards the 

author’s courage to publicly speak about the incident and leave words of 

encouragement. What’s interesting about the case is that the post has also generated a 

great number of commenters who shared their own stories of being sexually harassed 

either as children or as adults by family members. Among the commenters who 

shared their stories about being sexually harassed, the common justification that the 

users provide for not speaking up sooner is the fear of public shaming and victim-

blaming. As an example, one user comments, “I was scared that I will be blamed”, 

“You shouldn’t have dressed or looked a certain way”, “You obviously wanted it 

yourself”, and, of course, “I kept silent because of the uyat” (Original: …Потому 

что боялась что обвинят МЕНЯ!!!...; …Не надо было краситься, не надо было 

одеваться так…; …Наверно сама же этого хотела…; …Я в свое время 

промолчала из за такого ұят...) Thereby, the women in the comment section 

demonstrate a great sense of awareness of the victim-blaming tendency in the public 

discourse that stems from the popularity of the uyat (shame) discourse that 

discourages them to publicly denounce their abusers.  

 

Moreover, another set of commenters, put the stress on individual behavior of 

men in the family and the responsibility of the criminal justice system to protect 
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women that aligns with Sjoberg’s (2008) argument about the construction of women 

as ‘beautiful souls’ that need protection (5). Under the post, one man commented by 

saying that “if your uncle is in Astana, I could face him for you”, “there should be a 

man in the Kazakh family who tells such a “man” that his actions are wrong” 

(Original: …Я за других говорить не могу но когда буду в Астане могу ему 

сказать в лицо если надо…; …Должен быть мужчина в казахской семье 

который должен сказать такому “мужчине” что это не правильно…), other 

commenters agreed by saying “where is their understanding of protecting honor and 

status, they are men after all” (Original: ...Где же понятия защиты чести и 

достоинства они ведь мужчины…). One woman commented, “how is that possible 

that your father and brother did not say anything. It means that our fathers and 

brothers will not protect us in any situation. How should women and children sleep 

peacefully now if there is no protection and help from those men who are close to us.” 

(Original: ... Как ваш отец и брат ничего не сказали. Это значит, что наши 

отцы и братья нас не могут защитить в любой ситуации. Как нашим 

женщинам и детям жить и спокойно спать, если нет защиты и помощи со 

стороны близких нам мужчин). These comments reinforce the idea of a woman’s 

body being a responsibility of a man and an extension of a man’s honor which is a 

common concept in Islam that equates a woman’s honor with the family’s honor.  

 

4.4. Hegemonic Femininity and LGBTQ: The cases of Feminita, the 

Burning of the Pride Flag and Arizona University 

These cases represent the manifestation of hegemonic femininity in relation to the 

representatives of the sexual minority groups in Kazakhstan. I have decided to present 

my finding on these three cases in one section due to the similarity of the sentiments 
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that I found online in all three cases. First, I will briefly describe the events and 

provide some comments that reflect the general sentiment under the posts, followed 

by the analysis of these comments. First, in 2021, the leaders of the Feminita 

initiative, an organization that supports the rights of women and LBTQ women in 

Kazakhstan, visited Shymkent, a major city in the south of Kazakhstan, as a part of 

their country wide tour aimed to conduct information sessions for feminist women 

and members of the LBTQ community and allies. However, upon their arrival to 

Shymkent, the activists were harassed and physically assaulted by a group of men 

who waited for them at the location where the gathering was supposed to be held. 

After the police got involved, instead of detaining the aggressors, both women were 

detained by the officers and taken to the police station. The post about their detention 

in Shymkent on their official Instagram account has generated 1310 comments. While 

it was expected to find that the majority of the comments on Feminita official 

Instagram account to be positive and showing support for the detained activists, there 

are some commenters who engage in perpetuating violence towards LGBTQ 

members by appealing to nationalist and religious sentiments. As an example, some 

users comment, “they have to be banished”, “make them leave to Europe with their 

LGBT”, “There is no place for LGBT on KAZAKH land” “They are supporting the 

Western influence” “Kazakh men did a great job. They have to be kicked out of the 

country”. Interestingly, one user points out that being a part of LGBTQ and a woman 

is mutually exclusive. The poster writes, “It is awful that women are dealt that way 

(referring to the brutality of the public and the police) but how can we get rid of 

LGBTQ communities.” (Original: Это конечно ужасно то что так поступили с 

женщинами, но как бороться с лгбт сообществами)  
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The second case is the post made by popular blogger in Kazakhstan made in July 

2021 that has since collected 913 796 views. In the video, the man is shown burning 

the LGBTQ flag along with the rainbow-colored “pop-it” toys. The poster narrates his 

actions by saying that men loving men and women loving women go against religion. 

While getting rid of the LGBTQ flag, the blogger says, “The strength of Kazakh 

people is in its nobility. Only the Kazakh flag should be here”. In addition to the flag, 

the blogger is also setting on fire "pop-it" button children toys that he believes is also 

a type of LGBTQ propaganda due to its rainbow-colored design. Some of the 

commenters make fun of his actions and write, “Are you going to burn a rainbow 

next?” or “I like rainbows. Does it mean I am gay now?”. However, there are 

commenters who fully support his actions. One man writes, “You are doing great, 

brother! If all of us prideful Kazakh men unite, we will eradicate LGBTQ one day”. 

(Original: Жарайсын, бауырым! Бүкіл намысшыл қазақ жігіттері өстіп біріксе, 

лгбт сияқты азғындарды қуып шығатын күн де келер) Some commenters 

antagonize the western influence by writing that it is the “politics” of those who want 

to diminish “our purity of blood” and “our unity” and those who do not know “the 

history of Kazakh lands” become their victims.  Similar sentiments can be observed 

from the case of the state university located in the North Kazakhstan region being 

transferred to the management of Arizona State University. On the official account of 

the Kazakhstani parent’s union, @kazsouzrod (76,500 followers) who represent 

conservative views of the population and who are the first ones to bring attention to 

the transfer on February 2
nd

 2022, the post has gathered 636 comments. Similar to the 

other cases, the comment section is not unanimous in denouncing LGBTQ 

community but still negative comments towards LGBTQ communities prevail. One 

comment reads as “Gayropa’s diploma is guaranteed” (Original: И Гейропский 
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диплом в кармане) in which Gayropa is a phrase that originates from the 

combination of the words Gay and Europa popularized by Russian conservatives that 

is used to signify the difference in the values between East and West. Some other 

comments that align with the negative sentiment in relation to the news include: “We 

do not need ministers who support Western education system”, “How can the minister 

with Kazakh last name propagate values that are not Kazakh”, “It will destroy Kazakh 

traditions”, “perverts”, and “Family traditions are deliberately destroyed”.  

 

These comments juxtapose Kazakh culture to Eastern/Western values, since the 

majority of the comments demonstrate the sentiment that preservation of the nation 

depends on the preservation of the morally right behavior, or heterosexuality in the 

above-mentioned cases, that fully aligns with the standards of hegemonic femininity 

and masculinity. There is an active denial of anything that is not Kazakh in the public 

discourse, thereby, the shifting of the blame for any deviant practices that do not align 

with national culture and traditions, such as homosexuality, on the West provides 

justification grounds for the gender-based violence as we have seen in the Feminita 

case.  

 

In conclusion, by looking at some online discussions that have attracted a lot of 

attention, this chapter has explored how Kazakh women and minority communities 

are represented in online discourses involving gender-based violence, and the way 

this representation ends up contributing to the rigid standards of hegemonic 

femininity in the country. While observing online comments under the posts on the 

most notorious cases of gender-based violence that occurred in the last three years, it 

becomes clear that women’s bodily autonomy is heavily policed in public discourses 
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in the cases when they do not act in accordance to the standards of hegemonic 

femininity. By establishing how online users tend to fuse together common gender 

stereotypes with their ideas of Kazakhness, which stems from their Muslim identity 

and their fulfillment of the traditional gender roles, such as good mothers, wives, and 

daughters, along with uncorrupted moral behavior, the research demonstrates how 

gender-based violence, such as sexual harassment or domestic violence, becomes 

normalized on the grounds of women’s adherence to the standards of hegemonic 

femininity where women are usually reduced to their relations with men.   

 

5. Conclusion  

The research has investigated the way the existing gender order supported by popular 

discourses is perpetuated in digital media by relying on the concepts of hegemonic 

femininity and masculinity that ends up contributing to the normalization of gender-based 

violence in contemporary Kazakhstan. Building on the previous study by Arystanbek 

(2022) where the researcher points out the precarious position that Kazakh women 

occupy in the society where they are expected to live in accordance with the standards of 

hegemonic femininity even as victims of gender-based violence, this research expand on 

that argument by simultaneously looking at the members of LGBTQ community and 

what expectations does the society have from them. Since the state represents a powerful 

discourse producing enterprise, I have looked at how the general public echoes the state-

endorsed discourses on hegemonic femininity by examining the historical context behind 

the construction of the state’s ideas on gender and national identity and making 

connection with the digital construction of these ideas on gender in online community 

spaces.  Thereby, I argue that the diffusion of gender discourses that takes place online 

contributes to the construction of hegemonic standards of femininity that perpetuates the 
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normalization of gender-based violence as culturally appropriate where blame is placed 

upon women themselves as well as negative attitudes towards the members of LGBTQ 

communities that are regarded as the consequence of the corrupt moral behavior of the 

West that is incompatible with the national identity.   

 

While this thesis is an attempt at establishing the mechanisms behind the hegemonic 

nature of the existing gender order, the scope of the research is limited to Kazakhstan and 

the way its nationalist projects interact with the construction of gender.  My research 

offers an analysis of the interaction between multiple nationalist projects in the context of 

Kazakhstan as a non-Western setting and social networks that represents a rapidly 

growing form of modern communication. However, this research is solely based on my 

contention that the comments that I observe in the digital spaces demonstrate the 

adherence to gendering notions of nationalism in casual interactions, and show how these 

collective understandings further facilitate the standards of hegemonic femininity that is 

generally placed upon women in relation to their bodily autonomy and behavior 

expectations by the public. As a result, I encourage quantitative analysis to empirically 

prove the connection between public opinion on gender-based violence found online and 

state rhetoric. On top of that, the limited number of research that deals with the similar 

topic using the same methodology and level of analysis has significantly affected my 

ability to organize my finding of the primary sources.  

 

However, the implication of my research includes attributing more attention to the 

way gender order is constructed online that is deeply rooted in the topic of gendered 

nationalism in Kazakhstan. Further investigation of the regional and linguistic differences 

in the process of the digital construction of gender as well as the nationalist aspect by the 
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commenters is encouraged. A more in-depth study of the online conversations may 

represent a broader future for the research on the future of feminism and LGBTQ 

communities in Kazakhstan. Similarly, by looking more closely at the local Islamic 

practices and how they interact with the existing gender order may uncover some 

relationships that may be applicable to the regions beyond Kazakhstan and Central Asia. 

 

 

 

 

 

 

Appendix 1  

 

(For the full scope of the comments please follow the links provided below) 

 

 

Case 1. HitTV mini-series 
https://www.instagram.com/p/B5mpWsaHE18/?igshid=YmMyMTA2M2Y= 

 

 

 

 

 

https://www.instagram.com/p/B5mpWsaHE18/?igshid=YmMyMTA2M2Y
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Case 2. Ayazhan’s murder 
https://www.instagram.com/tv/CM6UmlpFoXi/?igshid=YmMyMTA2M2Y= 

 

 

https://www.instagram.com/tv/CM6UmlpFoXi/?igshid=YmMyMTA2M2Y


66 

 



67 

 



68 

 



69 

 



70 

 

 
 

 

 

 

 

 

 

 

 



71 

 

 

Case 3. Sexual Harassment 

https://www.instagram.com/p/CbiCCNst81F/?igshid=YmMyMTA2M2Y= 

 

https://www.instagram.com/p/CbiCCNst81F/?igshid=YmMyMTA2M2Y
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Case 4. Feminita  
https://www.instagram.com/p/CPdgzsnHPgF/?igshid=YmMyMTA2M2Y= 

 

 

 

https://www.instagram.com/p/CPdgzsnHPgF/?igshid=YmMyMTA2M2Y
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Case 5. Flag Burning 
https://www.instagram.com/p/CRRKVWlFvrG/?igshid=YmMyMTA2M2Y= 

 

 

https://www.instagram.com/p/CRRKVWlFvrG/?igshid=YmMyMTA2M2Y
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Case 6. University Transfer 
https://www.instagram.com/p/CZdeQ_PN3wC/?igshid=YmMyMTA2M2Y= 

 

 

https://www.instagram.com/p/CZdeQ_PN3wC/?igshid=YmMyMTA2M2Y
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