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GENDERED DYNAMICS IN THE FORMATION OF MULTIPLE RELIGIOUS
IDENTITIES IN DIGITAL SPACE

L.N. Toktarbekova, 21.0zdemir

This article examines how gender shapes the formation, transformation,
and representation of multiple religious identities in digital environments. It
responds to the growing significance of social media, online communities, and
blogging platforms as spaces in which religious subjectivity is constructed,
negotiated, and publicly recognized. Digital media environments reshape
modes of religious expression, forms of authority, visual practices of piety,
and the boundary between private and public religiosity. The article aims to
clarify how gender structures the representation of religious identity online
and what forms of multiple religious identities emerge on social media. The
study is conceptual-theoretical in nature and draws on an interdisciplinary
synthesis of religious studies, the sociology of religion, digital culture studies,
gender studies, and Islamic feminist thought. It analyzes digital religion, lived
religion, multiple religious identities, visual religiosity, women’s religious
agency, and platformed self-presentation as interrelated analytical categories.
The article develops the argument that gender should be understood not
as an external variable of religious identity, but as a constitutive mechanism
shaping regimes of visibility, embodiment, authority, normativity, and public
recognition. Particular attention is paid to digital Islam, women's religious
self-presentation, the hijab, modest fashion, blogging culture, and emerging
forms of religious agency in platformed environments.
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Lindppnbik KeHicTikTeri kenkbipabl AiHM 6ipereinikTiH, KanbiNnTacyblHAaFbl reHAepik ¢pakropnaap

AHOamna. Makanaga UMdpAblK KeHiCTiKTeri KenKkblpabl AiHW bipereiniktepsiH KanbintacyblHa, e3repyi
MeH >XaHfblpyblHa reHgepaik GakTopablH bikNanbl KapacTbipbliadbl. 3epTTeyAiH e3ekTiniri Kasipri aneymeTTik
XeninepaiH, OHNalH KaybiMAACTbIKTap MeH 6aorepAik naatGopmanapAbliH TeK AiHNM KOMMYHUKaLWA apHanapbl faHa
emMec, COHbIMeH KaTap AiHn CybbekTiNiKTi KypacTbipaTbliH Aepbec opTafa aHanybiMeH ankbliHAanazbl. Lindpabik
opTa CeHiMiH KepceTy TacinAepiH, 4iHn begen dopmanapbiH, TakyanbiKTblH, BU3yanbl TaxipubenepiH, coHaan-ak,
KeKe XaHe allblK AiHW eMip apacbiHAaFbl WekapanapAbl e3repTedi. MakanaHblH MakcaTbl — FreHAEPAIH Lndpablk,
KeHicTikTeri AiHn 6iperennikTi XaHFbIpTy ToCingepiHe Kanal acep eTeTiHiH XaHe aNeyMeTTiK Xeninepae Kenkbipbl
AiHN BiperennikTiH KaHAanm Gopmanapbl KepiHiC TabaTbIHbIH albiN KepceTy. 3epTTey KOHLENTyanAbl-TeOpUaNbIK,
cMnaTtka me XKaHe AiHTaHy, AiH COLMONOrUACKI, LMdPAbIK MBAEHWNET 3epTTeynepi, reHAepAik 3epTTeyep XaHe ncnam
deMrHN3MI baFbITTapbIHbIH MaHapablk CUHTE3iHe Herizgenesi. Makanaga uubpabik 4iH, KYHAENIKTI 4iH, KONKbIPbl
AiHN Biperennik, BU3yanapl AiHAAPAbIK, XXOHe dieNAepaiH AiHN areHTTiri CMAKTbl KaTeropusanap TangaHagsl. FeHaep
AiHV BiperennikTiH, CbpTKbl ©3repmesi MilliHi eMec, AiHN CyObeKTiHIH KepiHy pexXumaepiH, AeHe 6iTimi, beaeni,
HOPMAaTUBTINIM XoHe KOFaMAblK MOWbIHAANYbIH alKbIHAAWTBIH HEFi3ri MexaHW3Mi peTiHAe KapacTblpblaybl KaxeT
eKeHi Herizgenegi. FoibiMu 3epTTeyse UMOPAbIK UCNaMFa, SMensepaiH AiHW ©3iH-63i TaHbITyblHa, XuAXabka,
KapanaribiM CaHre, 610repik MOAEHMETKE XaHe AiHM areHTTIKTiH XaHa dopmanapbiHa epekLle Ha3ap ayAapblaagbl.

TyWiH cespep: UMPALIK AiH, KONKbIpabl AiHW Giperennik, reHgep, UMdpPAbIK Ucnam, BU3yanapl AiHWAIK,
aviensepaiH AiHW areHTTiri, d1eyMeTTiK Xeninep.

FeHpepHbIi pakTop B pOpMUPOBAHUN MHOXKECTBEHHBIX PEIMTUO3HBIX UAEHTUUHOCTEN
B LudppoBOM NpocTpaHCTBE

AHHOmMayus. B ctaTbe paccMaTpmBaeTca BANSAHME reHAepHOro ¢aktopa Ha GopmMmnposaHme, TpaHchopmMaL o
N penpeseHTaLmio MHOXECTBEHHbIX PENUrMO3HbIX UAEHTUUYHOCTEN B LMGPOBOM MPOCTpaHCTBe. AKTyanbHOCTb
nccnefoBaHns obycnoBaeHa TeM, YTO COLManbHble CeTH, OHalH-coobLLecTBa 1 Baorepckme NAaTGOpPMbl CEroaHs
BbICTYNatOT HEe TO/IbKO KaHanaMun PesiMrno3HOM KOMMYHMKaLLMKW, HO 1 CAMOCTOATE/IbHOM CPesoi KOHCTPYUPOBAHNA
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pennrnosHom cybbekTHocTh. Lindposas cpesa MeHsieT cnocobbl BbipakeHus Bepbl, GOPMbl PEUTMO3HOTO aBTOpK-
TeTa, BU3yasibHble NPakTUKN 61arouectus v rpaHnLbl MeXay YaCTHOW U NyGANYHOW PEMIMO3HOCTLIO. Lienb cTaTbn
— PacKpbITh, KakMM 06Pa3OM reHaep BAUSET Ha CMocobbl penpeseHTaLMmn PeNUTMo3HOM MAEHTUUYHOCTY B b POBOM
NpPOCTpaHCTBe U Kakme GOPMbl MHOXECTBEHHOW PEAUrMO3HON WAEHTUUYHOCTM MPOSBASKTCA B COLMAbHbIX
ceTsax. ViccnepoBaHve MMeeT KOHLeNTyabHO-TEOPETUYECKUA XapaKTep M OCHOBAHO Ha MEXAWCLMMINHAPHOM
CUHTE3e PEUTMOBEAEHWS, COLMONOTUN PENNTN, NCCAEA0BaHNI LLUGPOBON KyNbTypbl, FEHAEPHbIX NCCAe40BaHNN
N ncnamckoro GemmHmn3Ma. B ctaTbe aHanu3MpyoTCs Takune KaTeropuu, Kak LudpoBas penvrus, noBceAHeBHas
pPenurns, MHOXECTBEHHas PEeUrMosHas UAEHTUYHOCTb, BM3ya/bHas PENUTMO3HOCTb W KEHCKas pPeurvosHas
areHTHoCcTb. OBOCHOBLIBAETCA, UTO FreHAep CesyeT paccMaTpuBaTh HE Kak BHELLIHIO NepeMEHHYH PenvnrmosHon
NAEHTUYHOCTY, @ KaK KOHCTUTYTUBHbIN MEXaHV3M, ONpPeAensoLunii PeXXMMbl BUAVMOCTY, TENECHOCTY, aBTOPUTETa,
HOPMaTUBHOCTM U NyBAVYHOIO NPU3HAHWA peanrnosHoro cybbekta. Ocoboe BHUMaHVE yaenseTcs LuppoBomy
ncnamy, JXEHCKOW PeNnrMo3HON camonpeseHTaLum, Xmaxaby, ckpoMHol Moze, 610repckoi KyabType U HOBbIM

bopmMam pesMrmosHo areHTHOCTU.

Knroyesoble cnoea: LdpoBas pesnrns, MHOXeECTBEHHas PeNUrno3Has MAEHTUYHOCTb, reHaep, LMdpoBom nc-
Nam, B3yasbHasn Pennrmo3HOCTb, XXeHCKas PeMrMo3Has areHTHOCTb, CoLMabHble CETU.

Introduction

In contemporary religious life, digital environ-
ments can no longer be understood merely as
auxiliary channels through which religious institu-
tions, leaders, or believers disseminate pre-exist-
ing meanings. Social media, online communities,
blogging platforms, and visual media have become
relatively autonomous environments in which reli-
gious identity is formed, represented, debated, and
publicly recognized. In the context of digital cul-
ture, religious belonging is increasingly expressed
not only through participation in the institutional
life of a community or adherence to a confessional
tradition, but also through visual images, personal
narratives, subscriptions, comments, hashtags, on-
line rituals, practices of self-presentation, and in-
teraction with an audience. Therefore, the analysis
of religion in the digital age requires attention not
only to the content of religious messages, but also
to the platform conditions that determine the visi-
bility, authority, and social significance of religious
expression [1, 2, 3].

This issue is particularly significant for religious
studies and the sociology of religion because dig-
ital media reshape the very logic of religious iden-
tification. In classical models, religious identity has
often been described through a relatively stable
relationship between belief, practice, tradition,
institution, and community. However, contempo-
rary digital practices show that religious belonging
increasingly multilayered and hybrid. An individ-
ual may retain a primary confessional self-iden-
tification while simultaneously turning to various
religious, spiritual, cultural, and moral resources
circulating in digital environments. In this respect,
the concept of multiple religious identity helps
describe more accurately those forms of religious
subjectivity that cannot be reduced to exclusive
belonging to one tradition, yet do not necessarily
imply a rejection of that tradition [4, 5].
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At the same time, the analysis of digital religi-
osity remains incomplete without consideration
of the gender dimension. In the religious sphere,
gender is not a secondary or external feature
added to an already formed identity. It functions
as one of the structural categories through which
religious authority, public voice, bodily normativ-
ity, moral responsibility, and permissible forms
of visibility are distributed. The classical under-
standing of gender as an analytical category pro-
posed by J. Scott enables us to understand it not
as a simple distinction between men and women,
but as a way of organizing social relations and
producing power [6]. In religious life, this means
that gender affects who receives the right to
speak on behalf of religion, which forms of piety
are recognized as normative, how the body of the
believing subject is evaluated, and which types of
public presence are considered legitimate [7].
Kimberlé Crenshaw introduced the concept of in-
tersectionality, helping us understand how differ-
ent aspects of identity, such as gender, race, class,
religion, and sexuality, intersect and shape our
experiences of discrimination and privilege [8].

The theoretical interpretation of this process is
associated with several research directions. Studies
of digital religion show that the internet and social
media transform religious communication, the
structure of authority, forms of community, and
modes of publicly expressing faith. The concept
of lived religion enables an analysis of religiosity
not only through doctrine and institution, but also
through everyday practices: family relations, em-
bodiment, emotional experience, domestic space,
childrearing, moral decisions, and individual forms
of piety [9]. It is precisely here that the key theoret-
ical problem of this article emerges. Digital space
does not merely reflect already existing religious
and gender identities; it actively participates in
their construction. It establishes regimes of visibil-
ity, formats of expression, aesthetic standards, al-
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gorithmic conditions for the circulation of content,
and modes of interaction with an audience. As a
result, religious identity in the digital environment
is produced at the intersection of religious norm,
gender expectations, visual culture, and platform
logic. This is especially evident in women's reli-
gious self-representation, where the hijab, mod-
est fashion, family rhetoric, motherhood, spiritual
mentorship, Islamic education, entrepreneurship,
and blogging activity become not separate topics,
but interconnected elements of digital religious
subjectivity.

This article aims to explore how gender im-
pacts the development, change, and portrayal
of various religious identities in digital settings.
To achieve this, it tackles two research questions:
How does gender shape the ways religious iden-
tity is represented online? And what types of mul-
tiple religious identities appear on social media?

Methodology

This is a qualitative study that combines con-
cepts from religious studies, sociology of reli-
gion, gender studies, digital culture, and Islam-
ic feminist thought through an interdisciplinary
approach. This format was chosen because the
article does not analyze a single empirical case,
but develops an analytical framework for study-
ing multiple religious identities in digital envi-
ronments. The approach focuses not on accu-
mulating isolated examples, but on identifying
conceptual relationships between categories that
are often studied separately.

The article’s theoretical foundation is struc-
tured thematically. The analysis includes works
that make it possible to address five interrelated
research blocks: digital religion and the transfor-
mation of religious authority; lived religion and
the biographical appropriation of tradition; mul-
tiple religious belonging and multiple religious
orientation; gender as an analytical category of
power, embodiment, and normativity; and visual
culture, Islamic women's agency, microcelebrity,
and platformed self-presentation. In addition,
studies are used contextualize the post-Soviet
and Central Asian specificity of religious identity.

The literature was chosen based on its signif-
icant relevance to the problem discussed in the
article. The analysis covered studies that view
religious identity not just as institutional mem-
bership, but also as a lived, visual, gendered, and
mediatized practice. Works unrelated to digital

religiosity, gender, multiple belonging, or visual
self-presentation were excluded. While this ap-
proach is not a strict systematic literature review
in the bibliometric sense, it helps build a concep-
tual framework for future empirical research.

The article employs categorical analysis to
clarify key concepts such as "multiple religious
identity,” “digital religious space”, “visual religiosi-
ty,” "women'’s religious agency,” "gender-religious
identity,” and "online religious self-presentation.”
These ideas are interconnected: digital environ-
ments amplify the multiplicity of religious iden-
tities; platform logics shape these environments;
these logics influence men and women differently;
and gender norms, in turn, influence how religious
identities are made visible and legitimized.

A limitation of the study is that it does not
include empirical testing of the proposed argu-
ments using a particular set of accounts, publica-
tions, or interviews. Instead, its purpose is to cre-
ate a theoretical framework and conceptual tools
for future research on digital Islam, women's re-
ligious self-representation, and the coexistence
of multiple religious identities in Kazakhstan and
the larger Central Asian region.

"o

Multiple Religious Identity and
Digital Religiosity

The concept of multiple religious identities
facilitates the description of forms of religious life
that do not conform to the model of exclusive
affiliation with a single tradition. Such identities
may be articulated through concurrent engage-
ment with multiple religious traditions, utiliza-
tion of practices from diverse spiritual systems,
the cultural inheritance of one religion combined
with a personal affinity for another, experiences
within interconfessional families, or hybrid spiri-
tuality where an individual integrates both insti-
tutional and non-institutional forms of religiosity.
J. Diller, for example, suggests that having mul-
tiple religiosities can be seen not just as a social
occurrence, but as an integral part of a person’s
unique «life of plan»" [4, p. 338]. This methodol-
ogy is significant within the digital landscape, as
social media profoundly broadens an individual's
exposure to diverse religious lexicons, imagery,
rituals, and authoritative figures.

D. Hervieu-Léger's approach to religion as
a “chain of memory” is, alternatively, significant
for comprehending how the modern individu-
al selectively appropriates tradition by associ-
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ating inherited religious memory with personal
choice, biographical narrative, and emerging
communicative environments [10]. In the digital
environment, diverse religious identities become
increasingly evident. A user might follow Islamic
theologians, attend lectures by Christian schol-
ars, practice Buddhist meditation, share national
and cultural rituals, engage in women'’s spiritual
groups, while still maintaining their primary re-
ligious self-identification. This type of religiosity
does not necessarily imply a rejection of tradi-
tion. More frequently, it suggests that religious
belonging is perceived as a multilevel structure
where doctrinal, cultural, familial, emotional, and
digital aspects do not always align.

The metaphor of rhizomatic belonging is pro-
ductive for analyzing this phenomenon. Discuss-
ing multiple religious belonging as a situation in
which believers “participate in communities and
practices of more than one religious tradition”, P.
Rajkumar and J. Dayam emphasize that contem-
porary religious identities increasingly acquire a
"hyphenated” character, expressing “multiplicity,
fluidity, and hybridity”. In this sense, religious
belonging is conceived not as a closed and fixed
system, but as a space of intersecting traditions
in which religions “abut, blend, supplement, and
challenge one another” within individual experi-
ence and living communities [5, p. 1]. In online
spaces, this rhizomatic quality is technically in-
tensified: recommendation algorithms, hyper-
links, hashtags, reposts, short videos, and trans-
national networks allow the religious subject to
move between different semantic worlds without
the need for a complete institutional transition.
Therefore, religious identity on the internet often
has a networked character: it is assembled from
fragments, but it is not reducible to a random set
of fragments. It gains stability through repeated
practices, an audience, visual style, and moral
narrative.

However, the variety in digital religiosi-
ty should not be seen as complete freedom of
choice. Digital platforms set their own visibility
rules, promoting visually appealing, emotionally
engaging, concise, and easily shareable content.
As a result, religious identity on social media nat-
urally conforms to platform dynamics. Religious
experience shifts from being solely a personal or
institutional matter to a publicly expressed prac-
tice aimed at an audience, reception, and algo-
rithmic dissemination.

ATTAM OJIEMI
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Gender as an Analytical Category
of Religious Identity

In religious studies, gender is best seen not
just as a binary between men and women, but as
a complex system of social, cultural, and symbolic
norms that allocate roles, authority, visibility, and
acceptable behaviors. J. Scott’s classical definition
of gender as a useful category of historical analy-
sis permits it to be regarded as “a primary way of
signifying relationships of power” and "a consti-
tutive element of social relationships” [6, p. 1067].
In the religious sphere, this means that gender
affects who has the right to speak on behalf of
religion, which forms of piety are considered nor-
mative, how the body of the believing subject is
evaluated, and which forms of public visibility are
considered legitimate.

L. Woodhead notes that religion may both re-
inforce gender hierarchies and provide resources
to groups whose social power is limited [7, p. lll].
In digital space, this duality is especially visible.
On the one hand, social networks perpetuate
conventional notions regarding women’s mod-
esty, motherhood, familial responsibilities, and
moral discipline. Conversely, they provide women
with platforms to publicly discuss religious expe-
riences, develop educational initiatives, establish
support communities, emerge as visible experts,
and engage in conversations on issues that tradi-
tionally stayed within the private domain.

In a number of digital practices, one can ob-
serve a tendency toward a differentiated distri-
bution of regimes of religious visibility. Men's re-
ligious self-presentation is often associated with
public mentorship, the interpretation of norms,
and the authority of knowledge. Women'’s reli-
gious self-presentation, especially on visual plat-
forms, often connects religious ethics with em-
bodiment, the aesthetics of modesty, domestic
space, motherhood, fashion, emotional experi-
ence, and everyday morality. This is not a univer-
sal distinction, but a tendency shaped by cultural
expectations, gender norms, and the media logic
of social platforms. Rather, it concerns dominant
regimes of visibility that are shaped by cultural
expectations, gender norms, and the media logic
of social networks.

Judith Butler's theory of performativity is
particularly useful for analyzing digital religious
self-presentation because it shifts attention from
identity as possession to identity as repeated
practice. According to Butler, gender is not an
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inner essence, but an "act” formed through the
effects of a “subtle and politically enforced per-
formativity”; it is the repetition of such acts that
creates the impression of their naturalness, al-
though in their excessiveness they reveal their
“phantasmatic status” [11, p. 187]. In this context,
wearing the hijab, choosing a camera angle, pub-
lishing family photographs, using religious quo-
tations, speaking about motherhood, displaying
modest clothing, or participating in charitable ac-
tivities may be understood as performative acts
through which the subject confirms and repro-
duces religious and gender belonging.

Simultaneously, women's religious self-repre-
sentation should not be solely characterized by
submission to established norms. Mahmood's
scholarly contributions are significant in this re-
gard, as they contest the presumption that agen-
cy must inherently manifest as opposition to re-
ligious norms. In her study of Muslim women'’s
practices, Saba Mahmood emphasizes that they
did not perceive adherence to "authorized mod-
els of behavior" as an external social compulsion
limiting individual freedom; on the contrary, “so-
cially authorized forms of performance” became
the grounds through which the “self is realized”
[12, p. 31]. From this perspective, piety, bodi-
ly discipline, modesty, and following religious
prescriptions are not merely signs of passivity.
Instead, they represent forms of religious sub-
jectivity. In online spaces, this subjectivity is ex-
pressed through women'’s capacity to select their
self-representation language, build communities,
interpret their religious experiences, and articu-
late their moral stance publicly.

Visual Religiosity and Online Self-
Presentation

Visual religiosity plays a significant role in
how people present themselves online, serving
as a powerful way to express their faith online.
On platforms such as Instagram, TikTok, and
YouTube, religious identity is expressed not only
through words but also through clothing, color
choices, decor, gestures, editing, music, visual
quotes, family scenes, and symbols. Visual ele-
ments don't just depict religiosity; they actively
shape it into a socially recognizable image.

In this context, the hijab occupies a special
place. It functions simultaneously as a religious
symbol, a gender marker, an element of bodily
discipline, an aesthetic object, and a sign of pub-

lic Muslim identity. In the digital environment, the
hijab does not exist as a static attribute: it is incor-
porated into practices of photography, video re-
cording, fashion positioning, educational content,
discussions of modesty, and debates about the
boundaries of what is permissible. Therefore, the
hijab on social media should be analyzed as a visu-
al-performative act in which religious norm, gen-
der subjectivity, and platform aesthetics intersect.

This logic is clearly developed in E. Baulch and
A. Pramiyanti’s study of hijab-wearing Muslim
women actively representing themselves on Ins-
tagram. The authors demonstrate that the visual
“enframement” of posts uncovers a specific form
of public self-creation among Muslim women -
what they term their “front-stage self-making".
This process is linked to both the transnational
culture of Instagram usage and the evolution of
Islamic communication [13, p. 4]. On the one hand,
photographs taken in particular socio-geograph-
ical spaces mark such women as representatives
of consumer culture and include them in the logic
of microcelebrity culture. On the other hand, re-
ligious captions and da‘wah-related messages al-
low them to position themselves as “authentically
pious” and as bearers of knowledge, rather than
merely as consumers of visual fashion [13, p. 4].
Thus, the hijab on Instagram becomes not simply
an item of clothing, but part of a complex “"com-
posite habitus” in which piety, visual aesthetics,
consumption, religious instruction, and public fe-
male presence are combined [13, p. 4].

Modest fashion refers to styles of dress that
blend religious norms of modesty with modern
aesthetics and consumer trends. This shows that
religious expectations and visual culture can co-
exist without conflict. For many Muslim women,
it becomes a way to combine piety, aesthetic
self-expression, professional activity, and entre-
preneurial initiative. In this sense, digital space
not only commercializes religious symbols, but
also creates new forms of women'’s presence in
the public sphere. A woman wearing the hijab
may be simultaneously a believer, a mother, an
entrepreneur, a teacher, an influencer, a public
activist, and a bearer of national culture [14].

However, visual religiosity also contains con-
tradictions. Platforms require constant visibility,
regular posting, visual attractiveness, and emo-
tional engagement with the audience. This may
intensify pressure on women because religious
self-presentation begins to be evaluated not only
in terms of piety, but also in terms of aesthetic
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success, commercial effectiveness, and conformity
to followers’ expectations. Thus, digital religiosity
simultaneously expands the possibilities of subjec-
tivity and creates new forms of normative control.
The visual research methods developed by S.
Pink make it possible to consider the image not
as secondary material, but as an independent
carrier of social meaning [15, p. 25]. This is espe-
cially important for the analysis of digital religi-
osity: visual practices do not simply accompany
religious discourse; they shape it. Through visual
images, ideas are constructed about the "prop-
er” Muslim woman, the pious family, permissible
publicity, religious beauty, and moral discipline.

Women'’s Religious Agency and the
Transformation of Authority

Digital space changes the structure of reli-
gious authority. In traditional institutional forms
of religious life, authority has more often been
associated with education, position, religious of-
fice, belonging to a religious hierarchy, or recog-
nition by the community. In the digital environ-
ment, these foundations remain significant, but
they are no longer the only ones. Authority may
be formed through followers’ trust, the regulari-
ty of content, personal story, the persuasiveness
of explanation, the visual coherence of an image,
emotional closeness, and the ability to respond
to the audience’s everyday questions.

This is why women'’s religious agency on the
internet acquires particular significance. Women
who are often excluded from formal religious au-
thority can use digital platforms to create alterna-
tive spaces of knowledge, support, and interpre-
tation. They discuss childrearing, marital relations,
women's education, psychological well-being, re-
ligious discipline, questions of what is permissible
and impermissible, the experience of wearing the
hijab, and the balance between family and work.
These themes are not “secondary” in relation to
religion. On the contrary, they show how religion
is lived in everyday life and how the norms of
faith are translated into practices of life.

Digital women’s agency is also connected
with Islamic feminist thought. Z. Mir-Hosseini
shows that Islamic feminist thought emerges not
as a project external to Islam, but as a critical re-
thinking of patriarchal interpretations within the
Islamic tradition itself [16]. A. Wadud, developing
a woman-centered reading of the Qur'an, em-
phasizes the need for a hermeneutical approach
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that takes into account the ethical dimension of
equality and justice [17]. In the digital age, these
ideas acquire new channels of dissemination: lec-
tures, podcasts, videos, online courses, discussion
communities, and social campaigns.

At the same time, women's religious agency
does not necessarily take the form of open con-
frontation with tradition. In many cases, it mani-
fests as a tactical maneuvering among religious
norms, family expectations, national culture,
and modern opportunities for self-realization. A
woman may maintain a commitment to tradi-
tional values while simultaneously using digital
platforms for education, business, mentorship,
and public participation. Such a configuration un-
dermines the simplified opposition between the
“traditional” and the "modern”.

An intersectional perspective is especially im-
portant for analyzing Muslim women. K. Crenshaw
demonstrated that a person’s social position is
formed at the intersection of several axes of iden-
tity and power [8]. In the case of Muslim women,
digital self-presentation may simultaneously in-
clude gender, religion, nationality, class, language,
family status, and the experience of post-Soviet
modernization. Therefore, their religious identity
cannot be explained solely through the category
“woman” or solely through the category “Muslim
woman”. It is formed at the intersection of multiple
social and symbolic coordinates.

Platform Specificity: Instagram,
TikTok and YouTube

Different platforms have distinct standards
for religious visibility. Instagram emphasizes vi-
sual consistency, aesthetic appeal, and building
a public image. For Muslim women, it serves as a
key space for showcasing the hijab, modest fash-
ion, family life, motherhood, home decor, and
daily piety. On this platform, religious identity is
frequently expressed through the visual harmony
of the profile and a story that blends faith, family,
beauty, and social engagement.

TikTok, on the other hand, is all about short
videos, trends, musical styles, quick edits, and vi-
ral sharing. Here, religious identity often comes
alive as a dynamic act: whether it's explaining
a norm in a quick video, engaging in a public
discussion, showing an image change, replying
to a comment, or joining a trend with religious
significance. This platform really highlights the
performative side of religiosity, making religious
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self-expression more emotional, situational, and
conversational.

Meanwhile, YouTube offers a diverse range
of content, including long lectures, interviews,
educational courses, sermons, documentary vid-
eos, personal stories, and expert explanations. In
this space, establishing religious authority often
comes from engaging audiences over time and
having the skill to explain topics clearly and sys-
tematically. Therefore, YouTube continues to be
a vital platform for theological learning and reli-
gious education. Women can also hold important
roles, particularly in areas such as family ethics,
women'’s education, spiritual encouragement,
childrearing, and practical devotion

The media logic of platforms influences which
types of religiosity are visible. S. Hoover high-
lights that media do not just deliver religious
content but also play a role in shaping how reli-
gion is imagined within global culture. The media
logic of platforms affects which forms of religi-
osity become visible. S. Hoover emphasizes that
media do not simply transmit religious content,
but participate in imagining religion in global cul-
ture [18]. Consequently, religious studies analysis
of digital identity must take into account not only
the content of posts, but also the technical archi-
tecture of platforms: algorithms, publication for-
mats, comment systems, livestreaming capacities,
visual filters, monetization, and follower culture.

It's interesting to see how blogging culture
really boosts self-branding. T. Senft's idea of mi-
crocelebrity sheds light on why religious blog-
gers often blend personal authenticity, expertise,
and carefully managed publicity to connect with
their audience [19]. For the religious subject, this
creates a complex situation: one must simultane-
ously demonstrate piety, preserve the audience’s
trust, and conform to the logic of digital popu-
larity. As a result, religious identity becomes not
only an internal belonging, but also a publicly
maintained media project.

The Kazakhstani and Central Asian Context

The context of Kazakhstan and the greater
Central Asian region holds particular significance
for the analysis of gendered digital religiosity.
Most theoretical models of digital religion have
primarily been based on Western societies or
Middle Eastern Islamic contexts. In contrast, Cen-
tral Asia presents a distinct trajectory character-
ized by the Soviet experience of secularization,

a post-Soviet religious revival, the reconstruc-
tion of national cultural traditions, and ongoing
integration into global digital networks. As A.
Khalid emphasizes, “Soviet understandings of
culture and identity remain dominant in Central
Asia” [20, p. 3]. This point is fundamental for reli-
gious studies analysis because Islamic identity in
Kazakhstan and other countries of the region is
formed not only through theological norms, but
also through Soviet legacy, national culture, sec-
ular state order, family morality, and post-Soviet
forms of public religiosity.

In the Central Asian context, multiple religious
identities are formed not as a simple combination
of several religious belongings, but as a mobile
configuration of Islamic, ethnocultural, national,
familial, and gendered self-identification. After
the collapse of the Soviet system, religion in the
region became one of the key resources for a
symbolic return to “one’s own” roots; however,
this return is neither homogeneous nor linear [21,
p. 170]. This is particularly crucial when analyzing
gender, as women's religious identity in Central
Asia develops at the crossroads of Islamic values,
local customs, post-Soviet secularity, family and
clan norms, and emerging digital self-presenta-
tion practices.

In Kazakhstan, Islamic identity is warmly woven
together with the rich tapestry of national culture,
family values, respect for tradition, the secular
state context, and modern ways of living and con-
suming. This blend creates a vibrant and enduring
sense of community and identity. Therefore, digi-
tal religiosity here cannot be adequately described
through a simple opposition between the “secu-
lar” and the “religious” or the “traditional” and the
“modern”. In this respect, M. Laruelle’s position is
especially important: she considers religion not as
an immutable essence, but as a socially and cul-
turally constructed form of belonging: “Religion is
not a given but a construct that appears along-
side other aspects of life” [22, p. 4]. Consequently,
religion in the Central Asian context exists along-
side other regimes of identity - national, familial,
linguistic, gendered, generational, and digital.
Moreover, Laruelle notes that “Central Asian Is-
lamic communities are now deeply plural” [22, p.
6], which allows Islamic identity to be understood
not as a single normative type, but as a multiple
field of practices, interpretations, and strategies of
self-representation.

In the case of the Kazakhs, this multiplicity is
also connected with collective memory and local
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forms of religious culture. B. Privratsky shows that
the religiosity of Kazakhs has historically been
mediated not only by Islamic doctrine, but also
by ancestral memory, Sufi heritage, and nomadic
tradition: “religious belief and behavior are me-
diated by a vibrant memory” [23, p. 1]. There-
fore, the digital religiosity of Kazakhstani women
frequently integrates Islamic symbols, ancestral
memory, national aesthetics, reverence for tradi-
tion, and modern visual modes of self-presenta-
tion. This hybridity should not be interpreted as
superficial religiosity; rather, it demonstrates that
religious identity is constructed at the nexus of
multiple regimes of belonging.

Kazakhstani Muslim women on social media
often merge their religious identity with various
elements like wearing the hijab, valuing family
and motherhood, engaging in entrepreneurship,
using the Kazakh language, highlighting national
aesthetics, participating in educational initiatives,
and incorporating aspects of global Islamic visual
culture. An empirical study focusing on their vi-
sual religious identity on Instagram confirms that
the platform serves not only as a space for repre-
sentation but also as a setting for shaping a new
female religious subjectivity. The authors note
that “Instagram platform offers Muslim women
novel opportunities to express their religious
identity, visually demonstrate piety and consoli-
dates their position in public space” [14, p. 1]. In
this sense, Instagram functions as a mediatized
space in which religious identity is not simply dis-
played, but visually constructed through cloth-
ing, bodily modesty, language, family narratives,
educational content, and the aesthetic codes of
everyday life.

A woman may represent herself as a Muslim,
a Kazakh woman, a mother, a specialist, a mentor,
an entrepreneur, a blogger, and a participantin a
women's community. It is precisely this multiplic-
ity that makes digital religious identity analytical-
ly complex and requires attention to the gender
dimension. In this sense, digital religiosity not
only transmits already existing norms, but also
creates new forms of women'’s agency. B. Ab-
dilkhakim, analyzing Kazakhstani female religious
influencers, emphasizes that "female bloggers in
Kazakhstan now influence a substantial segment
of women spiritually and religiously” [24, p. 84].
Therefore, women'’s accounts on social media are
becoming not a peripheral, but a significant space
of religious socialization, where authority may be
built not only on formal theological education,
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but also on visual persuasiveness, personal story,
emotional closeness, and the ability to speak to
the audience in the language of everyday life.

At the same time, digital space reproduces
and intensifies patriarchal interpretations of reli-
gion. A. Tasbolat rightly notes that “religious dis-
course plays an active role in defining women'’s
gender roles on social media in Kazakhstan” [25,
p. 4540]. Therefore, gender and multiple religious
identities in Central Asia must be considered not
only through the prism of women's self-realiza-
tion, but also through the struggle of discourses:
between institutional Islam, traditionalist ideas
about the family, feminist and Islamic-feminist
readings, and the everyday practices of women
themselves. At the same time, the weak institu-
tionalization of gender studies in the region com-
plicates the theoretical interpretation of these
processes. A. K. Sabitova concludes that "the
project of institutionalizing gender studies has
not been successful in Central Asia” [26, p. 14].
For this reason, the analysis of women'’s digital
religiosity in Central Asia requires an interdisci-
plinary approach that combines religious studies,
gender studies, visual anthropology, and digital
culture studies.

Central Asian perspectives enrich our under-
standing beyond Western theories. While West-
ern discussions often view the hijab through the
lenses of freedom, oppression, or resistance, in Ka-
zakhstan it can represent a variety of meaningful
concepts. It might stand for personal piety, family
values, aesthetic preference, a connection to the
global ummah, national and cultural identity, or
even a digital way of expressing visibility. This di-
versity of meanings highlights the importance of
considering local contexts to fully appreciate the
diverse significance of the hijab. Consequently,
one and the same visual practice may have differ-
ent meanings in different social and historical con-
texts. This is why the Kazakhstani context should
be considered not as an illustration of ready-made
Western or Middle Eastern theories, but as an
independent case for research. It enables show
how multiple religious identities are formed un-
der conditions in which Islamic tradition interacts
with post-Soviet secularity, national culture, family
morality, the state discourse of moderation, and
global platform aesthetics. For this reason, the
Kazakhstani case should be treated not as a local
illustration of existing theories, but as a site from
which digital religion and gendered religious sub-
jectivity can be re-theorized.
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Conclusion

This article has developed a conceptual model
of digital religious identity that involves four con-
nected dimensions: platform logic, visuality, gen-
der normativity, and religious agency. Platformed-
ness defines the technical and algorithmic factors
that influence the visibility of religious expression.
Visuality makes religious identity into an image
that is socially recognizable. Gender normativity
establishes the boundaries of permissible body,
voice, authority, and public presence. Religious
agency shows how the subject acts within tradi-
tion, reinterprets its language, and translates the
norms of faith into everyday practices.

In digital environments, multiple religious
identities should not be treated as marginal or
exceptional. They increasingly represent ordinary
forms of religious subjectivity under conditions of
global communication and platformed visibility.
It is becoming an ordinary form of existence for
the religious subject under conditions of global
communication. A user may preserve a stable
confessional self-identification while simultane-
ously turning to various religious and spiritual re-
sources. Therefore, religious studies analysis must
distinguish between institutional belonging, cul-
tural identity, everyday practice, visual self-pre-
sentation, and digital religious consumption.

In this process, gender functions not as an
external variable, but as a constitutive dimension
of religious subjectivity. It affects visual self-pre-
sentation, embodiment, moral narrative, family
rhetoric, forms of digital authority, and strategies
of agency. It is especially significant that wom-
en in online spaces receive new opportunities
for religious expression, community formation,
interpretation of norms, and public participation
in religious discourse. However, these opportuni-
ties are accompanied by new forms of normative
control associated with aesthetic expectations,
algorithmic visibility, commercialization, and the
demand for constant publicity.

The Kazakhstani and Central Asian context
shows that digital religiosity cannot be explained
by universal models without considering local
history. Here, Islamic identity is formed at the
intersection of post-Soviet experience, national
culture, family morality, secular statehood, and
global digital Islam. Therefore, the analysis of
women's religious self-representation in Kazakh-
stan must take into account not only religious
norm and platform aesthetics, but also language,

ethnicity, tradition, family status, educational
capital, and social expectations.

Prospects for further research are connected
with the empirical study of specific digital plat-
forms and accounts, the comparison of men’s and
women'’s strategies of religious self-presentation,
the analysis of audience comments, the study of
visual codes of the hijab and modest fashion, and
the development of a methodology for studying
digital Islam in the post-Soviet and Central Asian
context. Such an approach will make it possible to
understand more deeply how religious identities
change under conditions of digitalization, without
losing their connection to tradition, while acquir-
ing new forms of public visibility and subjectivity.
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