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ABSTRACT

This study examines how Chinese radical feminist discourse on Twitter/X
constructs power relations, collective identities, and political Others through language.
It draws on 200 Chinese-language post units collected manually through inductive
keyword-based sampling. The data were coded in NVivo 15 through two cycles of
coding and analyzed through Feminist Critical Discourse Analysis. The findings show
that users create a shared political vocabulary through homophonic and graphic
rewriting, productive morphemes, and new word formation. These linguistic practices
challenge male-centred meanings and denaturalize beauty servitude, sexual-romantic
relationships, marriage, reproduction, and traditional femininity. They also construct
an ideal radical feminist subject defined by strength, autonomy, political awakening,
and separation from men, while imagining sisterhood and women’s mutual aid. At the
same time, derogatory naming, identity screening, and biological essentialism are
used to produce hierarchies among women and dehumanize political Others. Future-
oriented discussions envision a women-centred society that reorganizes care,
healthcare, and reproduction, yet some also reproduce eugenic logic through the
exclusion of male-associated reproductive possibilities. The study therefore argues
that Chinese radical feminist discourse on Twitter/X is simultaneously resistant and
regulatory: it disrupts patriarchal power while creating new standards of feminist
legitimacy and exclusion. By centring Chinese-language discourse on a Western
platform, this study extends digital feminism research and highlights how counter-

discourse can both resist and reproduce inequality.
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Disclaimer
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tool for limited purposes, including translating selected portions of my Chinese draft
into English, correcting grammatical errors, and polishing clarity of sentence. Al tools
were not used to generate the research topic, research questions, theoretical
framework, data, coding, analysis, findings, or arguments of this study. All Al-
assisted text was reviewed and revised by me. All data collection, coding decisions,
interpretation, argument writing, and final editorial decisions were conducted by the

author.



Introduction
In 2021, the Chinese social media platform Douban shut down at least eight
Chinese-language feminist groups and described their content as involving

2 ¢

“extremism,” “radical political views,” and “ideological content” (Reuters, 2021). The
groups that were removed included feminist groups associated with “6B4T.”
Influenced by South Korean radical feminism and reinterpreted within the context of
Chinese digital feminism, 6B4T is a feminist framework that includes rejecting
relationships with men, religion, otaku culture, idol worship, and products that
discipline or constrain women’s bodies (Reuters, 2021). Similarly, Weibo also
removed feminist accounts with the reasons of “provoking gender opposition” and
“being harmful to social stability” (Zhang, 2023). At the same time, some nationalist
influencers described Chinese feminists as being manipulated by “Western forces”
and encouraged online attacks against feminist bloggers (Zhang, 2023). These events
show that, from official governmental discourse to individual influencers, Chinese-
language feminist discourse on mainland Chinese platforms is often framed as
“extreme,” “divisive,” or “politically sensitive.” However, large-scale restrictions on
feminist accounts on mainland Chinese platforms did not eliminate the spark of
Chinese feminism.

The restrictions made platforms beyond the Great Firewall, Chinese
government’s internet censorship system to block access to sensitive political content,
important spaces for some Chinese-language feminists to express themselves and
interact with feminist communities. On Twitter/X, Chinese radical feminists not only
continue to discuss issues such as 6B4T, anti-marriage and anti-childbirth politics,

rejecting beauty labour, and female subjectivity, but also develop distinctive Chinese

feminist online slang. Examples include %, a homophone of 4H : (sisters) that



replaces 4l with %% because some users believe the former has misogynistic
connotations; If5" (married donkey); and # (di), a slang term for “clitoris” used as
an alternative to Jf (diao, “penis”), which means “cool” in colloquial Chinese.

My interest in this research topic relates to my own transnational experience.
As a native Chinese speaker and a student living in Canada, I first encountered
Chinese radical feminist discourse on Twitter/X after leaving the mainland Chinese
internet environment. After moving beyond the Great Firewall, I began searching for
Chinese-language feminist content on Twitter/X and noticed that these discourses are
not the same as the feminist expressions I had encountered on mainland Chinese
platforms or in North American public contexts. In addition to their frequent use of
distinctive online slang, these discourses are also characterized by a strong emphasis
on female subjectivity, a rejection of behaviours that place women in subordinate
positions, and strict screening of radical feminist identity. In my view, these voices,
which are often framed in China as “foreign forces” or as being “harmful to social
stability,” may provide an ideological tool for many Chinese women struggling
against patriarchal constructions of traditional femininity and women’s roles. At the
same time, they may also produce exclusion among women. As a native Chinese
speaker living in Canada, I examine how these Chinese radical feminists use
discourse to challenge existing power relations and construct collective identities and
Others.

This study asks the following central research question: How do Chinese
radical feminist discourses construct power relations and oppositional identities using
Twitter/X? It further asks three sub-questions: First, what dominant linguistic
strategies characterize online Chinese radical feminist discourse? Second, how are

Chinese radical feminist discourses challenging traditional patriarchal power relations?



Third, how are “us vs. them” boundaries linguistically constructed in Chinese radical
feminist discourse on social media?

This major research paper is organized into six chapters. Following this
Introduction, the Literature Review reviews scholarship on digital feminism, Chinese
digital diaspora and platform use, Twitter/X as a research site, Feminist Critical
Discourse Analysis (FCDA), linguistic theories of social media, and key concepts for
the following analysis. The Methodology chapter explains the research design, data
collection process, sampling criteria, bot detection and cleaning, coding process, and
translation procedure. The Findings chapter presents the main themes identified in the
corpus, including linguistic innovation, the construction of radical feminist
subjectivity and boundary-making, critiques of patriarchal institutions, and
imaginaries of a women-centred future. The Discussion chapter interprets these
findings through FCDA and relevant feminist and linguistic theories. Finally, the
Conclusion summarizes the key contribution of the study, discusses its limitations and
future research directions, and considers its broader implications.

Overall, this study argues that Chinese radical feminist discourse on Twitter/X
is both resistant and regulatory. It is resistant because it challenges patriarchal power
by renaming men, marriage, beauty labour, sexual-romantic relationships,
reproduction, and women’s social roles. At the same time, it is regulatory because it
produces new standards of radical feminist identity, political awakening, and proper
womanhood, therefore creating internal boundaries and hierarchies among women.
By examining the contradiction of Chinese radical feminists’ discourse, this study
advances research on the marginalized group of Chinese digital feminism and offers
educational insight into how online discourse can be used to critically understand the

relationship between language, identity, power, and social inequality.



Literature Review

This chapter covers literatures about digital feminism, Chinese transnational
social media use, Feminist Critical Discourse Analysis and other feminist theory, and
gendered language. It begins by reviewing research on feminism on social media,
including fourth-wave and hashtag activism, affective solidarity, platform governance,
the emergence of Chinese radical feminism and 6B4T, and feminist debates
concerning imagined futures and reproductive politics. It then examines the cross-
platform practices and digital diasporic positions of Chinese-language users, focusing
on how censorship, the Great Firewall, migration, language, and platform structures
shape political expression and identity formation. The following section explains the
selection of Twitter/X as the research site by considering its political and textual
affordances in comparison with platforms such as Instagram and Threads, as well as
the influence of automated accounts. The chapter then introduces Feminist Critical
Discourse Analysis and related feminist theories. Finally, it reviews linguistic

scholarship on gendered Chinese writing and dehumanization.

Feminism on Social Media

This section reviews existing research about feminist practices on social media,
focusing on how feminist discourse is constructed and circulated on digital platforms
and how it is shaped by platform structures and political contexts. In the study
of feminism on social media, Gill’s Gender and the Media (2007) provides an
important theoretical foundation. Gill (2007) identified how feminist media studies
went through a significant theoretical shift win the 1980s when scholars began to
question the neutrality of the ‘transmission model’ that conceptualized media as

passive agents conveying gender ideologies, instead, recognizing the active role of



media in producing and constructing meanings of gender and identity. As Gill (2007)
argues, the meanings of gender were no longer treated as stable or singular, but as
fluid, contradictory, and more dependent on context. This shift raised a question:
“how to identify representations as sexist or progressive ?” (Gill, 2007, p.13).
Although Gill’s (2007) work is mainly examining mass media, their emphasis on
discourse construction and the uncertainty of meaning provides an important
perspective for understanding feminist practices in the context of social media.

Since the 2010s, feminist movements are characterized by widespread
transnational activism and resistance to misogyny (Strauss, 2023). In this context,
scholars have used the term 'fourth-wave feminism’ to conceptualize the increasing
grassroots feminist activism and renewed debates around women’s rights on social
media (Cochrane, 2013; Rivers, 2017; Strauss, 2023). Fourth-wave feminism is
characterized by its strong reliance on social media, such as blogging and hashtag
activism (Munro, 2013; Zimmerman, 2017). Social media have become a key site for
feminist counter-discourse, enabling women to challenge the act of silencing
survivors and mainstream media narratives that normalize sexual violence through
hashtags such as #MeToo, #BeenRapedNeverReported, and #WhyIDidntReport
(Mendes et al., 2019). In addition, online digital feminism often works through the
sharing of emotion to enable people to connect with others and form collective
response to gender inequality (Retallac et al., 2016). Scholars describe how strangers
form emotional connections around shared concerns by expressions of vulnerability,
pain, and anger (Dixon, 2014; Khoja-Moolji, 2015).

Existing research also acknowledges the downside of hashtag feminism. The
affective bonds generated through digital feminist practices may unintentionally

reproduce cognitive violence, as they often reinforce assumptions of western liberal



feminist about gender and responsibility without adequately consider the complex
politics and culture of the represented contexts (Khoja-Moolji, 2015). Moreover,
while the increased visibility amplifies feminist voices, it also exposes activists to
higher level of victim-blaming and re-traumatization (Mendes et al., 2019). This
ambivalence of visibility resonates with Gill’s (2007) post-structuralist argument that
the fluidity of meaning makes it difficult to tell whether a representation is
progressive or oppressive.

More recently, scholars have extended their analyses from feminist discourse
itself to boarder platform structures. Research suggests that while feminists
strategically select platforms to achieve online activism, their practices are
simultaneously constrained by characteristics and governance of platform (Borah et
al., 2023; Keller, 2019). Keller (2019) introduces the concept of platform
vernacular to describe how each platform’s technical features and social norms shape
feminist expression. Girls proactively choose platforms based on factors such as
visibility, peer support, anonymity, and social privacy (Keller, 2019). For example,
Tumblr offers a private space for anonymous and personal narratives of gender
discrimination, Facebook facilitates peer education within local communities, and
Twitter allows participation beyond one’s social network (Keller, 2019). In return,
platform characteristics shape feminist discourse: Twitter (now X) and Instagram
promote recognition and calls for action through hashtags. Reddit enables longer
personal narratives. Many studies indicate that Twitter is the platform where most
feminist conversations happen, reflecting its historical significance in the #MeToo
movement, followed by Instagram and Reddit (Borah et al., 2023; Mendes et al.,

2019).



In the early twenty-first century, Twitter became one of the most important
sources of data for social science research (Bastos, 2025). In the early 2010s, the
platform provided open Application Programming Interfaces (APIs) that allowed
researchers to automatically collect large amount of data. On Twitter, users’
activities—such as posting, retweeting, replying, and the use of hashtags—Ileave
digital traces that are quantifiable to be analyzed systematically. In addition, Twitter’s
users include actors engaged in public discussion, such as journalists, politicians,
scholars, and activists, making the platform particularly suitable for observing public
discourse (Bastos, 2025). As a result, the 2010s saw the emergence of a wide range of
research centred on Twitter, which are often referred to as “Twitter Studies.” These
studies examined, for example, the ways information spreads through retweet
networks (Lee et al., 2015), as well as questions related to political
communication (Kreiss & McGregor, 2018) and digital activism (Dixon, 2014).

The role of Twitter in digital activism and social media research has gone
through significant changes. After Elon Musk took over Twitter in 2022,
the Academic API became less open or even canceled and the platform stopped
proactively providing certain datasets to researchers. These changes signaled that
Twitter Studies had entered a “post-API era,” in which access to Twitter data became
highly restricted (Bastos, 2025). These governance changes also coincided with
broader shifts in the political and cultural environment. They happened alongside the
turbulent context of the COVID-19 pandemic, during which the labor burden placed
on women and gender minorities increased, while male radicalization intensified
(MacDonald et al., 2026). As feminist, queer, and anti-capitalist activists framed care
labor as a political issue, reactionary voices capitalized on the instability of the

pandemic to promote agendas of gender control, contributing to the normalization of



misogynistic rhetoric as acceptable political content (MacDonald et al., 2026). On
social media platforms such as Twitter/X, this shift manifested in the growing
visibility of misogynistic discourse and gender conservatism—for instance, in Elon
Musk’s tweet directed at Taylor Swift (MacDonald et al., 2026). As content
moderation weakened and hate speech increasingly went unpunished, the media
ecology of Twitter/X has gradually been shaped by mainstreamed far-right discourse
characterized by misogyny, sexual violence, and homophobia (Brock & Askanius,
2024; MacDonald et al., 2026). For example, Karakus (2025) argues that X’s
algorithm amplifies contentious content, enabling manosphere communities—a
network of online anti-feminist groups that portray men as victims of feminism—to
mount strong reactions to discussions of femicide in Tiirkiye alongside voices
advocating for women’s rights.

Much of the existing studies on digital feminism has focused on Western
platforms such as Twitter/X. Meanwhile, the principles of fourth-wave feminism take
similar forms in the Chinese context. In China, digital practices of grassroots feminist
have developed into a characteristic model of hashtag feminism under
multiple constraints of authoritarian governance (Wang et al., 2025). Emerging
from citizen activism on Weibo (a Chinese social media platform similar to Twitter/X)
(Yang, 2009, as cited in Wang et al., 2025), this form of activism-oriented feminism
has diversified across platforms. On Douban, an interest-based communities platform
similar to Reddit, feminist groups use niche-oriented affordances to promote critical
discussions related to feminist pedagogies (Lu, 2025). At the same time, neoliberal
feminism has expanded on RedNote, a platform blending features of TikTok and
Instagram, due to its platform logic of “shy economy” (Guo, 2022; Wang et al., 2025).

Within these feminist communities, the Chinese version of radical feminism has
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emerged across multiple social media platforms (Wang et al., 2025). Hereafter, I will
refer to Chinese radical feminism as Rad-feminism and Chinese radical feminists as
Rad-feminists or Rad-fems, reflecting the way that the term is used by Wang et al.
(2025).

Rad-feminists refer to themselves as Jini, a shorthand derived from the
Chinese words jijin (radical) and niiquanzhuyizhe (feminist) (Wang et al., 2025). In
2020, influenced by radical feminist movements in South Korea, Chinese Rad-
feminists developed an advocacy for the 6B4T principles (Cheng, 2023), marking the
rise of a more non-cooperative and confrontational feminist agenda in China (Li & Gu,
2025). Within this framework, “6B” includes rejecting marriage, dating, sexual
relations with men, childbirth, opposing misogynistic products, and supporting single
women. “4T” refers to rejecting bras, religion, incel culture, and idol worship (Li &
Gu, 2025; Wang et al., 2025). These principles of gender separatism and essentialism
echo Western second-wave radical feminism, which emphasizes fundamental
differences between men and women (Mackay, 2015). Under this framework, Rad-
feminists adopt confrontational strategies of non-violent yet non-cooperative forms of
resistance (Li & Gu, 2025). Online discussions are often intertwined with offline
feminist practices, such as women shaving their hair or refusing beauty consumption
under the slogan of Tuomeiyi (escaping beauty duty) (Lu, 2025).

Influenced by the “TERF Wars”, the highly polarized conflicts between trans-
exclusionary feminists and trans-inclusive feminists over the question that whether
transgender people should be included within feminist (Pearce et al., 2020) within
contemporary Western radical feminism (Butler, 2024, as cited in Wang et al.,

2025), Jinii explicitly reject affiliation with LGBTQ+ movements (Wang et al., 2025).

Their radical advocacies have generated significant controversy within Chinese
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feminist communities and the broader online public spaces and have increasingly
become targets of state censorship (Li & Gu, 2025). On April 12, 2021, the social
media platform Douban banned more than ten Rad-feminist groups associated with
6B4T ideologies, labeling their content as “extremist” and “radical ideology” and
threatening national security (Yang & Zhou, 2023).

Similar to radical feminist movements in South Korea, the Chinese Rad-
feminist community exhibits a shared ‘emotional rule,” characterized by rage directed
toward men, ‘unawake’ women, and LGBTQ+ groups (Wang et al., 2025; Yun, 2022).
While Rad-feminist discourse employs specific political glossaries to oppose
patriarchal ideologies (Li & Gu, 2025), it often simplifies feminist issues, therefore
intensifying divisions among women (Huang, 2023). For example, married women
are degraded and labeled as “married donkeys” (Huang, 2023). Moreover, Rad-
feminist politics centred on collective rage have several downsides. Because these
online actions constantly face challenges about censorship (Yang, 2022), rage is often
directed at specific social groups rather than concrete political targets, limiting its
possible transformation into political action (Lu, 2025; Wang et al., 2025). At the
same time, feminist solidarity grounded in rage may fuel backlash in the form of
misogyny and popular anti-feminist sentiment, while alienating potential allies such
as LGBTQ+ communities and men that are supporting gender-equality (Wang et al.,
2025). Finally, frameworks such as 6B4T also generate internal exclusions and moral
hierarchies within the movement itself (Li & Gu, 2025).

A recurring theme across these studies is the contradiction of visibility: while
social media and hashtag feminism enhance the visibility of feminist issues and
collective participation, they simultaneously reproduce new forms of inequality and

exclusion. At the same time, the literature emphasizes that affective connections,



12

intimacy, and shared vulnerability are key mechanisms for mobilizing feminist
participation on social media. Recent research further highlights that feminist activism
online is shaped not only by feminist intentions, but also by affordances, algorithms,
and power relations that are related to platform (Borah et al., 2023; Brock & Askanius,
2024; Karakus, 2025; Keller, 2019; MacDonald et al., 2026). However, these studies
are largely grounded in Western contexts, where feminist practices on social media

are assumed to operate within relatively stable expressive spaces.

The existing literature exhibits several limitations. Many studies assume that
social media expand the visibility of feminist practices. Yet in the Chinese context,
visibility often comes with risk, and platform governance as well as censorship can
also shape feminist discourse (Li & Gu, 2025; Wang et al., 2025; Yang, 2022). For
example, under conditions of high censorship and strong platform governance,
Chinese Rad-feminism has developed a paradigm characterized by exclusion and
gender essentialism. While the literature emphasizes the collective potential generated
through affective ties and emotional communities in online feminism (Huang, 2023;
Li & Gu, 2025; Yang, 2026), it has rarely examined how emotions within feminist

collectives are transformed into internal hierarchies and exclusions.

Chinese Users and Digital Diaspora on Social Media

Existing studies suggest that patterns of social media use in China are highly
affected by platform governance, political regulation, and structural inequalities in
visibility such as trending topic lists, recommendation mechanisms, front-page
promotion, and the prioritization of influential users (Li, 2023; Svensson, 2014).
Weibo, for example, has not developed into an equal space for public discussion

because power and influence of discourse on Weibo are highly stratified: users’
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socioeconomic status, access to technology, follower size, and the topics they engage
with all significantly shape their visibility and influence on the platform (Svensson,
2014). Users with greater resources and attention are more likely to shape public
agendas, whereas marginalized groups often struggle to “be heard” (Svensson, 2014).
This pattern operates in a distinctive way on Weibo because the visibility on this
platform is shaped not only by follower size or general popularity, but also by
Weibo’s verification system of the privileged status of “Big Vs,” and platform
promotion of selected users and topics. As a result, marginalized users may post about
their experiences, but their concerns often need to be amplified by journalists, opinion
leaders, or other verified influential users before they can reach a wider public (Li,
2023; Svensson, 2014).

Chinese social media platforms are not neutral communication tools but are
deeply embedded in national governance and commercial logics (Li, 2023). During
its early development, Weibo actively promoted the production and circulation of
controversial content by amplifying breaking events and inviting affected individuals
to voice up, thereby attracting user participation and increasing platform traffic.
However, the platform managed political risks by negotiating with influential users
and national authorities, preventing the emergence of collective action (Li, 2023).
Through interface design, recommendation systems, and selective visibility (Bucher,
2012), Weibo guides users’ participation in public discussion while obscuring its own
role as an intermediary, thus shaping a form of “manageable” and “depoliticized”
online activism (Li, 2023). These studies demonstrate that political expression on
domestic Chinese platforms is subject to persistent structural constraints.

Against this background, more research has shifted focus to the social media

practices of Chinese-language users overseas and their patterns of platform choice and
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migration (e.g., Chen & Zhang, 2021; Yan, 2018; Zhang et al., 2022). Overall, social
media has become a crucial intermediary within the global immigration network,
playing an increasingly important role in immigrants’ cultural identification and
community development (Chen & Zhang, 2021; Dekker & Engbersen, 2013; Kim,
2017).

To navigate this social media landscape, Chinese digital diaspora users
combine Western platforms (such as Facebook, Twitter, and Instagram) with Chinese
platforms (especially WeChat), creating a complex multilingual information
environment (Chen & Zhang, 2021; Yan, 2018; Zhang et al., 2022). Chinese diaspora
includes Chinese citizens living and working abroad, ethnic Chinese holding foreign
citizenship, and Chinese international students (Zeng & Cheng, 2025). In everyday
life, Chinese diaspora tends to rely on WeChat for emotional maintenance and
intimate communication (Yan, 2018). WeChat provides emotional support and a sense
of cultural familiarity, particularly for Chinese international students (Yan, 2018). At
the same time, Facebook is often used for interaction with host societies and gaining
access to local information (Yan, 2018). By contrast, YouTube and Twitter are more
often used for public expression and for maintaining transnational audiences (Chen &
Zhang, 2021; Yan, 2018; Zhang & Zhao, 2020). This selective use of platforms
reflects both their desire to integrate into host societies and their need to maintain ties
with home cultures (Yan, 2018).

Such cross-platform practices also generate new risks. Chan and Zhang (2021)
argue that Chinese diaspora users’ heavy reliance on closed or semi-closed Chinese
platforms, especially WeChat, reduces transparency in information circulation,
making misinformation and false narratives more likely to spread. At the same time,

on Western platforms, Chinese-language users are exposed to competing political
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forces: while Chinese national activists try to shape narratives about overseas Chinese
and host societies, anti-communist groups also promote conspiracy theories and
antagonistic political discourses on platforms such as Twitter (Chan & Zhang, 2021).

To better understand these cross-platform practices, many studies use the
concept of the “third space”—a transnational public space that is neither fully rooted
in the homeland nor fully integrated into the host country’s political environment
(Cogo et al., 2024; Yu & Sun, 2019; Zhang & Zhao, 2020). Within this space,
Chinese digital diaspora users negotiate their identities and sense of belonging
through social media (Chen et al., 2021; Chen & Zhang, 2021; Yu & Sun, 2019).
Chinese diaspora is thus conceptualized as a hybrid condition, characterized by
neither complete identification with the homeland nor full integration into the host
society (Yu & Sun, 2019).

Cross-platform political expression is closely linked to China’s censorship
regime, which applies on both Weibo and WeChat (Kloet & Poell, 2026; Wu &
Fitzgerald, 2011). For a long time, political discussions and nationalism on Weibo
have been subject to censorship, negatively affecting freedom of expression (Chen et
al., 2023). On Chinese-dominated platforms, the nation adopts a strategy of selective
censorship: individual criticism of policies or leaders may be tolerated, while
discussions with the potential to mobilize public action are removed by the system
(King et al., 2013). Under such conditions, users on domestic platforms often rely on
indirect strategies, such as metaphor and satire, to express political critique (Wu &
Fitzgerald, 2021). Meanwhile, self-censorship is widespread, particularly regarding
politically sensitive issues and LGBTQ-related topics (Chang & Manion, 2021; Chen

et al., 2023; Ho, 2009). As self-regulation intensifies, some users withdraw from



16

sensitive discussions on Chinese platforms, while others adopt increasingly fragile
forms of resistance (Chen et al., 2023).

It is because of these structural constraints that many Chinese-language users
turn to Western platforms for political expression. Although Twitter (now X) is
blocked in mainland China, its “isolated” status has paradoxically rendered it a
relatively free political space compared to Chinese domestic platforms (Sullivan,
2012). For many Chinese users, using Twitter itself constitutes a conscious and
explicit political act (Wu & Mai, 2019). Chinese-language content on Twitter is often
political, critical of the nation, and pro-democracy, fostering strong senses of political
community and solidarity (Sullivan, 2012). The Chinese Twitter/X sphere is largely
oriented toward pro-democracy and liberal activists—such as bloggers, lawyers, and
intellectuals—who form a subculture resisting the constraints of the Chinese internet
(Sullivan, 2012; Zeng & Cheng, 2025). For Chinese diaspora communities, Twitter/X
also serves as a critical hub for information sharing, particularly during political
events such as the 2022 Blank Paper Protest—peaceful demonstrations across
multiple Chinese cities in which protesters held blank sheets of paper to criticize the
country’s Zero COVID policy and related censorship (Zeng & Cheng, 2024)—where
it facilitates transnational information circulation (Song et al., 2015; Wu & Mai, 2019;
Zeng & Cheng, 2025). On Western platforms, Chinese diaspora has developed
bottom-up transnational activism and forms of emotional solidarity (Cogo et al., 2024;
Zeng & Cheng, 2025).

Recent studies, however, caution against viewing Western platforms as “free”
spaces. Conflicts over priorities such as nationalism, democracy, human rights, and
China-Western relations often lead to internal divisions within diaspora communities

(Zeng & Fang, 2025). Moreover, Chinese diaspora activism is also constrained by
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platform structures, as Western platforms privilege certain voices and modes of
participation, such as English-speaking users (Cogo et al., 2024). Consequently,
activism on Twitter/X also reflects internal hierarchies shaped by nationality, class,
language proficiency, and immigration status (Cogo et al., 2024).

Overall, existing research widely agrees that Chinese digital diaspora users do
not rely on a single platform but instead selectively use multiple platforms in response
to different political contexts and identity needs. Living overseas does not necessarily
entail abandoning Chinese platforms, just as using VPNs does not imply a complete
shift toward Western platforms (Yan, 2018; Yu & Sun, 2019; Zhang et al., 2022).
Cross-platform practices thus form a hybrid, functionally differentiated media
ecosystem (Yan, 2018; Yu & Sun, 2019; Zhang et al., 2022). Platforms themselves
structurally shape users’ behavior and expression. WeChat functions as an
infrastructural platform supporting emotional maintenance, everyday life, and
community organization, while encouraging strong self-discipline among users
(Svensson, 2014; Zhang et al., 2022; Li, 2023). By contrast, Weibo is more often used
for expressing political opinions or engaging in activism, though both speech and
visibility are regulated. Compared with these domestic platforms, Twitter/X is seen as
more suitable for political expression and identity performance, as it is perceived as a
“relatively free” but not entirely unregulated space (Sullivan, 2012; Zeng & Fang,
2025).

From the perspective of social media’s broader role, platforms function as a
“third space” for Chinese users to negotiate identity and political expression. A
substantial body of literature shows that Chinese diaspora users neither fully belong to
the “homeland political space” nor fully integrate into the “host country public

sphere,” but instead construct a transnational public space and digital diaspora identity
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through cross-platform practices (Cogo et al., 2024; Yu & Sun, 2019; Zhang & Zhao,
2020).

The existing literature has some limitations. Most studies describe different
platforms in parallel, but few systematically compare platform algorithms and
governance mechanisms or clearly justify the choice of a specific platform as a
research focus. Moreover, Chinese-language users are often treated as a homogeneous
group, with insufficient attention to internal differences in language use (Chinese vs.
English), target audiences (domestic, overseas, or global), and the distinction between
political and everyday discourse. In addition, much of the research on digital diaspora
still assumes physical migration as a necessary condition for diaspora formation,
understanding diaspora primarily as the result of crossing national borders
(Brinkerhoff, 2009). Within this framework, users residing in mainland China who
actively access Western platforms through technological means such as VPNs and
participate in transnational political discussions are often overlooked. Drawing on
Zeng and Fang’s (2025) reconceptualization of Chinese digital diaspora, this study
understands diaspora as a digital condition shaped by technological infrastructures
such as the Great Firewall (GFW). Chinese digital space is thus defined not only by
physical borders but also by technological ones. From this perspective, Chinese-
language users who “jump the wall” to access Western platforms likewise have a
diasporic digital position and function as key intermediaries in transnational
information circulation.

Platform of Choice

Since Elon Musk acquired Twitter/X, it has received more and more

dissatisfied users due to a series of new policies (Joshi, 2023), which significantly

changed the platform environment, including the restriction of academic data access
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and shifts in content moderation practices (Bastos, 2025; Brock & Askanius, 2024;
MacDonald et al., 2026). These changes have happened with increasing concerns
about the visibility of misogynistic and far-right discourse on the platform (Brock &
Askanius, 2024; MacDonald et al., 2026).

In this background, Meta launched Threads, which has been viewed by some
scholars as an alternative platform designed to respond to the needs from the users of
Twitter/X (Joshi, 2023). Many studies suggest that Twitter/X and Threads differ
significantly in platform design and interaction mechanisms. For example, Threads
simplifies the structure of conversations threads and allows users to publish textual
posts with word limit that is nearly twice of Twitter/X (Joshi, 2023). Further research
indicates that Threads is gradually emerging as a space for discussions around
artificial intelligence, while also being used to comment on and critique the changes
of platform associated with its competitor X (formerly Twitter) (Joshi, 2023; Zhang et
al., 2025).

Compared with Twitter/X and Instagram, users’ perceptions of and
motivations for using Threads display distinct characteristics. Research shows that
one of the main reasons users are attracted to Threads lies in its integration with
Instagram, which lowers the entry barrier of participation. At the same time, some
users think Threads is less toxic and more relaxing compared to Twitter/X (Abhilash
et al., 2024). Compared to Instagram, which has more visual and lifestyle-related
contents, posts on Threads tends to be more based on texts, focusing on topics such as
politics, and news (Zhang et al., 2025). However, Threads is a relatively new platform,
so there is only limited research that studies the discourse practices on this platform

(Zhang et al., 2025). In contrast, Twitter/X has served as a major space for political
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communication and hashtag activism, making it a more suitable site for analyzing
contentious political discourse (Borah et al., 2023; Mendes et al., 2019).

For Chinese Twitter/X users, cultural factors play a crucial role in shaping
user experience and modes of resistance. Metaphors such as “jump the wall” and “The
Great Firewall (henceforth abbreviated as GFW)”, China’s system of internet
censorship designed by the government to block access to sensitive political content,
reflect not only creativity in language but also show experiences of censorship and
control (Benney, 2011). Chinese Twitter/X users tend to use the platform primarily to
discuss topics that are restricted or suppressed on domestic platforms such as Weibo
and WeChat, rather than treating Twitter as a space for everyday social interaction
(Xu & Feng, 2015). The Chinese Twitter community also exhibits a strong sense of
collective identity, frequently articulated through discourses such as “inside the wall”
and “outside the wall” (Xu & Feng, 2015). This process of identity construction
distinguishes Chinese Twitter from the social media environment in mainland China
(Wu & Mai, 2019; Xu & Feng, 2015).

Accordingly, unlike the main use of Twitter that emphasize everyday social
interaction, Chinese-language use on Twitter largely consists of politically sensitive
topics (Xu & Feng, 2015). This pattern becomes particularly evident when compared
with other social media environments. For example, studies demonstrate that on
Weibo, populism is often aligned with national ideology and nationalist narratives, in
which “us” is defined as the Chinese nation and “others’’ are framed as foreign forces
or enemies within the country (Zhang & Schroeder, 2024). In contrast, populist
discourse on Twitter/X tends to be more oppositional, with “us” understood as

ordinary citizens or civil society activists, and “elites” and “others” referring to the
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Chinese Communist Party, national institutions, or authoritarian power structures
(Zhang & Schroeder, 2024).

Existing research has examined differences in how Chinese feminism is
expressed across social media platforms. #MeToo in China has been described as a
striking example of transnational dialogue, in which feminist values that travel
globally are domesticated within China through cross-border social media use (Liao
& Luqiu, 2022). At the same time, this transnational interaction has largely been one-
directional: Chinese feminism has tended to adopt and localize Western feminist
“global concepts” on domestic platforms such as Weibo, WeChat, and Rednote
(Zheng & Zhang, 2010). Given the large amount of top-down restrictions on discourse,
Chinese internet users have increasingly shifted to seek alternative platforms, such as
foreign social media, to discuss women’s challenges (Huang, 2025).

As one of the social media platforms with the largest number of global active
users (Statista, 2026), Instagram has been seen as a “new digital soil” in which
Chinese feminist discourse can transcend the constraints of the domestic Chinese
Internet (Huang, 2025). This form of digital feminism is transnational: many users are
Chinese women living overseas, or users who deliberately choose Instagram to bypass
censorship and surveillance on Chinese platforms (Huang, 2025). As a result,
Instagram functions not only as a communication tool but also as a political and
cultural space for the circulation of feminist ideas within China and across borders
(Huang, 2025).

Research highlights important limitations about Instagram. Although it offers
relatively greater freedom for Chinese people, feminist discourse on the platform
remains shaped by the platform’s visibility conditions and user base. Unlike mainland

Chinese platforms, where feminist discourse is more directly constrained by
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censorship and surveillance, Instagram provides a foreign-based and relatively
transnational space for expression. However, similar to Twitter/X, Instagram is also
difficult to access for many users in mainland China because it is located beyond the
Great Firewall. Therefore, the limitation is that feminist discourse on Instagram is
produced by a relatively specific group of users who are able to access foreign-based
platforms and often possess transnational and linguistic experiences (Huang, 2025).
Not all Chinese women are able to participate equally, and feminist narratives on the
platform may privilege particular voices, aesthetics, or middle-class and diasporic
perspectives. In particular, many feminist concepts on Instagram rely on English or
transnational feminist vocabularies, which may be difficult for users who are
unfamiliar with these linguistic resources. As a result, participation in Chinese
feminist discourse on Instagram may require particular technical, linguistic, and
educational resources, making such engagement relatively privileged and limiting the
extent to which feminism on Instagram can represent the broader diversity of Chinese
women’s experiences (Huang, 2025).

Beyond platform design and user choice, the participation of automated
account within information environments constitutes another important factor in
understanding the differences of platforms. Social bots are defined as automated
accounts that execute content production and interaction mechanisms on social media
platforms (Ng & Carley, 2025). Research has shown that on Twitter/X, there are a
substantial number of automated accounts posting content in simplified Chinese and
often displaying explicit political orientations in discussions related to Chinese
political issues (Bolsover & Howard, 2019). Further studies suggest that, while bots
do not always engage with specific issues directly, they indirectly shape the visibility

of information through amplification and retweeting (Aldayel & Magdy, 2025).
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Scholars have also classified bots on Twitter/X into General Bots, News Bots,

and Bridging Bots (Ng & Carley, 2023). General Bots refer to “bot accounts that are
identified using generic bot detection algorithms (p. 7),” News Bots primarily
disseminate news information, and Bridging Bots function to connect the other

two (Ng & Carley, 2023). While News Bots tend to communicate in a neutral tone,
General Bots and Bridging Bots rely more heavily on emotional and engagement-
driven strategies (Ng & Carley, 2023).

There are various proposed methods for identifying bots. Ng and Carley (2025)
identify several differences between bots and human users: bots tend to use language
cues that are easy to automate, such as hashtags and programming-related vocabulary,
whereas human users tend to use richer emotional language and engage in dialogue
through replies and retweet. Meanwhile, bots are more likely to exhibit star-shaped
interaction networks, in which information from central accounts is widely amplified
by other accounts, while human users form more layered interaction structures. Bots
also post with high frequency and regularity, often lacking clear circadian rhythms. In
comparison, human users display activity patterns that are constrained by time.
Finally, bots are more likely to amplify content than to engage in reciprocal
conversation, with the strategy to purposefully increase visibility.

The literature reviewed in this section suggests that the primary function of
Chinese Twitter/X is not a space for everyday social interaction, but rather an
alternative public space for political discussion. Within this space, user participation
is shaped by experiences of bypassing censorship, self-selected identity positioning,
and platform migration. As a result, discourse on Chinese Twitter/X tends to exhibit
critical and confrontational characteristics. In contrast, discourses on Instagram and

Threads are more likely to be related to everyday expression and less confrontational.
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However, research on social media platforms that are recently emerging remains
limited, particularly on Threads. Current studies largely focus on platform functions
and user experience, while analyses of discourse practices, political potential, and
automated participation are lacking.

Existing literature has paid relatively little attention to the discursive practices
of Chinese feminists on Western social media platforms. Although some studies have
examined Chinese feminist expression on domestic platforms such as Weibo, fewer
have incorporated both practice of “jump out of the wall” and the experiences of
overseas Chinese diaspora. More importantly, current research rarely connects the
highly politicized use of Western platforms by Chinese-language users with feminist
discourse, leaving the political motivations and platform-specific manifestations of

Chinese feminist practices under-explored.

Feminism Critical Discourse Analysis and Other Feminist Theories

Before the emergence of Feminism Critical Discourse Analysis (FCDA),
Critical Discourse Analysis (CDA) was widely used by feminist linguists without
explicitly noting a feminist perspective (Lazar, 2007). CDA has focused on the
analysis of texts and discourses as social practices related to power and ideology
(Fairclough, 2003). With the emergence of social media, the focus of CDA has
gradually shifted from studying traditional texts and discourses to include more forms
of expression in the social media contexts (Chen & Gong, 2024).

Fairclough (2003) proposed a three-dimensional model of CDA, which
consists of textual analysis, discursive practice analysis, and social practice analysis.
Textual analysis refers to the description and interpretation of linguistic features of

texts through the examination of communicative practices such as style, naming,
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quotation, metaphor, and lexical choice. Discursive practice analysis studies the
relationship between texts and discourse, revealing patterns appearing in the
production and interpretation of texts. Social practice analysis involves analysis on
socio-cultural level, which examines the interaction between discourse and broader
social and cultural processes.

Scholars such as Lazar realized that, without explicitly naming the feminist
perspective, the increasing research of CDA with this perspective fail to sufficiently
organize themselves to gather in a common forum (Lazar, 2007). As a result, in 2005,
Lazar pioneered in proposing a feminist critical discourse analysis (or feminist critical
discourse studies), positioning FCDA essentially as a feminist perspective within
CDA. Lazar (2007) noted that the purpose of FCDA is to demonstrate the complex
and often subtle ways in which gendered assumptions and hegemonic power relations
are discursively produced, sustained, and challenged.

Lazar (2007) proposed five principles for a feminist discourse praxis: a
feminist analytical perspective, gender as an ideological structure, a focus on
patriarchal power relations, discourse as social practice, and an orientation toward
feminist praxis and social change. She (2007) noted that FCDA can be applied not
only to textual discourse but also to multimodal discourse, including images, visual
design, and embodied practices.

On this basis, Lazar (2014) argues that although many practice of institutions
and organizations appear neutral and objective, they are actually grounded
in androcentrism. For example, communication styles that are authoritative or rational
are frequently perceived as linked to “more masculine”, which leads to the
consequence that women in working settings often face a double bind: If they adopt

communication styles that are cooperative or moderate, they may be perceived as
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lacking authority. However, if they use direct or assertive language, they may be
judged as inappropriate or too aggressive. Through this discussion, Lazar (2014)
demonstrates how institutional power structures can reproduce gender inequality
through linguistic norms. In addition, Lazar (2014) proposes that the gender order is
continuously constructed through discourse at three levels: representation, interaction,
and identity. These dimensions respectively refer to how discourse represents gender
roles, how gender relations are reproduced through social interaction, and how
discourse contributes to the construction of social identities.

Lazar (2017) further argues that although contemporary theories view gender
as fluid and diverse, in everyday life the binary gender structure is still widely treated
as common sense. Moreover, gender is always intertwined with other social identities,
such as race, class, sexuality, culture, and geopolitics. As a result, gender inequality is
experienced and expressed differently across social groups. Besides, Lazar (2017)
also emphasizes that power relations are central to FCDA, especially two theoretical
perspectives: patriarchy theory and Foucault’s theory of power. Patriarchy refers to a
social system in which men as a group hold greater power and privilege (Lazar, 2017).
Foucault’s perspective perceives that power is dispersed and is operating through
social norms and everyday practices. For Lazar, these two perspectives are
complementary because patriarchy theory explains the structural and symbolic
privilege of men as a social group, while Foucault’s theory explains how gendered
power also works through everyday norms and self-regulation. They allow FCDA to
analyze both visible patriarchal domination and more subtle forms of power that are
reproduced through ordinary social practice. In addition, Lazar (2017)
discusses postfeminism, a discourse that appears to emphasize women’s

empowerment but often reduces feminism to consumer choice and frames gender
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equality as an individual responsibility. For example, in advertising and popular
media, women’s empowerment is frequently represented through consuming.

This discussion of postfeminism provides an important bridge to broader
feminist critiques of choice and bodily discipline. Gill’s (2007) analysis of
postfeminist media culture further explains how empowerment can appear to affirm
women’s agency while still requiring women to regulate their bodies according to
gendered and heterosexual norms. Gill (2007) argues that postfeminist media culture
combines feminist language with consumerism and gender discipline. On the one
hand, contemporary media recognize women as autonomous subjects who can choose
and who are already empowered. On the other hand, it demands that women manage
their bodies. Gill identifies a shift in contemporary media culture: women are
represented as active subjects who choose to display their bodies instead of passive
objects under the male gaze. However, this does not necessarily mean liberation,
because it often suggests that women are internalizing the heterosexual male gaze.
Dabrowski (2021) further develops this critique by showing how neoliberal feminism
links the solution to gender inequality with individual choice and self-improvement.
Within this logic, women are encouraged to become more independent, and capable
of overcoming difficulties through personal effort. The problem is that women’s
social positions are explained through effort and self-regulation, while structural
power relations become less visible.

Li and Li (2025) situate this issue within the context of Chinese feminist
discourse. They translate “Jt 554%” as beauty servitude, referring to how women
spend extra time and money on makeup, fashion, dieting, styling, and other practices
in order to conform to mainstream beauty standards and position themselves as

objects to be looked at. Li and Li also show that beauty servitude in China has
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specific historical and cultural dimensions. Although foot binding has been abolished,
the aesthetic logic that links femininity with fragility and obedience has not
disappeared. In contemporary China, this logic has merged with social media and
consumer culture, producing a strong preference for the “white, thin, and young”
feminine ideal.

Li and Li (2025) also emphasize that resistance to beauty servitude is neither
simple nor fully achievable. Their interviewees describe multiple forms of resistance,
including everyday resistance through gradually reducing the management of
appearance, strategic resistance through selectively conforming to beauty norms in
particular contexts, and symbolic resistance through practices such as shaving one’s
head to challenge traditional femininity. However, many women who reject beauty
servitude remain affected by beauty standards. They may still find certain makeup
styles or outfits pretty, and they may worry that not wearing makeup in job interviews
or formal settings will have negative consequences.

Beauty servitude is also connected to the heterosexual organization of
women’s lives. Rich’s (2003) analysis reveals that heterosexuality should be
understood not simply as personal choice, but as a political institution. Patriarchal
societies direct women toward men through marriage, family, and cultural narratives,
while encouraging women to treat relationships with men as central to their lives. Her
concept of male identification is particularly useful here: women are socialized to
identify with male values and to place men’s recognition, desire, and judgment above
women’s own relationships and communities. Rich’s concept of the lesbian
continuum offers an alternative way of understanding relations among women. In the
lesbian continuum, women’s deep emotional bonds, friendships, political support,

shared labour, and alliances against male dominance can all be understood as
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important resources through which women resist a male-centred social order. These
critiques of postfeminism, beauty servitude, and compulsory heterosexuality raise a
broader question about how women become gendered subjects within patriarchal
social relations. To analyze how Rad-fem discourse constructs women as both shaped
by patriarchy and capable of resisting it, it is useful to turn to feminist theories of
subjectivity.

De Beauvoir (1960) argues that women are not born into a subordinate
position, but are gradually made into “women” through history and everyday life. De
Beauvoir (1960) argues that the body is a situation. In other words, the female body
itself cannot explain why women become “the Second Sex.” What must be analyzed
is how society interprets and makes use of women’s bodies, and how, through these
interpretations, women are positioned as “the Other” in relation to the male subject.

Butler (1986) further develops this point in their reinterpretation of de
Beauvoir. They argue that de Beauvoir’s significance lies both in distinguishing sex
from gender, and in unsettling the assumption that biological sex necessarily produces
a particular gender identity. Butler places particular emphasis on the process of
“becoming”: becoming a woman is not a once-and-for-all acquisition of identity, but
an ongoing bodily and cultural practice. Butler (1986) points out that the “choice” de
Beauvoir refers to is not a completely free choice, because people already live within
gender norms and cannot simply stand outside them to choose their gender identity.
Instead, choice is better understood as an ongoing practice within existing norms.
Women continuously reproduce gender in everyday life, but it is because this
reproduction is repeated that gender norms are never entirely set or unchangeable.

Therefore, women are not merely passive objects of patriarchal discipline. They may
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also reinterpret the meaning of the body through the repetition of norms, therefore
creating the possibilities for resistance and change.

McNay (2003) further argues that feminist theory should not remain only at
the level of explaining how subjects are constructed by power. She criticizes many
poststructuralist feminist theories for overemphasizing the subject as a product of
discourse and power relations, while insufficiently explaining how subjects
understand themselves and respond to their environments. McNay argues that in
specific social fields, people act according to their available resources, and
expectations for the future. McNay therefore argues that whether one can imagine a
future, plan for it, and believe in the possibility of changing one’s circumstances is
shaped by power relations and the distribution of social resources. People with greater
social power are more likely to understand the future as a space that can be planned,
and people in marginalized positions are more likely to experience a rupture between
expectation and actual opportunity.

Discussions of female subjectivity and agency also require caution, because
the category of “women” cannot be treated as internally homogeneous. In feminist
critiques of patriarchy, the collective category of “women” is often necessary for
describing the structural oppression women share. At the same time, women do not
have identical experiences. For this reason, the tension between essentialism and anti-
essentialism has become important to feminist theory. Heyes (1997) criticizes some
strands of third-wave feminist theory for being too keen on identifying essentialist
problems in second-wave feminism, without sufficiently considering how feminist
research and political practice can continue while still acknowledging difference.
Heyes’s discussion of Carol Gilligan illustrates this point clearly. Gilligan was

criticized as many feminist theorists argued that she treated care, relationality, and
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connection as feminine traits, therefore re-essentializing femininity. For example,
Gilligan (1993) writes that

Masculinity is defned through separation while femininity is defined through

attachment, male gender identity is threatened by intimacy while female

gender identity is threatened by separation. Thus males tend to have difculty

with relationships, while females tend to have problem with individuation (p.

8).
This formulation constructs a gendered binary in which femininity is associated with
attachment and relationship, whereas masculinity is associated with separation and
individuation. However, Heyes suggests that the more productive critique is that her
research may mistake the experiences of a particular group of women for women’s
experience as such. If a study does not specify which girls are speaking, and under
what historical and social conditions, it risks abstracting specific and situated
experiences into a universal account of womanhood.

Crenshaw (1989) further exposes the limits of a singular feminist category.
She argues that Black women’s oppression cannot be understood simply as racism
plus sexism, because their experiences are not a mechanical combination of Black
men’s experiences and white women’s experiences. Instead, Black women occupy a
specific position at the intersection of race and sex. Crenshaw criticizes anti-
discrimination law, mainstream feminism, and anti-racist politics for often relying on
a single-axis framework, in which only one axis of oppression is analyzed at a time.
As a result, Black women are excluded both from accounts of “women’s experience”
centred on white women and from accounts of “Black experience” centred on Black
men. Although Crenshaw’s discussion focuses on Black women in the United States,

the critique of single-axis analysis is relevant to this study because Chinese women
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and even Rad-fems are also not a homogeneous group. Their experiences and
discursive positions may be shaped by the intersection of gender with nationality,
class, sexuality, education, geographical location, and migration experience. This
perspective cautions against treating the discourse in this dataset as a universal
account of either Chinese women or Chinese Rad-fems.

Questions of essentialism and intersectionality concern not only how feminism
defines the category of women, but also how feminist discourse imagines the future of
that category. In this study, Rad-fem users envision a women-centred society while
debating reproduction, reproductive technology, and the possible re-emergence of
patriarchy. Theories of utopia, reproductive futurism, and reproductive selection
therefore provide important perspectives for these future imaginaries.

Levitas (2007) argues that utopia also reveals what is missing in the present
besides describing a future that has not yet arrived. Imagined futures always point in
two directions: by envisioning a society that does not yet exist, they expose the forms
of dissatisfaction already embedded in the existing social order. Levitas then further
proposes that utopia can be understood as a method, which involves both an
archaeological and an architectural dimension. The former requires researchers to
uncover the implicit images of the good society embedded in existing political
discourses, asking what kind of social order and value system a discourse presupposes.
The latter emphasizes the active construction of alternative forms of social
organization.

Imagined futures are not inherently emancipatory. Edelman’s (2004) critique
of reproductive futurism shows how modern political discourse often sacralizes the
future and reproduction through the figure of “the Child.” Within this logic, the Child

is abstracted into a symbol of the future itself. Political claims often gain moral
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legitimacy by invoking “children,” “future generations,” or “the future,” while any
refusal of this logic can easily be framed as irresponsible or anti-life. Edelman
therefore argues that reproductive futurism is closely tied to heteronormativity. As the
emblem of the future, the Child usually presupposes the heterosexual family,
reproductive relations, and generational continuity. Heterosexual reproduction is thus
granted a political significance that extends far beyond private life. By contrast,
intimate relations and modes of life that are not organized around reproduction,
especially queerness, are often constructed as futureless or as threats to social order.
For Edelman, the theoretical force of queerness lies precisely in its refusal to be
absorbed into a political logic that demands every subject prove its value by
contributing to the future.

This also underpins Edelman’s critique of liberal politics. In struggles for
rights and recognition, liberal politics often attempts to show that marginalized groups
do not threaten the social order and can participate in family, marriage, and social
reproduction in the same way as dominant groups. Edelman does not deny that such
strategies may have practical value in real political contexts. However, he argues that
they may also weaken the critical force of queerness, because they continue to accept
the premise of reproductive futurism: a group becomes worthy of recognition only
when it can demonstrate its contribution to the future, to children, to family, and to
social continuity. In other words, liberal inclusion may appear to expand the political
community, but it can also require all subjects to submit to the same futurist logic.
Edelman’s idea of “no future” seeks to reveal that, when all politics must be
conducted in the name of the future and all value must be justified through the Child,

politics itself has already been constrained by a particular moral framework. The
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significance of queer negativity lies in interrupting this framework and refusing to
repackage every form of resistance as a project for “a better future.”

These theories provide a framework for analyzing Rad-fem discourse as both a
critique of patriarchal power and a site where feminist subjectivity is negotiated.
FCDA makes it possible to examine how gendered power relations are produced and
challenged through discourse (Lazar, 2007; 2014; 2017), while feminist theories of
postfeminism (Gill, 2007; Lazar, 2017), neoliberal choice (Dabrowski, 2021), beauty
servitude (Li & Li, 2025), and compulsory heterosexuality (Rich, 2003) help explain
how women’s bodies and everyday practices become sites of regulation. At the same
time, theories of subjectivity and agency show that women are not simply passive
victims of patriarchy, but subjects who act within unequal social conditions (Beauvoir,
1960; Butler, 1986; McNay, 2003). Critiques of essentialism and single-axis feminism
caution against treating “women” as a unified category with identical experiences
(Heyes, 1997; Crenshaw, 1989). Finally, theories of utopia and reproductive politics
extend the analysis from present forms of gendered power to the alternative social
orders imagined in feminist discourse. Levitas’s (2007) understanding of utopia helps
reveal how visions of a women-centred future expose perceived absences and
inequalities in the existing patriarchal order. At the same time, Edelman’s (2004)
critique of reproductive futurism and Sparrow’s (2011) analysis of liberal eugenics
caution that future-oriented and reproductive projects are not necessarily
emancipatory, since they may establish normative distinctions between desirable and

undesirable forms of life.

Linguistic Theory: Gendered Writing and Dehumanization
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The linguistic analysis in this study mainly draws on scholarship about
gendered writing in Chinese and the discursive effects of naming. These perspectives
are useful for examining how Rad-fem discourse uses Chinese characters, pronouns,
labels, and newly created terms to construct gendered meanings and political

boundaries. Jortay (2022) argues that the distinction among “fili/l/ % (he/she/it)” in

modern written Chinese emerged in the early twentieth century through the influence

of the need of translation and modern gender politics. Before this development, “{f
(he)” did not specifically refer to men, but had a broader function. However, once “ft
(she)” was created as a feminine third-person pronoun, “fl; (he)” was gradually
reinterpreted as a masculine pronoun because it is the opposition to “fi# (she).”

This historical process demonstrates that gender in language is socially and
politically constructed. What is particularly significant is the graphic composition of

the pronouns: “Iif (she)” contains the “Z; (female)” radical, while “ftf, (he)” contains
the “4 (human)” radical. This visual structure has generated debates about gender

inequality in written Chinese. Some critics argue that this form of writing implies that
men continue to represent the universal category of “the human,” while women are
marked as a gendered exception. In this sense, the modern Chinese pronoun system
does not merely reflect gender difference; it also participates in producing it.

Certain forms of naming may also draw boundaries by degrading or
animalizing others. Haslam (2006) argues that there are two forms of dehumanization.
The first, animalistic dehumanization, is based on human uniqueness which refers to
traits that can distinguish humans from animals, such as rationality, civility, and moral
sensibility. When a group is denied these traits, it is constructed as savage or

uncivilized. This form of dehumanization usually involves a vertical hierarchy,
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placing the other “below” the human, and is often accompanied by humiliation and
disgust. The second form, mechanistic dehumanization, is based on human nature
which refers to traits understood as central to human essence, such as emotion and
subjectivity. When these traits are denied, individuals or groups are constructed as
machine-like. Unlike animalistic dehumanization, mechanistic dehumanization
presents others as lacking emotion and autonomous will. This form of dehumanization

1s often associated with indifference.
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Methodology
Social Media Analysis

This study adopts the definition of social media analysis by Matwin et al.
(2023) that social media analysis refers to the examination of user-generated content
and their interactions on social media platforms to identify the linguistic patterns and
processes of information spreading. Matwin et al. (2023) also argue that social media
data not only includes information in the form of text but also reflect interactions and
other structures of network, which can help reveal underlying social patterns.

Since 2009, social media analysis has expanded to include a wider range of
platforms, such as blogs, Twitter, Facebook, Instagram, Pinterest, and Snapchat
(Sloan et al., 2016). As Facebook was one of the earliest platforms to attract large and
stable users, and Twitter has become a key space for public discourse, these two
platforms have become the most examined social media in related research (Sloan et
al., 2016). Regardless of whether studies focus on one platform or are using a cross-
platform approach, research on social media usually includes three key dimensions: (1)
the types of activities supported by social media, (2) how these platforms enable and
shape such activities, and (3) the content produced and spread on these platforms
(Sloan et al., 2016).

In social media analysis, there are qualitative methods and quantitative
methods. The former include ethnography, in-depth interviews, and discourse analysis,
while the latter include content analysis, social network analysis, and the analysis of
user behavior and the diffusion of information (Sloan et al., 2016). Sloan et al. (2016)
also noted that both qualitative and quantitative social media studies typically follow a
series of steps, including research design, data collection, data cleaning, data selection,

data analysis, and interpretation. The sample size of social media analysis varies
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greatly depending on the research method. Quantitative studies often involve
thousands to millions of posts, whereas qualitative studies tend to rely on smaller
datasets, usually consisting of several dozen to a few hundred posts (Sloan et al.,
2016).

This study used Twitter/X to collect and analyze Chinese-language Rad-fem
posts. According to Marwick (2014), among social media platforms, Twitter has
become a key site for researchers to effectively apply discourse analysis to examine
some subtle but significant interactions on the platform, which usually include
linguistic styles, rhetorical strategies, and recurring patterns of expression. This is
derived from some characteristics of Twitter.

Twitter/X’s follow and retweet mechanisms facilitate the rapid formation of
communities. First, the platform’s follower system and function of hashtag contribute
to the formation of concentrated networked communities (Bruns & Burgess, 2012).
Twitter’s communication structure consists of both long-term networks based on
follower—followee relationships, and short-term, topic-based networks formed by
shared interests which are organized through hashtags (Java et al., 2007). Within these
two, the follower network reflects users’ longer-term interests and thus reflects
relatively stable community characteristics (Bruns & Burgess, 2012). As for hashtags,
they enable the rapid formation of communities and the spreading of discourse. Users
can search for all tweets associated with a particular hashtag, regardless of whether
they follow the accounts that are producing them. Thus, hashtags allow users to
participate in discussions around specific topics without requiring a follower—
followee relationships. A characteristic feature of Twitter/X’s hashtags is that tweets

are also visible to non-members of the platform, who can search for content using



39

keywords without an account. This enhances Twitter’s role as a platform for public
discussion (Bruns & Burgess, 2012).

In addition to the following mechanism and hashtags, the function of
retweeting can also facilitate the formation of virtual groups. Retweeting is an action
by a user to distribute an original post to all of the user’s followers (Evkoski et al.,
2021). According to Bruns & Burgess (2012), retweeting can sometimes be
interpreted as an implicit endorsement of both the content and the original poster, thus

reinforcing group identity and solidarity.

Data Collection

Initially, I faced the choice between using automated method or manual
method in data collection. Automated data collection refers to the process of using
technological tools, such as APIs (Application Programming Interfaces), data mining
techniques, or webcrawlers to collect data (Michon & Wiest, 2021; Sloan et al., 2016).
Previous studies have used automated approaches in different contexts, including the
use of webcrawlers to collect online content about child sexual exploitation (Westlake
et al., 2017), as well as automatically collecting and analyzing posts to identify users’
patterns (Biernesser et al., 2021). In contrast, manual data collection needs researchers
to actively read individual data and determine whether they fit in the selection criteria
(Carter et al., 2021). Manual data collection methods have been adopted in a number
of studies using Critical Discourse Analysis (CDA) and Feminist Critical Discourse
Analysis (FCDA). For example, Chen and Gong (2024) manually collected posts
related to specific keywords on Weibo, the Chinese social media platform, to examine

discourse about “baby men” using FCDA. Similarly, Nartey (2021) manually
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collected and did the close reading on blogs written by Ghanaian women before
conducting in-depth analysis with FCDA.

While automated data collection tools are efficient, they often have limited
capability to capture context behind the data (Michon & Wiest, 2021). Although
automated approaches allow researchers to collect data in large scale, manual data
collection is more capable in capturing implicit meanings and is therefore more
appropriate for research about social issues and sensitive topics (Carter et al., 2021).
Considering these factors, I adopted a manual approach to collect data, which means I
manually identified relevant accounts on Twitter/X and selected tweets into an Excel
sheet and NVivo 15 to construct the corpus.

According to Sloan et al. (2016), social media datasets can vary widely in size,
ranging from one to billions of posts, and from less than ten to hundreds of thousands
of accounts. Although large-scale datasets are often associated with higher quality in
some social media studies, this assumption may overlook issues of representativeness
and validity (Brooker et al., 2016; Freelon, 2014). Freelon (2014) noted that the data
researchers observe on social media platforms are often dominated by a small number
of highly active users or popular content, and therefore they fail to represent the
broader population. At the same time, data collected from social media cannot directly
reflect users’ true intentions or attitudes because large-scale datasets often fail to
contain contextual information (Freelon, 2014). Furthermore, large datasets often
raised the difficulty of in-depth description and interpretation and is highly time-
consuming (Sloan et al., 2016).

Given that the data collection and coding process of this study rely on manual
method, a large dataset would significantly increase the complexity. In addition,

Feminist Critical Discourse Analysis (FCDA) requires close reading of linguistic
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features and power relations (Lazar, 2007, 2014). Therefore, the sample size must
remain manageable for the researcher to allow in-depth analysis. As a result, I
adopted a relatively small dataset, consisting of 200 Chinese-language tweets that
meet the selection criteria, collected from multiple accounts on Twitter/X. Some post
units include continuation replies when the original post was extended through self-
replies. Retweets were included only when they contained substantive textual
commentary.
Sampling and Selection Criteria

This study primarily used inductive keyword-based sampling. Snowball
sampling was initially considered as a supplementary strategy, but it was not used as a
primary sampling strategy because keyword-based searches produced a sufficient
corpus. In this study, inductive keyword-based sampling refers to a process in which
data collection begins with an initial set of keywords, and the keyword set is then
expanded as new recurring terms and lexical variants are identified during the reading
and collection process. Since a single keyword may produce a large number of
irrelevant results or may fail to capture the linguistic variation within Rad-fem
discourse, this study used different keyword combinations rather than relying on one
isolated search term.

The following criteria were used to determine whether a post unit was relevant
to the research objectives and would be included in the corpus:

1. The account that produced the post had to either self-identify as radical feminist

29 ¢¢ 29 ¢¢

in its profile, using terms such as “¥{ %, radical feminist,” “radfem,” “rad-fem,”

or “RF,” or use lexical markers commonly associated with Chinese radical

feminist discourse, as listed in the second criterion.
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The post has to directly or indirectly mention or discuss one or more of the

following Chinese keywords or concepts: #51f (sister), i 40/E 2L
(RF/radfem/radical feminist), il 3¢4% (rejecting beauty servitude),
6B4T/6433/7B4T/11BT, H IR I/ KIE i (Grandma Nature), I X &
(against marriage and childbirth), Z'/Z/'& /% (donkey/donkey brutes/donkey
slaves), y 44/ i3t (Y chromosome/dot chromosome), &5-F/95/11/J§ (dick men),
I (insect men), £} £ (matriarchal or matrilineal society), %% (sexual-romantic
relationships), and 274t (women’s society). When these terms were used to

identify relevant posts, they had to appear in Chinese rather than English, because
some English terms such as “Radfem” or “RF” may be used by bots or accounts
seeking algorithmic visibility. However, when identifying whether an account
belonged to the relevant discourse community, English terms in account profiles,
such as “radfem” or “RF,” were also considered relevant markers.

When a post was continued through self-replies due to character limits, the
original post and its continuation replies were treated as one post unit.

Retweets were included only when the user added substantive textual
commentary. Pure retweets without added text were not included in the corpus.
A maximum of eight post units were selected from each account to reduce the
overrepresentation of highly active users.

The account had to be created in 2025 or earlier and remain active in 2026. This
criterion was used to ensure that the account had both a visible posting history
and current participation in the discourse.

Only posts from accounts where there was evidence of two-way dialogue were

included. This means that the account holder not only posted original content, but
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also commented on other people’s posts or responded to comments from other
users.

8. The account had to meet the conditions described in the Bot Detection and
Cleaning section and be judged as unlikely to be a bot.

9. Accounts were excluded if they showed features of promotional accounts such as
unusually high posting frequency, repeated reposting of submissions from
followers, or other signs suggesting that the account functioned primarily as a
promotional or aggregation account rather than as an individual user (Lee et al.,

2011),

Data Collection Process

Data collection was conducted between May 7 and May 13, 2026. Excel was
used to record the post text, search terms, account information, whether the post unit
was collected through the “Top” or “Newest” search function, the reason for inclusion
or exclusion, and relevant contextual information, such as replies and retweets. This
study primarily used inductive keyword-based sampling to construct the corpus. Data
collection began with keyword combinations related to Rad-fem identity and
boundary-making. The search terms were then gradually expanded during the process
of reading and collecting post units, based on recurring lexical variants and newly
identified keywords.

During data collection, I found that the “Top” and “Newest” search functions
on Twitter/X could each introduce different forms of data bias. The “Top” search
results may be more likely to display post units that are more popular, controversial,
or identified as more relevant by the algorithm. By contrast, the “Newest” search

results may over-represent post units that are published more recently, making earlier
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relevant content more difficult to collect. Therefore, to avoid relying too heavily on
either search mechanism, this study attempted to balance the use of “Top” and
“Newest” search results whenever possible. For each keyword combination, I initially
planned to collect up to 40 post units, with up to 20 from “Top” and up to 20 from
“Newest.” However, when one search function did not provide enough results, or
when the results were highly repetitive or irrelevant, the final number of post units
collected from “Top” and “Newest” was adjusted according to the actual search
results. Table 1 summarizes the keyword combinations used in this study, the reason
for choosing these keywords, and the number of post units collected from “Top” and
“Newest” respectively.

Table 1

Keyword Combinations Used for Data Collection

Search terms Reason of Choice From From Total

“Top” “Newest”

Wte + 9p Captures the construction of Rad-fem 20 20 40
(Rad-fem + identity, as well as critiques of the group
Donkey) of women referred to as “donkeys.” The

term “donkey” is also related to Huang’s
(2023) discussion of “married donkeys”

in Chinese feminist discourse, where it is
used to express exclusion toward these

women and to construct them as a shared

object of collective critique.

e+ Y Captures discourse in which Rad-fems 15 0 15
(Rad-fem + refer to and critique men through terms

13 29 13
Chromosome) such as “y chromosome” and “dot
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chromosome.”
g+ g Captures the overlap between critique of 20 20 40
(Donkey + women attached to patriarchy and
Chromosome) critiques of men
6B4T Captures a core label and political 20 20 40

standard within Rad-fem identity.

FE + EiL Captures discourse related to matriarchal 5 5 10
(Matrilineal + society, women’s social order, and Rad-
Rad-fem) fem worldview.
40kt (women’s  Captures imaginaries of future women’s 17 3 20
society) society and future female-only social
order.
M+ Mg Captures critiques of beauty servitude 20 15 35
(Beauty servitude and sexual-romantic relationships

+sexual-romantic

relationship)

Total 200

Keyword-based sampling produced a sufficient corpus that was suitable for
close discourse analysis. By the time the corpus reached 200 post units, recurring
linguistic and discursive patterns had become visible across different keyword
combinations. This corpus size was therefore considered sufficient to support
subsequent coding and discourse analysis.

The keyword system was expanded throughout the data collection process. For

example, I observed that users frequently used [ (donkey slave)” as a variant of “IJ*
(donkey),” “.4%(.Chromosome)” and “v #%(V-Chromosome)” as variants of “y (Y

Chromosome),” and “6433,” “7B4T,” and “11BT” as variants or extensions of
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“6B4T.” I also identified other recurring keywords during the reading process, such as

“IF(insect men),” “f 14 Z% (anti-sexual-romantic relationship),” and “Z #1:(women’s

society).” These terms were therefore incorporated into the keyword system and used
as important lexical markers when determining whether an account or post belonged
to the Rad-fems’ discourse examined in this study.
Bot Detection and Cleaning

When collecting data from Twitter/X, one unavoidable issue is the presence of
automated accounts, or bots. According to Ng and Carley (2025), bot accounts can be
distinguished from human users with several dimensions: (1)In terms of linguistic
features, bots tend to rely on textual cues that can be easily automated, such as the
frequent use of hashtags. In contrast, human users usually use language that is more
emotional and expressive, and also often engage in interaction through replies and
retweets. (2)Bots are more likely to exhibit network patterns centred around a single
account, whereas human interaction networks tend to be more layered and diverse.
(3)Regarding posting behavior, bots often post highly regularly and frequently,
usually without clear circadian rhythms. Human users’ activity patterns, in contrast,
are generally constrained by time. (4)Bot-generated posts are typically shorter and
more repetitive. They tend to rely heavily on mentions and retweets, and often display
more neutral or formulaic emotional expression. In contrast, human users show more
different emotions, exhibit more complex narrative structures, and their use of
language is more personalized. (5) Bots are more likely to amplify existing content
rather than engage in meaningful conversations, often aiming to increase the visibility
of central accounts.

Based on these criteria, I excluded posts that I identified as likely to come

from bot accounts from both the target users and the corpus of analyzed content.
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Corpus Description

The final corpus consists of 200 Chinese-language post units. These post units
were collected through the seven keyword combinations summarized in Table 1 and
were drawn from multiple Twitter/X accounts that met the inclusion criteria.

During manual screening and data cleaning, 72 accounts and 7 posts were
excluded. The 7 posts were excluded because they used only English-language labels
such as “Radfem” or “RF,” without including the relevant Chinese lexical markers
required by this study. Since some English feminist keywords may be used by bots or
by accounts seeking algorithmic visibility, these post units were not included in the
final corpus. Among the 72 excluded accounts, 8 were identified as likely bots and 7
as likely promotional accounts. The remaining accounts were excluded because they
did not meet one or more of the inclusion criteria. For example, some accounts did not
self-identify as Rad-fem in their profiles or use the relevant lexical markers listed in
the selection criteria; some had stopped posting before 2026; and others were created
after 2025 and therefore lacked sufficient posting history to meet this study’s

requirement for sustained account activity.

Data Analysis
Coding Method and Process

This study used Saldana’s (2013, 2015, 2025) explanation of coding. Saldafia
(2013, 2025) noted that qualitative coding is a process of content from the concrete to
the abstract, and from the particular to the general. Coding includes four levels: codes,
categories, themes, and theory. Codes are short labels assigned to segments of data to
capture their main content, and categories refer to the grouping of similar codes

(Saldana, 2025). After that, themes represent patterns or meaning structures derived
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from categories, and theory involves the integration and interpretation of themes to
explain broader social phenomena or mechanisms (Saldafia, 2013, 2015, 2025).

In terms of analytic procedure, coding is divided into first and second cycle of
coding, whose purposes are respectively taking things apart and putting things
together into new assemblages of meaning (Saldafia, 2025). First coding cycle
includes initial coding as well as the processing of its results, such as categorizing,
comparison, lumping and splitting. The purpose is to examine the data closely and
begin consolidating codes into broader categories. Saldafia (2025) also distinguishes
between lumper coding, or macro-coding, and splitter coding, or micro-coding.
Lumper coding assigns one code to a larger data segment or an entire datum, making
the coding process more manageable but sometimes less detailed. Splitter coding, by
contrast, assigns multiple codes to smaller data segments, such as individual sentences
or phrases. This approach can produce a more nuanced analysis, but it may also
generate a large number of codes and make later categorization more difficult.

Second coding cycle is typically used to develop themes and theory, and
ultimately to interpret findings in relation to the research questions (Saldafia, 2013,
2025). Saldana (2025) further emphasizes that coding enables data to be “segregated,
grouped, regrouped and relinked in order to consolidate meaning” (p. 9), noting that
the central purpose of coding is to organize data and establish relationships among
data segments. At the same time, he notes that second coding cycle is not always
necessary, as some studies may neither aim nor be able to generate a formal theory,
but instead produce a key assertion that explains the phenomenon.

After the procedures for data collection, selection, and cleaning were
established, NVivo 15 was used to code the 200 post units in the final corpus. Coding

was not conducted for the purpose of generating a grounded theory, but rather to
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identify recurring linguistic, discursive, and ideological patterns in the corpus and to

provide a structure for the subsequent FCDA analyses.

The first cycle of coding generated 448 initial codes. Because of the large

number of codes, a second cycle of coding was necessary. In the second cycle, the

initial codes were reorganized into categories, sub-categories, and themes. The table 2

summarizes the coding process used in this study.

Table 2

Coding Process Used in This Study

Coding stage Purpose Procedure Outcome
Data preparation To import the Imported the 200 post Established a
corpus into the units into NVivo 15 and  dataset that could

coding software
and establish a
traceable data

structure

organized them together
with the information
recorded in Excel,
including search terms,
account information,
inclusion/exclusion notes,
and retweet and reply

context

be used for coding

and later review

First-cycle coding  To identify initial
meaning units in

the post units

(Saldana, 2025)

Used in vivo coding,
process coding, emotion
coding, values coding,
and versus coding. When
the same segment of text
involved multiple layers

of meaning, simultaneous

Produced 448

initial codes
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coding was used

Code review and

regrouping

To organize the
large number of
overlapping or

similar codes

Reviewed repeated or
similar codes and
compared which codes
could be merged or

renamed

Formed
preliminary

categories

Second-cycle

coding

To reorganize the
first-cycle codes
into higher-level

meaning structures

(Saldafia, 2025)

Grouped codes into
categories based on the
research questions and

recurring discursive

patterns, and further
divided some categories

into sub-categories

Formed categories

and sub-categories

Theme

development

To further
integrate related
categories into
interpretive
themes (Saldafia,

2025)

Compared the
relationships among
different categories and

developed themes based

on their shared discursive

functions and political

meanings

Formed the final

thematic structure

In the first cycle of coding, in vivo coding was used to preserve community-

specific terms and linguistic innovations in Rad-fems’ discourse, such as “Ij

(donkey),” “Ii(insect men),” “JE4 (beauty servitude),” “M4: 2% (sexual-romantic

relationships),” “ 5 4t

(dot chromosome),” and “6B4T.” Emotion coding was used to

capture affective expressions such as anger, disgust, pride, and fear. Values coding

was used to identify users’ value judgments about patriarchy, female subjectivity,
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marriage, sexual-romantic relationships, and future social order. Versus coding was
used to analyze oppositional relationships between “Rad-fems” and men, non-feminist
women, other feminists, and women referred to as “donkeys.” Since many posts units
contained multiple layers of meaning, this study followed Saldafia’s (2025) approach
and allowed the same segment of text to receive multiple codes. The following table
presents the final thematic structure.

Table 3

Final Thematic Structure of the Coding Results

Theme Main categories Sub-categories
Linguistic Innovation as Linguistic Strategies  Phonetic substitution; graphic and
Discursive Resistance morphological innovation; lexical
inventions

Constructing Rad-Feminist ~ Identity Construction  Self-empowerment; awakening;

Subjectivity and Collective and Consciousness identity; public image
Identity Raising management; Rad-fem principles
Constructing Rad-Feminist Collective Identity N/A
Subjectivity and Collective and Solidarity
Identity Building
Constructing Rad-Feminist Reproduction and N/A
Subjectivity and Collective Motherhood
Identity
Constructing Rad-Feminist Rad-Feminist Transforming the self;
Subjectivity and Collective Activism transforming social structure;
Identity transforming other women
Constructing Boundaries and Critique of N/A

Political Others Mainstream Gender
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and Feminist

Discourse
Constructing Boundaries and Anti-men Men as inherently defective; men
Political Others as social threat; distancing from
men;
Constructing Boundaries and  Ideological Conflict N/A
Political Others Within Rad-
Feminism

Constructing Boundaries and ~ Boundary-making

Political Others and Exclusion

RF vs women attached to
patriarchal norms; RF vs men; RF
vs other feminists; RF vs non-
feminists; RF vs “donkey”;

boundary criteria

Marriage and Romantic Critique of Beauty N/A
Relationships Are Labour
Constructed as Institutions
that Reproduce Women’s
Beauty Labour
Marriage and Romantic Critique of Sexuality N/A
Relationships Are and Romantic
Constructed as Institutions Relationship
that Reproduce Women’s
Beauty Labour
Marriage and Romantic Critique of Marriage N/A

Relationships Are
Constructed as Institutions

that Reproduce Women’s
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Beauty Labour
Patriarchy Is Represented as Critique of Patriarchy as a system; women as
a Pervasive System Patriarchy reproducers of patriarchy
Maintained by Both

Institutions and Women’s

Participation

Imagined Feminist Future Future Feminist N/A
and Feminist Worldview Social Order
Imagined Feminist Future Rad-Feminist N/A
and Feminist Worldview Worldview
Imagined Feminist Future Female-only Society N/A
and Feminist Worldview and Gender

Separatism
Imagined Feminist Future Reproduction and N/A
and Feminist Worldview Care in Future

Feminist Society

Although Table 3 presents the final thematic structure generated through the
coding process, the organization of the Findings chapter does not reproduce every
theme and category in exactly the same form. Due to the length limit of this study and
the need to avoid repetition across closely related themes, some coding themes were
consolidated for presentation in the Findings chapter. Therefore, the Findings chapter
is organized into five major sections: Linguistic Innovation and Shared Rad-Feminist
Vocabulary; Constructing Rad-Feminist Subjectivity and Collective Identity;

Constructing Boundaries and Political Others; Critiquing Patriarchal Institutions:
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Beauty, Sexual-Romantic Relationships, Marriage, and Women'’s Participation; and

Imagining a Feminist Future and Women-Centred Social Order.

Translation Procedure

The original data in this study consisted entirely of Chinese-language post
units. Regarding translation, Saldafia (2025) notes that “for data that will eventually
be translated, however, it is the researcher’s best judgment as to whether to code the
original or translated versions (p. 62)”. Since the researcher’s first language is
Chinese, the original Chinese texts were retained and coded directly during the coding
stage. This decision was made in order to minimize the loss of subtle meanings before
analysis, especially those embedded in Chinese Internet slang, abbreviations,
wordplay, and community-specific terms.

At the same time, to facilitate later English academic writing and the
presentation of findings, English code labels were primarily used in NVivo 15. Terms

such as “If"” “fg” “HRIEAL,” “PEZk,” “ gy, and “6B4T” were retained as

important in vivo terms during coding, while related codes and categories were
generally named in English to summarize their discursive functions and meanings.
This approach allowed the researcher to preserve the semantic and affective force of
the original Chinese texts while also linking the coding results to the subsequent
Results and Discussion chapter in English.

During the stage of writing, the quotes of post units are presented in English
translation in the main text to reduce the length of the chapter and improve readability.
To ensure transparency and allow readers to check the translations, the original
Chinese texts are included in an appendix. For keywords with specific discursive

meanings, this study uses consistent translations where possible. For example, “flz 3¢
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1% is translated as “serving the beauty servitude,” “JE4%” as “beauty servitude,” “M4:

Zx ) 22 as “sexual-romantic relationships,” and “ /& Zx x £ as “friendship.”
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Findings

The findings show that Rad-fems’ discourse on Twitter/X is building a shared
political world through language. Across the data, users rename men, women,
intimacy, beauty labour, reproduction, and feminist identity in ways that make
patriarchal power visible and challenge its taken-for-granted meanings. At the same
time, these acts of naming and critique also draw boundaries between Rad-fems and
different political others. This chapter therefore traces how Rad-fems’ discourse
moves from linguistic innovation to subject formation, from collective identity to
exclusion, and from critiques of present patriarchal institutions to imaginaries of a
future women-centred society. It begins with the shared vocabulary created through
homophonic rewriting, graphic rewriting, and new word formation, then examines
how users construct the ideal Rad-fem subject and a sense of sisterhood. The chapter
then turns to boundary-making, critiques of beauty servitude, sexual-romantic
relationships, marriage, and women’s participation in patriarchy, before finally
discussing how users imagine reproduction, care, and social order in a future feminist
society. All quoted posts are presented in English translation in the main text, while

the corresponding original Chinese-language versions are provided in the Appendix.

Linguistic Innovation and Shared Rad-Feminist Vocabulary

The data show two major patterns of linguistic innovation: homophonic and
graphic rewriting, as well as productive morphemes and new word formation. Here,
following Chu and Ruthrof’s (2017) concept of homophone phrase substitution,
homophonic rewriting refers to the replacement of an existing character or word with
another character that has a similar sound but carries a different meaning. Drawing on

research concerning creative adaptations of the Chinese writing system and the
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semantic significance of character components and radicals (Jortay, 2022; Yang,
2007), this study uses graphic rewriting as an analytical term for the modification or
substitution of written characters or their components in order to alter, foreground, or
politicize their meanings. These linguistic innovations condense users’ evaluations of
men, women attached to patriarchy, beauty labour, sexual-romantic relationships, and
Rad-fem identity into short and recognizable expressions.
Homophonic and Graphic Rewriting

Users frequently replace existing Chinese characters with characters that
sound similar but carry different semantic, visual, or affective meanings. These
replacements allow Rad-fems to transform familiar words into politically charged
expressions. Some of these expressions are used to denigrate political others, while
others are used to rename Rad-fem identity in positive or female-centred terms. A

clear example is 15 (ninbo, insect baby men), which rewrites 3 5% (nanbio,
precious boys, baby men). ¥ 5 (precious boys, baby men) is commonly used to refer
to boys or sons who are overvalued in patriarchal family structures. By replacing 5%
(n4n, male) with 1 (nin, insect/pest), users turn % 5 (precious boys, baby men) into
152 (insect boys). This substitution changes the affective meaning of the term.
Instead of suggesting that boys are precious, ¥ (insect boys) constructs them as

pest-like and disgusting. For example, one user posts: “I think girls’ double X
chromosomes are stable and originate from maternal ancestors. They are a different
species from what people commonly call insect-men, who has inferior, unstable Y
chromosomes.” [Q1] Another one states: “I promise: in the future, no insect-boy baby
will ever be born from between my legs.” [Q2] In these quotes, the term reverses the
patriarchal value attached to sons and expresses contempt toward male-centred family

culture.
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A similar process appears in 3 (1{i, donkey), which is one of the most
important terms in the dataset. Jj* (donkey) is used to describe women who are seen as

obedient to men, attached to marriage, serving the beauty servitude, or reproducing
patriarchal norms. The term uses animal imagery to represent these women as

domesticated, burden-bearing, and loyal to patriarchal masters. Once ' (donkey)

becomes a recognizable label, it can also be combined with other characters to create

new expressions, such as &I (hiinlii, confused-marriage donkey). B4 (confused-
marriage donkey) rewrites I§5 (hiinl{i, married donkey) by replacing 4 (hiin,

marriage) with B (hiin, confusion). For example, one user says:

In fact, the tricks of dot-chromosome beings are all very crude. The main
problem is that many confused-marriage donkeys have already become water
ghosts themselves, and still want to drag more women down with them. They

have many ways of deceiving others. [Q3]

Through this homophonic replacement, marriage is associated with confusion, loss of

judgement, and political unawareness. Thus, %' (confused-marriage donkey) also

frames marriage itself as a state of confusion besides criticizing married women.

Not all homophonic rewriting is derogatory. %2 (ji nli, foundational
women/Rad-fems) rewrites % (j1 nli, Rad-fems). While % (Rad-fems) comes
from LA A & (51jin nliquén zhtlyizhé, Rad-fems), %2 (foundational
women/Rad-fems) replaces 4 (ji, radical) with % (j1, foundation/root). One user used

this term in her posts:
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How could I not laugh whenever I see a bunch of donkeys shouting cringe
words like “the wind of strong women will dry my tears”? In other words, it
means: | know very clearly what foundational women/Rad-fems advocate and
what direction I should move toward, but right now I simply refuse to wake up

and am waiting for someone else to spoon-feed me. [Q4]

Here, #£ % (foundational women/Rad-fems) marks Rad-fems as politically awakened

subjects, while “donkeys” are represented as women who know the feminist direction

but remain passive and dependent.In this way, %7 (foundational women/Rad-fems)

functions as a form of self-renaming and political affirmation.

Users also use graphic rewriting to challenge masculine defaults in Chinese.

For example,

We are women who grew up in a dick-power society, and this society has a
huge female Other—the propaganda machine... The female Other is part of
oneself and exists in the mind. When one wants to obtain something, that is,
when one has one’s own desire, one imagines the appearance of the female

Other. [Q5]

In this quote, 1fi# (tazh&, female Other) rewrites i3 (tazhé, the Other) by replacing
fiby (ta, he) with il (ta, she). Since {7 (the Other) is a theoretical term that appears
gender-neutral on the surface, the use of 1l (female Other) makes the female
subject visible and repositions women as the center of interpretation. Similarly, f (ta,

animal/it pronoun) is used to refer to men or political others in a way that removes

them from the category of fully human subjects. Through i34 (female Other) and 4!
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(animal/it pronoun), users reshape the third-person writing system to construct a
feminist worldview in which women occupy the subject position and men are

displaced from it.

Productive Morphemes and New Word Formation

Several morphemes repeatedly appear in different combinations, including 1%
(yi, servitude/service), i (dido, dick), & (chu, brute/livestock), and %t (rén,
chromosome). These morphemes work like building blocks. Once they become

recognizable within the community, users can attach them to different words to create

new expressions that in-group readers can immediately understand. The morpheme 1%

(servitude/service) is especially important in relation to beauty labour. In standard

Chinese, 1% (servitude/service) often appears in words related to labour, duty, or
service, such as military service. In Rad-fems’ discourse, % (servitude/service) is

used to rename practices that are commonly understood as beauty and self-care. The

most important example is Ak 4% (f mé&iyi, serving the beauty servitude), which

refers to women'’s participation in makeup, fashion, cosmetic surgery, dieting, body
management, and other practices that make women conform to dominant beauty

standards. For example, one user posts:

Suppose I had two daughters: one rejects sexual-romantic relationships, is
physically strong, intelligent, and even dares to scheme against me; the other
watches porn everyday, sucks dicks every day, is love-brained, and serves the

beauty servitude everyday. Would I leave my property to the latter? [Q6]
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Another one states: “I wonder whether rejecting beauty servitude is so difficult
because, in this insect-men-dominated society, people have been so deeply
brainwashed by the concept of ‘love,” and because serving the beauty servitude has
been bundled together with ‘sexual-romantic relationships.”” [Q7] By using 7%
(servitude/service), users frame beauty not as free self-expression, but as labour,
submission, and discipline.

This pattern also appears in F.4% (chouyi, ugly servitude) and 554% (ruoyi,

weak servitude). For example:

When I was participating in a competition, I added some rich second-
generation people on WeChat. One woman, who had attended international
schools since childhood and was sent to New York to study art for her
undergraduate degree, was serving the ugly servitude from the tips of her hair

to her heels, a typical image of a donkey. [QS8]

The two things that donkey slaves love to stubbornly defend the most are also
the two things that I think patriarchy has most deeply brainwashed and
disciplined people to accept: beauty servitude (including a series of weak

servitudes related to ‘beauty’), and sexual-romantic relationships (any kind).

[QI]

Here, HA% (ugly servitude) rewrites 4% (méiyi, beauty servitude) by replacing 32
(méi, beauty) with H. (chou, ugly). HA% (ugly servitude) suggests that the pursuit of
beauty itself is ugly from a Rad-fem’s perspective because it produces submission to

patriarchal standards. 557% (weak servitude) refers to beauty practices that make

women appear weak, fragile, pale, thin, young, or harmless. Through ik Z£4% (serving
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the beauty servitude), 4% (beauty servitude), 4% (ugly servitude), and 554% (weak

servitude), users transform beauty practices into a vocabulary of labour and
domination.

The morpheme Jg (dick) is used to refer to men and male power through the

male genital organ. For example:

Sexual desire is a natural need. However, there is a distinction between
humans (XX-chromosome beings) and dick brutes. Human sexual desire is
equivalent to other physiological needs, just like eating, drinking, sleeping,
farting, and defecating. Dick brutes, however, are constrained by the inferior
nature of lower organisms. If they do not have sex, they become repressed,

and their bodies and minds cannot adapt to the environment. [Q10]

Here, the user combines the morpheme J& (dick) with & (brute/livestock). Terms
such as Ji ¥ (didozi, dick men), JE# (didoquan, dick power), and J§ & (didochu,
dick brutes) reduce men and patriarchy to the penis and sexual domination. Ji ¥~ (dick
men) is a common derogatory term for men in the data, while J&4X (dick power)
names patriarchy as a system organized around male power. J§ & (dick brutes)
combines J§ (dick) with & (brute/livestock), further intensifying the insulting and
dehumanizing effect. Through J& ¥ (dick men), JE#X (dick power), and J§ & (dick

brutes), users construct men as beings driven by sexual desire, domination, and bodily
instinct.

The morpheme 7 (brute/livestock) also appears in several combinations,
including JE#& (dick brutes), /A% (gdongchu, male brutes), and I'# (l{ichu, donkey

brutes). 247 (male brutes) animalizes men by combining 7\ (gong, male/male animal)
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with & (brute/livestock). ' (donkey brutes) uses 7 (brute/livestock) to intensify
the derogatory meaning of " (donkey). For example: “Humans and donkeys are
different. Those who have not practiced 6B4T are not human, they are all donkey
brutes. Donkey brutes should just wait for more suffering from the donkey-dick
society.” [Q11] These terms show that users do not only criticize men and women that
align with conventional constructions of femininity and masculinity through
heterosexual marriages. They also classify them through a vocabulary of

animalization and degradation. The repetition of & (brute/livestock) helps produce a

strongly affective boundary between Rad-fems and the groups they reject.

The morpheme 4% (chromosome) is another important productive element. 4%
(chromosome) is an abbreviation of ¥4 {A{A (ranséti, chromosome). Terms such as i
# (didnrdn, dot chromosome), v %% (v-rdn, V chromosome), and y %% (y-rdn, Y
chromosome) use chromosome vocabulary to construct men as biologically inferior.
For example: “All confused-marriages are marriage fraud committed by naturally
disabled dot chromosome beings.” [Q12] “Anyway, dick men are already short-lived,
full of sickness, and may suddenly die at any time. V chromosomes also cannot be

passed down for many generations and will soon become extinct.” [Q13] Here, & 4k
(dot chromosome) refers to the Y chromosome as small or incomplete. v 4 (V
chromosome) and y %% (Y chromosome) similarly refer to male chromosomes in a
mocking way. These terms compress a broader biological essentialist view into short
expressions. When users use j5, 4% (dot chromosome), v 4% (V chromosome), or y 4%

(Y chromosome), they do not need to explain the full argument that men are

biologically defective or inferior; the term itself already carries that evaluation.



64

This system of productive morphemes allows Rad-fem discourse to expand

quickly. Once morphemes such as % (servitude/service), Ji (dick), &
(brute/livestock), and ¢ (chromosome) become familiar, users can generate new

words that are immediately recognizable within the community. These words also

connect different themes in the discourse. Ak 354% (serving the beauty servitude) and
F4% (beauty servitude) support critiques of beauty labour; Ji - (dick men), J§AL
(dick power), and J£ & (dick brutes) support anti-men discourse; ;5.4 (dot
chromosome), v 4% (V chromosome), and y %% (Y chromosome) support biological

essentialist claims and the imagination of an all-female future.
Constructing Rad-Feminist Subjectivity and Collective Identity

This theme shows how Chinese Rad-fems on Twitter/X construct a Rad-fem
subject and a collective identity through two interconnected discursive patterns: users
construct an ideal Rad-fem subject by redefining women as biologically superior,
strong, autonomous, and politically advanced and imagine a women-centred
community based on sisterhood and mutual aid.
Constructing the ldeal Rad-Feminist

Rad-fems on Twitter/X first construct their identity through claims about
women’s biological superiority. In these posts, women are described as having a
stable and superior biological foundation, while the differences between women and
men are presented as essential and unchangeable. For example, one user defines
women as the “only subject,” arguing that “The X chromosome is the only subject;
the dot-chromosome, as a subsidiary product, can never harm the subject” [Q14].
Another user states that “Girls’ double X chromosomes are stable and originate from
maternal ancestors. They are a different species from what people commonly call

insect-men (with their unstable, inferior Y chromosome)” [Q15]. Other posts extend
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this difference to intelligence, lifespan, emotion, and social ability, as shown in the
statement: “The ‘world who loves men’? In what way does the world love men? In
intelligence, lifespan, emotion, and degree of socialization, in which aspect are
women not superior to V-chromosome beings?” [Q16].

These discussions construct female identity as a superior, stable, and naturally
existing biological essence, rather than as the result of social construction. This
construction reverses the usual patriarchal positioning of women as weak, dependent,
or secondary. Users repeatedly associate women with strength, vitality, autonomy,
and awakening. For example, one user states that women “are carrying strong vitality
and the gene for awakening themselves” [Q17]. Another user directly challenges the
idea that women are weak by asking: “Is it hard to admit that you, me and most of
women are very strong?” [Q18]. Strength and autonomy are also constructed as key
goals of women’s liberation, as shown in statements such as “Strong women are like
the Sun, who are shining naturally and attract others” [Q19] and “When women are
liberated and stop supplying blood to male society, they will have more resources and
freedom to act and to make themselves stronger” [Q20].

While empowering women, Rad-fems’ discourse further constructs Rad-fems
as advanced figures within the category of women. In these discussions, Rad-fems are
described as “people who pioneer and charge forward” [Q21]. and as the force
preventing “patriarchy staging a comeback.” [Q22] Some users directly call Rad-fems
a “very strong group,” [Q23] and even state that “Rad-fems are the true humans of
advanced civilization.” [Q24] Another user argues that “Rad-fems have both courage
and strategy, are not controlled by donkey women and dick men, and will always have
grand female ambitions, be filled with the will to power, occupy the world, and

reclaim the home ground,” [Q25] portraying Rad-fems as women who can help other
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women achieve self-growth and independence. These discussions assign Rad-fems a
morally and intellectually superior position.

At the same time, self-growth and self-empowerment become important
components of the ideal Rad-fem subject. Many posts connect feminist practice with
study, career development, wealth accumulation, and personal growth. For example,
one user identifies “studies, work, wealth accumulation, personal growth” [Q26] as
the main tasks for Rad-fems after completing the basic work of feminist
consciousness:

Sisters at this stage... what matters more is to keep their attention and apply

female-centredness to offline life to improve themselves. These sisters also

tend to prefer tweets that provide actual help with studies, work, wealth
accumulation, personal growth, and other practical matters. [Q27]
Another user describes her transformation from “donkey” to “liberal donkey” and
then to “Rad-fems” as a process of continuous struggle and growth, emphasizing that
“I am really working hard to move forward.” [Q28] These posts show that the ideal
Rad-fem subject is constructed not only as biologically superior and politically
awakened, but also as a self-improving subject who must continuously transform
herself through personal growth.
Imagining Sisterhood and Women’s Mutual Aid

Rad-fems’ discourse also constructs collective identity by imagining a
women-centred community. This community is built around shared political values,
women’s mutual aid, and affective connection among women. Users frequently
describe feminist sisterhood as an alternative to isolation, patriarchal family relations,
and sexual-romantic attachment. Women’s mutual aid is described as an important

direction for Rad-fem practice. One user writes: “The new direction is 6B4T. It is
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leaving the beauty servitude, opposing sexual-romantic relationships, looking back to
the spirit of inheritance from feminist predecessors, and emphasizing women’s
connections and women’s mutual aid.” [Q29]. This statement places 6B4T, resisting
the beauty servitude, opposing sexual-romantic relationships, and women’s mutual
aid within the same logical chain, creating a metaphorical association in which
women’s mutual aid becomes part of the political goals of Rad-feminism.

Some users describe Twitter/X as a space where they find emotional
connection with other Rad-fems. One user states: “Although I have no friends in real
life, I do not feel lonely. I feel that the Rad-fems on Twitter are all my confidants.”
[Q30] Here, isolation in offline life does not simply lead to withdrawal. Instead, it is
partly compensated for by Rad-fem discourse and interaction online. Sisterhood is
also constructed through experience transmission and role modelling. One user
describes the influence of another woman:

I have a friend I can really talk to. She was rsed by a single mom and knew

from a very young age that she was a lesbian... She moved from anti-men —

anti-fujoshi — leaving the dick-centred sexual-romantic circle — practicing
10BT, leaving the beauty servitude, focusing on real-life struggle, and mutual
aid among fellow single women... It only took a few years for her to complete
this process. For me, she is a guide. From her, I saw a kind of female-
centredness buried in the heart, naturally breaking through the soil and
beginning to grow. [Q31]

The term “guide” suggests that experience transmission and role modelling exist

within the Rad-fem community. It also suggests that sisterhood in Rad-fem discourse

is not merely about women comforting one another, but a community relationship

with educational and guiding functions.
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Users emphasize mutual aid and anti-hierarchy, but they also value women
who are stronger, more self-disciplined, and more politically awakened. Some posts
explicitly oppose hierarchy within Rad-fem activism. One user writes:

I believe that, based on the consensus of 6B4T: offline activists have value,

online speakers have value, those who work silently have value, and those

who study technology also have value. Different paths do not mean different

positions. We can learn from one another and form strong alliances, rather

than treating things as “either/or” and devaluing each other. [Q32]
This statement attempts to expand the range of what counts as “valuable Rad-fem
practice.” Offline action, online speech, technical work, silent labour, and the sharing
of practical life experience are all incorporated into Rad-fem practice, which weakens
the pressure created by a single standard of activism within the community. Such
discourse might be responding to an already existing evaluative mechanism within the
Rad-fem community: those who are more radical and more action-oriented are more
likely to be seen as valuable. In other words, the very emergence of anti-hierarchical
discourse suggests that hierarchy already exists. An indication of this existing
hierarchy is that “strong women” continue to occupy a central position in the
imagination of community. One user writes:

Strong women are like the sun; they naturally shine and attract others. I can

ask her to help me, and she can also refuse me. Whoever is being bullied has

to stand up for herself first. If you do not even stand up for your own justice,

on what grounds do you demand that strong women become your death squad?

Is their life not a life too? [Q33]

This statement rejects the expectation that strong women should sacrifice themselves

unconditionally for others. It emphasizes boundaries and refuses the patriarchal
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expectation that women should provide unlimited care. However, by describing strong
women as “the sun,” it also places them at the center of the community. Mutual aid is
therefore imagined as support among women, but not as unconditional care. Women
who seek help are also expected to first take responsibility for themselves.
Despite these tensions, sisterhood is also imagined as a replacement for
patriarchal kinship and heterosexual intimacy. One user writes:
Being ‘betrayed and abandoned by everyone’ is an inevitable path for
awakened women. Anti-filial piety will sever blood ties; self-consciousness
will make it difficult for you to tolerate toxic relationships; female-centredness
is incompatible with today’s male society. At the same time, you will no
longer suffer without knowing why, nor will you be harmed without defending
yourself and fighting back. We will eventually connect with other natural
women like family, and will not be alone. [Q34]
In this post, awakening means losing certain patriarchal relationships, including
family ties and toxic relationships. However, this loss is followed by the possibility of
connecting with other women “like family.” Sisterhood is therefore imagined as a
new form of intimacy beyond patriarchal family structures and sexual-romantic
relationships.
Critiquing Patriarchal Institutions: Beauty, Sexual-Romantic Relationships,
Marriage, and Women’s Participation
Rad-fems on Twitter/X construct patriarchy as a pervasive system reproduced
through intimate relationships, beauty servitude, marriage, reproduction, cultural
institutions, and women'’s participation. In the data, patriarchy is not represented only
as men’s direct domination over women. Instead, users describe it as a system that

organizes women’s emotions, bodies, family relations, reproductive choices, and
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understandings of freedom. Love, sexual-romantic relationships, the beauty servitude,
and marriage are frequently constructed as a causal chain through which women are
tied to patriarchal expectations. Users also argue that some women actively reproduce
this system by remaining attached to men, marriage, childbirth and beauty servitude.
Rad-fems criticize patriarchy both as a structural system and as a set of everyday
practices sustained through women’s participation.

Love, Sexual-Romantic Relationships, Beauty Servitude, and Marriage as a
Patriarchal Chain

Users frequently construct love, sexual-romantic relationships, the beauty
servitude, and marriage as an interconnected chain. In this chain, love is represented
as a form of patriarchal “brainwashing,” sexual-romantic relationships are understood
as the mechanism that draws women into beauty servitude and external validation,
and marriage is constructed as the outcome that stabilizes these relations. The first
step in this chain is the de-naturalization of love. Users challenge the idea that love is
a natural, innocent, or purely personal emotion. One states that “In patriarchal society,
people have been too deeply brainwashed by the idea of ‘love’” [Q35]. Here, love is
described as a social idea through which women are trained to accept sexual-romantic
attachment and the beauty servitude.

Users then connect love and sexual-romantic relationships to beauty servitude.
Several posts describe sexual-romantic relationships as a central reason why women
remain attached to beauty servitude. One user states that “sexual-romantic
relationship means the failure to leave the beauty servitude” [Q36]. Another writes
that “it feels that sexual-romantic relationship can lead to beauty servitude, and that
leaving the relationship can also bring about the detachment from beauty servitude”

[Q37]. A third user writes that “the beauty servitude and the ‘sexual-romantic
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relationship’ are framed as a bundled package.” [Q38] These statements treat beauty
servitude as a necessary condition for maintaining sexual-romantic relationships,
suggesting that sexual-romantic relationships and beauty servitude are closely
intertwined.

Marriage is then constructed as the institutional endpoint of this chain. Users
describe marriage as something that “strengthens beauty servitude,” [Q39] and as
“enslaving” [Q40] and “exploitation” [Q41]. One user explains this relationship in
more detail:

Society generally creates the false impression that “young and pretty’

unmarried women are more likely to and good at dressing up, while married

women are expected to return to a plainer, family-oriented image. In reality,
however, single women dress up to roughly the same extent as men, while the
closer women move towards sexual-romantic attachment and marriage, the
more intense the beauty servitude is. [Q42]
This statement challenges the assumption that unmarried women are naturally more
invested in beauty than married women. Instead, the user argues that beauty servitude
intensifies as women move closer to sexual-romantic attachment and marriage. Users’
critique of sexual-romantic relationships is directed most strongly toward
heterosexual relationships. Heterosexual attachment is repeatedly constructed as a
mechanism through which women transfer their happiness, desire, and self-worth to
men. One user challenges the idea that heterosexual relationships can be understood
as “pleasing oneself” by asking: “Defining the tiny bit of satisfaction as something
that Y-chromosome men give you, do you have even the slightest courage to admit
that happiness is something you create yourself?” [Q43] Another user describes

heterosexual sex as a relation of power and humiliation: “Penetrative heterosexual sex



72

onto donkey women, through which men are gaining the sexual power, is also an
inherently misogynistic act of humiliation.” [Q44] In these posts, heterosexual
relationships are constructed as relations that reproduce women’s emotional and
bodily subordination.

Users’ critiques are not limited to heterosexuality, however, but also include
lesbian relationships. Instead of discussing the question of whether lesbian feminism
should be seen as an alliance, they question the hierarchy that places sexual-romantic
relationships above friendship. This is clearest when one user asks why women
should develop sexual-romantic relationships at all:

Why develop sexual-romantic relationships at all? If you think that developing

sexual-romantic relationships between women is a step further than

developing friendship, then this already proves that, in your view, different
organs are not equal... Whether it is a sexual-romantic relationship or
friendship, neither can achieve the kind of stable, pure, and supreme woman-
to-woman bond that you imagine—sexual-romantic relationships only mean
that people have slept together. [Q45]
This statement rejects the idea that sexual contact makes a relationship more
meaningful. The user argues that treating sexual-romantic relationships as “a step
further” than friendship creates a hierarchy between different forms of women’s
connection.

Users also criticize sexual-romantic relationships as a form of external
validation. Sexual-romantic attachment is frequently described as a sign that women
are seeking recognition from another person rather than from themselves. One user
argues that if someone wants to “tie her and develop sexual-romantic relationship, and

ask her to only have you in her world” [Q46], this shows that “you are not giving
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yourself enough support, you are not acknowledging yourself, so you are imagining
that there is a person who can acknowledge you for yourself” [Q47]. Another post
states:
Once your sense of deservingness depends on external recognition, the very
basis of your action is already “rented out”... In the end, your power to initiate
action, your responsibility and your power to judge are all held in someone
else’s hands. [Q48]
In these statements, sexual-romantic relationships become problematic because they
encourage women to place their self-worth and agency in another person’s hands.
Beauty servitude is criticized through a similar logic. Users construct the
beauty servitude as a bodily discipline that is often disguised as freedom, self-
expression, or “pleasing oneself.” One user states:
Although the topic of the beauty servitude is also important, many people fail
to get to the core of the issue or clarify the logic behind it. They keep circling
back to explanations such as “mutual appreciation between the same gender,”
“freedom of dress,” and “pleasing oneself”. [Q49]
This statement shows that users reject explanations that frame beauty practices as
personal freedom or self-expression. For them, such explanations obscure the power
relations behind beauty servitude. Another user writes that “because one can directly
see beauty servitude, so it feels that the beauty servitude can signal that this person is
willing to please others to a certain extent.” [Q50] Here, the body becomes readable: a
body marked as beautiful, refined, or carefully managed can also be interpreted as a
body willing to accept external evaluation.
Some users also criticize beauty servitude in lesbian contexts. One writes: “If

you want to find a partner in the lesbian community, it is necessary that you serve the
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beauty servitude. If not, others will not even look at you... Sexual-romantic
relationship indeed hurt people so much.” [Q51] Another argues that some lesbians
who say they like women who have left the beauty servitude actually mean women
who are still ““pretty’ after leaving the beauty servitude” [Q52]. This critique suggests
that “leaving the beauty servitude” may itself be re-aestheticized. What appears to be
a rejection of beauty standards can become another form of natural-looking beauty
that still fits dominant expectations.
Patriarchy as Institutional and Cultural Power

In addition to criticizing love, beauty servitude, and marriage, users perceive
patriarchy as a pervasive system embedded in institutions, culture, religion, and
everyday understandings of freedom. One important object of critique is the
persistence of male privilege within marriage and reproduction. One user writes:
“Most mainstream liberal donkeys are still obsessed with finding a ‘good live-in
husband.” As long as it is a ‘good man,’ they are willing to give up surname rights and
their wombs.” [Q53] This statement criticizes women who attempt to improve
marriage by finding a “good man,” rather than challenging the gendered structure of
marriage itself. The user argues that even when women imagine a more favourable
marriage arrangement, they may still give up surname rights and reproductive
autonomy when confronted with a man who appears acceptable. Users also identify
religion as part of patriarchal ideology. One writes:

This only proves once again that patriarchal religions are nothing more

than penis-worship. The civilizations derived from them are likewise

products of patriarchal brainwashing, which is why “resist patriarchal

religions” is part of 6B4T. These religions deny women as the source

of life from the very beginning. The true creator is the Mother Goddess.
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Instead, they elevate sterile little penises into false gods and fabricate

the legitimacy of patrilineal inheritance. [Q54]

In this statement, religion is described as an ideological system that legitimizes
male-centred civilization and patrilineal inheritance. In this post, the Mother Goddess
is not presented simply as a feminine counterpart to the God or as a specific deity
from an established religious tradition. Instead, she is imagined as a female creator
within a women-centred Rad-fems worldview, embodying the claim that women and
female bodies are the source of life. By positioning the Mother Goddess as the “true
creator,” the user reverses patriarchal creation narratives and therefore challenges
religious narratives that place men at the centre of creation, lineage, and authority.

Users criticize what they see as incomplete forms of resistance to patriarchy.
This critique is often directed at discourses of individual choice and “downward
freedom.” One user writes:

Feminists say you can start with 6B4T yourself, but they claim they

can’t do it—either because society forces them or because they cannot

live without men. Yet when feminism actually critiques social

structures, they immediately minimize the issue and reduce it to “I’m

happy this way” or “I’'m doing it for myself.” [Q55]

Other posts similarly question statements such as “Why must women be strong
women?” [Q56] “Why force all women to work?” [Q57] and “Why must women be
strong? Can’t weak women deserve respect too?”” [Q58]. These statements are
interpreted as constructing women’s strength and independence as unreasonable
demands. In this discourse, “choice” is not automatically understood as liberation.
Users argue that marriage, attachment to men, beauty labour, economic dependence,

and traditional gender roles are outcomes of long-term patriarchal socialization.
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Expressions such as “I’m happy this way” or “I’m doing it for myself” are therefore
treated with suspicion. Rather than proving women’s autonomy, they are often
interpreted as signs that patriarchal values have been internalized and renamed as
freedom.
Women as Reproducers of Patriarchy

Users do not construct women only as victims of patriarchy but as active users
in patriarchal reproduction. These women are often called “donkeys,” a term used to
describe women who are seen as obedient to men, attached to patriarchal norms, and
willing to sacrifice women’s interests for men, marriage, family, or reproduction.
Some users explicitly reject the idea that “donkeys” are merely victims. One states:
“Donkeys are not victims but perpetrators with subjective initiative.” [Q59] Another
writes: “Even if all men disappeared, donkey slaves would still bring patriarchy
back.” [Q60] These statements reposition certain women from victims of patriarchy to
agents who help maintain it. Users also reject narratives that attribute all problems
solely to men. Some posts argue that women themselves have helped create and
sustain patriarchal society. For example, one user asks: “Isn’t it these donkeys who
started the patriarchal society’s obsession with men?”” [Q61] Another states: “A
society that creates motherhood and fatherhood is something all these donkey slaves
voted for.” [Q62] These statements present women as subjects capable of making
choices and exercising political agency, but they use this agency to blame women for
choosing arrangements that benefit men.

Some users explain the emergence of patriarchy as the result of women’s
betrayal of the female community. One user writes: “Could one reason for the
collapse of the old matriarchal societies be that some women were too easy to buy off?

As soon as male societies offered greater benefits, they immediately switched sides.”
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[Q63] In this narrative, matriarchal and patriarchal societies are imagined as
competing systems, and some women are accused of abandoning women’s collective
interests when patriarchy offered them material or symbolic benefits. Statements such
as: “There is not much to say about donkey slaves. Even among women who appear
to oppose patriarchy, many are not really opposing patriarchy itself; they are merely
opposing that ‘patriarchy has not treated me well enough’” [Q64] further question
women’s motivations for resisting patriarchy. Rad-fems argue that these women do
not oppose patriarchy as a system but merely object to their disadvantaged position
within it. If patriarchy were to provide sufficient rewards, they would willingly return
to a male-centred social order.

Some users go further by portraying “donkeys” not only as reproducers of
patriarchy, but as its creators. One post states: “Dot-chromosome may have certain
desires, but they are too unintelligent... therefore the only possible explanation is that
donkeys created patriarchy” [Q65] Other posts similarly claim that ““Matrilineal
society is donkey-line society; donkey-line society is matriarchy.” [Q66] and “The
current situation is entirely something they created themselves.” [Q67] These
statements deny men’s full capacity to create patriarchal civilization by themselves
and instead attribute the origin and persistence of patriarchy to women’s choices. This
logic is especially clear in the following statement:

Rad-fems, who represent a new matriarchal civilization, stand in

opposition to the donkeys who created today’s corrupt patriarchal

civilization. Donkeys are not victims but perpetrators with agency.

Rad-feminism and donkey-right feminism may appear similar and are

both labelled ‘feminism,’ but they are different in essence and also

opposed to one another: where donkey-right feminism exist, Rad-
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feminism cannot exist; where Rad-feminism exists, donkey-right

feminism cannot exist. [Q68]

This statement constructs a strong opposition between Rad-feminism and what the
user calls “donkey-right feminism.” Rad-fems are associated with a future or renewed
matriarchal civilization, while “donkeys” are associated with the creation of a corrupt
patriarchal order. The statement therefore does not only criticize certain women’s
choices. It constructs them as political enemies whose version of feminism is
incompatible with Rad-feminism.

Through these posts, users move away from a victim-centred understanding of
women under patriarchy. They attribute a high degree of agency to women who
comply with patriarchal norms, especially those who marry, reproduce, serve the
beauty servitude, defend men, or frame dependence as choice. This construction has
an empowering dimension because it refuses to describe women as helpless or passive.
It insists that women can act, choose, resist, and be responsible for their political
positions. However, it also produces a harsh hierarchy among women. Women who
do not conform to Rad-fem standards are no longer seen only as constrained by
patriarchy; they are also described as betrayers, accomplices, or creators of patriarchal

order.

Constructing Boundaries and Political Others

Rad-fems on Twitter/X construct collective identity through the repeated
production of boundaries. In these posts, Rad-fems define themselves not only by
what they support, but also by what and whom they reject. Men, “donkeys,” non-
feminist women, liberal feminists, lesbian feminists, and even other Rad-fems with

different positions are all placed within a boundary system. However, these groups are
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not all excluded in the same way. Instead, there is a clear hierarchy dividing them.
This hierarchy is created within the discourse through practices of naming and
evaluation of Rad-fem subjects and political others. Boundary-making also turns
inward through debates over “Rad-fem identity screening,” where users dispute who
has the authority to judge whether someone is a real Rad-fem.
Constructing a Hierarchy of Political Others

The political Others constructed in Rad-fem discourse form a clear hierarchy.
At the most external position are men, who are usually represented as naturally
dangerous and biologically defective. For example, one post states, “The Y-
chromosome gene is behindhand and naturally violent” [Q69] also describing men as
“the naturally disabled V chromosome.” [Q70] In these expressions, users do not
understand men as socially constructed under patriarchy into subjects who oppress
women. Instead, men are represented as a group marked by fixed biological defects. It
is because men are constructed as unchangeable external others that maintaining
distance from men is represented in these discourses as a necessary condition for
safety and survival. For example, “Even if dick men strike back heavily, they still
cannot reach Rad-fems who are thousands of miles away from them.” [Q71]
constructs spatial and emotional distance from men to protect the Rad-fems. Another
post uses an animal analogy:

When a male lion defeats the old lion king and gains mating rights, the first

thing he does is to kill the cubs. This is the instinct of male animals. Women

should not naively believe that they can change animal instincts. 6B4T is a

rule for survival. [Q72]
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In this post, male violence is described as animal instinct, while 6B4T is constructed
as a rule that protects women from male harm. This makes the boundary between men
and Rad-fems the strongest and most stable boundary in the data.

The position of “donkeys” and non-feminist women is more complicated.
Unlike men, they are not placed entirely outside the community, because they still
share the category of “women” with Rad-fems in terms of biological sex. However,
because they are perceived as dependent on men, compliant with patriarchal norms,
unable to practice 6B4T, or unwilling to become awakened, they are excluded from
the Rad-fem community. Here, 6B4T refers to a Rad-fem framework recontextualized
in Chinese digital feminist communities. Its “6B” means rejection towards
heterosexual romance, marriage, childbirth, sexual relations with men, beauty
consumerism, and emotional labour for men. Its “4T” opposes beauty standards,
religion, otaku subcultures, and idol worship (Li & Gu, 2025). For example, statement
such as “Wouldn’t she no longer be a donkey if she can accept and practice 6B4T?
Those who cannot practice 6B4T are donkeys” [Q73] directly turn 6B4T into a
criterion for distinguishing Rad-fems from “donkeys.” As a result, “donkeys” occupy
a position that is both inside and outside the imagined female community. They are
women in a biological sense, but they are not recognized as qualified women. Some
posts explicitly remove them from the category of “women,” as in “I officially
announce that donkeys are out of their female membership.” [Q74] These expressions
show that “women” in Rad-fem discourse is not always an inclusive category that
covers all biological females. It becomes an identity that must be confirmed through
political awakening and feminist practice. At the same time, “donkeys” and non-
feminist women overlap but are not identical categories. In the data, “donkey”

functions as a broader political label: women who do not practice 6B4T may be called
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“donkeys” even if they identify as feminists, as shown in expressions such as “liberal
donkeys.” Non-feminist women, by contrast, are placed even further away from Rad-
fem identity, since they are not only seen as failing to meet Rad-fems’ standards, but
also as lacking a feminist position in the first place.

The boundary around “donkeys” is not always completely closed. Some posts
express strong emotional detachment, such as “There is nothing to talk about with
beauty-servitude donkeys and naturally disabled V chromosomes” [Q75] and
“Whether donkeys live or die is none of my business,” [Q76] These statements show
a refusal to empathize with women who are understood as attached to patriarchy. Yet
other posts imply that “donkeys” may still be managed or used strategically, as in
“Rad-fems should remember the disgusting moments of donkey brutes and think
about how to drive them, and whether they can be used by us.” [Q77] This suggests
that “donkeys” are not treated the same way as men. They are excluded and devalued,
but they remain objects of dispute because they still have some connection to the
category of women.

Women attached to patriarchal society are also placed outside Rad-fem
identity. This includes married women, women serving the beauty servitude, women
attached to sexual-romantic relationships, women who produce men, and anti-feminist
women. Their actions are interpreted as participation in and reproduction of the
patriarchal order. One post states:

Behaviours in 6B4T, such as creating fatherhood and producing men, the ones

contributing to patriarchy, their underlying nature is anti-feminist. This is not a

matter of degree, but a matter of nature. In the feminist coordinate system,

these behaviors are negative values, not merely “not positive enough” values.

[Q78]
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This post shows how certain behaviors are defined as anti-feminist in nature. In this
logic, marriage, childbirth, beauty servitude, and sexual-romantic attachment are
interpreted as practices that contribute to patriarchy.

Liberal feminists and other feminists occupy a competitive position within this
boundary system. They are not constructed as completely non-feminist, but they are
often represented as insufficiently thorough or as having been absorbed by patriarchal
ideas of individual choice. For example, one user writes, “Liberal donkeys fight for
donkey rights while shamelessly calling themselves feminists” [Q79]. Another states,
“All that talk about ‘do not judge women when criticizing men’ is just about wanting
to pick a good dick-man. After becoming donkeys, they still want to claim moral
purity” [Q80]. These posts construct liberal feminists as people who use the language
of feminism while continuing to defend romance, marriage, beauty servitude, and
dependence on men.

Lesbian feminists, or lesfem, occupy the most unstable position in this
boundary system. Unlike men, “donkeys,” or liberal feminists, lesfem are not always
clearly placed outside Rad-feminism. Instead, their position is repeatedly negotiated
through debates over whether women—women relationships should be understood as a
form of feminist alliance or as another version of sexual-romantic attachment. On the
one hand, some users construct lesfem as an important source of Rad-fem knowledge.
One user criticizes the tendency to constantly purify the Rad-fem community by
asking what political purpose is served by opposing lesfem,

I have never seen any political movement succeed by constantly changing the

definition of its own group, constantly raising the threshold for entry, and

constantly purifying, purifying, and purifying again. Can someone tell me

what kind of damage it does to patriarchal society to oppose lesfem, the group
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that first created theories such as gender separatism, 6B4T, and anti-beauty
servitude? How does that harm men’s interests? [Q81]
In this statement, lesfem are constructed as contributors to the very theories that Rad-
fems now use to define themselves.
Some users further argue that opposing lesbian relationships contradicts the
anti-patriarchal direction of Rad-feminism. One user states that:
I agree with opposing female-male sexual-romantic relationships, and I also
agree with opposing the supremacy of sexual-romantic relationships. But if
you oppose female-female sexuality and lesbians, which itself fits within
6B4T’s principles of separating from men, leaving the beauty servitude, and
rejecting pornography, what exactly is advanced about that? What have you
developed that harms men and benefits women? Cursing lesbians every day,
atomizing every day, splitting every day—is this what you consider advanced
and radical? [Q82]
Here, the boundary around lesfem is redrawn: what should be opposed is not
necessarily women—women relations themselves, but the patriarchal sexual order and
male-centred sexual-romantic logic. From this position, lesfem can be included when
they are understood as part of women’s separation from men and as a possible form of
women'’s alliance.
This attempt at inclusion is most explicit in posts that try to mediate between
anti-sexual-romantic politics and lesbian feminism. One user proposes:
Promote the original meaning of anti-sexual-romantic relationships to the
internal radical lesbians (referring to lesfem who recognize 6B4T theory):
opposing the male-society sex-centred system’s reduction of female bonds...

returning lesbianism to its original meaning as a ‘female-female alliance,’
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achieving a ceasefire, and allowing lesbian feminism to coexist with anti-

sexual-romantic ideas [Q83]

The user explains “anti-sexual-romantic relationships™ as opposition to “opposing the
male-society sex-centred system’s reduction of female bonds,” while redefining
lesbianism as a “female-female alliance.” Through this redefinition, she redraws
conceptual boundaries so that two seemingly conflicting political positions can be
placed within the same anti-patriarchal framework.

At the same time, the inclusion of lesfem remains conditional. Other users
argue that sexual-romantic attachment between women may still reproduce the
problems associated with patriarchal intimacy. One user writes, “My view on lesbians
is: 1. sexual-romantic relationships mean that one cannot reject beauty servitude; 2. I
do not believe there is such a branch as lesbian feminism.” [Q84] This statement
places lesfem outside Rad-eminism when lesbian identity is associated with sexual-
romantic relationships or the beauty servitude. The boundary around lesfem is
internally contested. Lesfem may be included when they are redefined as a women—
women alliance. However, they also may be excluded when they are associated with
sexual-romantic attachment, beauty servitude, or a form of intimacy that is seen as
reproducing patriarchal relationship structures. In this sense, lesfem reveal the
conditional nature of alliance in Rad-fems’ discourse: difference can be accepted only
when it is reinterpreted as moving in the same political direction as 6B4T, separatism
from men, and the rejection of patriarchal sexual-romantic logic.

Internal Divisions and Rad-Feminist Identity Screening
Boundary-making also occurs within the Rad-fem community itself. One of

the most direct examples is the dispute over “*£# (Rad-fem identity screening)”.

This debate raises the question of who has the authority to decide whether someone is



85

a real Rad-fem, and whether Rad-fem identity should be continuously examined after
someone has already self-identified as Rad-fem or practiced certain Rad-fem
principles. Some users support Rad-fem identity screening, arguing that Rad-fem
identity needs to be examined and verified. One user states: “Everyone who claims to
be a feminist or a Rad-fem needs to be examined; they all need to go through Rad-fem
identity screening. These titles are not something that anyone can simply attach to
themselves.” [Q85] In this view, “Rad-fem” is not a label that can be gained through
self-declaration. It must be demonstrated through speech, behavior, and political
stance.

Supporters of identity screening also reject what they see as superficial
harmony. One user states, “Surface-level harmony is just papering over
contradictions” [Q86]. Another criticizes the fact that “Even removing impurities —
criticizing non-feminist behaviour — is labelled as ‘Rad-fem identity screening”
[Q87]. These posts frame identity screening as a necessary process of public debate
and collective self-clarification. From this position, refusing to examine political
differences may weaken Rad-fems’ discourse by allowing non-feminist behavior to
remain unchallenged.

Another group of posts strongly resists identity screening because the question
of “who has the authority to authenticate Rad-fems” makes internal power relations
more visible. One user says:

I have always thought that Rad-fems are those who have passed the thresholds

of 6B4T, the Three Strives and Three Oppositions, and anti-Y-chromosome

politics. On this basis, it is ridiculous to keep calling each other donkeys and

judging whether the other person is truly radical. Who gave anyone the
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authority to determine whether someone who has already passed the threshold

is a Rad-fem or not? [Q88]

This statement shows that the dispute is not only about standards, but also about
definitional power. If someone has already met what they understand as the basic
criteria of Rad-feminism, do others still have the authority to deny their Rad-fem
identity? This question reveals that internal boundary-making is also a struggle over
who can define the community. Some users further suggest that support for identity
screening may come from fear rather than genuine agreement. One user reflects:

When I am thinking back carefully, it seems that compared to genuinly

supporting Rad-fem identity screening, it is more likely that I am afraid that if

I did not agree with it, I would be labelled a donkey... What the identity-

screening faction wants is to be superior to others. If I do not support them,

then I am a donkey. [Q89]
This post shows how identity screening may become a mechanism of internal
discipline. When disagreement with screening itself can be interpreted as being “not
radical enough” or as being a “donkey,” members may feel pressured to support the
practice to avoid exclusion.

The debate over Rad-fem identity screening reveals a central tension in this
theme. Boundary-making helps Rad-fems maintain political clarity and distinguish
themselves from patriarchal, liberal, or superficial feminist positions. However, when
boundaries move inward, they also create new divisions among Rad-fems. The
community becomes not only a space of shared identity, but also a space of mutual
scrutiny. In this way, boundary-making defines who counts as “us,” but it also
continuously produces new “others” within the community itself.

Imagining a Feminist Future and Women-centred Social Order
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Rad-fems on Twitter/X imagine a future women-centred society as an
alternative to patriarchy. In these posts, the imagined future forms a critique of the
present by the hopeful vision of what society could become. Users imagine the
reorganization of reproductive and care labour, especially through better healthcare,
technological development, and institutional support for women. This future society is
often justified through biological essentialism: men are constructed as naturally
dangerous, inferior, or incompatible with women’s safety, while an all-female society
is presented as the solution to patriarchal violence and social inequality. Therefore,
this theme reveals both the utopian and exclusionary dimensions of Rad-fem future
imaginaries.

Reorganizing Reproduction, Healthcare, and Care Labour

Users imagine a future women-centred society through the reorganization of
reproduction, healthcare, and care labour. In these posts, reproduction becomes a
public and institutional question. Users criticize present society for depending on
women’s reproductive labour while ignoring its impact on women’s bodies, careers,
and lives. One user writes:

I’m not interested in married donkeys reproducing. In a Women

society, this kind of buck-passing would not happen, because women

would be in power. They would not treat the population as disposable

resources that somehow grow out of the ground, and they themselves

would face the influence on career because of reproduction. Designing

institutions to solve this problem would be easy. [Q90]

This statement contrasts the imagined Women society with the present patriarchal
society. In the user’s view, current society treats population reproduction as

something that naturally appears through women’s bodies, while failing to take
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responsibility for the costs of reproduction. In the imagined Women society, because
women are in power and would themselves face the consequences of reproduction,
institutions would be designed to address these problems. Reproduction is therefore
politicized as a question of institutional responsibility.

Some users further connect the future society with medical and technological
development. One user argues:

When people immediately associate reproduction with danger, could it

be because men have neglected reproductive technologies? If the

Women society redirected resources away from weapons, fast fashion,

and consumer electronics and invested them in women’s healthcare,

such as painless childbirth and treatments eliminating menstrual pain,

the risks you mention could be significantly reduced. [Q91]
Here, reproductive danger is interpreted as the result of patriarchal neglect and poor
resource allocation. The user imagines a society in which resources currently spent on
weapons, fast fashion, and consumer electronics would be redirected toward women’s
healthcare. This future vision criticizes the present by asking why women’s pain,
childbirth risks, and reproductive health have not been prioritized. Care labour is also
reimagined in the future Women society. One user states:

Unlike male society, the future society would not treat people as

disposable resources. The healthcare sector would need to improve

both wages and efficiency. I imagine caregivers in the Women society

would not need to perform basic labour, but would instead manage

multiple robots and monitor health data, taking on responsibilities

similar to administrators or directors. [Q92]



89

This statement imagines care work as technologically supported, better paid, and
more socially recognized. In this imagined future, automation does not replace care,
but transforms care labour into a more professionalized and respected form of work.

Across these posts, the future Women society is imagined as a space where
reproduction and care are no longer privatized and devalued. Users envision a society
that takes women’s reproductive health seriously, redistributes resources toward
women’s bodies, and reorganizes care work through institutional and technological
change. This future vision functions as a critique of present social arrangements,
where women’s reproductive and care labour is often expected, naturalized, and
undervalued.
Reproductive Governance and Biological Essentialism

Although users criticize reproduction under patriarchy, they do not necessarily
reject all forms of reproduction or future society. Instead, many posts imagine a new
system of reproductive governance in which reproduction would be regulated
according to the goal of preserving a women-centred society. In these discussions,
reproduction becomes a political issue connected to the survival of the female
community and the prevention of patriarchy’s return. Some users criticize not only
patriarchal society, but also earlier or imagined matriarchal societies that they believe
overvalued reproduction. One user writes:

The common feature of donkey—male- society and matriarchal society

is that both value reproduction and do not exclude or oppose men. The

former gives donkey brutes the right to reproduce excessively, while

the latter exaggerates the sacredness of reproduction. As long as male

babies are preserved, there will always be the hidden danger of disaster

caused by men. Therefore, matriarchal society degenerated into the
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current donkey—male-society. If Rad-fems want to establish a feminist

society, they cannot follow either of their paths. [Q93]
This statement constructs both patriarchal society and matriarchal society as flawed
because both are seen as valuing reproduction and failing to exclude men. The user
argues that preserving male babies creates the possibility of patriarchal disaster.
Therefore, the imagined Rad-fem society must be different from both male society
and traditional matriarchal society. It must reject the worship of reproduction and
regulate the future population to prevent the return of men’s power. Another user
similarly states: “The worship of reproduction of matriarchal society is very low.
When it becomes male society’s worship of the pentis, it is still a worship of
reproduction—old wine in new bottles.” [Q94] Here, the problem is not only male-
centred reproduction, but the idea that reproduction itself should be treated as sacred.
Users therefore criticize a broader reproductive logic in which social value is
organized around childbirth, lineage, and population continuation.

Rather than abandoning the future, users imagine a different reproductive
order. One writes:

But I think that even if women really have a strong reproductive desire

in their genes, it is not impossible to solve. For example, it can be

restrained through social norms and education... Creating fathers

should also be an extremely strict and insurmountable red line in the

Women society. Whoever dares to violate it, or even merely shows

such a tendency, would be attacked and condemned by the whole

society. [Q95]
In this post, reproductive desire is treated as something that can be governed through

education and social norms. “Creating fathers” is constructed as a red line that must
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not be crossed. The imagined Women society therefore does not simply allow
individuals to reproduce according to personal desire. Instead, reproduction is subject
to collective regulation because it is seen as directly related to the survival of the
female community. This reproductive governance is especially visible in posts that
discuss male fetuses, reproductive technology, and which lives should be preserved.
One user states: “Men are inferior, so they cannot be preserved.” [Q96] Another
writes:

A Women society probably would not have technologies for

preserving the fetus. It would only have technologies for preserving the

mother if something goes wrong with the fetus, and it would certainly

not have assisted reproductive technologies for inferior sperm. From

women’s perspective, if a fetus cannot survive, there is no need to

preserve it. If one wants a child, one can choose high-quality gametes

and reproduce again. [Q97]
In this statement, reproductive technology is imagined as centred on women’s bodies
rather than fetal preservation or sperm quality. The mother’s life is prioritized over the
fetus, and “inferior sperm” is excluded from reproductive assistance. Another user
makes this logic even more explicit:

How can anyone still say that women in a Women society cannot be

forced to abort male fetuses? Then what kind of Women society are we

building? Why don’t you just follow your own wishes and become a

donkey? [Q98]
Here, abortion of male fetuses is framed as a requirement for maintaining the Women
society. The user treats the refusal to abort male fetuses as incompatible with the

political project of building a women-centred society.



92

These reproductive imaginaries are closely tied to biological essentialism.
Users frequently justify an all-female society by constructing men and women as
essentially different groups. In this discourse, men are not simply people socialized
into patriarchal roles. They are represented as the root of social problems. One user
states directly: “The problem is men, so excluding men solves the problem.” [Q99]
This sentence summarizes the core logic of many future-oriented posts: if patriarchy
is caused by men as a group, then a women-only society becomes the solution. Other
users describe men as biologically incompatible with the future Women society. One
writes:

Even in the early stages of development, a Women society could not

possibly keep living males. Since there are already donkeys available

as consumable materials, why use males with different biological

structures and very low cost-effectiveness? The focus should not be

“the possibility of preserving living males for scientific research,” but

instead “the means of developing technology after completely

eliminating v-chromosome contamination.” [Q100]
This statement constructs men as biologically different, inefficient, and contaminating.
It does not imagine men as citizens, users, or even necessary research subjects in the
future society. Instead, men are treated as objects that should be eliminated before
technological development can proceed.

Another user imagines future historical narration in a sarcastic tone:

When narrating herstory in the future, we can say: men voluntarily

provided research samples for Women society... We thank women

scientists for their efforts. Every day, they endure the stench of living

male brutes and the rotting smell of male corpses while conducting
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research. Such a scientific spirit deserves to be learned by every one of

us. [Q101]
This post imagines men not as members of society, but as research materials for
women scientists. The use of phrases such as “living male brutes” and “male corpses”
dehumanizes men and places them outside the imagined moral community of the
Women society. The future here is not simply women-centred; it is built through the
exclusion and objectification of men.

At the same time, the imagined Women society is often associated with
equality and abundance. One user writes:

Also, I think that after entering a Women society, the population size

may become normal, average resources per person would increase, and

class differences would naturally become smaller. Then occupations

would not be divided into noble and inferior ones, there would be no

so-called ‘bottom-level work,” and everyone would be equal. [Q102]
In this vision, excluding men is linked to the reduction of population pressure, the
increase of resources per person, the narrowing of class differences, and the
disappearance of occupational hierarchy. Social inequality is therefore largely
attributed to the existence of men and male society. Once men are removed, the user

imagines that equality can emerge more naturally.
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Discussion

This study argues that Chinese radical feminist discourse on Twitter/X is
simultaneously resistant and regulatory. Its resistant character is evident not only in its
direct critiques of patriarchal mechanisms, but also in its denaturalization of gendered
norms such as compulsory heterosexuality, patriarchal marriage, reproductive
obligations, and beauty servitude. Participants also create new feminist terms and use
homophones and character substitutions in response to the expressive constraints
imposed by online censorship, thereby resisting both male-centred linguistic
conventions and censorship. At the same time, these discourses are also regulatory.
They treat practices such as 6B4T, the rejection of sexual-romantic relationships, and
the rejection of beauty servitude as standards for evaluating political awakening and
the level of radicalism. Through the practice of radical feminist identity screening

(“%53) and the use of labels, participants determine who can be recognized as a

“genuine radical feminist.” This process establishes boundaries within and beyond the
community while also creating moral and political hierarchies among women based
on perceived levels of awakening, strength, and ideological purity.

Resistance and regulation are not mutually exclusive. The same political
boundaries and behavioural standards can construct a collective identity and promote
community solidarity while also granting some members the authority to define
radical feminism and positioning other women as less legitimate or even entirely
illegitimate. This chapter therefore examines which patriarchal institutions and norms
these discourses challenge, also the new norms and power relations they establish in
the process of resisting patriarchy.

FCDA usually focuses on how patriarchy maintains male power through

discourse and how feminist discourse challenges this unequal gender order (Lazar,
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2007, 2014). However, the data in this study suggest that feminist counter-discourse
itself also needs to be critically examined. To do so, the discussion draws primarily on
Lazar’s (2007, 2014) FCDA to connect linguistic forms to broader power relations.
The chapter discusses the tension between feminist resistance and regulation in four
related areas: linguistic innovation and dehumanization; the reconstruction of feminist
subjectivity and conditional sisterhood; the critique of intimacy, beauty, and
neoliberal choice; and the imagination of separatist futures and reproductive
governance.
Linguistic Innovation, Symbolic Resistance, and Dehumanization

From the perspective of Fairclough’s (2003) three-dimensional model of
critical discourse analysis, which includes the analysis of text, discursive practice and
social practice, the linguistic innovations in this study first operate as textual practices
of power. Naming, metaphor, lexical choice, homophonic substitution, and graphic
substitution all participate in the reorganization of gendered meanings and power
relations. The specificity of the Chinese writing system lies in the fact that sound,
graphic form, and meaning can be combined and mobilized simultaneously for
political purposes. By replacing Chinese characters, recombining morphemes, and
creating new words, Rad-fems transform vocabulary into expressions carrying
political evaluation. In this sense, linguistic innovation not only makes Rad-fems’
discourse highly recognizable on Twitter/X, but also constitutes a form of resistance
to male-centred language and the patriarchal system of meaning.

First, the homophonic or near-homophonic substitutions in Rad-fems’
discourse are similar to what Chu and Ruthrauff (2017) discuss as Chinese
homophonic phrase substitution, in that both rely on sound, context, and shared

knowledge to generate meaning. In this study, however, homophonic substitution is
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not primarily used to avoid censorship. Since these discourses take place on Twitter/X,
a space relatively distant from the censorship mechanisms of mainland Chinese
platforms, such substitutions are closer to an active form of political expression. They
do not hide a position; rather, they intensify it. For example, “If§ 5 (insect baby
men)” replaces “% (men)” in “3 5% (precious boys, baby men)” with “Iif (insect,
pest),” a character carrying an insect-like connotation, thereby renaming the boy who
is cherished in patriarchal families as an insect-like being. Here, linguistic innovation
combines phonetic similarity with the derogatory force of graphic form, completing a
reversal of male value.

Homophonic substitution in the data is not limited to derogatory naming. It

can also work as a form of self-renaming and political affirmation. For example, J%;
(j1 nli, foundational women/Rad-fems) rewrites < (j1 nil, rRad-fems) by replacing
¥ (31, radical) with £ (j1, foundation/root). While % is derived from #{iEZ 3=
4 (Rad-fems), % links radical feminist identity to ideas of foundation, root, and

origin. This substitution resonates with the broader female-centred worldview in the
data, in which women are imagined as the original subject and Rad-fems are
positioned as those who return to a more fundamental women-centred standpoint. In
this sense, 5% transforms Rad-fem identity into a positive and foundational
category, showing that linguistic innovation can also produce collective self-
recognition and political legitimacy.

Second, graphic substitution enables Rad-fems to rewrite the taken-for-granted

male default in Chinese. For example, “fi# (female Other)” replaces the “fifi (he)” in
“fth & (the Other)” with “fifi (she),” thereby repositioning women as theoretical and

political subjects. Similarly, the use of “£}*f~ (female-centred fairness)” to rewrite “/y
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~F- (fairness),” and “Mf.0341 7 (female ambition)” to rewrite “HE.CotE 7 (great
ambition),” challenges the male-centred values embedded in Chinese vocabulary by
replacing characters with masculine or male-associated meanings. Jortay’s (2022)
discussion of modern Chinese third-person pronouns suggests that although the
emergence of “Iif] (she)” made women visible, it also further masculinized “ftf; (he)”
and consolidated it as the default. Therefore, when Rad-fems use “fih % (female
Other)” or “ftf§ (it),” they are in fact repoliticizing the Chinese referential system:
women are positioned as the default subject, while men or other political others may
be moved outside the category of the “fully human.”

Many Rad-fem neologisms not only challenge patriarchal naming practices,
but also produce new hierarchies through slurs and dehumanization. For example,

terms such as “Ji F (dick men),” “J& & (dick brute men),” “/y% (male brute men),”
“IPE (donkey brute),” ;5 4 (dot chromosome),” and “v %% (V chromosome)” all
carry strong derogatory meanings. In this study, “J§ (dick)” uses the male genital

organ to stand for men as a whole, reducing men to beings governed by sexual desire
and the lower body. This can be understood as a form of mechanistic dehumanization
in Haslam’s (2006) terms, because it weakens the emotional, rational, and inner
complexity associated with men as complete subjects. At the same time, expressions
such as “%& (brute),” “If' (donkey),” and “Iif§j (insect, pest)” are closer to what Haslam
(2006) calls animalistic dehumanization, because they construct men, or women who
fail to meet Rad-fem standards, as animals, pests, livestock, or domesticated labouring

beings. This dehumanization targets not only men, but also women labelled as “ZJ*
(donkey).” Through expressions such as “If' (donkey)” and “I/'% (donkey brute),”

some women are no longer understood simply as victims of patriarchy, but are
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renamed as those who obey patriarchy, serve men, and even actively reproduce the

patriarchal system. Similarly, “ 5%t (dot chromosome)” and “v %% (V chromosome)”

reduce men to chromosomal symbols and use the imagery of the Y chromosome as
“small,” “defective,” or “inferior” to express the biological inferiority of men. Here,
lexical innovation condenses complex political judgments into short and recognizable
word forms, allowing Rad-fems to quickly express rejection of men, patriarchy, and
women attached to patriarchy.

From the perspective of Lazar’s (2007, 2014) FCDA, linguistic innovation has
a dual function. On the one hand, it exposes and resists the male-centred default
embedded in patriarchal language. On the other hand, it also produces new gendered
and moral hierarchies: Rad-fems are constructed as awakened subjects, while men,

women labelled as “If* (donkey),” women serving the beauty servitude, and other

political others may be degraded into animals, organs or inferior beings. Therefore,
the data in this study show that feminist counter-discourse can not only challenge
patriarchal power, but also produce new forms of violence, exclusion, and oppression

in the process of resistance.

Reconstructing Feminist Subjectivity: New Femininity, Conditional Sisterhood,
and Blame-Oriented Agency

Rad-fems’ discourse in this study not only opposes the patriarchal oppression
of women, but also redefines what kind of female subject is considered advanced and
worthy of inclusion in the rRad-fem community. Following Lazar (2007), the key

question for this study is not only how % (Rad-fems) discourse empowers women,

but also whether this empowerment establishes a new set of norms for women: which

women are seen as truly awakened subjects, which women are seen as still attached to
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patriarchy, and which women are excluded from the Rad-fem community. First, the
Rad-fem subject is constructed through a reversal of traditional femininity. Within the
patriarchal gender order, ideal womanhood is usually associated with obedience,
gentleness, dependence, beauty, care for others, marriage and childbirth, and
emotional devotion. These qualities correspond to what Schippers (2007) calls
hegemonic femininity: a form of femininity that complements male dominance and
sustains gender hierarchy. By contrast, women’s assertiveness, ambition, authority,
aggression, autonomy, and refusal to obey are often stigmatized within the traditional
gender order as pariah femininity (Schippers, 2007). However, in the data of this
study, these qualities, which might otherwise be viewed as “unfeminine” or
“dangerous,” are revalued positively. Rad-fems repeatedly construct pariah femininity,
political awakening, and the capacity for resistance as central features of ideal
womanhood.

Rad-fems’ discourse is reshaping a women-centred value system of femininity.
This reconstruction does not take masculinity as its reference point. Instead of simply
claiming that “women can be as strong as men,” its women-centredness lies in the fact
that these traits are valued because they are understood by Rad-fem as women’s
original and innate qualities. They are also seen as enabling women to detach from
men, reject beauty servitude and sexual-romantic relationships, resist patriarchy, and
establish a subjectivity centred on women’s own interests. In other words, men are no
longer the evaluators of women’s value. Rad-fem discourse attempts to completely
remove men from the construction of women'’s political subjectivity. Although the
data include imaginaries of sisterhood, women’s mutual support, and women-centred
community, this sisterhood does not mean that all women naturally support all women.

Instead, it is built upon explicit political standards. In other words, women are not
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automatically included in the Rad-fem community simply because of their biological
sex. They must also prove that they are sufficiently politically aware and sufficiently
close to Rad-fems’ standards in terms of their values. This conditional sisterhood has
a dual meaning. On the one hand, it has an anti-patriarchal significance because it
refuses to allow women to continue performing the emotional labour of unconditional
care and self-sacrifice associated with traditional femininity. Rad-fems’ discourse
emphasizes that strong women are not obligated to unconditionally save weak women,
nor are they obligated to continuously provide resources and emotional support to
women who refuse to awaken. On the other hand, once sisterhood becomes
conditional, it also turns into a mechanism of screening. Solidarity among women is
no longer based only on their shared oppressed position, but on whether they have
met certain political standards.

As a result, the Rad-fem subject is not constructed as a simple representative
of “all women,” but as a subject who is more advanced, more awakened, and closer to
an ideal state than other women. In the data, Chinese Rad-fems are often described as
pioneers, strong women, advanced subjects, true humans, or representatives of an
advanced civilization. These expressions give Rad-fems moral and political
superiority, allowing them to move beyond the image of women as mere victims
found in some strands of feminist discourse, such as de Beauvoir’s (1960) account of
women’s position. Rad-fems are not oppressed subjects, but instead, they are people
who can see through patriarchy, transform themselves and influence other women.
However, this empowerment is also hierarchical. Rad-fems position themselves above
ordinary women, liberal feminists, married women, women serving the beauty

servitude, women engaged in sexual-romantic relationships, and women labelled as
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" (donkeys). In other words, while the male-centred hierarchy of patriarchy is

challenged, a new hierarchy among women is also formed.

The formation of internal hierarchies alongside a collective feminist subject is
not unique to Rad-fem communities. Within the contemporary Women’s Liberation
Movement, transgender people and women working in the sex industry have
sometimes been excluded from movement communities (Mackay, 2015). Such
hierarchies may also be reflected in the terminology used to describe transgender
identities, with the term “cis” drawing attention to the relatively privileged position
occupied by non-trans women (Mackay, 2015). Moving from these comparatively
implicit hierarchies to more overt political conflict, Pearce et al.’s (2020) analysis of
the “TERF wars” within British and US feminisms further demonstrates that debates
over transgender inclusion are not merely theoretical disagreements about the
meaning of gender. They are also power struggles over whose voices can be heard,
which positions are recognized as legitimate, and who is eligible for inclusion within
the categories of “woman” and the feminist political subject. In the trans-exclusionary
feminist discourse examined by Pearce et al. (2020), biological sex is used to
determine whether transgender women can be included within these categories.

In the present study, being identified as biologically female is generally treated
as a necessary condition for entering the Rad-fem community, but it is not sufficient
to guarantee membership. Women must also demonstrate their political awakening
through beliefs and practices such as 6B4T, opposition to sexual-romantic
relationships, and opposition to the beauty servitude. Those who do not meet these
standards may be labelled as “donkeys” and assigned an inferior or even illegitimate
political position. Rad-fem discourse therefore not only draws a boundary between

women and non-women but also makes further distinctions among biologically
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female individuals, separating “real radical feminists” from women perceived as
remaining dependent upon and reproducing patriarchy.

The label I (donkey) most clearly illustrates this hierarchy among women.

Huang’s (2023) analysis of “married donkey” points out that the term is often used in
Chinese feminist discourse on Chinese social media to criticize women who are seen
as devoting excessive labour and emotion to men and the family within marriage. In

the data from this study, the meaning of Ij' (donkey) is further expanded. It no longer

refers only to married women, but more broadly to women who are perceived as

attached to patriarchy, defending men’s interests, participating in J£4% (beauty

servitude), supporting marriage and childbirth, or accepting the liberal feminist

discourse of “choice.” Therefore, from the perspective of FCDA, the naming of I

(donkey) acts as a political category because it is actively reconstituting women’s
positions. Lazar (2007) argues that discourse constitutes social relationships and
identities, and further emphasizes that acts of signification contribute to the
reproduction and transformation of social identities, relations and orders (Lazar, 2014).

In this sense, the label ' (donkey) creates a new relation of power among women by

marking some women as politically awakened Rad-fem subjects and others as women
who reproduce patriarchy. It moves some women from the position of victims of
patriarchy to the position of reproducers of patriarchy.

De Beauvoir (1960) emphasizes that women are constructed as “the Other” in
patriarchal society, and that their subordinate position comes from social structures
and gender order. However, Rad-fem discourse in this study emphasizes that some
women actively accept and maintain patriarchal rules in everyday life. This is similar
to Butler’s (1986) argument that gender norms are not only imposed on individuals

from the outside, but are sustained through individuals’ repeated practices. Rad-fems’
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discourse, to some extent, extends this logic: if women continue to participate in
marriage, beauty servitude, sexual-romantic relationships and the reproductive system,
they are not only shaped by patriarchy, but also help patriarchy continue.

This construction of I (donkey) is further reflected in the naming of society
as “OF#st 2 (donkey-right society). Some users are not satisfied with calling the
current society patriarchal or male-dominated; instead, they call it “GF {12

(donkey-right society). Rad-fems regard men as essentially inferior to women, and
therefore as incapable of independently establishing patriarchy. Some Rad-fems argue
that patriarchy defeated matrilineal society in prehistoric times precisely because of
some women’s choices and betrayal. Similarly, patriarchy is maintained because some

women participate in its reproduction. Therefore, “If'}41: 2> (donkey-right society)

is both a rhetorical reversal of “patriarchal society” and a redistribution of
responsibility: it constructs some women as important creators and maintainers of the
patriarchal order.

On the one hand, this discourse fundamentally affirms women’s subjectivity
and capacity for action. Women are understood as subjects with the ability to choose,
judge, act, and shape social order. Rad-fems’ discourse therefore refuses to fix women
in the position of “victims” and emphasizes that women also need to reflect on
whether they participate in the reproduction of patriarchy. On the other hand, this
agency is also a blame-oriented agency. Although it expands women’s subjectivity, it
may also reinterpret structural oppression and complex historical issues as the moral
failure of individual women. Complex social institutions, economic pressures,
marriage and childbirth norms and cultural discipline may be simplified as the choices

or betrayal of J" (donkeys). Therefore, Rad-fems’ discourse does ‘empower’ women,

but it is necessary to recognize the contradiction of this empowerment. It does
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challenge the patriarchal devaluation of women and reaffirms women’s strength,
independence, self-discipline, and political subjectivity. However, from the
perspective of FCDA (Lazar, 2007, 2014), it also redraws hierarchies among women.
Lazar (2007) emphasizes that feminists need to remain critically reflexive
about their own theoretical positions and practices, because they might “contribute to
the perpetuation, rather than the elimination, of hierarchically differential and
exclusionary treatment of some women” (p. 153). In this sense, the Rad-fems’
discourse analyzed here exposes the limits of postfeminist accounts of empowerment.
As Lazar (2007) argues, one problematic assumption of postfeminist discourse is that
women can “have it all” (p. 154) through individual effort, which reframes women’s
struggles as a purely personal matter and obscures the social and material constraints
faced by different groups of women. The discourse in this study echoes postfeminist
discourse in its emphasis on women’s individual agency, self-improvement, strength,
and responsibility for transforming their own lives. At the same time, it strongly
rejects neoliberal forms of empowerment that frame beauty consumption,
heterosexual romance, marriage, and individual choice as signs of women’s freedom.
The tension is that while Rad-fems discourse refuses neoliberal feminism’s
depoliticized celebration of choice and consumption (Dabrowski, 2021), it may also
intensify postfeminist individualism by treating those who fail to become awakened,
strong, or detached from beauty servitude and sexual-romantic relationships, as
personifying weakness or betrayal. Therefore, the problem is that Rad-fem discourse’
empowerment of women can become conditional and hierarchical when only some

women are recognized as sufficiently awakened or valuable.
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Denaturalizing Intimacy, Beauty, and Choice: Anti-Romance and Anti-
Neoliberal Feminist Critique

Rad-fems’ discourse in this study not only criticizes explicit patriarchal
institutions, but also repoliticizes seemingly private everyday practices such as love,

%% 5 22 (sexual-romantic relationships), &2 % < 2 (friendship), 4% (beauty

servitude), and “free choice.” First, users’ critique of sexual-romantic relationships
can be understood as a form of anti-romance-centred critique. Modern society often
places love and sexual/romantic relationships at the top of the hierarchy of intimacy,
while positioning friendship, mutual support, political alliance, and non-sexual
women-to-women connections as secondary. Brake (2010) describes this hierarchy as
a romance-centred hierarchy, in which romantic relationships are treated as the most
important and meaningful form of relationship. In the data of this study, users do not
accept the idea that sexual-romantic relationships are a further, more stable, purer, or
more meaningful form of intimacy than friendship. Instead, some users argue that
sexual-romantic relationships merely mean that sexual activity has occurred and do
not guarantee a higher form of connection between women.

This makes Rad-fems’ discourse both similar to and different from Rich’s
(2003) lesbian continuum. Rich’s theory already attempts to expand the meaning of
women’s connections by refusing to understand relationships between women
narrowly as sexual or romantic relationships. Rad-fems’ discourse in this study
continues this emphasis on women’s connections to some extent, as users also value
mutual support and women-centred community. However, they differ from Rich
(2003) in that some users further separate women’s political connections from lesbian
sexual-romantic relationships. They do not deny the value of women-women

connection, but they reject defining the highest form of women’s connection as
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lesbian sexual-romantic relationships. In other words, women’s political alliances and
friendship do not need to be proven through love or sex. The data still show that some
users see women-women relationships as different from relationships between women
and men, because lesbian sexual-romantic relationships do not directly serve male
domination. However, lesbian sexual-romantic relationships do not automatically gain
feminist meaning simply because the partner is a woman. Some users argue that as
long as a relationship remains organized around attraction, possessiveness, exclusivity,
appearance-based evaluation, and external validation, it may still reproduce the
hierarchical logic of sexual-romantic relationships as superior to friendship and as
inherently validating for the women in the relationship. Thus, the target of Rad-fems’
critique is not only “men,” but sexual-romantic attachment more broadly: an intimate
structure in which value, relational stability, and life meaning are invested in a
sexual/romantic object.

The critique of sexual and romantic relationships further points to the issue of
external validation and subjectivity. Users oppose sexual-romantic relationships
because they may lead women to connect their self-worth to another person. In these
discourses, sexual-romantic relationships are understood as a mechanism of external
empowerment: the subject no longer obtains affirmation from her own actions and
values, but confirms herself through a partner’s love and recognition. Therefore, the
ideal Rad-fem subject is constructed as self-authorizing and self-validating, a subject
who does not need a partner’s recognition, love, or desire to confirm her own value.
This continues the earlier analysis of this study of strong women and Rad-fem
subjectivity, but here it appears more specifically as a critique of external validation
within intimacy. Agency, however, cannot be completely separated from social

relations. Instead, people form self-understanding within social relations and power
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structures (McNay, 2003). The Rad-fems’ critique of external validation does reveal
how sexual-romantic relationships can make women dependent on others’ recognition.
Yet, if this critique is pushed to an extreme, it may also presuppose an overly
atomized ideal of subjectivity. Within this ideal, any need for intimacy, visibility,
understanding, or recognition may be interpreted as weakness, dependence, or
insufficient subjectivity. In other words, Rad-fems’ discourse exposes the power
relations embedded in sexual-romantic relationships, but it may also devalue

relational need itself as a sign of not being radical enough.

The discourse of beauty servitude shares a similar logic to the critique of
sexual/romantic relationships. Users do not understand makeup, clothing, body
management, and appearance modification as neutral personal preferences, but as
forms of patriarchal discipline imposed on women’s bodies. Gill’s (2007) analysis of
postfeminist culture also points out that contemporary media often packages body
management as personal choice and self-empowerment, making women appear to
move from being objects of the gaze to active subjects displaying their bodies.
However, this ‘activity’ does not necessarily mean liberation, because women still
need to continuously modify and optimize their bodies in order to meet standards of
evaluation and desirability. The concept of beauty servitude in this study is precisely a
rejection of this discourse of choice. Users criticize explanations such as “freedom of
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dress,” “pleasing oneself,” and “same-sex mutual appreciation,” arguing that these
expressions obscure the power relations behind beauty servitude. For them, the issue
is that beauty servitude makes women’s bodies visible, comparable, evaluable, and

selectable. Therefore, beauty servitude is not merely an aesthetic practice, but a form

of bodily discipline.
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This analysis also explains why some users extend their critique of beauty
servitude to lesbian relationships. In their view, if lesbian sexual/romantic
relationships still rely on physical attraction, then they cannot fully escape patriarchal
aesthetics. Even when the partner is not male, women may still manage their bodies,
pursue an appearance that is “natural but still beautiful,” and re-aestheticize the
rejection of beauty servitude in order to obtain sexual/romantic opportunities. In other
words, “rejecting beauty servitude” itself may also be repackaged as another, more
hidden form of beauty: appearing not to serve beauty servitude, while still conforming
to another standard of “beauty.” Therefore, Rad-fems’ discourse criticizes any
relational structure or social system that reabsorbs women’s bodies into hierarchies of
attractiveness and external evaluation.

At this point, Rad-fems’ discourse forms a critique of neoliberal feminism.
Neoliberal feminism tends to understand women’s choices as personal freedom and
self-empowerment; as long as an action is described by women as “I want to,” “I like
it,” or “it makes me happy,” it can easily be interpreted as an expression of
subjectivity (Dabrowski, 2021). However, users in this study reject this understanding.
They argue that in a patriarchal society, women’s desires for beauty, love, marriage,
and sexual-romantic relationships may themselves have been shaped through long-
term socialization. Therefore, not all “voluntary” choices are freedom, and not all acts
of “pleasing oneself” can be separated from patriarchal systems of evaluation. What
they criticize as “downward freedom” refers precisely to choices that appear in the
name of freedom but in fact lead women back into dependence and discipline.

Similar to the earlier analysis of If' (donkeys) and blame-oriented agency, this

anti-neoliberal feminist critique also contains internal contradictions. On the one hand,

Rad-fems’ discourse opposes packaging patriarchal discipline as personal choice,
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arguing that women’s “voluntary marriage and childbirth,” “voluntary serving of
beauty servitude,” and “voluntary sexual-romantic relationships” cannot be simply
understood as freedom. On the other hand, when it criticizes women who still
participate in beauty servitude, sexual-romantic relationships, and marriage and
childbirth, it may also assume that all women have equal conditions for awakening
and equal capacity to detach from patriarchy.

Gill’s (2007) theory not only helps explain what Rad-fem discourse resists but
also reveals how this resistance may itself become regulatory. By repoliticizing
makeup, body management, and the pursuit of attractiveness, users challenge the
postfeminist tendency to present these practices as matters of free choice, confidence,
and self-empowerment. However, rejecting postfeminist bodily norms makes
identities and practices such as being a “natural woman,” having short hair, rejecting
beauty servitude, and withdrawing from sexual-romantic relationships be constructed
as markers of political awakening and radical feminist identity. Women who do not
conform to these standards may consequently be regarded as insufficiently awakened
or as remaining dependent on patriarchy. The surveillance of women therefore does
not entirely disappear, with its focus shifting from whether their bodies are
sufficiently beautiful and attractive to whether their bodily presentation and ways of
life are sufficiently radical. In other words, Rad-fem discourse rejects the bodily
discipline exercised by postfeminist culture in the name of choice and empowerment,
but it also establishes another set of norms in the name of political purity and feminist
legitimacy. This demonstrates that resistance and regulation are not mutually
exclusive. The same discourse may both expose the patriarchal power underlying
beauty labour and prescribe how a “truly awakened woman” should present her body

and organize her life.
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Crenshaw (1991) reminds us that women are not a homogeneous group. Race,
class, family structure, economic dependence, region, age, sexuality, and social
resources—and the intersection of these different constructs—all shape what choices
women can make and how much cost they must bear when refusing patriarchal norms.
Therefore, although Rad-fems’ discourse powerfully exposes how expressions such as
“I want to,” “I choose,” and “it makes me happy” obscure patriarchal discipline, it
may also ignore unequal conditions of awakening and action among women when
criticizing “unawakened women,” thereby reinterpreting structural oppression as
individual women’s lack of awakening.

Separatist Futures and Reproductive Governance

The previous sections have discussed how the Rad-fem community constructs
boundaries through identity screening and hierarchies among women. This section
further examines how this boundary logic is projected onto imaginaries of future

society. In the discourse of 2zt (Women society), the question is no longer only

“who is a real Rad-fem,” but also “who can enter the future society, who will threaten
the women’s community, and which lives are worth preserving.”

Levitas (2007) argues that utopian imagination is not merely a fantasy about
the future, but also a diagnosis of the failures of the present society. The imaginary of
Women society in this study works in this way. By imagining a society without men,
marriage, patriarchal families, beauty servitude, and sexual-romantic relationships, it
indirectly critiques male violence, marriage and childbirth institutions, care labour,
and the disciplining of women’s bodies in the present society. Therefore, the
discourse of Women society has a clear anti-patriarchal function: it re-presents
institutions that are naturalized in the current society as problems that need to be

replaced and abolished.
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The imaginary of Women society also raises a new set of questions about
social governance, especially around reproduction and population continuity. In these
discourses, reproduction is no longer understood as maternal nature or personal choice,
but is transformed into a political issue concerning the survival of Women society.
Whether male fetuses should be born, whether fetal preservation technologies should
exist, whether assisted reproduction would recreate the father, whether women should
continue reproducing, and whether a future society needs children all become
questions that require collective judgment and governance. In this sense, Rad-fems’
discourse moves from a critique of reproductive worship toward reproductive
governance: reproduction becomes an issue concerning the boundaries of future
society and the possible return of patriarchy.

This also reflects a critique of reproductive futurism. Edelman (2004) uses the
term ‘reproductive futurism’ to describe a political logic in which the symbolic figure
of the Child represents the future and provides justification for maintaining the
existing social order. From this perspective, users’ rejection of patriarchal marriage,
heterosexual reproduction, and the continuation of the paternal line can be understood
as a form of ‘queer refusal’. Practices such as 6B4T and the refusal to give birth to
sons challenge the assumption that women should secure society’s future by
becoming wives and mothers. They also reject the idea that social continuity
necessarily depends upon women'’s reproductive labour within heterosexual families.
However, the discourse examined in this study does not entirely reject futurity in
Edelman’s (2004) sense. Users remain strongly invested in imagining a future
women-only society and discussing female descendants, reproductive technologies,
and the continuation of a female-centred civilization. Therefore, the symbolic figure

of the Child is not removed from politics but is instead replaced by the figure of the
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future girl. Reproductive futurism is therefore reconfigured: a patriarchal reproductive
future is replaced by a female-centred one. On the one hand, this transformation
resists a future organized around paternal descent and women’s compulsory
reproductive labour. On the other hand, it establishes a hierarchy of lives by
regulating which lives should be preserved and who may enter the imagined future
society.

This future imaginary relies heavily on biological essentialism. Essentialism
usually understands a group as possessing shared, stable, and unchangeable essential
characteristics (Heyes, 1997). In this study, women and men are often constructed as
fundamentally different groups: women are imagined as more suitable for building
civilization, mutual support, and social order, while men are imagined as naturally
dangerous, inferior, violent, or incapable of being transformed. Essentialism enables
Rad-fems’ to establish clear boundaries and provides a basis for mobilizing a
women’s community and imagining Women society.

Essentialism also brings clear limitations. First, defining men as naturally
dangerous or inferior may naturalize socially and historically produced power
relations. Second, defining women as naturally superior or naturally suited to mutual
support may also erase differences among women and fail to fully explain how class,
race, sexuality, disability, age, immigration status, and other power structures shape
women’s experiences (Crenshaw, 1991). If the imaginary of Women society is built
only upon shared biological identity, it may ignore the unequal resources and social
positions among different women.

Some future-oriented reproductive discourse move beyond merely resembling
eugenic reasoning and instead reproduce a distinctly eugenic logic. This does not

mean that users have developed a complete theory of eugenics, but rather that some
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expressions contain a hierarchy of life value and advocate reproductive selection
according to that hierarchy. For example, when men are described as inferior and not
worth preserving, when male fetuses are imagined as something that should be
eliminated, or when reproductive technologies are imagined as tools for selecting the
future population, some lives are positioned as “not worth continuing.” Sparrow
(2011) argues that when reproductive choice is used to select lives that are considered
more valuable or more compatible with future social goals, reproduction is no longer
merely a personal choice, but becomes a technique of social transformation and life
ranking. In the data of this study, male fetuses, male genes, or male-related
reproductive possibilities are viewed as risks to the future of Women society.
Therefore, reproductive governance is imagined as a necessary means of preventing
the return of patriarchy.

From the perspective of FCDA, Rad-fems’ discourse in this study protects its
political clarity through critiques the present society through the imaginary of Women
society, and attempts to block the future continuation of patriarchy through
reproductive governance. However, these practices of resistance also raise new
questions. When a women’s community is built upon exclusion, when a future society
depends on the screening of life, and when women’s identity is essentialized as the
shared foundation of politics, feminist counter-discourse itself also becomes a site
where power relations are produced. It is precisely in this sense that Women society
and reproductive governance together reflect the central argument of this study: Rad-
fems’ discourse is both a form of resistance to patriarchy and a process that produces

new norms, hierarchies, and imaginaries of governance.

Power, Visibility, and Discursive Authority within the Community
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This section provides a preliminary analysis of power relations within the
Chinese radical feminist community based on the existing dataset, approaching them
through two interrelated dimensions: platform power and discursive power. Platform
power refers to how Twitter/X’s search categories and ranking mechanisms shape the
visibility of posts, making some posts and accounts more likely than others to appear
in users’ fields of view. Discursive power refers to how community members acquire
the authority to interpret radical feminism and define community boundaries by
determining who counts as a “genuine radical feminist,” establishing criteria for
membership, labelling Others, and excluding dissenting voices. Because this study
was not designed as a comprehensive social network or engagement analysis, the
following discussion examines only the patterns of visibility evident within the
existing dataset. It does not attempt to determine which users possess the greatest
actual influence across the community as a whole.

Before examining power relations within the community, it is necessary to
clarify how Twitter/X’s platform mechanisms participate in shaping these relations. In
this study, platform affordances refer to how a platform’s technical features and
norms of use shape what users can and cannot do (Keller, 2019). Algorithms refer to
the systems through which platforms sort, prioritize, and display content, thereby
affecting which posts and accounts users are more likely to encounter (Borah et al.,
2023). With platform affordances and algorithms, social media platforms do not
function as entirely neutral channels for presenting feminist discourse, because their
technical features and platform vernaculars shape how users articulate political
positions and gain visibility (Keller, 2019).

On Twitter/X, keywords, hashtags, reposts, and mentions make posts

searchable and enable users without direct social connections to form discursive
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connections around shared vocabularies and positions (Zappavigna, 2011). When
users search for posts using keywords or hashtags, the platform organizes and
displays relevant content through different mechanisms, represented in this study by
the “Top” and “Newest” categories. As a result, the greater prominence of particular
accounts or viewpoints in search results does not necessarily mean that they represent
the whole community. Instead, it may be jointly produced by users’ posting and
linguistic practices, the platform’s ranking mechanisms, and the keyword-based
sampling strategy employed in this study.

To examine platform power, I revisited the “Top” and “Newest” results
generated by the different search terms, focusing on the positions represented and the
recurrence of particular accounts. Because the search combination “radical feminist +
Y chromosome” produced only “Top” results, it was excluded from the direct
comparison. Among the search combinations that generated both “Top” and “Newest”
results, the “Top” category contained 102 posts from 40 distinct accounts, whereas the
“Newest” category contained 83 posts from 49 distinct accounts. In other words,
although the “Top” category contained more posts, it represented fewer accounts.
Moreover, two accounts each appeared eight times in the “Top” results, while another
appeared seven times and a fourth appeared six times. This distribution suggests that
the “Top” ranking concentrated visibility among a relatively small and recurring
group of accounts, providing these users with more opportunities to express and
circulate their views within the sampled discourse.

The concentration of visibility among particular accounts did not, however,
mean that a single political position consistently dominated the “Top” results. I
further compared the positions expressed in the “Top” and “Newest” posts under each

search combination but found no consistent ideological distinction between the two
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categories. Posts that enforced strict identity boundaries and treated practices such as
6B4T as minimum criteria for membership appeared in both categories. Similarly,
posts that criticized the practice of assessing others’ radical feminist credentials,
continually raising the threshold for inclusion, and ideologically purifying the
community were present in both the “Top” and “Newest” results. In the 6B4T-related
results in particular, the “Top” category included both posts that framed 6B4T as a
foundational radical feminist consensus and posts that offered sustained critiques of
internal exclusion, atomization, and a sense of “radical superiority.”

The existing data allow only limited inferences about why certain accounts
appeared more frequently in the “Top” results. On the one hand, these users may
simply have posted more frequently. On the other hand, their posts repeatedly
employed core terms such as “6B4T,” “radical feminist,” “donkey,” “Y
chromosome,” and “female society,” making them more likely to be retrieved through
the keyword-based search strategy used in this study and surfaced through the
platform’s ranking mechanisms. The visibility observed in this study was therefore
not produced solely through community engagement. Rather, it was jointly shaped by
users’ linguistic practices, Twitter/X’s platform mechanisms, and the keyword-based
sampling strategy adopted in this research.

However, because this study did not systematically collect follower counts,
likes, reposts, replies, or users’ typical levels of engagement, appearance in the “Top”
results cannot be treated as direct evidence of community endorsement. Nor can it
establish that these accounts occupied dominant positions across the broader Chinese

radical feminist community.
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Conclusion

This study aims to answer the central question: How do Rad-fems’ discourses
construct power relations and oppositional identities using Twitter/X? Relatedly, this
study further examines the dominant linguistic strategies in Rad-fems’ discourse, how
these discourses challenge traditional patriarchal power relations, and how the
boundaries between “us” and “the Other” are constructed.

Through an analysis of 200 Chinese-language Twitter/X posts, this study finds
that, in terms of linguistic strategies, Rad-fems use homophonic substitution, graphic
rewriting, new words formation to construct shared political vocabulary, which forms
an expression system recognizable for group members. Examples include terms such

99 CCs

as “donkey,” “insect men,” “beauty servitude,

99 ¢

sexual-romantic relationships,” and
“6B4T.” Beyond their specific meanings, these terms also condense the group’s
shared understandings of men, patriarchy, beauty labour, intimacy, and female
subjectivity.

Second, this study shows that Rad-fems discourse challenges traditional
patriarchal power relations by renaming social relations that have been naturalized
under patriarchy. Users reconstruct love, marriage, sexual-romantic relationships,
beauty servitude, and reproduction as mechanisms through which patriarchy operates,
instead of as individual choices. At the same time, by imagining a women-centred
future society, they reject the patriarchal family and male-centred social order. In this
sense, Rad-fems’ discourse is attempting to redefine how women should live, how
they should build relationships, and how the ideal future should be besides criticizing
patriarchy.

Finally, this study finds that the boundaries between “us” and “the Other” are

continuously constructed and negotiated through language. Rad-fems use shared
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vocabulary to recognize allies, while also constructing men, non-feminist women,
other feminists, and even some Rad-fems with different positions as different levels of
political Others. Drawing on Lazar’s (2007, 2014) FCDA, this study shows that Rad-
fems’ discourse is resistant because it challenges patriarchal control over women’s
bodies and intimate relationships. At the same time, it is also regulatory, because

99 ¢

terms such as “awakening,” “strong women,” “6B4T,” “rejecting beauty servitude,”
and “anti-sexual-romantic relationships” establish standards and redraw political
hierarchies and mechanisms of exclusion among women.

Limitation

This study also has several limitations.

First, the sample size is limited. 200 Twitter/X posts can reveal several
important patterns in Rad-fems’ discourse, but they cannot fully capture the more
complex and diverse expressions within this group. In particular, during the keyword
search process, this study used only seven keyword combinations. Although these
keywords were selected to cover Rad-fems’ self-identification, boundary construction,
future imagination, and value expressions as much as possible, other equally
important discourse categories may have been omitted. In addition, the vocabulary of
Rad-feminism is constantly changing. For example, “6B4T” may be extended into
different forms such as “7B4T” and “11BT.” Therefore, the keyword search could not
fully cover all relevant variations, which limits the completeness of the sample.

Second, this study collected an equal number of posts from the “Top” and “the
Newest” sections on Twitter/X in order to balance highly interactive content with
more recent content. However, the “Top” section itself is shaped by platform
algorithms and may be more likely to display posts with higher engagement with the

platform’s recommendation logic. Therefore, the data collected in this study may not
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be understood as a complete representation of Rad-fems’ discourse. At the same time,
some accounts displayed ambiguous characteristics during the process of identifying
and excluding bot and promotional accounts. The screening process therefore may
have produced both false exclusions and false inclusions.

Third, the coding and interpretation process inevitably involved the
researcher’s subjective judgment. This study eventually generated 448 codes, which
were further organized into different categories and themes. Because some posts
addressed multiple issues at the same time, a single post could be included in several
codes or themes. This practice may have led to a certain degree of overlap between
different themes. Meanwhile, the process of classifying a large number of codes into
higher-level categories and themes cannot completely avoid the researcher’s personal
bias.

Fourth, this study also inevitably faced the problem of loss of meaning in the
translation process. Many expressions in the data rely on Chinese-specific
homophones, character transformations and metaphorical structures, which makes
them difficult to translate into English completely and accurately. For example, the

term “lii quan” (J'4¥, donkey feminism) is created through its homophonic
relationship with “nv quan” (4, feminism), producing a concept that corresponds

to, yet is criticized by Rad-fems as a distorted form of, feminism. In English
translation, it is difficult to keep the homophonic effect, derogatory meaning, and
metaphor at the same time. Similarly, many subtle tones in Rad-fems’ discourse are
difficult to be fully translated in English. Although this study attempted to retain the
meanings of the original texts through sense-for-sense translation, this approach may

still weaken the linguistic force and cultural characteristics of the original discourse.
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Fifth, this study was shaped by time constraints. This major paper was
developed from December 2025 and completed in July 2026. Within this limited time,
the study could not include a larger-scale dataset or interviews with participants.

Finally, social media discourse is often shaped by platform visibility and
identity presentation, and therefore some posts may be performative or written for the
purpose of gaining recognition. Because this study analyzes publicly available posts
on Twitter/X, it cannot determine whether the views expressed in the posts fully
reflect users’ private beliefs or offline practices.

Future research could address these limitations in several ways. First, it could
expand the dataset by collecting more posts across a longer period and by using more
keyword combinations. This would make it possible to examine how Rad-fems’
discourse changes over time. Second, future studies could compare discourse across
different platforms, such as Twitter/X, Weibo, Douban, Xiaohongshu, or other online
communities, to better understand how platform structures and censorship shape
feminist expression. Third, future research could incorporate interviews with users or
digital ethnography to help researchers better understand how users interpret their
own posts and the extent to which the posts reflect their beliefs and offline practices.
Finally, future studies could strengthen the coding and translation process through
peer coding and bilingual peer review to make the analytical process more transparent
and reduce potential misunderstandings of terms or metaphors that are culturally

specific.

Implications
This study significantly contributes to the growing body of research on
Chinese digital feminism. Existing studies have more often focused on how feminism

responds to censorship and discursive restrictions on mainland Chinese platforms,
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whereas this study turns to Twitter/X as a relatively transnational platform. This study
also helps us understand how marginalized groups construct collective identities
through digital discourse.

Furthermore, this study reminds us that, in the process of information
transmission, digital platforms are actively participating in the formation of political
identities and collective consciousness instead of merely acting as neutral tools. Rad-
fems’ create and use in-group vocabularies to recognize one another, draw boundaries,
and express critique. Therefore, understanding these discourses can help
understanding online feminist movements in a more complex and nuanced way that
can consider the important role of different social media.

For education, this study suggests that when engaging with controversial
discourses about feminism, educators can guide students to consider why these
discourses emerge, what social problems they respond to, how they challenge the
current social order, and how they may also create new boundaries, hierarchies and
forms of oppression. In other words, the analysis of Rad-fems’ discourse can provide
concrete examples for education, helping students develop a more critical

understanding of gender politics and online public discussion in the digital age.

Researcher Positionality

This study is inevitably shaped by my linguistic and cultural background,
migration experience, and feminist standpoint. As a native Chinese speaker, I was
able to recognize homophones, character modifications and the cultural and political
meanings embedded in particular expressions. Growing up in China also enabled me
to understand how mainstream Chinese culture often takes for granted women’s

labour and sacrifices within marriage, heterosexual relationships, and beauty labour.
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These experiences helped me recognize the political significance of Chinese radical
feminists’ critiques of these institutions and social norms.

My experience of moving to Canada and crossing the Great Firewall further
shaped my relationship with the research subject. My exposure to different digital
environments inside and outside the Great Firewall enabled me to observe differences
in the visibility and forms of feminist expression, as well as in how political positions
are articulated. It also drew my attention to the Rad-fem community active on
Twitter/X. At the same time, my cultural familiarity with online censorship in China
helped me understand why users used homophones, character substitutions,
abbreviations, and other substitution of expression, as well as the resistant
significance of their overt expressions of anger, refusal, and confrontation. However,
my current geographical location in Canada, relatively unrestricted access to
Twitter/X, English-language proficiency, and graduate education and feminist
theoretical training in Canada also place me in a position that is not equally available
to all Chinese women. Although these resources provided important conditions for
conducting this research, they may also have led me to reorganize through academic
concepts expressions that were originally grounded in users’ specific lived
experiences and digital contexts.

My relationship with this community therefore cannot be straightforwardly
categorized as either that of an insider or an outsider. As a Chinese woman and native
Chinese speaker, I share certain linguistic, cultural, and gendered experiences with the
research material. As a migrant who has experienced digital environments both within
and beyond the Great Firewall, I am also able to examine these discourses from a
transnational position. However, I am not an active participant in the Rad-fem

community on Twitter/X, nor do I consider myself a representative of this group. In
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terms of community membership, I therefore remain an outsider. This position offered
valuable cultural and linguistic insights while also requiring me to recognize that my
experiences cannot be equated with those of the users.

My subjectivity as a researcher influenced not only the translation of the texts
but also the formulation of the research questions, keyword selection, coding, theme
construction, and interpretation of the political meanings of the discourse. Because the
original posts were written in Chinese, translating them into English was itself a
process of meaning-making that inevitably involved my own understanding and
judgment. Similarly, the themes in this study did not passively or “naturally” emerge
from the data. Instead, they were identified and organized through the interaction
among my engagement with the data, my existing experiences, and the theoretical
framework of FCDA. To maintain reflexivity, I repeatedly returned to the original
Chinese posts and their available contexts throughout the translation and analysis
processes. I also retained the original Chinese texts and translated only those excerpts
quoted in the thesis.

My relationship with these discourses is neither one of complete identification
nor complete rejection. Users’ critiques of patriarchal institutions resonated to some
extent with my own observations of gender norms in Chinese society. This resonance
enabled me to understand the resistant significance of these discourses and prevented
me from defining the entire community as simply “extreme” because I disagreed with
some of its positions. At the same time, the community also establishes standards for
determining which women can be recognized as legitimate Rad-fems. This made me
attentive to how resistant discourse can generate new power relations. The worldview
constructed through Rad-fem discourse possesses considerable explanatory and

politically mobilizing power and may offer women experiencing patriarchal
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oppression an apparently coherent alternative social order. From a critical perspective,
however, this alternative vision cannot be regarded as a utopia free from power
relations simply because it promises women’s liberation. It also contains new norms
and inequalities. This position of both partial resonance and critical distance shaped
my interpretation of these discourses as simultaneously resistant and regulatory.
Finally, my experience represents only one among the diverse experiences of
Chinese women. I cannot speak for all Chinese women, all Rad-fems, or all users in
this digital community. This study therefore does not claim to provide the sole or
exhaustive interpretation of Rad-fem discourse. Researchers approaching these
discourses from different social, cultural, and political positions may develop different

understandings of their meanings and contradictions.
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APPENDIX: CHINESE ORIGINAL QUOTES AND TRANSLATION

Quote Page English Translation Chinese Original Quote

No. No.

Q1 57 I think girls’ double X chromosomes FkWHB L FTHAMN X PetafhkZ2faE
are stable and originate from W, TREBERMSE. A1 B
maternal ancestors. They are a WS (4 y A EE) B
different species from what people il
commonly call insect-men, who has ’
inferior, unstable Y chromosomes.

Q2 57 I promise: in the future, no insect- AR RFEASHEM—PIEEMN
boy baby will ever be born from FeHE A sk,
between my legs.

Q3 58 In fact, the tricks of dot- HSE SR AR, ERArE
chromosome beings are all very BPEHCE/KE T . SERELZ4Lm
crude. The main problem is that TK, BRI 2 —
many confused-marriage donkeys
have already become water ghosts
themselves, and still want to drag
more women down with them. They
have many ways of deceiving
others.

Q4 59 How could I not laugh whenever I {1 AR5 2| — i JIgEGERE 12 L1 X
see a bunch of donkeys shouting 2R F-FR 1 VH 1K Frh s IS ST 52 AR 22
cringe words like ‘the wind of W, AR, RIS
strong WOIneI:l will dry my tears’? In jﬁgﬁﬁ%ﬂiﬁiﬁi{‘[‘ﬁ*%%ﬂgjfm i 15.%
e s foumatonal FRBUAE LS R 5 AR
women/radical feminists advocate HWE3L.
and what direction I should move
toward, but right now I simply
refuse to wake up and am waiting
for someone else to spoon-feed me.

Q5 59 We are women who grew up in a FTNPRAER TR 20Z A, EA
dick-power society, and this society i} & ANE KR E—— B AL P
has a huge female Other—the 2 S —sy . e TR,
propaganda machine... The fomale i s Rt (1 2ok

ther is part of oneself and exists in T
the mind. When one wants to obtain H) ORI .
something, that is, when one has
one’s own desire, one imagines the
appearance of the female Other.
Q6 60 Suppose I had two daughters: one BT AEWNDNLIL, — DL g

rejects sexual-romantic
relationships, is physically strong,
intelligent, and even dares to scheme
against me; the other watches porn
everyday, sucks dicks every day, is
love-brained, and serves the beauty
servitude everyday. Would I leave
my property to the latter?

B3 PSR I R, 1
ILRRE B H H IR AR il
B, WAL EEH?
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Q7

61

I wonder whether rejecting beauty
servitude is so difficult because, in
this insect-men-dominated society,
people have been so deeply
brainwashed by the concept of
‘love,” and because serving the
beauty servitude has been bundled
together with ‘sexual-romantic
relationships.

FAEARA T R AL 2 2 i
MRSVEII AR, 2R J5 IR 54 SUA
“PRg AN, BTIA, MBS
A RIXATRAME?

Q8

61

When I was participating in a
competition, I added some rich
second-generation people on
WeChat. One woman, who had
attended international schools since
childhood and was sent to New
York to study art for her
undergraduate degree, was serving
the ugly servitude from the tips of
her hair to her heels, a typical image
of a donkey.

ZHIZ T T —L 5 Bk
F, NE PR Rk 2 AL
ZJBEEARBLH, MK K225 5 R
iR, SAyTHELR.

Q9

61

The two things that donkey slaves
love to stubbornly defend the most
are also the two things that I think
patriarchy has most deeply
brainwashed and disciplined people
to accept: beauty servitude
(including a series of weak
servitudes related to ‘beauty’), and
sexual-romantic relationships (any
kind).

AT e ZE R RE R PR P, BRI
A AL AL R AR A AR
Tt (PAL— RN BRI HH A 555

) MEZ (L) .

Q10

62

Sexual desire is a natural need.
However, there is a distinction
between humans (XX-chromosome
beings) and dick brutes. Human
sexual desire is equivalent to other
physiological needs, just like eating,
drinking, sleeping, farting, and
defecating. Dick brutes, however,
are constrained by the inferior
nature of lower organisms. If they
do not have sex, they become
repressed, and their bodies and
minds cannot adapt to the
environment.

Mg HARTER, ARMA (xx 3¢) #
AT . NIPERREE R T e A
oK, FIZ AR MK 5 TR L bR —
B R & i TR E M AR
PE, AU, B0 Joikad R
5.

Ql1

63

Humans and donkeys are different.
Those who have not practiced 6B4T
are not human, they are all donkey
brutes. Donkey brutes should just
wait for more suffering from the
donkey-dick society.

AP —FER, WERBA AT
obat FHERAZN, 2P HE, Yl
SFEY RS L L.

Q12

63

All confused-marriages are marriage
fraud committed by naturally
disabled dot chromosome beings.

JI A B R 1 KB R e B S

Q13

63

Anyway, dick men are already
short-lived, full of sickness, and
may suddenly die at any time. V
chromosomes also cannot be passed
down for many generations and will
soon become extinct.

SRS T AR o 2 B 258 v
iR SUBIRAW: 7\ &
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Q14 64 The X chromosome is the only X Yl ME—F K YO RAE NI
subject; the dot-chromosome, as a PRGN ] e 32 324k .
subsidiary product, can never harm
the subject

Q15 64 Girls’ double X chromosomes are TEHN X k2 REZn, Bl
stable and originate from maternal 2R, FIMA TS S (2
ance§tors. They are a different y LR RAGE) RFAF.
species from what people commonly
call insect-men (with their unstable,
inferior Y chromosome)

Ql6 65 The ‘world who loves men’? In “EZHERHE, HREIEZSE T &
what way does the world love men? A\ j%& ;. FHéy. . ft bR
In intelligence, lifespan, emotion, WAL v U2
and degree of socialization, in which
aspect are women not superior to V-
chromosome beings?

Q17 65 are carrying strong vitality and the S Bt B s R A ay o A R R
gene for awakening themselves

QI8 65 Is it hard to admit that you, me and  #KIAMR, F DA S 4 KA PR-LCHRR
most of women are very strong? i AR ML ?

Q19 65 Strong women are like the Sun, who SR UG KIH, S BE3hIAE, W35
are shining naturally and attract A
others

Q20 65 When women are liberated and stop — ZVEFAGMRAL, A NEAALM, #H
supplying blood to male society, WA AR AT, ik AR
they will have more resources and i
freedom to act and to make
themselves stronger

Q21 65 people who pioneer and charge VAR AU S 0PN
forward

Q22 65 patriarchy staging a comeback BT EIEF

Q23 65 very strong group S EIPNGIEEEN

Q24 65 Radical feminists are the true b I = =1 A PN S
humans of advanced civilization

Q25 65 Radical feminists have both courage % H Fif, NRHYJETE, Kl
and strategy, are not controlled by Do, WO, SRR R
donkey women and dick men, and B/
will always have grand female
ambitions, be filled with the will to
power, occupy the world, and
reclaim the home ground

Q26 66 studies, work, wealth accumulation, 22\, TAE. MEMHE. SASK
personal growth

Q27 66 Sisters at this stage... what matters XSO B b k. ... R
more is to keep their attention and EHCWEE S, Bz e 4
apply female-centredness to offline TRETE T, R R
life to improve themselves. These s, 2 Ak B
sisters also tend to prefer tweets that Zéf;%ﬁiﬁg JFJ]I{ i i‘% ! AR
provide actual help with studies, S HEGE L LR B O 4L
work, wealth accumulation, personal
growth, and other practical matters.

Q28 66 I am really working hard to move HREWNEERE S AmE.

forward.
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Q29 67 The new direction is 6B4T. It is BT Rt 2 6BAT, Wi EA% itk
leaving the beauty servitude, % EEFEENL AR, B
opposing sexual-romantic YR, IVEE ).
relationships, looking back to the
spirit of inheritance from feminist
predecessors, and emphasizing
women’s connections and women’s
mutual aid.

Q30 67 Although I have no friends in real BARILSE T I A B IR A AR IR
life, I do not feel lonely. I feel that M, JEATHE F I R R .
the radical feminists on Twitter are
all my confidants.

Q31 67 I have a friend I can really talk to. BA NI A, MRtk
She was rsed by a single mom and ), R/NHEEE =2 les...... M
Knew from a Very young age hat 53— 5 i I R A< P2 — Sk
she was a lesbian... She moved from TR SN S A
anti-men — anti-fujoshi — leaving ggg%ii{iifﬁ%ﬁ+$u ﬁ]ﬁ; X
the dick-centred sexual-romantic - ) o SR A &ﬂj‘iﬁx 13K
circle — practicing 10BT, leaving RYLHZG A, il 3R
the beauty servitude, focusing on T PR O UG 1 SR A 2R ) A
real-life struggle, and mutual aid fir.
among fellow single women... It
only took a few years for her to
complete this process. For me, she is
a guide. From her, I saw a kind of
female-centredness buried in the
heart, naturally breaking through the
soil and beginning to grow.

Q32 68 believe that, based on the consensus  FIAN, #E 6bdt LN . L T473h
of 6B4T: offline activists have REME, & EEFEEME, Bk
Vlfllue, olrllline siea}l(erslhaﬁ/e Valule, RN, BT ARE WA N
those who work silently have value, ST = NI =
and those who study technology also {\E E,%@ﬂilﬂ’ Z:ﬁi%.i%;ﬁ E:‘ i
have value. Different paths do not [/J‘Hxlk%l\% o 'ﬁ?ﬁ’é fr AR
mean different positions. We can SEEPAR, HARZAR,
learn from one another and form
strong alliances, rather than treating
things as ‘either/or’ and devaluing
each other.

Q33 68 Strong women are like the sun; they SR EUEKIH, S BE3hIAG, W35
naturally shine and attract others. I A FRATRATE SR BiFR, AT A
can ask her to help me, and she can TR, e, 15 O denk
Elslcl)‘rczlﬁﬁse me. Wl&oevir ishbeinlgf K. MRECR N E B HEE X A4

ullied has to stand up for herse . . ; A
first. If you do not even stand up for %*ﬁﬁéﬁ%ﬁﬁ&%&? At A
your own justice, on what grounds e ?
do you demand that strong women
become your death squad? Is their
life not a life too?
Q34 69 Being ‘betrayed and abandoned by — “RIGEE W L NHILR 2 B,

everyone’ is an inevitable path for
awakened women. Anti-filial piety
will sever blood ties; self-
consciousness will make it difficult
for you to tolerate toxic
relationships; female-centredness is
incompatible with today’s male
society. At the same time, you will
no longer suffer without knowing
why, nor will you be harmed

[ERFFMETET, ARG R ARE
PANEZARERR, WAMSATHH
AR, SULEIE, VRS
ARgm, gl A . 3
(IREES SRS EEN ASEiS S IE N §-:20 7
REIRE,



without defending yourself and

fighting back. We will eventually
connect with other natural women
like family, and will not be alone.
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Q35 70 In patriarchal society, people have Ly Y S R 2R I A S S N | rpy W L =
been too deeply brainwashed by the 5
idea of ‘love’.

Q36 70 sexual-romantic relationship means %% &= bEH Ly EA
the failure to leave the beauty
servitude

Q37 70 it feels that sexual-romantic Bt T DAME 2%, itk gt e
relationship can lead to beauty IS
servitude, and that leaving the
relationship can also bring about the
detachment from beauty servitude

Q38 71 the beauty servitude and the ‘sexual- AR FERFI 20— E IR G55 E
romantic relationship’ are framed as
a bundled package.

Q39 71 strengthens beauty servitude i ER

Q40 71 enslaving W

Q41 71 exploitation FE

Q42 71 Society generally creates the false S AR P —Fp R Bl 52 AR 120
impression that ‘young and pretty’ TR AR IS L ST T4y, IS
unmarried women are more .likely O R EIANE R F IS, RiTE
mirsed women e expestedto | SLELITBITERBIEL NS,
return to a plainer, family-oriented LR AT PE SR S0 I ISR B R SRR
image. In reality, however, single
women dress up to roughly the same
extent as men, while the closer
women move towards sexual-
romantic attachment and marriage,
the more intense the beauty
servitude is.

Q43 71 Defining the tiny bit of satisfaction  JEHR = AL A BGE SN y ey
as something that Y-chromosome TURE, WA CEA — SRR
men give you, do you have even the el D B A
slightest courage to admit that
happiness is something you create
yourself?

Q44 72 Penetrative heterosexual sex onto JRRAPHFEMN S, R ERF
donkey women, through which men 473545
are gaining the sexual power, is also
an inherently misogynistic act of
humiliation.

Q45 72 Why develop sexual-romantic FAT L EERRIEG R R WRARIAA

relationships at all? If you think that
developing sexual-romantic
relationships between women is a
step further than developing
friendship, then this already proves
that, in your view, different organs
are not equal... Whether it is a
sexual-romantic relationship or
friendship, neither can achieve the

LAz RS, WA A G
PR, 2002 AUEWIAE IR
BRAEZEFHAFE. TR
JEMESG KR, BRKIEAGKER, #
TEEIB MR URYCA I ZERE . 23
I B LA —— AR
e b TRmE.
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kind of stable, pure, and supreme
woman-to-woman bond that you
imagine—sexual-romantic
relationships only mean that people
have slept together.

Q46 72 tie her and develop sexual-romantic ~ Z§FEh . Flh & @M% % &, 1EMIR
relationship, and ask her to only i U R— N
have you in her world

Q47 73 you are not giving yourself enough  YR¥AH 4T A 2 HYAE I S
support, you are not acknowledging  {R¥EHEWA/RECT, FrAMREEG A
yourself, so you are imagining that MNBRE WARE T
there is a person who can
acknowledge you for yourself

Q48 73 Once your sense of deservingness BofgE— BAKER ANTIA TR, ARIIATS)
depends on external recognition, the itk FHEE" T ...... WA, RIS
very basis of your action is already AL . AL FIER PR T L
‘rented out’... In the end, your power
to initiate action, your responsibility
and your power to judge are all held
in someone else’s hands.

Q49 73 Although the topic of the beauty FATEBEARMRELE, HEZ AT
servitude is also important, many VIR A SAZL, PN B, 2k
people fail to get to the core of the S R Il W El T |
issue or clarify the logic behind it. P HU E
They keep circling back to ’
explanations such as ‘mutual
appreciation between the same
gender,” ‘freedom of dress,” and
‘pleasing oneself.

Q50 73 because one can directly see beauty NERRDAEMET], Batitakt
servitude, so it feels that the beauty  jr—FjZ x4 A B — EFEE FE
servitude can signal that this person BRI
is willing to please others to a
certain extent

Q51 74 If you want to find a partner in the FERr B AR B B N 42, O RELR
lesbian community, it is necessary % BEAR, MANEBEANE
that you serve the beauty servitude. 0. PEg 9 A
If not, others will not even look at
you... Sexual-romantic relationship
indeed hurt people so much.

Q52 74 ‘pretty” after leaving the beauty Wi T EEMKIBFE I N
servitude

Q53 74 Most mainstream liberal donkeys FARS B B9y F ikt 2R
are still obsessed with finding a B FIIE SRR, HEE
‘good live-in husband.” As long as it AN N OBRBELE AR T
is a ‘good man,’ they are willing to
give up surname rights and their
wombs.

Q54 75 This only proves once again that X HEEFHEUER TR R2EZEoEFEIL

patriarchal religions are nothing
more than penis-worship. The
civilizations derived from them are
likewise products of patriarchal
brainwashing, which is why ‘resist
patriarchal religions’ is part of
6B4T. These religions deny women
as the source of life from the very
beginning. The true creator is the
Mother Goddess. Instead, they

FH TR R i R ST
BURIUEI, KR A4 6bdt BLEAY
TR BICFEEC X —2%. TUHEREE
Wk B E T LB A ik, A
HERpRA R F . SAEAREL S /]
JUIEHERR O, St 1 i R AR
[ER/N



elevate sterile little penises into false
gods and fabricate the legitimacy of
patrilineal inheritance.
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Q55 75 Feminists say you can start with ALV A] A B Bebat i, Bk
6B4T yourself, but they claim they WORT], BB afE@in, Eakk
can’t do it—either because society BT, (HAC R L 2 45
forces them or because they cannot N
live without men. Yet when 1"41: \b 1]]\%?7(%‘%14‘\, /J\,%ﬂﬁ =
feminism actually critiques social — IR LA TR
structures, they immediately
minimize the issue and reduce it to
‘I’m happy this way’ or ‘I’m doing
it for myself.’

Q56 75 Why must women be strong AT A NIRRT N2
women?

Q57 75 Why force all women to work? T AmmE pTE L N TAE?

QS8 75  Why must women be strong? Can't  JEfF AL NIAURHEH, HHWATE
weak women deserve respect too? BB AL 9

Q59 76 Donkeys are not victims but yratdedE, mEEA FUEEs
perpetrators with subjective PRI A,
initiative.

Q60 76 Even if all men disappeared, donkey 5 {< SR 415 Jeg Ak il 52 0 7 ol
slaves would still bring patriarchy
back.

Q61 76 Isn’t it these donkeys who started ARAESZR, BFREAR X F T
the patriarchal society’s obsession N9
with men?

Q62 76 A society that creates motherhood W, ERESE SR S S N E
and fatherhood is something all e
these donkey slaves voted for.

Q63 77 Could one reason for the collapse of [HERET-WREHZ—, A2
the old matriarchal societies be that  #58b4r A KUFIRL T2 BitAhw £
some women were too easy to buy 25 300 24 37 A
off? As soon as male societies
offered greater benefits, they
immediately switched sides.

Q64 77 There is not much to say about JE AT 25, AR H RTE
donkey slaves. Even among women g2 ZH kL N, HihEREZHA
who appear to oppose patriarchy, BEMTER AR R B, TR
many are not really opposing e >
patriarchy itself; they are merely RBBOHAGL
opposing that ‘patriarchy has not
treated me well enough’

Q65 77 Dot-chromosome may have certain S H 0K, (2 S8
desires, but they are too 1&...... B DAME— T BE S D I
unintelligent... therefore the only T.
possible explanation is that donkeys
created patriarchy.

Q66 77 Matrilineal society is donkey-line B R 2t 2T
society; donkey-line society is
matriarchy.

Q67 77 The current situation is entirely IAE SR A a2 eilE el
something they created themselves. ¥y,

Q68 78 Radical feminists, who represent a 85 1 R U I e fil— T 4535 T

new matriarchal civilization, stand
in opposition to the donkeys who
created today’s corrupt patriarchal

JEE AL BT Y S0 AR SO 9 T2 RS2 Y
KE. Prtlez®EE, mE2RAE



civilization. Donkeys are not victims
but perpetrators with agency.
Radical feminism and donkey-right
feminism may appear similar and
are both labelled ‘feminism,’ but
they are different in essence and also
opposed to one another: where
donkey-right feminism exist, radical
feminism cannot exist; where radical
feminism exists, donkey-right
feminism cannot exist.
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WLRESIYERTINE N . LA G AL
LSRR RS, B2
BB LA, (HHABUR AR,
[IEER S0 RvAI BN ER LD/ oiie
B, AR TR L.

Q69 79 The Y-chromosome gene is y e B HYE G R
behindhand and naturally violent.

Q70 79 the naturally disabled V K¥ v YL
chromosome

Q71 79 Even if dick men strike back RTFERRLT, WHTARERE T
heavily, they still cannot reach FINTF B 5 .
radical feminists who are thousands
of miles away from them.

Q72 79 When a male lion defeats the old T R F AR B e 2 2
lion king and gains mating rights, B — St BR300/ NI T, Bk
the first t'hipg he .doe's is to kill the MBI ASBE . Lo NS B 4
cubs. This is the instinct of malfe 5 DA DA B A e, 6BAT 2
animals. Women should not naively ey
believe that they can change animal PR
instincts. 6B4T is a rule for survival.

Q73 80 Wouldn’ t she no longer be a BERE 2 I B ATObAt NI A AN B T
donkey if she can accept and N AN F 6bat F B2 B
practice 6B4T? Those who cannot
practice 6B4T are donkeys.

Q74 80 I officially announce that donkeys FEXREHAEY TG,
are out of their female membership.

Q75 81 There is nothing to talk about with FIEAZ A KRR v Yl A A B
beauty-servitude donkeys and
naturally disabled V chromosomes.

Q76 81 Whether donkeys live or die is none B ZJP AFEE T LS.
of my business,

Q77 81 Radical feminists should remember % T WiZ 041 97 & %O A B G#[E]
the disgusting moments of donkey BB RS GBS AR
brutes and think about how to drive g5
them, and whether they can be used
by us.

Q78 81 Behaviours in 6B4T, such as 6bat HLA 55 135 501 8 55k B AN i
creating fatherhood and producing LRI TR, HIEGRR i,
men, the ones contributing to BORRAREE A, R . AE
pat.rlarch.y,. their gnderlymg nature is LU AAR B L, S T S ffHL
anti-feminist. This is not a matter of w Kb e
degree, but a matter of nature. In the AR AN IE
feminist coordinate system, these
behaviors are negative values, not
merely ‘not positive enough’
values.

Q79 82 Liberal donkeys fight for donkey H 1 G4 PSR SR 1 B F AR AR
rights while shamelessly calling
themselves feminists.

Q80 82 All that talk about ‘do not judge 2 B WA S R Lo, AR AR

women when criticizing men’ is just
about wanting to pick a good dick-

LI RS SvA v



man. After becoming donkeys, they
still want to claim moral purity
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Q81 83 I have never seen any political B WA — D BOEIE BB AW
movement succeed by constantly B E SBHARE L. REHEEEA
changing the definition of its own PR R MR R i PR Al 52
group, constantly raising the R IN Lo e
;‘Iﬁil;?i;‘,fﬁ;‘??;‘;i’gf“;ﬂi ;ﬁﬁ?;ﬁyg BIELE, 6bdL, SRR Ol
again. Can someone tell me what K lesfem, AL BULLHI AT 2
kind of damage it does to patriarchal NP AN ik = P PN i
society to oppose lesfem, the group ~ M&?
that first created theories such as
gender separatism, 6B4T, and anti-
beauty servitude? How does that
harm men’s interests?

Q82 83 I agree with opposing female-male [ BHEGHZINFN), [t s b
sexual-romantic relationships, and I ki %k[F], (H 2R A S4F & i B
also agree with opposing the S ROt T L dhe . 2t
S St A, ARSEAMANE? %R A0
relationships. But if you oppose ; o B
female-female sexuality and AL A EU}E?‘ ?ﬂigﬁﬁliﬁjﬁ
lesbians, which itself fits within TAERRIP L, AR R
6B4T’s principles of separating FeREAR LY
from men, leaving the beauty
servitude, and rejecting
pornography, what exactly is
advanced about that? What have you
developed that harms men and
benefits women? Cursing lesbians
every day, atomizing every day,
splitting every day—is this what you
consider advanced and radical?

Q83 84 Promote the original meaning of ] N SRRt e [R] (81N AT 6b4t IS
anti-sexual-romantic relationships to 1§ lesfem) B A& PG4 (A
the internal radical lesbians SR L BN L G fdi
(referriﬁg to ;esfem who r}fcognlize L [ e [, R
6B4T theory): opposing the male- o . ’ .
society sexr—};entfepd sys%em’s FH, 2B AR A 25 A It
reduction of female bonds... f#.
returning lesbianism to its original
meaning as a ‘female-female
alliance,” achieving a ceasefire, and
allowing lesbian feminism to coexist
with anti-sexual-romantic ideas.

Q84 84 My view on lesbians is: 1. sexual- B LR EER: 1 MG EREL
romantic relationships mean that one  ¥Ei3E4E, 2. AN RTELE L [/l oL
cannot reject beauty servitude; 2. 1 XA
do not believe there is such a branch
as lesbian feminism.

Q85 85 Everyone who claims to be a A CRL, BanEA R
feminist or a radical feminist needs g =g kene SO, YEAR
to be examined; they all need to go FeaRhEHe
through radical feminist identity
screening. These titles are not
something that anyone can simply
attach to themselves.

Q86 85 Surface-level harmony is just FE PSR Te

papering over contradictions
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Q87 85 Even removing impurities — AR (ARG T R) BT
criticizing non-feminist behaviour U
— is labelled as ‘radical feminist
identity screening.

Q88 86 I have always thought that radical F—EHWIH M R Teb4t fl=4=
feminists are those who have passed 7 iz y Z¢) T4y, FECERE EFEH.
the.thresholds of 6B4T, th§ Three KR SRR AR, R
Strl‘ves and Three Oppogljuons, and' YRR T 285 T TR
anti-Y-chromosome politics. On this LA Lot
basis, it is ridiculous to keep calling NRA R
each other donkeys and judging
whether the other person is truly
radical. Who gave anyone the
authority to determine whether
someone who has already passed the
threshold is a radical feminist or
not?

Q89 86 When I am thinking back carefully,  {F4f[u4H—F kRS E KM E S EAN
it seems that compared to genuinly ¢ [E] 52 BLLP BRUEAE{L TR
supporting radical fellnlinilst iltlientity el e IR R N2
screening, it is more likely that I am T
afraid that if 1 did not agree withit,1 %10 Foaed".
would be labelled a donkey... What
the identity-screening faction wants
is to be superior to others. If I do not
support them, then I am a donkey.

Q90 87 I’m not interested in confused- B AEFRARBSER, R Bt
married donkeys reproducing. In a NG TP B BRI ) R SR A
Women society, this kind of buck- BTN, AR 2 M
passing woull(;l l1)10t happen, beﬁause TR R AGEER . T ELE E AT
women would be in power. They a TN b o
would not treat the population as élzf /%UEE/D‘%’ B HAN B R X A
disposable resources that somehow AR 1)
grow out of the ground, and they
themselves would face the influence
on career because of reproduction.

Designing institutions to solve this
problem would be easy.

Qo1 88 When people immediately associate @ 7 BB AR FEIE G, G4
reproduction with danger, could it fe 2 R B 2 RN R B L B R
be because men have neglected B9 AL ATE K B
reproductive technologies? If the e B L 2 vy N e
Women society redirected resources g;% %@ g;migﬁjﬁﬁé %fiﬁgé
away from weapons, fast fashion, e e e %M ) i“m{ -
and consumer electronics and SR, IR e R
invested them in women’s W,
healthcare, such as painless
childbirth and treatments
eliminating menstrual pain, the risks
you mention could be significantly
reduced.

Q92 88 Unlike male society, the future Kkt NG Bt —FaR AT, B

society would not treat people as
disposable resources. The healthcare
sector would need to improve both
wages and efficiency. I imagine
caregivers in the Women society
would not need to perform basic
labour, but would instead manage
multiple robots and monitor health

I PRAEE VA0 SR T AR o K RIRR

FEIPBE LA 1 PR 77 VA 75 ZEMORR Rk )
558, ERTUEHEZ LR NI AR
TR, FEA I R B
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data, taking on responsibilities
similar to administrators or
directors.

Q93 90 The common feature of donkey— Y m AUt I BE R AL R R R 2
male- society and matriarchal TS AAHEIR A R, Bk
society is that both value ZPAG AR JEE S R
reproduction al}lld cfio not exclude or W% T LT A A R S
oppose men. The former gives . S N .
donkey brutes the right to reproduce &, Fﬁ U‘f% ﬁ%%%%Tfmﬁ g5
excessively, while the latter UL 2, BB B 4,
exaggerates the sacredness of WA REL ENUER— 1G4,
reproduction. As long as male
babies are preserved, there will
always be the hidden danger of
disaster caused by men. Therefore,
matriarchal society degenerated into
the current donkey—male-society. If
radical feminists want to establish a
feminist society, they cannot follow
either of their paths.

Q94 90 The worship of reproduction of B R AT EFH A =T low, B TR
matriarchal society is very low. BN b AR TE RS A TS BN
When it becomes male society’s BEHATE, AL, — k.
worship of the penis, it is still a
worship of reproduction—old wine
in new bottles.

Q95 90 But I think that even if women A F S L N B D B
really have a strong reproductive FHARHE RS RN iy, Hetn
desire irllj i(heir gelnes, it is not | TU\LLHZAW,T@%H%(ﬁQ/Jﬁ ..... Y
impossible to solve. For example, it ;. .
can be restrained through social %EZEILZ%;E Eg’mj;rgg
norms and education... Creating JELER, T PR
fathers should also be an extremely fistiiy, - RS B Ak 2 P BOWR 57
strict and insurmountable red line in
the Women society. Whoever dares
to violate it, or even merely shows
such a tendency, would be attacked
and condemned by the whole
society.

Q96 91 Men are inferior, so they cannot be AN —ZE I AR EEIR .
preserved.

Q97 91 A Women society probably would j(ffj: NAZA AR RE T ARIX AP 47,
not have technologies for preserving 1245 5 —hg JLH 7] B AR5 R,
the fetus. It would only have W ORGSR i B A B
technologies for preserving the N NS ;
mother if something goes wrong w, Mi‘r)\ﬁar“;h;tﬂ LA PR
with the fetus, and it would certainly ﬁﬁ/ﬂ?%%’ BT FHEILIAC T
not have assisted reproductive AT
technologies for inferior sperm.
From women’s perspective, if a
fetus cannot survive, there is no
need to preserve it. If one wants a
child, one can choose high-quality
gametes and reproduce again.

Q98 91 How can anyone still say that BB NVETCIR S0 AL 2 N B

women in a Women society cannot
be forced to abort male fetuses?
Then what kind of Women society
are we building? Why don’t you just

JEI? AR HRARE SR Z B At e ?
PRI O B R AR 172
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follow your own wishes and become
a donkey?

Q99 92 The problem is men, so excluding A H M FrARERS T B et iR
men solves the problem. g

Q100 92 Even in the early stages of AL AR S R P S AN R BE B A 1A
development, a Women society W . A IR R M EERT, A A
could not possibly keep living T AR BRAA 7S R [F TT ELE ARG
znalis. Since' Ihslre are already o WY SRR N RMEE IR

onkeys available as consumable e e 1 A P ol

materials, why use males with {Zliﬂljj E/‘J?IHEE ’ ﬁﬁ@f}% LSGES
different biological structures and v RE KR T B
very low cost-effectiveness? The
focus should not be ‘the possibility
of preserving living males for
scientific research,’” but instead ‘the
means of developing technology
after completely eliminating v-
chromosome contamination.’

Q101 93 When narrating herstory in the B BHEREIR herstory FBHEE, FATAT
future, we can say: men voluntarily 3. 54k [ B R Zokk O RIFHE LR
provided research samples for WREA .. R R RS, b
Women society. . We thank WOmMEn 1 5 2152 47 1 K 10 SLIKAI 1<
scientists for their efforts. Every A e NS .
day, they endure the stench of living %F TZSE@%B?E? %l/j#ﬁﬂﬁ SRR
male brutes and the rotting smell of PR ME R AT R A5
male corpses while conducting
research. Such a scientific spirit
deserves to be learned by every one
of us.

Q102 93 Also, I think that after entering a FHANRIEE A ok, WREA D EE

Women society, the population size
may become normal, average
resources per person would increase,
and class differences would
naturally become smaller. Then
occupations would not be divided
into noble and inferior ones, there
would be no so-called ‘bottom-level
work,” and everyone would be
equal.

KA, NS E, B
FFEARMRANR T, IARABA
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