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ABSTRACT 

This study examines ethnic boundary-drawing and its practical implications 
in the nexus of migrancy and national minorityness. The term “Sweden-Finn” 
is commonly used in reference to Finnish postwar migrants and their 
descendants in Sweden. However, in 2000, Sweden-Finns were also 
recognized as a national minority in Sweden, acknowledging the much longer 
historical presence of Finns and the Finnish language in the territories that 
today constitute the Swedish state. During the past decade, Sweden-
Finnishness has been increasingly discussed in Sweden from the perspectives 
of the new Swedish-born generations and within the constantly evolving field 
of minority politics. Whereas immigrants and national minorities, the so called 
“new” and “old” minorities, are generally treated separately in both research 
and policy, this research asks alternatively how the top-down political 
recategorization of Finnish migrants into the Sweden-Finnish national 
minority impacts the construction of ethnicity on individual and collective 
levels. 

In the 2010s, social media have become key arenas for ethnic 
organizations, media, activists and individuals to connect, organize, express 
identities and build communities. Examining prominently emerged Sweden-
Finnish ethnopolitical campaigning and activism on social media in the period 
of 2013–2019, this study focuses on the interaction between the national 
minority recognition and the legacies of migration on the individual and 
collective level representations of identity and culture, articulations of 
belonging and perceptions of power relations. As primary material, the study 
looks into the Twitter-campaign #Vågafinska by the Finnish-language radio 
channel Sisuradio, Instagram-campaign #Stoltsverigefinne by the youth 
umbrella organization Sweden-Finnish Youth in Sweden (RSN), and two 
anonymous Instagram-accounts Tukholman sissit and Göteborgin sissit. The 
analysis focuses on both the content of the campaigns, generated by individual 
social media users, and the group-making efforts of ethnopolitical actors and 
activists. 

The theoretical framework of the study draws from the interdisciplinary 
fields of ethnic studies, discourse studies and social movement studies. 
Adopting a critical and constructivist approach, this study departs employing 
“identity”, “ethnicity” or “ethnic groups” as units of analysis and thinks instead 
in terms of identifications, categories, group-making projects and processes. 
This approach is complemented with critical intersectionally informed 
thinking which sets ethnicity as part of broader systems of social boundaries 
and divisions. Insights drawn from social movement studies focus on the 
strand of literature examining the nexus of social media and collective identity, 
which provides tools to assess the logics and technological affordances of these 
novel platforms in group-making processes. Methodologically, the study 
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utilizes a combination of thematic analysis and discourse analysis, 
acknowledging the key role of language in the construction of social reality. 

The main findings of this study show that “Sweden-Finnishness” is an 
internally complex and contradictory category and its representation impacted 
by various social categories such as age, generation, class, nationhood, 
citizenship and “race”. The study identifies five discourses of Sweden-
Finnishness, which are (1) diasporic, (2) transnational, (3) hyphenated, (4) 
minority, and (5) autochthonous discourse. These discourses build on 
contrasting interpretations of the history of Finns and the Finnish language in 
Sweden and thus position Sweden-Finnishness differently in relation to both 
Finnish and Swedish national narratives and imaginations of a nation. The 
analysis of the material further shows how these different discourses operate 
in diverse, overlapping and contradictory ways in enacting and experiencing 
ethnicity through categories and memberships, various language-related 
questions, visual and symbolic expressions of culture, and attachments to 
places. These findings suggest that the recognition of Sweden-Finns as a 
national minority makes ethnic boundaries salient through reinforcing 
linguistic and cultural distinctiveness but also narratives of otherness. 
Paradoxically, the ethnic boundary between Finnishness and Swedishness 
emerges simultaneously as increasingly blurry due to the assumed cultural and 
visual similarity of Finns and Swedes, which can be seen as an outcome of the 
decades-long social and ethnic climb of Finnish migrants in Sweden. 

The analysis also reveals an apparent tension between the individualistic 
character of social media and the need of ethnic organizations and activism to 
essentialize and simplify a shared identity in order to express Sweden-
Finnishness despite its multidimensional character. At the same time, it is 
evident that differentiated interpretations of Sweden-Finnishness are also 
present among those who seek to represent the group and thus contribute to 
its reification in divergent ways. This emphasizes the central role of 
“ethnopolitical entrepreneurs” in leading and remembering collective action 
in the landscape of social media, but also the analytical importance to look at 
the top-down expectations that are casted upon minorities. The findings of this 
study further suggest that due to their visuality and materiality, social media 
are particularly important platforms to express and enact ethnicity especially 
in the case of a largely invisible, unnoticed and silent group striving to display 
difference and distinctiveness. 

This thesis argues for a more nuanced understanding of Sweden-
Finnishness, which considers the different histories, national narratives, 
political processes, ethnopolitical endeavors as well as individual backgrounds 
and experiences of Finns in Sweden. This recalibration helps to understand 
complex articulations of ethnicity, identity and culture as well as ethnopolitical 
hopes and claims in the increasingly diversifying society. I suggest that instead 
of Sweden-Finnishness, it is analytically more sustainable to talk about 
Finnishnesses in Sweden. 
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TIIVISTELMÄ (SUMMARY IN FINNISH) 

Ruotsin suomalaisuudet – Etnisyyden diskursiivinen rakentumi-
nen sosiaalisessa mediassa 
Tämä tutkimus tarkastelee etnisten rajojen vetämistä ja niiden käytännön vai-
kutuksia maahanmuuttajuuden ja kansallisen vähemmistöyden risteämäkoh-
dassa. Termillä ”ruotsinsuomalainen” viitataan yleisesti toisen maailmanso-
dan jälkeen Ruotsiin muuttaneisiin siirtolaisiin ja heidän jälkeläisiinsä. 
Vuonna 2000 ruotsinsuomalaiset kuitenkin tunnustettiin myös kansallisena 
vähemmistönä Ruotsissa korostaen suomalaisten ja suomen kielen historial-
lista läsnäoloa alueella, joka muodostaa nykyisen Ruotsin valtion. Viimeisen 
vuosikymmenen aikana ruotsinsuomalaisuutta on käsitelty Ruotsissa enene-
vissä määrin ruotsalaissyntyisten sukupolvien näkökulmasta sekä jatkuvasti 
kehittyvän vähemmistöpolitiikan kentällä. Maahanmuuttajia ja kansallisia vä-
hemmistöjä, niin sanottuja ”uusia” ja ”vanhoja” vähemmistöjä, käsitellään 
yleensä erikseen niin tutkimuksessa kuin politiikassa. Sen sijaan tässä tutki-
muksessa kuitenkin kysytään, miten suomalaisten siirtolaisten poliittinen uu-
delleenkategorisointi ruotsinsuomalaisten kansalliseksi vähemmistöksi vai-
kuttaa entisyyden rakentumiseen yksilö- ja yhteisötasolla.   

Sosiaalisesta mediasta on tullut 2010-luvulla yksi keskeisimmistä väli-
neistä niin etnisille järjestöille, medioille, aktivisteille kuin yksittäisille ihmi-
sillekin verkostoitua, järjestäytyä, ilmaista identiteettejä ja rakentaa yhteisöjä. 
Myös ruotsinsuomalaisten keskuudessa sosiaalisen median hyödyntäminen 
on ollut viime aikoina näkyvää etnopoliittisen kampanjoinnin ja aktivismin 
muodossa. Tämä avaa uusia mahdollisuuksia tarkastella suomalaisen siirto-
laisuushistorian ja ruotsinsuomalaisten vähemmistötunnustuksen vaikutuk-
sia yksilö- ja yhteisötason representaatioihin identiteetistä, kulttuurista, kuu-
lumisesta ja vallasta. Tämän tutkimuksen päämateriaalina toimii erilaisten 
ruotsinsuomalaisten toimijoiden etnopoliittinen kampanjointi sosiaalisessa 
mediassa vuosina 2013–2019. Aineisto koostuu Ruotsin radion suomenkieli-
sen radiokanavan Sisuradion Twitter-kampanjasta #Vågafinska, Ruotsinsuo-
malaisten nuorten liiton Instagram-kampanjasta #Stoltsverigefinne sekä 
anonyymien aktivistiryhmien Tukholman sissit ja Göteborgin sissit 
Instagram-tileistä. Aineristoa tarkastellaan kokonaisvaltaisesti sekä etnisten 
toimijoiden ryhmänmuodostuskeinojen että kampanjoihin osallistuneiden 
yksittäisten käyttäjien tuottamien sisältöjen kautta.  

Tutkimuksen teoreettinen viitekehys rakentuu poikkitieteellisesti etnisyy-
den tutkimuksen, diskurssitutkimuksen ja yhteiskunnallisten liikkeiden tutki-
muksen varaan. Sen sijaan, että ”identiteetti”, ”etnisyys” tai ”etninen ryhmä” 
käsitettäisiin tutkimuksessa kritiikittömästi analyysin perusyksikköinä, tästä 
viitekehyksestä kumpuava kriittinen ja konstruktivistinen näkökulma koros-
taa etnisyyden ymmärtämistä ennemminkin identifikaatioiden, kategorioi-
den, prosessien ja ryhmän muodostamisien kautta. Tätä näkökulmaa täyden-
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netään tutkimuksessa kriittisen intersektionaalisen ajattelun kautta, joka ko-
rostaa etnisyyttä osana laajempaa, yksilöiden asemaan yhteiskunnassa vaikut-
tavaa sosiaalisten kategorioiden kenttää. Yhteiskunnallisten liikkeiden tutki-
muksen osalta tutkimuksessa hyödynnetään kollektiivisten identiteettien ja 
sosiaalisen median vuorovaikutusta tarkastelevaa kirjallisuutta, joka tarjoaa 
työkaluja ymmärtää näiden uusien media-alustojen toimintalogiikoiden ja 
teknisten tarjoumien vaikutuksia ryhmänmuodostusprosesseihin. Metodolo-
gisesti tutkimuksessa nojataan laadulliseen tutkimusperinteeseen yhdistä-
mällä temaattista analyysia ja diskurssianalyysia, joka tiedostaa kielen keskei-
sen aseman sosiaalisen todellisuuden rakentumisessa.  

Tutkimuksen tulokset osoittavat, että ”ruotsinsuomalaisuus” on sisäisesti 
monitahoinen ja ristiriitainen kategoria, jonka representoimiseen vaikuttavat 
moninaiset sosiaaliset kategoriat kuten ikä, sukupolvi, luokka, kansallisuus, 
kansalaisuus ja ”rotu”. Aineistosta nousee esiin viisi ruotsinsuomalaisuuden 
diskurssia, jotka ovat (1) diasporinen diskurssi, (2) transnationaali diskurssi, 
(3) ”väliviivadiskurssi”, (4) vähemmistödiskurssi ja (5) autoktoninen dis-
kurssi. Nämä diskurssit ammentavat erilaisista tulkinnoista suomalaisten ja 
suomen kielen historiasta Ruotsissa asemoiden myös ruotsinsuomalaisuuden 
eri tavoin suhteessa suomalaiseen ja ruotsalaiseen kansalliseen tarinaan ja ku-
vitelmiin kansakunnasta. Aineiston analyysi osoittaa konkreettisesti, miten 
nämä eri diskurssit operoivat moninaisissa, päällekkäisissä ja usein myös ris-
tiriitaisissa tavoissa esittää ja kokea etnisyyttä kategorioiden ja ryhmäjäse-
nyyksien, erilaisten kieleen liittyvien kysymysten, visuaalisten ja symbolisten 
kulttuuri-ilmaisuiden sekä paikkoihin kiinnittymisen kautta. Nämä havainnot 
paljastavat, että ruotsinsuomalaisten tunnustaminen kansallisena vähemmis-
tönä on vahvistanut etnisiä rajoja korostamalla kielellistä ja kulttuurista oma-
peräisyyttä, mutta myös nostamalla esiin toiseuden kokemuksia. Samaan ai-
kaan tutkimus osoittaa ristiriitaisesti miten etninen raja suomalaisuuden ja 
ruotsalaisuuden välillä on muuttunut entistä vaikeammin hahmotettavaksi 
suomalaisten ja ruotsalaisten kulttuurisen samankaltaisuuden ja valkoisuu-
den vuoksi, mikä voidaan nähdä seurauksena suomalaissiirtolaisten vuosi-
kymmenien aikana tapahtuneesta sosiaalisesta ja etnisestä noususta Ruot-
sissa. 

Sosiaalista mediaa hyödyntävän etnopolitiikan osalta tutkimus paljastaa 
näennäisen jännitteen sosiaalisen median individualistisen luonteen ja etnis-
ten toimijoiden essentialisoimisen ja yksinkertaistamisen tarpeen välillä, 
joista jälkimmäistä tarvitaan kollektiivisen ruotsinsuomalaisen identiteetin il-
maisemiseksi kategorian sisäisestä moninaisuudesta huolimatta. Samalla on 
myös ilmeistä, että erilaiset tulkinnat ruotsinsuomalaisuudesta ovat läsnä 
myös niiden keskuudessa, jotka pyrkivät edustamaan ryhmää ja sen vuoksi 
myös konkretisoivat sitä eri tavoin. Tämä korostaa niin sanottujen ”etnopoliit-
tisten yrittäjien” keskeistä roolia kollektiivisen toiminnan toteuttamisessa ja 
sen muiston vaalimisessa sosiaalisessa mediassa, mutta myös analyyttista tär-
keyttä kiinnittää huomiota niihin odotuksiin, joita vähemmistöjä kohtaan 
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suunnataan ylhäältä alaspäin. Näiden havaintojen lisäksi tutkimuksen tulok-
set osoittavat, että ruotsinsuomalaisten kaltaiselle pitkälti näkymättömälle, 
huomaamattomalle ja hiljaiselle ryhmälle sosiaalinen media on erityisen tär-
keä alusta osoittaa omaperäisyyttä ja erilaisuutta sen visuaalisen ja materiaa-
lisuutta korostavan luonteen vuoksi. 

Tämä tutkimus argumentoi aikaisempaa moninaisemman ruotsinsuoma-
laisuuden käsitteellistämisen puolesta, joka ottaa huomioon suomalaisten eri-
laiset historiat, kansalliset narratiivit, poliittiset prosessit, etnopoliittiset pyr-
kimykset sekä yksilöiden moninaiset taustat ja kokemukset Ruotsissa. Tämä 
uudelleenkalibrointi auttaa ymmärtämään etnisyyteen, identiteettiin ja kult-
tuuriin liitettäviä monimutkaisia merkityksiä sekä etnopoliittisia toiveita ja 
vaatimuksia alati moninaistuvassa yhteiskunnassa. Ruotsinsuomalaisuuden 
sijasta on analyyttisesti kestävämpää puhua Ruotsin suomalaisuuksista. 
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1 INTRODUCTION 

1.1 BACKGROUND OF THE STUDY 

This study examines ethnic boundary-drawing and its practical implications 
in the nexus of migrancy and national minorityness in the context of Sweden-
Finnish social media campaigning and activism. Today diverse societies are 
increasingly characterized by both historical pluralism and migration. Over 
the past few decades, the term “Sweden-Finnishness” (ruotsinsuomalaisuus/ 
sverigefinskhet) has become commonly employed in reference to the part of 
the Swedish population with a background in the Finnish postwar migration 
to Sweden. However, in 2000, the Sweden-Finns were also recognized as a 
national minority in Sweden, acknowledging the much longer historical 
presence of Finns and the Finnish language in the territories that today 
constitute the Swedish state. This means that in the early 21st century, 
“Sweden-Finnishness” has come to encapsulate different histories and 
meanings, which are prominently marked by two mutually conflicting grand 
narratives that adhere to both old and new layers of diversity. 

The first one of these narratives stems from the Finnish postwar migration 
and its legacies. Migration from Finland to Sweden after the Second World 
War is the most significant wave of migration in the recent history of Finland 
and the whole Nordic region. The Finnish mass migration was caused by major 
structural changes in both Finland and Sweden in the postwar era but it was 
also facilitated by the establishment of a common Nordic labor market. 
Spreading over the time span of four decades between the 1940s and the 
1980s, it resulted in almost a quarter of a million Finns staying permanently 
in Sweden. Although the present-day migration from Finland to Sweden can 
be considered to be representative of human mobility within the Global North 
between two industrialized countries, Finland’s poor social and economic 
position after the Second World War stigmatized the Finnish experience in its 
more developed neighboring country. Nevertheless, Finns have climbed both 
the social and ethnic ladders in Sweden, making their contemporary 
experiences increasingly characterized by privilege but also invisibility. Today, 
the legacy of the Finnish postwar migration reaches the third and even the 
fourth generation with numbers of Swedish-born Finnish descendants now 
exceeding the numbers of those born in Finland. This paves the way for new 
perspectives to emerge as the children and grandchildren of Finnish migrants 
navigate their ethnic, cultural and linguistic heritage.  

The other narrative stems from the newly recognized status of Sweden-
Finns as part of the Swedish nationhood. Sweden and Finland share a 
centuries-long history as part of the historical Swedish empire until the early 
19th century but also over 200 years of separate histories as independent 
nation-states. This history of continuities and discontinuities has most 
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evidently impacted the Finnish-speaking and Swedish-speaking minorities on 
both sides of the Baltic Sea. Due to the different meanings that language has 
carried in the nation-building processes in these two countries, Finland 
maintains constitutional bilingualism while the historical Finnish-speaking 
population in Sweden had almost completely disappeared by the time of the 
postwar era. Following both the ethnopolitical mobilization of Finnish 
immigrant organizations in the 1980s and Sweden’s ratification of the 
European-level minority conventions at the turn of the millennium, the 
Sweden-Finns were recognized as a national minority together with the Jews, 
the Roma, the indigenous Sámi and the Tornedalians. 

The recognition of the Sweden-Finns as a national minority has led to a 
somewhat contradictory situation as the so called “new minorities” 
(immigrants) and “old minorities” (e.g., national minorities) are commonly 
separated in both research and policy due to their assumedly different 
relationship with the nation-state. “Old minority” usually refers to historical, 
traditional, autochthonous and national minorities while “new minorities” are 
regarded as groups that originate from migration, usually around the mid-
20th century onwards.1 While the incorporation of new minorities into the 
nation-state is held to be largely voluntary, old minorities are granted group-
specific rights due to their forced integration in the culturally and linguistically 
homogenizing nation-building processes (Boulter, Medda-Windischer, and 
Malloy 2019). 

Due to the national minority recognition, “Sweden-Finnishness” has come 
to capture the much longer, historical presence and experiences of Finns and 
the Finnish language in Sweden. In this evolving minority political context, the 
Sweden-Finnish national minority has received an official flag and a national 
day but at the same time, shortcomings in the practical implementation of the 
minority law and the declining numbers of Finnish-speakers have remained 
the key concerns among the community. Furthermore, individual-level 
identification with the term “Sweden-Finn” has been shown to be foreign 
among the descendants of migrant Finns (Latvalehto 2018; Weckström 2011; 
Ågren 2006), testifying to the relative vagueness of Sweden-Finns as a 
coherent minority group. As a consequence of both the new political 
framework and the challenges faced by the community, the 2010s have 
witnessed an emergence of a new wave of Sweden-Finnish ethnopolitical 
mobilization, aided greatly by the modern information and communication 
technologies in campaigning to bring about social change. 

Scholarship on Sweden-Finnishness has traditionally built on the postwar 
migration and examined its legacies through a Finnish nationalistic lens. For 
example, research examining the first and second generation of Finns in 
Sweden (Lukkarinen Kvist 2006; Snellman 2003; Weckström 2011; Ågren 

                                                 
1 While referring to many diaspora groups in Europe as “immigrants” is contradictory especially when 
they have already reached their third or fourth generation, they remain categorized as such in 
international law (Boulter, Medda-Windischer, and Malloy 2019). 



3 
 

2006) or their ethnopolitical organization (Jaakkola 1983; see also Korkiasaari 
and Tarkiainen 2000) has readily been grounded on the Finnish national 
research paradigm – the tradition to study Finnish migration in a way that 
mobilizes static imaginations of the nation, state and society (see Tervonen 
and Leinonen 2021). On the other hand, a similar national paradigm has 
become increasingly established in the public and political debates in Sweden 
as the Sweden-Finns have become incorporated in the new narrative of 
Sweden as a historically multicultural country, following the recognition of 
national minorities (see Silvén 2011). It has become commonplace to see 
portrayals of Sweden-Finnish history by Sweden-Finnish organizations and 
institutions as well as other politically established Swedish institutions from a 
long historical perspective in which the postwar migration is only depicted as 
one part of a much longer flow of people across the Baltic Sea (see e.g., Fingal 
2021; SOU 2017:60). In the field of education, the national origins of Finns 
have also become dispelled in school textbooks in favor of a new theme of 
national minorities (Spjut 2018). Furthermore, other contemporary research 
on education and language also tends to adhere to the new minority political 
framework and its consequent interpretations due to the dominant policy- and 
rights-oriented perspectives of these issues (see e.g., Lainio 2015, 2018; Huss 
and Syrjänen Schaal 2013). 

The disjuncture between the two narratives and the apparent 
methodological nationalisms embedded in research and debates on Sweden-
Finnishness have remained largely unaddressed in the research literature.2 
Instead, the categories and language of minority politics have readily become 
employed in organizational routines, media portrayals and research lenses as 
what sociologist Rogers Brubaker (2006, 2) would call “fundamental units of 
analysis” and “basic constituents of the social world”. This is apparent in the 
often uncritical use of terms such as “Sweden-Finnish” or “national minority” 
and in the reproduction of narratives and language that readily arise from the 
Swedish minority political context. A tangible illustration of this trend is the 
Swedish Finnish-language radio channel Sisuradio’s reporting of the 
researcher and artist Kai Latvalehto’s PhD dissertation on second-generation 
Sweden-Finnishness in 2018.3 The self-contradictory headline Toisen polven 
ruotsinsuomalaiset vierastavat termiä ruotsinsuomalainen (“Second-
generation Sweden-Finns shun the term Sweden-Finn”; Sisuradio 2018a) 
aptly demonstrates how “Sweden-Finnishness” is used uncritically in research 
and media even when research would simultaneously show how the current 
terminology involves a great deal of negotiation and does not necessarily 
capture individuals’ subjective sense of self. In addition to creating certain 

                                                 
2 Methodological nationalism means the assumption of the nation-state as the natural social and political 
unit of all action (Wimmer and Glick Schiller 2003). 

3 Latvalehto has been a prominent figure within the Sweden-Finnish cultural field in recent years, 
starring in the 2013 documentary film Laulu koti-ikävästä/Ingen riktig finne (Finnish Blood, Swedish 
Heart). The same year, he was also selected as the Sweden-Finn of the Year. 
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conceptual confusions, such language reifies “Sweden-Finnishness” by 
treating it as a naturalized way to see, interpret and represent the world. 
Furthermore, such depictions employ essentialist notions of groups and 
identities, which ignore the diverse experiences, realities and processes that 
stem from the parallel grand narratives of “Sweden-Finnishness”. 

By bringing both migrant and minority perspectives together, this study 
provides novel insights into the contemporary notion of “Sweden-
Finnishness” and the diverse phenomena intertwined with it. Furthermore, 
this study facilitates the understanding of how difference is imagined and 
governed in contemporary societies through the case of the Sweden-Finns, 
which provides important insights into several overlooked issues regarding 
both research and public and political debate on migration and national 
minorities. Research on migration has focused remarkably little on migration 
within the Global North and specifically within the Nordic region, where 
“immigrants” are more readily imagined as non-privileged, non-white and 
non-western subjects (Lundström 2017).  Within this seemingly 
unproblematic context research has highlighted the key role of the perceived 
visual, ancestral and cultural similarity in producing invisibility 
(Guðjónsdóttir 2014; see also Leinonen and Toivanen 2014) but also tensions 
and continuing processes of othering (Tolgensbakk 2014). On the other hand, 
research on national minorities has noted how conflicting opinions over 
definition (Hyltenstam 1999) or even paradigm shifts (Wiklander 2015) 
emerge when modern nation-states define minorities. Yet, little attention has 
been paid to how top-down political recategorization impacts the expressions 
and enactments of ethnicity and self-identifications of both communities and 
individuals. So far, studies analyzing old and new minorities together have 
provided insights into topics such as the development of national identities 
(Keskinen, Skaptadóttir, and Toivanen 2019), internal diversity within 
migrating populations (Tervonen and Leinonen 2021), possibilities to expand 
the system of protection to migrant groups (Medda-Windischer, Boulter, and 
Malloy 2019) and the tensions between policies and practices of national 
minority recognition and immigrant integration (Carlsson 2021).  

The rise of social media in this millennium has had a major impact on the 
various aspects of social, cultural and political life (Merrill, Keightley, and 
Daphi 2020). Social media platforms such as Facebook, Instagram and Twitter 
have also provided migrants and minorities with new ways to communicate, 
connect and maintain social networks but they have simultaneously become 
important arenas in which to express identities, build communities and kindle 
various social movements. In the 2010s, Sweden-Finnish organizations, media 
and other ethnopolitical actors have also utilized the communicative and 
technological affordances of social media. These efforts have epitomized in a 
few yet widely acknowledged ethnopolitical campaigns and acts of online 
activism on different social media platforms, testifying to the emergence of a 
new wave of Sweden-Finnish ethnopolitical mobilization. In addition to 
engaging hundreds of individual social media users to discuss and share their 
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diverse experiences under the emblem of “Sweden-Finnishness”, social media 
provide ethnic organizations and other actors a space for community building 
and novel tools to call groups into being. Thus, social media represents a key 
point of interest for any contemporary investigation into “Sweden-
Finnishness”. 

1.2 AIMS AND OBJECTIVES 

The primary aim of this study is to explore how ethnic boundaries become 
maintained, contested and transformed in the context of “Sweden-
Finnishness” by considering both the Finnish migration history and Sweden-
Finnish national minority recognition. By examining the major Sweden-
Finnish social media campaigns and online activist accounts from the past 
decade, I investigate how top-down political recategorization impacts the 
construction and contestation of ethnic boundaries among both individual 
social media users and “ethnopolitical entrepreneurs” – specific ethnic actors 
from within the community who speak for a group and solidify ethnic 
boundaries (Brubaker 2006). Furthermore, the study also aims to assess the 
role of social media in these processes by taking in consideration both the 
logics and technological affordances of these novel platforms.  
 
My research questions are: 

(1) How is “Sweden-Finnishness” constructed on individual and collective 
levels in Sweden-Finnish social media campaigns and activism? What is 
the role of Finnish migration histories and on the other hand, the 
recognition of the Sweden-Finns as a national minority in these 
processes, and how are they discursively articulated? 

(2) Which strategies do ethnopolitical actors and activists use in 
constructing and representing collective identity and community?  

(3) What is the role of social media on both individual and collective level 
articulations of ethnicity, identity and belonging? How do ethnopolitical 
entrepreneurs utilize social media in group-making? 

These questions are answered by conducting a qualitative analysis of the 
campaigns, activist accounts and their contents. On the collective level of 
ethnopolitical actors, I focus on the discursive frames, narratives and 
strategies of those implementing the campaigns and the activist groups, and 
how they contribute to drawing ethnic boundaries and defining group 
memberships. On the individual level, the analytical focus is likewise directed 
at the expression and enactment of ethnicity but in a more everyday context. 
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By combining individual and collective level analysis, I consider their 
similarities and differences in terms of ethnic boundary-drawing.  

This study is conducted in the field of Area and Cultural Studies with a 
specialization on the Nordic region. As a characteristically “anti-disciplinary” 
field of inquiry, I adopt the critical, comparative and interdisciplinary 
approach of cultural studies to understand cultural practices and processes in 
context. In the context of the present study, I consider ethnicity to be one of 
the key social phenomena in the modern world, facilitating the understanding 
of how wider systems of power translate into cultural practices and vice versa. 
Therefore, ethnicity or cultures are not viewed as fixed entities, but as 
constantly changing sets of practices and processes related to wider systems of 
power. To grasp fully how difference is imagined, I also draw insights from 
intersectionally informed thinking. This recalibration into the study of 
ethnicity acknowledges the simultaneous presence of other relevant social 
boundaries as well (e.g., class, nationality, age and generation) and facilitates 
the understanding of the workings of political categories on both individual 
and collective level representations of shared identity and culture. 

In expressing and enacting ethnicity and ethnic boundaries, I consider 
language to be the central means of constructing and constituting the world in 
this study, conceptualizing “culture”, “ethnicity” and other similar terms as 
social and discursive constructions (Barker and Galasiński 2001). In addition, 
acknowledging contexts of cultural practices as crucial point of investigation 
(e.g., Grossberg 1996), I consider the various historical, political, societal and 
cultural contexts pivotal to understand the contemporary notion of Sweden-
Finnishness. In other words, I hold it as imperative to contextualize the new 
wave of Sweden-Finnish ethnopolitical mobilization and present-day 
experiences of individuals as part of broader continuities and discontinuities 
of ethnic relations, migration, minority politics and ethnopolitics in the Nordic 
region. In the context of social media, this means that “offline” and “online” 
are not considered to be something separate from each other, while the agency 
of social media in shaping the symbolic and organizational processes of social 
actors is simultaneously acknowledged. 

1.3 NOTE ON TERMINOLOGY 

Before discussing the theoretical and methodological premises of this study, a 
note on terminology is necessary for two reasons. Firstly, the terms of the 
relevant ethnic groups and subgroups embody the entangled histories and 
encounters of Finns and Swedes (or Finnish-speakers and Swedish-speakers), 
but their use is often diverse, unclear and incoherent on the practical level. 
Secondly, the choice to conduct this study in English requires additional 
clarifications as these terms can translate differently between English, Finnish 
and Swedish. Some translation decisions are less problematic but some may 
lead to nuances and connotations being lost in translation (or enhanced 
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unintentionally). The key terms, their translations and meanings are 
summarized in Figure 1. 

Figure 1 Glossary of the key terminology. 

Term in Swedish 
 

Term in Finnish English translation and meaning 

En finne (noun, n.), 
finsk (adjective, adj.) 

 

Suomalainen 
(n. + adj.) 

A Finn, Finnish; A Finnish-
speaking Finn 

 
En finländare (n.), 
finländsk (adj.) 

 

Suomalainen  
(n. + adj.) 

A Finn, Finnish; A person from 
Finland regardless of language or 
ethnicity (lit. Finlander, Finlandish) 

 
En sverigefinne (n.), 
sverigefinsk (adj.) 

Ruotsinsuomalainen  
(n. + adj.) 

A Sweden-Finn; A Finnish-
speaking Finn or a person with a 
Finnish-speaking background in 
Sweden. Recognized as a 
national minority in Sweden. 

 
En sverigefinländare (n.), 
sverigefinländsk (adj.) 

Ruotsinsuomalainen 
(n. + adj.) 

A Sweden-Finn; A person with 
ties to Finland in Sweden 
regardless of linguistic or ethnic 
background (lit. Sweden-
Finlander, Sweden-Finlandish) 

 
Finlandssvensk 
(n. + adj.) 

Suomenruotsalainen 
(n. + adj.) 

A Finland-Swede; A Swedish-
speaking Finn/Finlander in 
Finland 

 
 

The Finnish term for “Finnishness”, suomalaisuus, can be defined in 
ethnic, cultural, linguistic and national terms. A particular terminological 
difference between Finnish and Swedish are the Swedish-language terms finne 
and finländare for “Finn”, which differentiate between ethnolinguistic and 
national affiliation but which both translate to Finnish as suomalainen 
without making any difference between these different ways of defining 
Finnishness. The two Swedish-language terms date back to the 19th century 
and were introduced by Finland’s native Swedish-speaking population, or 
Finland-Swedes, as part of their process of negotiating belonging to the 
emerging Finnish nation-state. Today, these terms have also come to be used 
in efforts to describe the different markers and affiliations of the Finnish 
population in Sweden. The term sverigefinne is recognized in the Swedish 
minority politics as an emblem of the national minority Sweden-Finns and 
refers to all Finnish-speaking Finns and their descendants. In contrast, the 
term sverigefinländare better captures the transnational background of the 
population in question. However, in practice, these two terms are often used 
incoherently due to the different perspectives on Finnishness in Sweden, but 
also due to lack of similar nuances in the Finnish term ruotsinsuomalainen 
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(or its informal abbreviation ruosu). So far, these terminological differences 
have only raised marginal discussions. 

The term ruotsinsuomalainen (lit. “Sweden’s Finn”) exhibits other 
linguistic and particularities of the Finnish language by being a similar 
semantic construction to other Finnish-language terms used to describe 
hyphenated identifications or any other expatriate Finnish populations such 
as suomenruotsalainen (“Finland’s Swede”, Finland-Swede) or 
amerikansuomalainen (“America’s Finn”, Finnish American). However, 
following the first wave of Sweden-Finnish ethnopolitical mobilization in the 
1980s and the political reformation at the turn of the millennium, the term has 
also been conceptualized as a self-chosen ethnonym and the institutionalized 
common proper name for the national minority Sweden-Finns. Therefore, 
when looking at the research literature, organizational material and policy 
papers as a whole over a long time span, it is important to acknowledge their 
possibly different objective and subjective uses of the term “Sweden-
Finnishness”. 

In this study, I use the English-language term Sweden-Finn as a translation 
for the term ruotsinsuomalainen in all its ambiguities. However, due to the 
diverse meanings of the term both as a question of identity and as something 
used to describe the group or population objectively, I only use the term in 
reference to individual social media users who also use the term to name 
themselves. Otherwise, I use terms such as “Finnish migrant”, “Finnish-
born/Swedish-born”, “Finnish descendant” or “Finnish background” on a 
case-by-case basis although I am aware of the challenge of most of these terms 
taking “Finnishness” as their point of definition. While less frequent in the 
data, the use of the term sverigefinländare is additionally highlighted when 
relevant. Lastly, I use the somewhat awkward construction suomen-
suomalainen (Finland-Finn/Finland-Finnish) to clarify and contrast between 
the different nationally anchored notions of Finnishness. 

1.4 THEORETICAL AND METHODOLOGICAL 
FRAMEWORK 

The theoretical and methodological framework of this study is rooted on 
critical, constructivist and intersectionally informed approaches to ethnicity 
and ethnic groups. Ethnicity has been a prominent yet complex and disputed 
topic in both popular and scholarly thinking and understanding for decades, 
and it remains pivotal in understanding cultures and societies at the beginning 
of the 21st century. Ethnicity also forms the key boundary marker between old 
and new minorities, and the majority population in the nation-states they 
inhabit. In order to study how ethnicity is constructed and represented in the 
landscape of social media, I complement this framework by drawing insights 
from scholarship focusing on the construction of collective identity in social 
movements taking place on social media. Due to the key role of language in 
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constructing and constituting social reality, theoretical and methodological 
insights are also drawn from the field of discourse studies and especially its 
critical application. 
 

Ethnicity offline – From ethnic boundaries to social locations 

At its simplest, ethnicity or ethnic group may refer to the affiliation with other 
people based on shared, distinctive attributes such as presumed kinship, a 
shared myth of origin, language, religion and cultural expressions such as 
rituals, art, dress or cuisine. However, from a constructivist perspective 
ethnicity is seen above all as an aspect of relationship, as a dynamic and 
constantly evolving social process in contrast with a primordialist approach, 
which holds ethnicity as something inherent, fixed and permanent with 
ingrained cultural characteristics. While ethnicity may sometimes be equated 
with the concept of “race”, it is important to emphasize here that while both 
concepts are seen in this study as socially constructed, “race” is rather based 
on the perceptions of biological or physical differences and attributes as the 
marker of difference between groups of people (e.g., Frankenberg 1993). 

The seminal introductory essay of the volume Ethnic Groups and 
Boundaries (1969) by the social anthropologist Fredrik Barth is commonly 
credited for contesting the primordial ethnicity paradigm and providing the 
groundwork for the contemporary constructivist approach. The Barthian 
perspective shifted the analytical focus from the ethnic group to the on-going 
negotiations of boundaries between groups of people – as something 
interdependent on the interaction between “us” and “them”. According to 
Barth, ethnicity was best understood by critically focusing on “the ethnic 
boundary that defines the group, not the cultural stuff that it encloses” (Barth 
1969, 15; emphasis in original). At the core of Barth’s view of ethnicity is thus 
the separation of ethnicity and culture from each other, meaning that ethnicity 
is not defined by culture but by social organization. Thomas Hylland Eriksen, 
the social anthropologist, underlines that the relationship between ethnicity 
and culture is complex but clarifies their difference by noting how ethnicity “is 
a relationship between two or several groups, not a property of a group; it 
exists between and not within groups” while culture, on the other hand, may 
exist within groups (Eriksen 2010, 68; emphasis in original). Nevertheless, in 
the Barthian view, cultural traits, symbols and emblems of ethnic identity are 
not fixed but the means by which an ethnic group asserts and defines itself and 
which are also subject to change. 

From this perspective, the analytical priority to study ethnicity is given to 
the processes generating, reproducing and maintaining ethnic groups rather 
than the substance or content of ethnicity. For instance, language, which is 
generally considered to be an important marker of ethnic and cultural identity 
(Eriksen 2010) is of major importance in this study as it is also regarded as a 
central marker of cultural difference between “Finns” and “Swedes” (e.g., Huss 
and Syrjänen Schaal 2013). In addition, it has been highlighted that ethnic 
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identifications should be understood as taking place in an interplay between 
ascription from the outside and self-identification making them situational 
and open to change (Barth 1969; see also Jenkins 2008). 

The subsequent scholarly work within the constructivist paradigm has 
called for a rethinking of ethnicity and its construction by focusing on both 
social interaction and the influence and importance of broad social, political 
and economic forces tied prominently to nation-state, globalization and 
modernity (e.g., Brubaker 2006; Eriksen 2010; Jenkins 2008). For example, 
the invention, creation and transformation of ethnicity as part of such 
processes have been highlighted in academic research on symbolic ethnicity, 
which has shown how the character of ethnic identity of white, European 
descendants in the US may transform from something everyday into 
voluntary, selective and situational (Gans 1979; Alba 1990). Another relevant 
example is the work on ethnogenesis, which refers to the creation, formation 
and development of new social groups regarded as ethnic in modern societies 
through, for example, language revival, creation of a new language, or 
collective myths (Roosens 1989). 

Reassessing his earlier work, Barth (1994) has highlighted how ethnicity 
should be seen as an outcome of processes that take place on macro, median 
and micro levels, which are tightly interwoven and interconnected but 
analytically fruitful to distinguish. In this model, the macro level refers to state 
policies, which includes the articulation and imposing of ideologies (such as 
ideas of nationalism), and legal systems allocating rights and impediments. 
Processes taking place on this level also include the workings of transnational 
and international organizations as well as global discourses, which are often 
closely articulated with interests at the median level. In this study, I identify 
the processes of both the Finnish and Swedish states but also international 
organizations such as the Council of Europe (CoE), which promotes 
democracy and human rights, as macro level processes.  

The median level, on the other hand, is “the field of entrepreneurship, 
leadership and rhetoric” where stereotypes are established and collectivities 
created and mobilized for diverse purposes and by diverse means (Barth 1994, 
21). Processes on this level “intervene to constrain and compel people’s 
expression and action on the micro level; package deals and either-or choices 
are imposed, and many aspects of the boundaries and dichotomies of ethnicity 
are fashioned” (ibid.). This level emphasizes the entrepreneurial character of 
ethnopolitics and how the mobilization of ethnic groups into collective action 
is not a direct expression of the group’s ideology or popular will but an action 
“effected by its leaders who pursue a political enterprise” (ibid., 12). Others 
have also emphasized that an ethnic group is more likely the consequence of 
collective political action than its cause (Jenkins 2008; see also Brubaker 
2006). In this study, the Sweden-Finnish ethnic organizations, media and 
activists are located on the median level and defined as ethnopolitical 
entrepreneurs as their practices are centered on reifying, consolidating and 
strengthening of ethnic groups. In addition to ethnic associations, media 
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institutions and social movement organizations, also non-state political 
parties and religious associations, among others, may act as ethnopolitical 
entrepreneurs (ibid.). 

The micro level is comprised of the processes that affect experience and the 
formation of identities on personal level and in interpersonal interactions. As 
ethnic group membership is noted to depend on ascription and self-ascription, 
this level carries a decisive role in turning legal categories and ethnopolitical 
rhetoric into groups, a sense of solidarity and communion, or as Barth (1994, 
12) puts it, “only in so far as individuals embrace it, are constrained by it, act 
on it, and experience it will ethnicity make organizational difference.”  

Another particular influence in the theoretical and methodological 
framework of this study is the “anti-groupist” approach promoted notably by 
the sociologist Rogers Brubaker. Brubaker critically argues against “groupism” 
– the tendency to adopt bounded groups as fundamental units of analysis and 
constituents of the social world – and “clichéd constructivism” – the 
intellectual slackness and tendency to take the notion of social construction 
too readily for granted, which leads to casual mixing of constructivist and 
groupist language (Brubaker 2006, 2–3). Brubaker underlines that ethnic 
groups (or “cultures”, “communities”, “nations” and so on) are not entities or 
things “in the world, but perspectives on it” (ibid., 17, emphasis in original). 
His criticism is directed at policymakers, journalists and researchers alike for 
adopting categories of ethnopolitical practice uncritically as their categories of 
social analysis without understanding their performative character and thus 
contributing to their reification. To understand the actions and aims of 
specialists in ethnicity, or “ethnopolitical entrepreneurs”, they need to be 
understood as follows: 

By invoking groups, they seek to evoke them, summon them, call them into being. 
Their categories are for doing – designed to stir, summon, justify, mobilize, kindle, 
and energize. By reifying groups, by treating them as substantial things-in-the-
world, ethnopolitical entrepreneurs can, as [Pierre] Bourdieu [1991, 220] notes, 
“contribute to producing what they apparently describe or designate”. (Brubaker 
2006, 10; emphasis in original) 

Brubaker advocates to move away from the use of substantialist language 
of identities, groups and substance, and instead think analytically in terms of 
identifications, group-making projects, categories and processes. For 
example, he notes that identity tends to mean simultaneously too much and 
too little from implying singular foundational sameness to something 
multiple, fluid, fragmented and negotiated. Not being synonymous to groups, 
categories at best have the potential for group-formation or “groupness”. 
Approaching ethnicity through categories instead of groups 

invites us to specify how people and organizations do things with, and to, ethnic 
and national categories; how such categories are used to channel and organize 
processes and relations; and how categories get institutionalized, and with what 
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consequences. It invites us to ask how, why, and in what contexts ethnic categories 
are used – or not used – to make sense of problems and predicaments, to articulate 
affinities and affiliations, to identify commonalities and connections, to frame 
stories and self-understandings. (ibid., 25) 

Brubaker has also emphasized the importance of focusing on how ethnicity 
“happens” in various everyday settings through which ethnicity and 
nationhood are ultimately produced and reproduced as basic categories of 
social life. In addition, he emphasizes the importance of studying ethnicity 
from below, meaning the processes that take place on both the median and 
micro levels instead of political projects or national rhetoric. This means 
focusing on the ways in which ethnicity becomes embodied and expressed in 
“everyday encounters, practical categories, common-sense knowledge, 
cultural idioms, cognitive schemas, interactional cues, discursive frames, 
organizational routines, social networks, and institutional forms” (ibid., 2). 

Apart from ethnicity, “minority” needs to be acknowledged as another 
complex concept, which apart from numerical differences is commonly 
defined as a linguistically, culturally and/or religiously distinguishable part of 
the population within the context of a nation-state (Eriksen 2019). In 
international law, the separation of “old” and “new” minorities is based on the 
differentiated relationship that these different communities have towards the 
nation-state. Whereas old minorities – historical, traditional, autochthonous 
and national – are defined as communities that have been historically present 
in the territories they inhabit, new minorities are regarded as populations that 
stem from more recent migration. In Brubaker’s (2010) terms, the consequent 
political projects of belonging are therefore generated through the dynamics 
of the movement of people across borders, and the movement of borders 
across people. While new minorities are generally seen as crossing borders on 
a more voluntary basis, old minorities are perceived as those who have “lost 
out” in the redrawing of modern state borders and the culturally and 
linguistically homogenizing nation-building processes. This forms the basis 
for the group-specific rights that are granted exclusively to old minorities 
(Boulter, Medda-Windischer, and Malloy 2019).  

Application of Brubaker’s anti-groupist approach shifts the treatment of 
old and new minorities from facts into perspectives that become defined 
through the establishment, deconstruction and reconstruction of ethnic 
boundaries. In his work on the national question in post-Soviet Europe, 
Brubaker (1996) conceptualizes national minorities not as a static ethno-
demographic condition but rather as a dynamic political stance and a field of 
struggle that is defined in relation to the nation-state, or the analytically less 
static “nationalizing state”.4 While routinely employed in liberal multicultural 
                                                 
4 Brubaker (1996) has examined the triadic nexus between national minorities, nationalizing states and 
external national homelands in the context of post-1989 Europe after the replacement of the Soviet 
Union, Yugoslavia and Czechoslovakia by new states. Thus, this analytical model is not considered as 
fully applicable in this study as it is located in different spatial and temporal context. 
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politics (e.g., Kymlicka 1995), others have also emphasized how the sharp 
dichotomy between old and new minorities is often difficult, simplifying and 
site-specific, and therefore suitable to only use in research as a guideline or for 
analytical purposes (Malloy 2013). 

The more recent frontier of research on ethnicity has adhered to the 
analytical framework of intersectionality. The term intersectionality derives 
from feminist research and was coined by civil rights activist and legal scholar 
Kimberlé Crenshaw (1989, as cited in Yuval-Davis 2011, 4–5). The term refers 
to the interconnectedness of social categorizations or identities such as race, 
class and gender (or in the case of this study, also citizenship, nationality, age 
and generation). Intersectional research focuses especially on how the 
intersections and collisions of different social identities produce differentiated 
advantages and disadvantages, but it has also been pointed out that there is ae 
need to move the approach beyond the borders of gender and women’s studies 
(see Yuval-Davis 2011). 

When integrated into ethnicity theory, an intersectionally informed 
approach helps to see ethnicity as one social category among a broader system 
of social boundaries and divisions. At the same time, ethnicity has been noted 
to reimain as a particularly powerful form of collective identification (Anthias 
2008; Jenkins 2008; Aldlpavar and Tadros 2016). Instead of solely focusing 
on processes and changes, the intersectional framework underlines 
simultaneity and situationality of categorizations, which also shift in time and 
place. Eriksen (2010, 213–4) also notes that a one-sided focus on ethnicity 
does not reflect the flux and complexity of current social processes and it might 
indeed be more fruitful to conceptualize ethnicity as only one social identity 
among others. Otherwise, as he writes, ethnicity risks becoming a 
“straitjacket”, which prevents researchers from seeing social systems in other 
relevant ways and generating new understandings (ibid.).5 

Drawing partly from Brubaker’s notion of clichéd constructivism, 
sociologist Floya Anthias (2002, 2008) warns that intersectionality is no 
stranger to reifying social identities when social identities are viewed as 
possessive attributes of individuals or groups which simply just intersect. She 
also directs similar criticism to other terms used to depict transnational 
belonging as terms such as “diaspora”, “hybridity” and “cosmopolitanism”. 
According to her, they tend to ignore the role of other crosscutting differences 
and locations such as gender and class vis-à-vis their focus on ethnic or 
cultural practices and their intermingling (Anthias 2008). Instead of focusing 
on different forms of identity, Anthias proposes thinking through the concept 

                                                 
5 In the recent anthology Föreställda finlandssvenskheter – Intersektionella perspektiv på det svenska 
i Finland (“Imagined Finland-Swedishnesses – Intersectional perspectives on Swedishness in Finland”) 
Klinkmann and others (2017) apply intersectional approach to examine how Finland-Swedishness is 
represented in today’s Finland and expand the focus from the more established ethno-linguistic 
perspectives to region, religion, class, occupation and generation, but also to different individual and 
collective histories and memories. 
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of “translocational positionality”, which she has coined to better recognize that 
people have multiple locations, positions, and belongings, but which does not 
reify nor deconstruct difference. Seeing locations as context, meaning and 
time-related also leaves space to accommodate and comprehend inevitable 
shifts and contradictions (ibid.). 

Others, on the other hand, have used the term “belonging” to better 
comprehend contemporary questions of identity as something situated and 
multi-layered (Yuval-Davis 2011). On the individual level, “belonging” 
embodies the emotional attachment and feeling of inclusion, of feeling “at 
home”. On the collective level, in turn, it encompasses both the hegemonic 
(e.g., citizenship and nationalism) and alternative political projects of 
belonging which through the inclusion and exclusion of particular people, 
social categories and groupings are inherently acts of boundary-drawing (ibid., 
see also Antonsich 2010). 

While this study approaches ethnicity from a constructivist perspective 
emphasizing its processual and situational character, it is important to keep in 
mind that humans in their everyday cognitive accounts tend to emphasize 
essentialist and primordialist thinking (Brubaker 2006). Furthermore, such 
thinking operates in diverse political projects with tangible outcomes. For 
ethnopolitical action, summoning homogenous groups is an important 
precondition to make claims. This strategy is known as “strategic 
essentialism”, a term coined by postcolonial theorist Gayatri Chakravorty 
Spivak to depict a political tactic where differences are temporarily 
downplayed, and unity emphasized in order to achieve goals such as resources 
and recognition (e.g., Spivak 1993). Also, in ethnonationalist visions of 
national communities as culturally and ethnically homogenous, primordialist 
and essentialized imaginations are set in motion. However, Jenkins (2008) 
importantly reminds us that while ethnicity as a social construct means that it 
is imagined, it is still a basic element in the human experience and its effects 
are far from imaginary. For example, while “race” is a human-invented system 
of classification, it does not make racism, consequent experiences of racialized 
people or social structures built on perceptions racial differences any less real.  
 
Ethnicity online – Constructing communities and collective identities 

The media has had an undeniable role in the construction and representation 
of nations and their people since the 19th century. Historian and political 
scientist Benedict Anderson (1983) has famously referred to nations as 
“imagined communities” – a concept that accentuates how nations are socially 
constructed or “imagined” as their members share a sense of communion 
without ever knowing, meeting or hearing from the other members of the same 
community. Held as a feature of modernity, one key element in the spread of 
nationalism and creating the grounds for national consciousness was the 
emergence of the mass media, which gave fixity to both cultural and linguistic 
homogeneity. The role of the mass media is central in the construction, 
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circulation and maintenance of national identities and a sense of belonging but 
also cultural homogeneity by representing the nation in a specific way, with 
some groups as more dominant or more belonging than others.  

The dawn of the digital era in the early 2000s with its novel information 
and communications technologies (ICTs) was regarded as a threat to the 
primacy of the nation or national identity in favor of a new global networked 
society and new forms of identity and solidarity (Eriksen 2007a). Blogs and 
discussion forums preceded the more contemporary social networking 
services (also called as “web 2.0” at the time), which had their breakthrough 
around 2007–2008 and which quickly became a part of everyday lives of 
people (Suominen et al. 2013). However, such assumptions were quickly 
deemed to be over-exaggerations because despite their deterritorialized 
nature, the new ICTs have proven to be a key technology in keeping nations 
and other abstract communities together, such as nations with lost territories, 
politically dispersed nations and those with large overseas diasporas (Eriksen 
2007a). 

Since the 2010s, the growing popularity of social networking services or 
social media platforms such as Twitter and Facebook have become to play an 
important role in various identity political projects. For example, social media 
have been associated with powering different kinds of alternative, democratic 
and anti-racist social movements such as the Arab Spring, #MeToo and 
#BlackLivesMatter but also in aiding the rise of right-wing populism, 
xenophobia, racism and the spread of disinformation. Nevertheless, the 
Internet and social media have transformed the centralized, top-down 
communication flows and one-sided representations of the mass media into 
more decentralized, horizontal and lateral forms of communication in which 
individuals are not only passive consumers but play a key role in producing, 
representing, depicting and constructing “reality”. 

Ethnic group-making (as well as making of other social groups) in and 
through social media has so far received little attention in the research 
literature. Much of the research looking at the role of social media in the 
construction of collective identities have apparent groupist tendencies through 
their approaches to groups and identities as something static and fixed and 
which become merely just expressed online (Cover 2014). For instance, in the 
growing field of academic research looking at the intersections of digital 
media, migration, diaspora and transnationalism, different instrumental 
approaches such as virtual ethnography, connective approaches, studies of the 
Internet in everyday practices and big data inquiries of digital humanities have 
been dominantly applied (see K. Andersson 2019). Within this body or 
research, the construction of ethnic identity has been studied through different 
connective perspectives by looking at, for example, the uses of social media in 
establishing transnational connections in everyday life (Karakusheva 2016) or 
the dynamics of the social use of mobile technologies in diasporic contexts 
(Serafinelli 2016). In one of the few studies examining the role of the Internet 
in the identity negotiations of ethnic and national minorities, Robert A. 
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Saunders (2011) has likewise focused on the instrumental and communicative 
sides of the cyberspace by having interviewed representatives of elites among 
minority populations and examining issues that minorities highlight as 
important online. Nevertheless, Saunders’ study shows how the elites among 
national minorities use the Internet to maintain, rearticulate and imagine 
nations in innovative ways.6 

More constructivist investigations into how collective identities are 
constructed on social media has been prominently addressed in the strand of 
social movement scholarship that focuses on the nexus between social media 
and collective identity across new protest movements in this millennium.7 The 
concept “collective identity” holds an important position in social movement 
studies as movements and acts of protest emerge and are created around a 
collective sense of self (e.g., McGarry and Jasper 2015). Nevertheless, 
Gerbaudo and Treré (2015) identify notable theoretical, empirical and 
methodological shortcomings in the research on digital activism, leading to 
the neglect and marginalization of collective identity and the related cultural 
and symbolic processes. Reminiscent of the above-mentioned studies and 
methods, these are, first, the emphasis on material affordances and 
organizational structures of protest movements, second, the dominant focus 
on connective action and networks, and third, the popularity of quantitative 
big data analysis in the expense of different qualitative methods. 

The different practices involved in the construction of collective identity on 
social media have been noted to be largely impacted by the logics of the social 
media platforms and their technological affordances (Gerbaudo and Treré 
2015; Khazraee and Novak 2018; Milan 2015b). This means that social media 
are also active agents in shaping the symbolic and organizational processes of 
social actors. For instance, Gerbaudo and Treré (2015) write that collective 
identity is shaped by the interactivity of social media as well as cultural values 
of openness and participation, which are typical for Internet cultures. The role 
of materiality also carries significance in these processes as social media 
amplifies the interactive and shared elements of collective identity through the 
creation, adoption and circulation of collective names, hashtags, icons, slogans 
and memetic pictures (Gerbaudo 2015; Milan 2015a). Especially hashtags (#), 
which are commonly used in social media communication to identify, 
categorize and search keywords or topics of interest, carry the potential to 
create and build communities of shared value (e.g., Zappavigna 2011). 
Gerbaudo (2015) argues that this materiality fundamentally contests the 
assumed individualistic character of social media as opposed to their use as 

                                                 
6 Saunders’ study examines Albanians outside Albania, Russians in the ‘near abroad’, Roma and 
European Muslims. 

7 Although Sweden-Finnish social media campaigning and activism alone cannot be considered to be a 
social movement due to their small size, various aims and by being implemented by special interest 
groups (see e.g., della Porta and Diani 2006), they can be seen utilzinge social media in a similar manner 
with social movements mobilizing and addressing questions regarding collective identity. 
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sites of collective identification. However, Milan (2015b) reminds us that the 
use of such visual and textual resources depends also largely from the available 
images, messages and “datafied” emotions. 

One key tension in the attempts to construct collective identity on social 
media can be located in the relationship between the individual and the 
collective. It has been argued that the digital age has changed the more 
traditional, collective action with high levels of organizational resources to 
connective action, which replaces group ties with large-scale, fluid social 
networks (Bennett and Segerberg 2011). The new ICTs and awareness of the 
social plurality that they facilitate have also been shown to reduce group 
loyalties in favor of large-scale individualized collective action that is neither 
centered on a specific group identity nor produces new identities (Bennett 
2012). Nevertheless, arguing against such observations, Gerbaudo and Treré 
(2015) hold personal networks as being rather complementary than 
substitutive to collective identities. 

In the context of ethnopolitics mobilized on social media, median level 
actors play an important role in sustaining the campaign message and the 
resulting imagination of a group. For example, firstly, Milan (2015a, 2015b) 
argues that the materiality of social media sets in motion “politics of visibility” 
which is characterized by individuality, performance, visibility and 
juxtaposition, and partially replaces the more familiar politics of identity. This 
amplifies the centrality of the subjective and private performance and 
expression of “I” in the expense of the representative function of the “we”. 
Instead of a group being an end in itself, it rather becomes the means of 
collective action creating “individuals-in-the-group” rather than fully 
developed groups. Milan (2015a, 896) continues that the “resulting shared 
identity is strong in the present and as far as it is kept alive by the brokerage 
of social media, but might turn out to be fragile and evanescent as time goes 
by.” Secondly, while it has been argued that the new ICTs support the 
emergence of new, non-elite online activists alongside with traditional 
political elite (Dylko, Beam, and Landerville 2012), political participation in 
the new digital environment has also been criticized for “clicktivism” or 
“slacktivism”. These terms refer to the practice of supporting political or social 
causes online by liking or signing petitions as a mere “feel-good” mechanism 
but involving otherwise little effort or commitment (Cabrera, Matias, and 
Montoya 2017). This further emphasizes the contribution of median level 
actors in sustaining a common cause and a vision of a collective “we”. 
 

Studying ethnicity offline and online 

Being theoretically rooted in social constructivism, the methodological 
framework of this study holds language in a central position in both 
constructing and constituting social reality. Thus, language is not considered 
as something that just reflects “reality” but adopting such a perspective means 
that the key empirical interest lies in how human beings construct their social 
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reality through interaction that happens through language. Similar premise 
lines the anti-groupist approach to study ethnicity, which emphasizes how the 
processes through which ethnic boundaries are defined should be approached 
through categorizations and identifications rather than essentialist notions of 
groups and identities. In other words, empirical analysis on how ethnic 
boundaries become articulated is not fundamentally only about how people 
and organizations do things with, and to, categories (Brubaker 2006), but 
with, and to, language. 

As pointed out by Gerbaudo and Treré (2015), understanding the symbolic 
and cultural processes involved in collective identity construction requires a 
nuanced, in-depth use of qualitative methods. In similar vein, it has been 
argued that cultural studies lacks the analytical tenacity to examine 
expressions of living, speaking subjects due to its inadequate application of 
linguistic analysis. Therefore, cultural studies often lack the micro-level 
perspective of individuals as social actors (Barker and Galasiński 2001). 

To understand how language constructs and constitutes the social world, 
the present study uses a combination of thematic analysis (TA) and discourse 
analysis (DA) to first, identify, categorize and analyze the different patterns or 
themes in the material, and second, to examine the use of language in its 
broader socio-political and historical context. The methodological framework 
of TA has been commonly used in social media studies as a method to 
recognize frequent patterns across a given dataset. Allowing the data to be 
approached both deductively and inductively, this method can be used to 
process the data “top-down” by building on existing theory and knowledge but 
also to allow themes to emerge from the data on a more “bottom-up” basis, 
coding them as they emerge (Riessman 2008). DA, on the other hand, directs 
the analytical focus on the examination of language beyond the sentence. 
Instead of treating text as a source of information, the interpretive lens of DA 
holds the text as the focus of the study and provides a more nuanced 
understanding of how meanings are established, used, challenged and 
changed in different times and contexts. Therefore, DA and especially its 
critical application, critical discourse analysis (CDA), bring added value in 
providing the necessary analytical tools and contexts as well as increasing 
understanding of how social constructions are built (Barker and Galasiński 
2001).  

Discourse is an often vaguely used term but it refers above all to socially 
situated use of language. Featuring both verbal and non-verbal expressions 
(e.g., pictures and gestures), discourses are ways of representing a part of a 
world from a particular perspective (Fairclough 2003). Holding discourse in a 
dialectical relationship with the discursive constitution of the world, the 
analysis of discourses is grounded on the idea that through language one can 
look at the whole world. In other words, when people use language to socially 
produce things, they simultaneously construct and reproduce that social 
reality (e.g., Jokinen, Juhila, and Suoninen 2016).  
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DA is commonly used to study identity, which within this framework refers 
to the articulation of a subject position in a discourse, that is to say, how people 
construct and give meaning to themselves and to others through language use 
(ibid.). As DA holds such meanings to be varied and manifold, identity is 
therefore not held as a static or fixed property, but as a functional category, 
which, for instance, Brubaker (2006) talks in terms of categories or 
identifications. Another key concept in discourse analysis and in the processes 
of group formation is representation, which cultural theorist Stuart Hall 
(1997) defines as the process through which language conveys meaning – the 
signs and images that represent or stand for things in social interaction. For 
example, representations of national cultures can be seen as “snapshots of the 
symbols and practices that have come to the fore at specific historical 
conjunctures” (Barker and Galasiński 2001, 112). These are articulated 
through narratives, which are unified stories people tell about themselves and 
others. 

CDA, on the other hand, directs focus on the ways in which societal power 
relations become established, represented and reinforced through discourse. 
Instead of being just a methodological tool, CDA derives from the wider 
theoretical field of critical discourse studies (Van Dijk 2008). CDA can be used 
to analyze how power asymmetries between different social groups defined by, 
for example, class, gender or cultural or ethnic minority/majority positions, 
are produced and reproduced. Therefore, the analytical focus of CDA leans 
heavily on how meanings, truths, views and justifications connect to broader 
social practices, and participate in constructing and contesting hegemonies, 
valuations and ideologies (Fairclough 1995; Fairclough and Wodak 1997; Van 
Dijk 2008).  

Positioning notions of identity and power as the key analytical interest, 
CDA is applicable in advancing the understanding of how old and new 
minorityness become constructed but also contested. Examining ethnicity, or 
“Sweden-Finnishness”, through the lens of CDA means looking at the natural, 
unquestionable and culturally self-evident discourses that dominate the 
structuring of social reality but also investigating how they become challenged 
and situated in particular historical and social contexts (Jokinen, Juhila, and 
Suoninen 2016). Drawing from philosopher Michel Foucault’s influential work 
on discourse, Jørgensen and Phillips (2002, 9) note that knowledge should not 
be seen just as a reflection of reality, but that “[t]ruth is a discursive 
construction and different regimes of knowledge determine what is true or 
false.” In similar vein, “power” should not only be seen as exclusively 
oppressive in discourse analysis but rather as productive as it “constitutes 
discourse, knowledge, bodies and subjectivities” (ibid., 10). 

Like the more traditional media texts such as newspapers, television 
programs, films, books and websites, social media provide opportunities to 
study naturally occurring language use. The social media is a discursive system 
in which social issues are enacted in a multimodal manner through textual and 
visual discourse (Unger, Wodak, and KhosraviNik 2016). However, in critical 



20 
 

analysis this means that images and other semiotic aids are also treated as if 
they were linguistic text (Jørgensen and Phillips 2002). Furthermore, 
discussing the intersections of cultural studies and discourse analysis, Barker 
and Galasiński (2001) remind us that all cultural practices (such as dress, 
sporting events, television programs – or even social media campaigns) are 
open to semiotic analysis. This adheres to the definition of “text” in cultural 
studies, which refers to any phenomenon that generates meaning though 
signifying practices. 

Application of CDA on social media data is a continuously developing field 
of inquiry (Unger, Wodak, and KhosraviNik 2016). Thus, analyzing social 
media material through the chosen theoretical and methodological framework 
requires consideration of some of the particularities of this relatively new 
channel of communication. First, CDA was originally developed for very 
different media ecologies and distribution processes in which information 
flowed from power elites and institutions to (powerless) consumers (Unger, 
Wodak, and KhosraviNik 2016; Van Dijk 1993). However, capturing only the 
median and micro level processes of ethnopolitical actors and individuals, 
ethnopolitical campaigns and activism do not provide similar opportunities to 
study institutionalized patterns of knowledge of elites and their discursive 
strategies as the more traditional CDA approach does. Instead, adopting a 
bottom-up perspective means that the attention becomes directed at relations 
of resistance, compliance and acceptance as they are produced and reproduced 
through language (Van Dijk 1993). Such bottom-up perspectives are important 
because they can reveal how discriminatory events may continue to be 
experienced as such despite elite denials (ibid.). 

Second, Unger and others (2016) note that the indication of CDA not 
separating data from its immediate or broader context means that “offline” 
and “online” should not be treated as being separate from each other when 
analyzing social media data with discourse analytical tools. Furthermore, it is 
equally important to pay attention to different media practices and 
technological affordances that allow the production and sharing of social 
media data. For example, the presence of organizationally controlled texts 
such as adverts and “about” pages should not be left out of analysis. Instead, 
they should be understood in their new interactive context in which the users 
may change their roles from consumers to producers and the interactive user-
generated texts evolve dynamically in the comment threads of social media 
platforms. In addition, it is important to take into account the specific 
communicative elements of social media such as hashtags and emojis (picture 
characters). Some key challenges and questions linked with CDA oriented 
analysis on social media data, on the other hand, include the non-linearity of 
text production and consumption process, the short-lived and momentary 
character of data, and the continuous changes of the platforms’ format and 
functions (ibid.) 

In addition to analyzing ethnopolitical campaigns as a means of collective 
identity construction, it is important to remember that for individuals, social 
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media are also arenas for self-expression. This raises a key question within the 
field of social media studies of whether people present themselves online as 
their “true selves” or as idealized and socially appropriate versions of 
themselves (Schlosser 2020). However, when studying language such 
performative perspectives fall outside the scope of the analysis and would 
instead be best understood through the concept of presentation, which allows 
an examination of how and why people present and express themselves to 
others (Rettberg 2017). Whereas “representation” directs the focus on the 
description or the construction of the object of inquiry in a particular way, 
studying “presentation” would facilitate understanding of, for example, how 
offline and online forms of self-expression differ from each other and therefore 
require a different set of methodological tools (e.g., interviews or online 
ethnography) (ibid.). Nevertheless, it is important to remember that in the 
social media landscape facilitated by the new smartphone and other digital 
technologies, the presentation of the self is often performative, deliberate and 
selective with selfies and staged photos allowing one to curate one’s image, 
unlike in everyday life (ibid.). This means that the self-presentations of 
individuals participating in campaigns constructed around ethnicity can to a 
certain extent be assumed to be performative, deliberate and selective. 

1.5 MATERIAL AND METHOD 

The primary material used in this study consists of all the major Sweden-
Finnish social media campaigns and online activist accounts from the past 
decade. This means two campaigns and two anonymous activist accounts from 
the period 2013–2019, which regardless of their small count have received fair 
acknowledgement and attention. Together, they form a key arena in which 
Sweden-Finnishness and other related questions have been publicly discussed 
recently. The two campaigns analyzed in this study are the #Vågafinska 
(“Dare to speak Finnish” or “Be brave to speak Finnish”) Twitter campaign 
implemented by the Finnish-language public service radio channel Sveriges 
Radio Sisuradio (hereafter Sisuradio) in 2013, and the Instagram campaign 
#Stoltsverigefinne (“Proud Sweden-Finn”), launched by the youth umbrella 
organization Sweden-Finnish Youth Organization (Ruotsinsuomalaisten 
nuorten liitto/Sverigefinska Ungdomsförbundet; RSN) in 2016. The two 
activist accounts analyzed in this study are the Instagram accounts of the 
anonymous activist groups Tukholman sissit (“Guerrillas of Stockholm”) and 
Göteborgin sissit (“Guerrillas of Gothenburg”), which activated in early 2017. 
The primary data used in this study is summarized in Figure 2. 
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Figure 2 Overview of the primary data 

 

The primary data consists of material from two social media platforms: the 
microblogging service Twitter and the online photo-sharing platform 
Instagram. On Twitter the short messages that individual users post and use 
to interact with each other are called tweets, and reposted or forwarded 
messages retweets. Tweets mostly consist of text-based content but can also 
include hyperlinks, photos, video clips, hashtags and emojis. In 2013, the 
maximum length of a tweet was 140 characters.9 

Instagram contents, on the other hand, are called posts and are commonly 
built around visual content.10 A post always includes a photo, image or a short 

                                                 
8 The presence of underage users on social media behind pseudonyms poses complex questions in terms 
of research ethics. While the age or other information regarding participants in the #Stoltsverigefinne 
campaign cannot be verified, posts made by one user who clearly mediates being under 18 years old at 
the time of participation have been excluded from the data as an extra precaution to ensure proper 
ethical conduct. Additionally, the account was updated together by two people during one week, who I 
have counted in as two individual users. 

9 The maximum length of a tweet was expanded to 280 characters in 2017. 

10 In August 2016, Instagram launched a new feature called “Stories”, which #Stoltsverigefinne users and 
Tukholman sissit have also used sporadically during the observation period. Stories are photo and video 
slideshows, which disappear after 24 hours. I have excluded Instagram stories from this study as they 
are not meant to be seen and discovered in the long run (with the exception of “pinned” Stories, which 
are archived Stories that users can add to their profile). In addition, following such content would require 
daily observation of the platform, which in practice is difficult and burdensome to implement especially 
when the observation period lasts for several years. 

Data set 
 
 

Platform 
 
 

Observation 
period 

 

Date(s) of 
retrieval 

 

Data 
 
 

Users 
 
 

#Vågafinska 
(Sisuradio) 

Twitter 21.–25.10.2013 24.4.2018 3,055 tweets  
→ 1,312 

original 
tweets 

 

624  
→ 382 

original 
content 
creators 
 
 

#Stoltsverige-
finne (RSN) 

 

Instagram 13.1.2016–
31.12.2019 

5.5.2018, 
13.1.2020 

392 posts 
→ 497 

photos/ 
videos 
 

558 
 
 
 

Tukholman 
sissit 
(Anonymous) 

Instagram 27.1.2017–
31.12.2019 

 

3.5.2018, 
14.1.2020 

310 posts 
→ 349 

photos/ 
videos 
 

n/a 
 

 
 

Göteborgin 
sissit 
(Anonymous) 

 

Instagram 29.1.2017–
31.12.2019 

 

3.5.2018 27 posts 
→ 27 photos 

n/a 
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video clip, and is usually accompanied by a caption. The length of a caption is 
limited to 2,200 characters and may include hashtags and emojis. Instagram 
also allows adding a geotag to a post which assigns a geographical location to 
a photo or video. Since 2017, Instagram has allowed sharing of multiple photos 
or videos in one post, which is called an Instagram carousel. 

All those generating content in the campaigns are referred to as users in 
this study regardless of whether they have used their own user accounts to 
participate (#Vågafinska) or have participated by updating one account in 
turns (#Stoltsverigefinne). When relevant, user IDs (or handles) are marked 
with an “at” sign (@). The data has been restricted to the immediate content 
of the campaigns and activism meaning that possible comments or replies 
made on individual posts or tweets by other social media users have been 
excluded. For this reason, all possible information regarding the users’ 
background (e.g., their age or family relations) is based only on the 
information provided by the users in their tweets and posts. 

The data set for the campaign #Vågafinska includes all the available tweets 
which were posted with the campaign hashtag #vågafinska during the five-
day period in which the campaign took place in October 21–25, 2013.11 The 
data collection was done with DiscoverText, which is an online data analysis 
and acquisition service used in academic research.12 Due to the relatively small 
number of tweets (in comparison with big data studies), DiscoverText was only 
used as a technical tool to retrieve the tweets in order to ensure proper data 
collection vis-à-vis manual data collection. After the retrieval, I exported the 
tweets and their publicly available metadata (e.g., the time of tweeting, the 
language of the tweet and if a tweet is an original tweet or a retweet) into a 
spreadsheet file. The retrieval of data resulted in an archive of 3,055 tweets, 
and by manually removing 1,743 duplicate tweets (retweets), a subset of 1,312 
original tweets was created (43% of the retrieved data). Overall, the tweets 
were sent from 624 different Twitter user accounts and the original content 
was created by 382 individual Twitter users. 

                                                 
11 The data set used in this study only includes data which was publicly available on the date of the 
retrieval. According to a news story published a week after the campaign, a total of 1,544 unique tweets 
were tweeted during the campaign week (Sisuradio 2013a). This means that 232 tweets were deleted 
between the campaign and the data collection date. Sisuradio has published some tweets from the 
campaign in a booklet format in 2014, including some tweets that are not included in the data received 
from DiscoverText. However, I have not included these tweets in the data set as I have followed 
DiscoverText’s principles of data handling. In addition, an original data set cannot be created this way 
either as the booklet does not provide access to all the missing tweets. 

12 Historical Twitter data can also be purchased directly from Twitter and other Twitter service providers 
(often profiled more towards marketing and business intelligence). There are also other tools which can 
be used to retrieve real-time data directly from the Twitter API (Application Programming Interface), 
but their access to historical tweets is limited to tweets not older than 7–10 days. In addition, the number 
of tweets retrieved from a single user’s timeline may be limited. For more about DiscoverText, see 
www.discovertext.com. 
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The data set for the #Stoltsverigefinne campaign includes all the posts 
uploaded on the campaign’s Instagram account (@stoltsverigefinne) since its 
launch in early 2016 until the end of 2019 and available on the dates of 
retrieval. The campaign has been carried out in two parts as a so called “relay 
account” (stafettkonto), meaning that the campaign account was managed and 
updated by a different user each week (see Kehl 2020). The first part of the 
campaign took place between January 13 and December 24, 2016. On 
September 29, 2018, the campaign was relaunched under the name 
#Stoltsverigefinne 2.0. Because the campaign relaunched during my research 
project, I decided to extend the observation period until the end of 2019 to 
ensure the topicality and validity of the results. The data set was created 
manually by viewing each post on the campaign’s Instagram account 
separately and compiling a document including screen captures and notes of 
the posts. The data collection was conducted in two parts and includes the 
content of the campaign account as it was on the data retrieval dates. The data 
set of the first part of the campaign includes 254 posts created by 36 users 
(around 65% of all posts and participants) and the second part 138 posts 
created by 19 individual users (around 35% of all posts and participants). The 
number of photos/videos in both part of the campaign make up around half of 
the total number of all photos and videos in the data set.  

Tukholman sissit and Göteborgin sissit data sets were created in a manner 
similar to the #Stoltsverigefinne data set. A prominent form of activism for 
both groups is placing Finnish-language stickers in public places and posting 
photos of them on Instagram. The groups thus engage in both urban street 
activism and digital activism. The observation period of these accounts was 
likewise extended until the end of 2019 to ensure the topicality and validity of 
the results. While the last post on the Göteborgin sissit account 
(@goteborginsissit) was eventually made in March 2017, Tukholman sissit’s 
Instagram account (@tukholmansissit) has remained more or less active even 
at the time of writing this in early 2022.13 The two activist accounts differ from 
the two campaigns in the sense that their contents are generated only by one 
or more activists in charge of the accounts instead of providing a platform for 
a broader audience to create content. In terms of data management, adequate 
measures were applied to ensure data security and protection. All data sets 
have been stored in password protected files with no outsider access.  

Other sources providing information about the campaigns and activist 
accounts are based on online searches with the campaign and activist account 
names and my active follow-up throughout the research period. This 
information was mainly found in various media sources in Sweden-Finnish 
media (Sisuradio, the Finnish-language news site SVT Uutiset, bulletin Minä 

                                                 
13 The activity on both @stoltsverigefinne and @tukholmansissit accounts fell drastically in 2020: 
@stoltsverigefinne account was updated by eight users, and only seven posts were made by 
@tukholmansissit account that year. One reason behind the low activity might have been the outbreak 
of the COVID-19 pandemic at the beginning of that year. 
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olen ruotsinsuomalainen!), Finnish media (Finnish public service 
broadcasting company YLE, Swedish-language newspaper 
Hufvudstadsbladet) and Swedish media (media site Aktuellt Fokus). 
Information about #Stoltsverigefinne campaign has also been available on 
RSN’s homepage (https://www.rsn-sfu.se). Furthermore, material from both 
#Vågafinska and #Stoltsverigefinne campaigns have been published as books 
and showcased in exhibitions (Pyökkimies 2014; RSN 2017; see also Chapter 
3). Apart from providing some background information about the campaigns, 
the contents of the books have not been included in the analysis but the books 
themselves have been treated as cultural practices. 

Due to the crucial role of context in both cultural studies and discourse 
analysis, knowledge of the studied phenomenon in its broader historical, 
political, social and cultural contexts is important in order to conduct research 
from the chosen methodological premises. The secondary material and 
resources used in this study to support specific empirical questions have not 
been collected systematically but consist of material acquired on a case-by-
case basis through searches online and in various databases in the field of 
politics, media, organizational activities, popular culture, literature, and 
academic research. This material is compiled in the list of references. During 
the early stages of this research, I also made two visits to the archives of the 
Central Organization of Sweden-Finns (Ruotsinsuomalaisten keskusliitto/ 
Sverigefinska Riksförbundet; RSKL) in Stockholm. I also discussed and 
conducted background interviews with representatives of RSKL, RSN, the 
Sweden-Finnish Archives and the Finnish Institute in Stockholm. However, 
following the refinement of the research material and methodology, material 
from the archives or the interviews have not been used as sources in this 
study.14 

The data were analyzed qualitatively by using both thematic and discourse 
analytical tools. The data were first investigated in two rounds by reviewing 
each individual tweet and posts and creating and assigning them with codes 
based on their textual and visual content. The first round was coded with a 
more inductive analytical strategy close to the data and allowing codes to take 
shape as they emerged. The second round was done with a more deductive 
approach, building on existing theories and knowledge of what constitutes 
ethnicity and ethnic boundaries. This comprehensive analysis of the data 
guided the determination of the main themes, which were identified as 
categories and memberships, language, cultural expressions and place. In the 

                                                 
14 The reviewed archival material focused mainly on the organizational history of RSKL and the 
organization’s member magazine Ruotsin suomalainen (1964–1984), later published under the name 
RSKL-lehti (1984–). The magazine is also available in both Finnish and Swedish libraries. The 
interviews, in turn, handled the present stage of the field. They were conducted according to the required 
ethical and data management guidelines ensuring that adequate permissions were requested from the 
participants, participants were informed about the processing of their personal data and that necessary 
data security and protection measures were made. 
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process of organizing and coding the data, the qualitative data analysis and 
research software ATLAS.ti was used as a technical aid to assign codes and to 
merge and group them electronically.15  

Next, the data were analyzed with a discourse analytical approach. To 
identify discourses, the material was first examined by looking for repetitive 
patterns and broader systems of meanings, which constitute discourses. In 
addition to looking what is present in the material, it was equally important to 
investigate what might be absent or suppressed. The identification of 
discourses was thus not based on quantitative incidences but on what kind of 
social realities they construct. Therefore, patterns were identifiable in dialogue 
with the context (e.g., Jokinen and Juhila 2016). As old and new minorities are 
joint by the idea of ethnic otherness but separated by their differentiated 
relationship with the nation-state, attention was drawn to repetitive meanings 
which centered around articulations of belonging and non-belonging, 
sameness and difference, and privilege and otherness. In the Sweden-Finnish 
context, this meant looking at what “Finnishness” stands for but also which 
meanings the prefix “Sweden” receives in terms of national, cultural, ethnic, 
linguistic and even “racial” notions of identity and belonging. To identify such 
patterns in practice, a particularly useful tool is the “us/them” division, which 
carries the potential to reveal if belonging or group membership is something 
taken for granted or if it involves struggles. Other helpful tools for discourse 
analytical investigation are intertextuality (meaning of a text being shaped by 
another text), lexical choices, representational strategies, metaphors and 
modalities (Jokinen, Juhila, and Suoninen 2016; Machin and Mayr 2012).  

Application of critical discourse analysis meant that the material was 
further viewed by analyzing how relations of power are constructed in the 
emergent systems of meaning. This shifted the focus to processes in which 
taken for granted knowledge is constructed and investigating how certain 
information becomes seen as “truth” and which subject positions it 
subsequently creates. Discourses that eradicate diversity and difference are 
regarded as hegemonic discourses, because they seek to stabilize social reality 
into specific interpretations. When analyzing such discourses, it is often 
beneficial to also look at how power is then constructed or maintained within 
these practices.16 Some helpful tools to identify relations of power in the 
material were to look for ways of appealing to common consensus as a sign of 
legitimization or to find intertwined discourses in which elements of other 
discourses were used to support others. These, in turn, guided the way to 
reflect on the ideological consequences of discourse (Jokinen and Juhila 
2016).  

                                                 
15 While ATLAS.ti also includes other data management tools such as code co-occurrence analysis and 
data visualization, they were not used to analyze the data of this study. 

16 Jokinen and Juhila (2016) note that such analysis is close to rhetorical analysis, which in this context, 
however, is rather understood as an analysis of argumentation than as an analysis of substance. 
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Instead of only focusing on the content of the campaigns and activist 
accounts, the campaigns and accounts themselves were considered as a form 
of social and cultural processes or as “texts”, which also relate to relations of 
power. In analyzing the campaigns and activist accounts from this perspective, 
it was central to ask, for example, how they are positioned or positioning, 
whose interests do they serve (and whose not), and what consequences this 
positioning has (Janks 1997, see also Fairclough 1995). Furthermore, 
discourse analytical interest was also paid to the organizationally controlled 
side of the campaigns and accounts such as their names, descriptions, slogans, 
hashtags and even iconography (e.g., profile photos), which likewise include 
patterns and systems of meanings that contribute to the construction of social 
reality. 

1.6 RESEARCH ETHICS AND POSITIONALITY 

Using social media data in research entails several ethical issues, which have 
to be taken into careful consideration. There are currently no widely accepted 
practices or recommendations concerning social media research ethics due to 
the rapidly changing nature of this technological and communicative 
landscape. Instead, research using social media data is informed by guidelines 
and general principles that are developed bottom-up in a case-by-case basis 
(Franzke et al. 2020). It has been argued that the entry into the digital age has 
fractured the private/public binary due to people’s increasing use of publicly 
accessible information spaces and simultaneous expectations of privacy 
(Markham and Stavrova 2016). Therefore, context has been highlighted as a 
key element in guiding critical ethical consideration in Internet research 
(ibid.). 

The data used in this study are publicly available, but the tweets and posts 
can also be regarded as something intended for the public as participation in 
social media campaigns or online protests generate deliberate and manifestly 
made material that is intended to reach a wide audience. Material from the 
campaigns has also been published in books and showcased in exhibitions, 
which further reifies its public character. Furthermore, the engagement of the 
Sweden-Finnish activist groups in street activism means that their actions and 
messages are not only limited to virtual space but that social media may also 
be regarded as a communicative channel for their “offline” activism. 

While the methodological choices of this study direct focus on language 
rather than individual social media users and online communities per se, one 
important question related to the use of social media data is informed consent 
and if it must be sought when quoting the material. Gaining informed consent 
in online research poses a challenge as participants are not physically co-
located with the researcher and may even be anonymous. When dealing with 
big data sets and older material, gaining informed consent might also be 
difficult and sometimes even counterproductive. It has been concluded that in 



28 
 

cases in which the character and the context of the data is public, obtaining 
informed consent is not necessary in order to quote the material (Townsend 
and Wallace 2017). Nevertheless, even in such cases, it has been recommended 
as a good practice to delete the IDs of users who are not public figures (ibid.). 

Following this rationale, I have anonymized the data to ensure the privacy 
of everyday users participating in the campaigns. This decision also respects 
the autonomy of individuals to prevent their “digital pasts” – their past social 
media careers, thoughts and political opinions – from being exposed and 
causing any potential harm later as compared with them being put on display 
and cemented in research. Anonymization of the data has been further 
ensured by removing any possible indirect personal identifiers from the 
quoted material such as occupational status and information on other 
ethnic/linguistic background than Finnish and/or Swedish (replaced with “X” 
or explanation in brackets). In addition, when quoting the material, I only 
provide English translations to prevent searchability of the data via search 
engines, which is also recommended as a good practice to enhance privacy 
(ibid.).17 In Tukholman sissit’s and Göteborgin sissit’s anonymous public 
protest, findability is not an issue and some original quotes are provided with 
English translations. To ensure that the language use is fair, accurate and 
mindful of how people themselves wish to be described, I use the nonbinary 
personal pronoun “they/them” to refer to all the social media users. This 
functions as an additional measure to protect the anonymity of the users but 
also prevents imposing unwanted categories based on cursory assumptions.18 

In addition to the ethical considerations related to the material, it is 
similarly important to reflect my own positioning, values and beliefs in 
relation to the subject of this study to ensure transparency in research. I 
identify as a Finnish-speaking Finn, I was born and raised in Finland, and have 
received my formal education in the Finnish education system. Yet, I have had 
a keen interest in Sweden and the Swedish language from early on – a 
fascination that has only grown throughout my academic path. I have chosen 
the topic of my PhD research independently, emerging as a crystallization of 
my previous scholarly engagement with Sweden-Finnish literature in my 
master’s thesis, but also many other academic interests. 

                                                 
17 All translations are by the author unless otherwise indicated. Translations of names of organizations, 
cultural products etc. without existing English translations have been marked with inverted commas. I 
have done my best to ensure that the style and meanings of the translations are loyal to the original 
tweets and posts. This means that the language has been adapted to be more fitting to the English 
language in some cases. Some explanatory remarks have been added in brackets, and hashtags have been 
translated when necessary. Repetitive hashtags such the campaign hashtags or hashtags that do not 
provide any added meaning (for example by repeating key words of the post) have been excluded. 

18 This is also a linguistic issue that becomes salient when dealing with Finnish and Swedish material as 
the Swedish language has gendered pronouns hon (feminine) and han (masculine) and the more recently 
introduced nonbinary hen, whereas the Finnish language only has one gender-neutral personal pronoun 
hän. 
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When Sweden-Finnishness is examined comparatively from immigrant 
and minority perspectives, I have experienced that my own position towards 
the subject of this study has been ambiguous. In terms of ethnic and linguistic 
identification, I have often felt a sense of communion when conducting this 
research but looking at the subject of this study from a minority perspective, I 
acknowledge my own position as a representative of a majority population 
regardless of any shared ethnic or linguistic identification. This inevitably 
influences my way of experiencing, understanding and interpreting the world 
as I lack similar experiences of struggling to maintain or assert my linguistic 
or cultural identity. Therefore, in this study, I have sought to ensure that the 
voices of individuals and ethnic actors become heard while simultaneously 
remaining truthful to the theoretical underpinnings of this study and the 
standards of scholarly practice. 

Another important point for consideration is the way in which a researcher 
participates in the on-going ethnopolitical endeavors but also in the discursive 
struggles over the definition and framing of the subject of study. Many scholars 
who have engaged in academic research on Finnishness in Sweden/Sweden-
Finnishness and the Finnish language have been, and continue to be, 
important advocates especially in language- and education-related issues. 
Although I remain sympathetic to any minoritized communities in their 
struggles for equal rights and social justice, I have made a conscious decision 
to maintain a distance to the topic of this research (e.g., not engaging in any 
organizational activities). Instead, I have opted for critical observation, which 
is also reflected in the theoretical and methodological choices of this study. 
Adopting a critical perspective is not synonymous to having a negative outlook, 
but the aim of such an approach is to rather challenge common sense thinking 
and taken for granted knowledge by considering alternative perspectives. 

At the same time, I acknowledge that no one can act without a position 
(Burr 1995, as cited in Juhila 2016, 412) and defining oneself as an outsider in 
relation to the studied activity is also a functional position (Juhila 2016). This 
is especially evident when engaging in discourse analysis, which means that 
the researcher participates in the construction of social reality through 
language in a similar manner to those who they are studying. Following 
Juhila’s (2016, 413–30) classification of the positions of discourse analysis 
researchers, I see myself as being closest to an “analyst”, whose role in relation 
to the material is as little and controlled as possible. This becomes possible 
when the material chosen consists of the actors’ own descriptions and reports 
that have emerged regardless of the researcher. In other words, the studied 
phenomenon and material is “out there” instead of the researcher’s active 
engagement in producing the material and the phenomenon they are 
studying.19 

                                                 
19 The other available positions are an “advocate”, who seeks to advance something or achieve a specific 
goal, and an “interpreter”, who has a clear interactive relationship with their material (e.g., by conducting 
interviews) (Juhila 2016, 413–30). 
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When studying social media in which information and ideas travel fast, 
taking such a position means that I have had to pay special attention to my 
own online behavior. In the context of this study, this has meant keeping a 
certain distance to the Sweden-Finnish online communities. While I have 
followed various accounts, pages and groups in several social media platforms 
– which have greatly increased my knowledge and understanding of the 
subject of the study – I have not engaged in any interaction and interference 
with them through liking, commenting or sharing material. In the early stages 
of my PhD project, I also made deliberate choices regarding which social 
media platforms I use for private and public purposes and weighed carefully 
how I talk about my research publicly, while it was still a work in progress.  

1.7 PREVIOUS STUDIES 

Before moving on to providing an in-depth contextualization for this study, a 
short summary of previous research is needed as a large body of literature 
emerging in the wake of the Finnish postwar migration has investigated 
various topics related to Finnishness in Sweden/Sweden-Finnishness.20 The 
themes and perspectives of previous research have varied, reflecting the 
topical issues and sociopolitical context of each time. It is also evident that the 
prevailing Finnish and Swedish national frameworks have also greatly 
impacted research perspectives. Especially the prevailing linguistic 
frameworks seems to have played a significant role in guiding the focus of 
research. This is noticeable in the dominant use of Finnish as the language of 
research on Finns in Sweden, which seems to have made the integration of 
Finnish migration research and the mostly Swedish-language debates on 
national minorities challenging. Due to the interdisciplinary and critical 
character of this study, the relevant scholarly literature encompasses literature 
that has focused broadly on questions of identity and belonging from both 
migrant and minority perspectives. 

The emigration, demographics, living conditions and integration of Finnish 
migrants in Sweden attracted wide interest in the postwar decades and were 
investigated in several studies, reports, working groups and symposiums. Due 
to their often problem-oriented focus, research conducted between the 1960s 
and 1980s has even been referred as kurjuustutkimus, “misery research” 
(Snellman 2003, 19). In what is commonly referred as the first doctoral 
dissertation studying Finns in Sweden, Vilho Koiranen (1966) studied the 
assimilation of Finnish migrants from a sociological perspective, predicting 
both the marginalization of Finnish migrants and the rapid assimilation of 
their children. An early example of research into identity-related questions is 

                                                 
20 For a detailed list of previous studies on Sweden-Finns/Finns in Sweden, see the Migration Institute 
of Finland’s multidisciplinary bibliography on research on migration, integration and ethnic relations 
(Leinonen 2019, 506–61). 
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Taisto Hujanen’s doctoral dissertation (1986), examining the image of Finland 
and Sweden among Finnish migrants. Hujanen concluded that Finnish 
identity was marginalized, something desired to be left behind and thus 
preventing the formation of double identities – a combination of Finnishness 
and Swedishness. Shared for these early studies is a somewhat pessimistic 
outlook on the future of Finnishness in Sweden and antagonism towards 
Swedishness. 

Questions of identity and belonging have become prominent in research 
since the early 2000s reflecting both the integration and settlement of the 
ageing first generation of postwar migrants and the coming-of-age of the 
second generation. I will discuss these studies in more detail in the upcoming 
chapter, but research focusing on the first generation include, for example, 
Hanna Snellman’s (2003) ethnographic study on Finnish migrants from the 
northern Finnish Salla region in Gothenburg and Mirjaliisa Lukkarinen Kvist’s 
(2006) doctoral dissertation on questions of home and belonging among Finns 
in the Mälardalen region. The second generation, in turn, has been studied in 
Marja Ågren’s (2006) doctoral dissertation focusing on the meaning of Finnish 
background for the children of Northern Finnish migrants in Gothenburg, in 
Lotta Weckström's (2011) dissertation on multilingualism, identities and 
meanings of Finnishness among young people with Finnish background in 
Sweden, and in Kai Latvalehto’s (2018) dissertation on Sweden-Finnish 
cultural identity through the life-stories of the second generation. 

This millennium, studies adopting a more pluralist perspective have 
examined the life careers of Finnish immigrant men (Kuosmanen 2001), 
language- and labor market-related experiences of Finnish women (Snellman 
2015; Snellman and Weckström 2017) and the migration of minorities such as 
the Finnish Roma (Tervonen and Jeskanen 2012) and Finland-Swedes (e.g., 
Kepsu and Henriksson 2019; see also Tervonen and Leinonen 2021). Some 
recent master’s theses, which are relevant to mention here, have also 
investigated the intersections of different social locations by examining the 
racialized positions of second generation Sweden-Finns (Beckman 2018) and 
the identity construction of children with a Finnish background in Sweden 
(Uljas 2019). Due to the dominant focus on postwar migration and its legacy, 
contemporary migration from Finland to Sweden has remained a largely 
unexplored field of academic inquiry apart from the migration of Swedish-
speaking Finns. 

Previous literature on Sweden-Finnish ethnopolitical mobilization is 
limited. Following the Finnish national research paradigm, Sweden-Finnish 
ethnopolitical mobilization has been generally framed as the ethnic 
organization of an immigrant or a diasporic group. This narrow body of 
literature mainly consists of sociologist Magdalena Jaakkola’s works on the 
political participation and organizational patterns of immigrant Finns in 
Sweden (Jaakkola 1983; 1984; 1989a) and her first-hand documentation of the 
reputable Rinkeby school strike in 1984 (Jaakkola 1989b; see also Weckström 
2006). In a short article Ruotsinsuomalaisen identiteetin rakentajat (“The 
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Builders of the Sweden-Finnish Identity”), historian Kari Tarkiainen (1994) 
has additionally discussed the efforts of Sweden-Finnish actors for political 
recognition in the postwar decades. Otherwise, available insights on the early 
Sweden-Finnish ethnopolitical mobilization have been produced by 
ethnopolitical actors and organizations. These include publications by the 
Sweden-Finnish Archives on the Sweden-Finnish school history (Vuonokari 
and Pelkonen 1993) and the Sweden-Finnish mobilization and resistance 
(Peura and Skutnabb-Kangas 1994) as well as anniversary books and other 
material published by Sweden-Finnish organizations (e.g., Pekkala 2007). 
Insights into the contemporary Sweden-Finnish ethnopolitical field can be 
found from scattered sources such as in reports (Huss and Syrjänen Schaal 
2013) and journal articles (Lainio 2014). At the same time, the contemporary 
transnational political activities of Sweden-Finnish organizations have 
attracted recent, yet marginal academic interest (see Vierimaa 2017). Recently, 
Nina Carlsson and I have contributed to this body of literature by comparing 
Sweden-Finnish ethnopolitical campaigning in the 1980s and 2010s 
(Liimatainen and Carlsson 2021).  

Information on the ethnic organization of Finns in Sweden, among other 
topics, can also be found in literature looking at the history of Finns in Sweden. 
A prominent example is the three-part book series Finnarnas historia i 
Sverige (“History of Finns in Sweden”) which was published in the 1990s. 
Being the first extensive research on the topic, the first two volumes were 
written by Tarkiainen (1990, 1993), spanning from the Middle Ages until the 
Second World War. The second volume, in particular, draws attention to the 
older history Finns and Finnish-speakers on the Swedish soil. By the time of 
its publication, the book complemented the growing interest in older Finnish 
history in Sweden, which had emerged among Sweden-Finnish ethnopolitical 
actors in the 1980s (see e.g., Huovinen 1986). The third volume, edited by 
Lainio (1996a), provides insights on the postwar migration and its aftermath 
by several authors. In 2000, a Finnish-language edition Suomalaiset 
Ruotsissa (“Finns in Sweden”), written by Tarkiainen and Jouni Korkiasaari 
(2000), was published as part of the Migration Institute of Finland’s book 
series on the history of Finnish emigration. 

In this millennium, the joint and separate histories of Finland and Sweden 
have attracted growing attention. For example, the large research project 
Kahden puolen Pohjanlahtea (“On Two Sides of the Gulf of Bothnia”; 2000–
2003) investigated the meaning of the joint history through various themes 
and topics, resulting in four edited volumes. The second part of the series, 
edited by Marianne Junila and Charles Westin (2007), focuses exclusively on 
the relations between majorities and minorities, that is, Finns, Swedes, 
Finland-Swedes and Sweden-Finns. The 200th anniversary of the separation 
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of Finland and Sweden in 2009 has also directed attention to the joint history 
of the two countries and its legacy (e.g., Sjöberg and Svensson 2011).21 

So far, the recognition of Sweden-Finns as a national minority and its 
impact on collective memories, cultural narratives or questions of identity has 
remained unstudied. In studies conducted after 2000, the recognition is 
usually mentioned as a passing comment focusing on the political 
development up to the recognition, or conceptualizing the national minority 
status exclusively as a recognition of a language minority (e.g., Björklund 
2012). Alongside this shortcoming, a few yet insightful studies have provided 
general insights into the development of the Swedish national minority politics 
and its impact on political representation and narratives (Elenius 2006; 
Nieminen Mänty and Börjesson 2013; Nieminen Mänty 2017; Silvén 2011; 
Wiklander 2015). For example, Ludwig Wiklander (2015) has highlighted the 
importance of looking at the complexities embedded in political recognitions 
by showing how the Swedish Travellers (resandefolket) became categorized as 
part of the ethnic Roma minority in the Swedish minority political debates in 
the 1990s, instead of being regarded as a socio-economic group emanating 
from the Swedish population. 

Finnishness in Sweden has traditionally been firmly tied to language 
questions. A large and constantly growing body of literature has investigated 
them from various perspectives, making a detailed overview a strenuous task 
to undertake (see Leinonen 2019, 524–28). However, it is relevant to point out 
that research on language-related issues seems to have reacted more readily 
to the sociopolitical context of each time due to the pivotal role of the 
prevailing legal (and thus national) framework in the maintenance and 
development of minority languages. In addition, many prominent language 
scholars and representatives of higher education (with or without Sweden-
Finnish background) have been involved in language and education debates 
for decades (see Lainio 2014, 21–22). For example, the central role of Tove 
Skutnabb-Kangas, Finnish linguistic, and Pertti Toukomaa, Finnish 
sociologist, as the primary advocates of mother tongue education in Sweden in 
the 1970s has often been emphasized (see e.g., Skutnabb-Kangas 1975; 
Skutnabb-Kangas and Toukomaa 1976). Another key person in this field is 
Jarmo Lainio, the Professor of Finnish Language at Stockholm University, 
whose academic work spans from his late 1980s doctoral dissertation on 
spoken Finnish in Sweden to various other topics on bilingualism, minority 
language education and language policy (e.g., Lainio 1996b, 2015).22 Another 
notable scholar in the field is Leena Huss, whose work has focused on 

                                                 
21 The post-1809 history has also been discussed from a security political perspective by Majander 
(2020), among others. 

22 Lainio has also been involved in minority political work. For example, he has been a member in the 
CoE’s Committee of Experts (European Charter for Regional or Minority Languages, ECRML) since 
2006 and more recently, he was the principal investigator in a governmental inquiry (SOU 2017:91) on 
the improvement of Sweden’s national minority languages in education. 
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bilingualism, minority languages and language revitalization (e.g., Boyd and 
Huss 2001; Huss 2008). More recently, Finnish schools in Sweden have 
emerged as a prominent topic of research from sociolinguistic and policy-
oriented perspectives (Muhonen 2013; From 2020). 

Literature and other cultural expressions such as art, film and theater play 
an important role as vessels through which to examine, explore and construct 
cultural identity. Exemplifying the fluidity of literary categories, literature 
written by authors with a Finnish background in Sweden has been categorized 
varyingly as immigrant literature, working-class literature, minority literature 
or just Sweden-Finnish literature depending on the prevailing temporal and 
cultural context. For example, Marja-Liisa Pynnönen’s (1991) doctoral 
dissertation on Sweden-Finnish literature in 1956–1988 and Erkki Vallenius’s 
(1998) study on Sweden-Finnish literary themes have examined literature 
written by Finnish migrants in Sweden, highlighting it as an expression of 
otherness and in-betweenness deriving from the immigrant experience. More 
recent studies, in turn, have focused on literature written by the second 
generation, seeing it prominently as part of new Swedish working-class 
literature. A current key scholar in the field is Satu Gröndahl (2002, 2018), but 
the more recent Sweden-Finnish literature has also attracted the interest of 
both Finnish and Swedish literary scholars (e.g., Melkas 2018; Nilsson 
2010).23 The role of music for the expression and construction of Sweden-
Finnish identity, on the other hand, has been studied by Pekka Suutari (2000) 
in his doctoral dissertation on Sweden-Finnish dance music and culture, but 
also by Latvalehto (2019), who has explored “the second generation miracle” 
– the musical careers of the Finnish descendants. Additionally, the role of 
theater for the agency and representation of immigrant Finns in Sweden in the 
1970s has drawn some recent attention (Seppälä 2020). 

The growing importance of social media has been a noticeable element in 
some contemporary research on Sweden-Finnishness. Examining the 
contemporary reimagining of the histories and memories of Finnish migrants 
in recent literature, television programs and films, the media scholar Anu 
Koivunen (2017a) makes an introductory note on the role of #Vågafinska 
campaign as something that mobilizes “an economy of shame and pride”, 
rejection of shame and declaration of self-pride in line with other 
contemporary popular culture narratives of Sweden-Finns. As part of his 
doctoral research in the field of language studies, Lasse Vuorsola (2020) has 
analyzed Tukholman sissit’s activism from the perspective of minority’s self-
positioning into the Swedish linguistic landscape. While he partially uses the 
same material as in this study (11 posts), the approach of this study differs from 
Vuorsola’s by looking at Tukholman sissit’s activism from a critical and 
constructivist perspective as a matter of ethnic boundary-drawing and 

                                                 
23 I have also studied Sweden-Finnish literature from a comparative perspective by looking at the 
representations of Sweden-Finnish authors in Swedish literature reviews in the 1980s and 2000s 
(Liimatainen 2019). 
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contextualizing it as part of broader Sweden-Finnish ethnopolitical 
mobilization. 

1.8 THESIS OUTLINE 

This dissertation is divided into eight chapters. In this chapter, I have outlined 
the rationale and my approach in conducting this study.  

In Chapter 2, I provide a broad historical, socio-political and cultural 
contextualization to facilitate the understanding of both Finnish-Swedish 
relations and the formation and mobilization of “Sweden-Finnishness”. I also 
discuss the more recent minority political and ethnopolitical developments. 

Chapter 3 focuses on the discursive frames, narratives and strategies of the 
Sweden-Finnish social media campaigns and activist accounts. The chapter 
provides a more detailed introduction to the campaigns, activist accounts and 
the actors behind them, while mostly focusing on analyzing the group-making 
practices and processes on social media. 

Chapter 4 is the first of four thematic chapters, which focus on the content 
of the campaigns and activist accounts. Taking categories and group 
memberships as a point of departure, the chapter starts by distinguishing and 
discussing the different discourses of Sweden-Finnishness that emerge from 
the data, and then continues to discuss other specific categories and group 
memberships. 

Chapter 5 looks at the broader theme of language. However, instead of 
settling on discussing the Finnish language as a marker of identity and culture, 
the chapter examines other language-related issues as well, such as language 
ideologies and even the absence of language. 

In Chapter 6, I provide insights into the symbolic and expressive 
dimensions of ethnicity. This is done by analyzing both abstract and tangible 
cultural symbols, creation of new symbols and myths as well as stereotypes. 

Chapter 7 is the last analytical chapter and it explores the spatial 
representations of Sweden-Finnishness. The chapter looks at the notion of 
“place” through its physical, political and social dimensions. 

In Chapter 8, I provide a concluding discussion of my findings and 
elaborate the empirical, conceptual and theoretical contributions of this study. 
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2 CONTEXT: SWEDEN-FINNISHNESS IN 
THE MAKING 

To understand today’s group-making efforts and individual-level articulations 
of Sweden-Finnishness, it is essential to take an in-depth look at the different 
historical, social, political and cultural contexts that inform the contemporary 
notion of “Sweden-Finnishness”. These contexts shed light on complex 
processes regarding, among others, the changing interpretations of history, 
shifting political categorizations, language and education questions as well as 
different cultural expressions. Together, these processes form the 
preconditions in which contemporary enactments and experiences of ethnicity 
take place. 

This chapter starts by providing an overview of the entangled history of 
Finland and Sweden (or Finns and Swedes) in the context of the historical 
development of intra-ethnic relations, which is pivotal in understanding the 
shifting imaginations of “us” and “them”. I then continue to discuss Finnish 
migratory flows to Sweden by focusing mostly on migration taking place after 
the Second World War as it forms the factual basis for today’s Finnish 
population in Sweden. After that, I look at the emergence of the Sweden-
Finnish ethnopolitical mobilization and the transformation of an immigrant 
community into a recognized national minority. I then continue on this path 
by looking closer at the key trends of contemporary Swedish minority politics, 
and finally I finish with a presentation of the contemporary Sweden-Finnish 
field, the on-going group-making efforts and other related questions.  
Altogether, this chapter outlines parallel and sometimes contradictory trends 
related to “Finnishness” in Sweden and in relation to “Swedishness”. 
Furthermore, this chapter contributes to the existing scholarly literature on 
Sweden-Finnishness by bringing together different, nationally oriented 
perspectives and by shedding light on some of the most recent trends and 
debates. 

2.1 A HISTORY OF SAMENESS AND DIFFERENCE 

Present-day Finland and Sweden share a centuries-long history as part of the 
historical Swedish empire. As an outcome of the Finnish War fought between 
the Kingdom of Sweden and the Russian Empire in the early 19th century, 
Sweden ceded its eastern territories to Russia in 1809. This ended the at least 
600 year-long joint history of Finland and Sweden and started what now 
constitutes over 200 years of separate national histories. What today 
constitutes Finland became the Russian Grand Duchy of Finland for around a 
century. In addition to the more natural border formed by the Baltic Sea, the 
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border of 1809 was drawn along the Torne River in the north, dividing the 
linguistically and culturally diverse region between two states.  

Together, the shared and separate histories of Finland and Sweden have 
generated different mental layers, which characterize the relations between 
the two countries, summarized aptly by Majander (2020) at the title level as 
“complexes, competition and companionship”. However, these histories have 
also affected the ideas of Finnishness and Swedishness as they have formed 
across time and space as an altering history of sameness and difference. After 
1809, identity formations on either sides of the border entangled with 
constitutions, language, history writing but also collective memory and 
cultural expressions (Sjöberg and Svensson 2011). Junila and Westin (2007, 
39) also summarize that “Finnishness and Swedishness are largely about 
identity – as nations, majorities and minorities, as Finns and Swedes, as 
Finland-Swedes and Sweden-Finns.” 

The separation of Finland and Sweden is situated in a historical era when 
modern European nation-states were constructed and formed (Junila and 
Westin 2007). The 19th century European nation-building project based on the 
so called Herderian view of one nation, one language and one territory 
coinciding left no room for linguistically, religiously or culturally divergent 
nations or peoples in the national narratives. For example, Sweden began to 
shift into conformist national policy in the latter half of the 19th century 
(Elenius 2006). This shift was characterized by an assimilatory language 
policy with strong hegemonic element. This has been called Swedishization 
(försvenskning) and used to describe the introduction of the Swedish language 
and culture among the indigenous Sámi and the Finnish-speakers of the Torne 
Valley region in particular. For instance, towards the end of the century, the 
teaching of the Finnish language in the Tornedalian schools gradually ended. 
In addition to posing a threat to cultural conformity, presence of Finnish-
speakers close to the newly drawn border was a security issue due to their 
possible loyalties to the Finnish-speakers across the border who were now 
under the Russian rule.24 

This assimilative language policy affected immigrant integration 
throughout the first half of the 20th century but gradually began to change after 
the Second World War. The 1960s ignited an era of liberal nationalistic politics 
in Sweden with pioneering multicultural politics. This era lasted until 2000, 
which witnessed the beginning of the contemporary era of minority politics 
(ibid.). 

Nationalist perspectives have dominated both Finnish and Swedish 
historical representations of the shared past (Sjöberg and Svensson 2011). 
Despite the deeply underlying similarities regarding social, political and 
cultural systems, the nation-building processes in both countries became to 

                                                 
24 Finnish-speaking minorities were also a political issue in Norway, which formed a personal union with 
Sweden from 1814 until 1905. In addition to the Sámi, “Norwegianization” policy was directed at today’s 
Kvens in the Ruija region in northern Norway (Anttonen 1999; Ryymin 2001). 
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emphasize rather differences than sameness in relation to each other. To cope 
with the traumatic loss of Finland, Sweden became reimagined as egentliga 
Sverige, Sweden proper – the territorial, monolinguistic and cultural core of 
the former multinational empire (ibid.). The separation was seen as a natural 
development and the common history slowly became marked by historical 
amnesia. The former eastern part of the country became foreign and its people 
imagined as “others”, as an eastern, primitive nation with a different language 
and thus excluded from the Swedish nation (Elenius 1999, as cited in Ågren 
2006, 129). 

The idea of the Finnish inferiority in relation to the Swedes was also 
maintained by different racial taxonomies, which date back to the 18th century 
as a prevalent way to understand human difference. Being categorized 
varyingly as of Asiatic Mongolian descent, as part of the Fenno-Ugric people 
or representatives of the East Baltic race, Finns along with the Sámi, Tatars 
and the Roma were inferiorized in contrast with the more superior 
Germanic/Nordic race in the racial scientific research and physical 
anthropology of the time (Keskinen 2019; see also Kemiläinen 1993). 

In contrast, the canonized memory in Finland has emphasized continuity 
before and after 1809 (Sjöberg and Svensson 2011) and the common history 
with Sweden has been instrumental for Finland in attaching itself to the 
Western cultural sphere (Helander 2007). Yet, the relationship with Sweden 
has been “burdened by colonial identity and little brother syndrome” 
(Majander 2020, 15). The general historical consensus holds that Finland was 
never a separate or coherent part of the Swedish kingdom but an integral part 
of it with inhabitants sharing the same rights and obligations (Sjöberg and 
Svensson 2011). However, the Finnish national narrative carries certain 
postcolonial characteristics as it sometimes perceives the Finnish nation as 
historically oppressed by two empires – Sweden and Russia – before being 
emancipated and leading to the glorification of its own nation and language 
(see e.g., Tarkiainen 1993; M. Lehtonen and Löytty 2007). 

Language played an important role in Finnish nationalism and continues 
to be one of the most clearly definable cultural difference between Finland and 
Sweden to this day with Finnish belonging to the Uralic language family and 
Swedish to the Indo-European. The separation in 1809 transformed the 
former Finnish-speaking minority of the Swedish Kingdom into the dominant 
majority in the eastern half of the former kingdom. However, Finnish was 
mainly used in oral communication and in religious contexts, while Swedish 
remained the official language and the language of administration and the 
educated class (Engman 1995). Raising the Finnish language from its 
peasant/regional status to a modern national language was a central element 
in the Finnish 19th century nationalism, leading also to the well-known 
language feud between the Fennomanic Finnish nationalistic movement and 
the pro-Swedish Svecomans (ibid.). Finland became independent in 1917 with 
both Finnish and Swedish constitutionally defined as the national languages 
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and thus forming two ethnonational identities under one superordinate 
national identity (Tägil 1995).  

Throughout the 20th century, Finland and Sweden have become closer to 
each other due to social and economic balancing and integration but also 
mental levelling (e.g., Majander 2020). From the 1950s onwards, Nordic 
cooperation and the emerging Nordic regional identity notably began to tie the 
two countries closer together. Finns were also increasingly seen as a Western 
nation as racial theories began to disappear after the horrors of the Second 
World War (Kemiläinen 1993). By the 1970s, Finland also reached Sweden in 
the social and economic development. Sweden had industrialized already in 
the 19th century and developed a welfare system early, while the Finnish 
economy was predominantly agrarian until the mid-20th century. In addition, 
the wars against the Soviet Union in 1939–1945 had interrupted and delayed 
Finland’s economic and social development.25 

Since the 1980s, European level regional cooperation and the construction 
of new political community through European Union (EU) have further 
levelled up the asymmetrical relations between the two countries in terms of 
power and influence (Helander 2007; Virta 2007). Pivotal in the rising sense 
of the Finnish national self-esteem have also been the symbolically important 
first Men’s Ice Hockey World Championship in 1995 – won by Finland in the 
final game against “the archrival” Sweden in Stockholm – and the winning of 
the Eurovision Song Contest in 2006. In addition, the technological boom in 
Finland since the 1990s with success stories such as Nokia have raised 
Finland’s status in the global arena (Virta 2007). Today, Finland together with 
other Nordic countries ranks on top of various global indexes measuring, for 
example, educational system, press freedom, gender equality, life quality and 
happiness. 

In the 21st century, globalization and diversification of societies continues 
to change the meanings of “Finnishness” and “Swedishness”. Today’s Finland 
and Sweden are multicultural countries, while on a somewhat different scale. 
In 2019, 19.6% of Sweden’s population of 10 million were foreign-born, 
whereas in Finland the equivalent proportion was 7.7% of a population of 5.5 
million. In addition to the diversity stemming from the increasing migration, 
historical diversity such as the presence of the indigenous Sámi and other old 
minorities have become increasingly acknowledged in both countries. 
Nevertheless, fantasies of ethnic and cultural homogeneity continue to feed 
the imagination of people at the same time, tangible in the strengthening of 
neo-nationalism and xenophobia. As a reaction to the on-going political, 
economic, social and cultural changes, right-wing populism has gained a 
foothold in all Nordic countries following a broader global political trend. In 
both Finland and Sweden, right-wing populist parties the Finns Party 
(Perussuomalaiset) and the Sweden Democrats (Sverigedemokraterna, SD) 

                                                 
25 The Finnish industrialization and urbanization since the 1960s has been referred to as one of the most 
rapid structural changes in Europe (Korkiasaari and Tarkiainen 2000). 
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have entered the political mainstream in the 2010s. As a reaction to the 
political polarization, the emergence of both racist and anti-racist movements 
has brought identity politics to the core of contemporary political debates (e.g., 
Koivunen 2017b). 

While Finland and Sweden now look to the future based on similar 
premises as relatively small welfare states on the northern edge of Europe, 
some differences continue to prevail. Junila and Westin (2007) argue that the 
most visible asymmetries between the two countries can be found between the 
Finnish and Swedish linguistic minorities with their different legal statuses, 
formal institutions and prestige, but also the meaning that language has 
carried in the nation-building processes in the two countries. In terms of 
language, Finland’s strong legalist and bilingual tradition tends to emphasize 
an identity discourse whereas Sweden has adhered to a strong democracy 
discourse (Ihalainen and Saarinen 2015). In other words, while language is 
seen as essential for the identity of individuals in Finland, the Swedish 
language policy holds one common language as being important for 
preventing the weakening of democracy. 

2.2 FINNISH MIGRATIONS TO SWEDEN 

The geographical closeness of Finland and Sweden has always been the most 
central precondition for the centuries-long mobility between the two 
countries. Contacts across the region that today constitute Finland and 
Sweden have been lively since prehistoric times (Korkiasaari and Tarkiainen 
2000).26 Since the Middle Ages, the capital city Stockholm has attracted Finns 
from all walks of life from manual workers to the bourgeoisie. Traditionally, 
the most significant and well-documented group with Finnish origins in 
Sweden has been the so called Forest Finns (metsäsuomalaiset/skogsfinnar), 
who migrated from the eastern Finnish Savonia region to the central 
Scandinavian Värmland, Bergslagen and other provinces in the 16th and 17th 
century to pursue traditional slash-and-burn agriculture (ibid.). By the mid-
20th century, Forest Finnish culture and Finnish language were largely gone, 
but an active home district movement in both Sweden and Norway cultivated 
the legacy of Forest Finns throughout the century (Pulkkinen 2003). 

The separation of Finland and Sweden in 1809 did not break the cultural 
and economic connections between the two countries, but what was earlier 
considered to be internal migration within the Swedish kingdom became 
migration between two countries. In the early 20th century, migration from 
Finland to Sweden consisted mostly of political refugees, domestic help and 
students. During the Second World War, Finnish war refugees fled to Sweden 
especially over the northern border. In addition, around 70,000–80,000 

                                                 
26 These contacts have been proven by archeological evidence and linguistic evidence such as many place 
names in Finland, which have Swedish origins (Korkiasaari and Tarkiainen 2000). 
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Finnish war children were evacuated to Sweden, some remaining there 
permanently (ibid.).27 

Most of the current Finnish population in Sweden has its roots in post-war 
migration that took place roughly between the 1940s and the 1980s. It has 
been estimated that over 530,000 people migrated from Finland to Sweden in 
the period of 1945–1999, but due to return migration, around 230,000 people 
stayed permanently (Korkiasaari and Tarkiainen 2000).28 Migration from 
Finland to Sweden was especially heavy in the 1960s and 1970s. The statistical 
peaks were reached in 1969 and 1970 when around 40,000 people migrated to 
Sweden annually, even causing the population in Finland to decline 
momentarily.29 In turn, the return migration from Sweden to Finland was at 
its highest in the 1980s. 

The Finnish post-war migration was caused by various push and pull 
factors that were generated by significant economic, societal and political 
changes in the post-war era Finland and Sweden. After the Second World War, 
Finland was a poor and politically unstable country and only started its rapid 
industrialization and urbanization in the 1960s. The same decade, the post-
war baby boomers reached adulthood, leading to an enormous pressure on the 
labor market. This, among other factors, led to housing shortages and mass 
unemployment towards the end of the 1960s.30 

Sweden, on the other hand, had remained neutral during the war and its 
industry was unharmed, which led to fast industrial growth, but also a work 
force shortage. In the 1940s, Sweden started to recruit foreign “guest workers” 
from Finland, but also from Norway, Yugoslavia, Greece, Italy and Turkey – 
countries that had likewise been affected by the war and where the slowly 
developing industrialization could not provide work for all. To answer the 
housing needs of increasing numbers of migrants, Sweden established a public 
housing program Miljonprogrammet (“Million Program”), which aimed to 
build one million new housing units between 1965 and 1974. From a broader 
perspective, postwar migration to Sweden was migration from agricultural 
and industrializing counties to an industrial country with great economic and 

                                                 
27 It has been estimated that around 5,000 children stayed in Sweden. The history of Finnish war 
children has not received much attention because of the lack of political and economic meaning of these 
evacuations, but also because the project was considered as problematic and failed due to the 
psychological effects evacuation and the delayed returns had on the children (Spjut 2018, see also 
Korppi-Tommola 2008).  

28 Including also those who stayed in Sweden for shorter periods, the total number of post-war migrants 
in 1945–1994 has been estimated to have been around 700,000–800,000 people (Reinans 1996). 

29 This statistical peak was also caused by the changes in the registration system in 1969, which prevented 
one person to be simultaneously registered in both countries. Therefore, statistics before and after 1969 
are not fully comparable (Reinans 1996; Korkiasaari and Tarkiainen 2000; see also Snellman 2003). 

30 For a detailed overview of the different push and pull factors, see Korkiasaari and Tarkiainen (2000, 
135–50)  
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political power, which for its part testifies to the drastic differences between 
Finland and Sweden at the time.  

In addition to structural changes in both countries, an important 
prerequisite for the Finnish mass migration to Sweden was the development 
of Nordic cooperation after the Second World War. In 1949, visa requirements 
for Finns were abolished and the common Nordic labor market with passport 
freedom was established in 1954. In 1955, citizens of the Nordic countries 
became eligible for the same social and health services. The recession in the 
1970s ended the economic boom in Sweden and led to migration regulations, 
but due to the Nordic labor market agreement, migration from Finland 
continued throughout the decade. 

Finnish postwar migrants were dominantly a working-class background. In 
the 1960s and 1970s, the typical Finnish migrant was a person in their 20s or 
30s with a low level of education and a background in the rural areas of the 
northern or eastern parts of Finland (Korkiasaari and Tarkiainen 2000).31 
While most migrants were white, Finnish-speaking Finns with a Lutheran 
background, Sweden also attracted representatives of various linguistic, ethnic 
and religious groups. For example, it has been estimated that up to 25% of 
Finnish migrants spoke Swedish as their mother tongue (Reinans 1996). In 
addition, research has documented the migration of Ingrian and Karelian 
refugees, Finnish Roma as well as people from other religious backgrounds 
such as the Orthodox and representatives of the Free Church (Jaakkola 1983; 
see also Tervonen and Jeskanen 2012).32 

On the individual level, the decision to migrate to Sweden was typically 
based on economic reasons and included strong expectations of an easier life 
and improved living standards (Korkiasaari and Tarkiainen 2000). However, 
as Korkiasaari and Tarkiainen note, people’s own perceptions of their 
migration motives may differ considerably even when the factors influencing 
it would objectively appear to be similar. For example, many followed the 
example of their own social networks of family and friends, while others 
looked for new adventures and a change. 

Most labor migrant Finns were concentrated in the industrial and 
manufacturing sectors working, for example, in automotive and textile 
factories, shipyards and the metal industry. For instance, in 1970, two-thirds 
of immigrant Finns were employed by the industrial sector (Korkiasaari and 

                                                 
31 On a European scale, Finns had comparatively higher education than other migrants by having 
completed at least basic education. They also differed from other migrant groups in Sweden due to the 
relatively high level of family migration (Toukomaa 1973). 

32 Ingrians (also Ingrian Finns) are the Finnish-speaking population of the province of Ingria, which was 
historically part of both the Swedish Empire and the Russian Empire alternately but now dominated by 
the city of St. Petersburg and its urban area. Karelians, on the other hand, can refer to both the 
population that originates from the territories that Finland ceded to the Soviet Union during the Second 
World War (Finnish Karelians) and the Karelian people who originate from the Republic of Karelia, 
which today is part of Russia. 
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Tarkiainen 2000). Many also worked in low-skilled service occupations as 
cleaners, waiters, cooks and ward assistants, but since the 1980s, employment 
in the public sector, such as in healthcare, increased. Due to their language 
skills, Finland-Swedes were employed early on in clerical or office work, as 
supervisors and in other positions of trust. In addition to Stockholm and 
Gothenburg, the central Swedish industrial area between the two cities 
attracted Finnish migrants with its many available work opportunities 
(ibid.).33  

Finns had a common reputation in Sweden of being hard workers. 
Snellman (2003) explains that children were brought up to be diligent workers 
in Finland, and a person’s value was defined by their ability to work. While 
many experienced migration to Sweden as highly positive, poor language skills 
and social segregation caused problems for some. These challenges were 
further accelerated by segregation and the assumption that labor migration 
would be a temporary phenomenon with migrants eventually returning to 
their home countries. Outside the workplaces, social problems of some 
immigrant Finns such as heavy alcohol consumption and violent and 
antisocial behavior characterized the reactions and reception of the Swedish 
society towards the whole population (Korkiasaari and Tarkiainen 2000). 
Stereotypes of alcoholic and knife-fighting criminals stigmatized the Finnish 
postwar migranthood in Sweden with such stereotypes sometimes epitomizing 
in derogatory tabloid headlines such as En finne igen (“Yet another Finn”) and 
Finnjävlar (“Damn Finns”) (Laakkonen 1996). 

Korkiasaari and Tarkiainen (2000) note that the Finnish media and the 
research of its time also reinforced the problem-oriented depiction the Finnish 
migrant life in Sweden.34 The problems of immigrant life and depictions of 
Finns as exploited guest workers were also common in literature and other 
performative art that was mainly aimed at the Finnish audience (Pynnönen 
1991; see also Seppälä 2020). Apart from socio-economic factors, research has 
also suggested that the stereotypical depictions of Finns in the postwar era 
Sweden can also be seen as legacies of the 19th century racial narratives (Ågren 
2006; Spjut 2018). At the same time, however, it has been shown that other 
social locations such as age and class continue to play an important role in the 
formation of intra-ethnic relations in today’s intra-Nordic migration contexts 
(see Tolgensbakk 2014). 

Studies conducted among the Finnish postwar migrants after several 
decades of living in Sweden have concluded that their general experience of 
their life in Sweden was positive although the adaptation process was lengthy. 

                                                 
33 For a detailed overview of the regional emigration and immigration patterns in Finland and Sweden, 
see Korkiasaari and Tarkiainen (2000, 157, 160) and Reinans (1996, 72–78).  

34 Tarkiainen (1994) notes that the Finnish media reports were often generalizations based on 
experiences of individual return migrants. Korkiasaari and Tarkiainen (2000) add that the Finnish press 
also blamed the Swedish authorities for the lack of adequate measures as a reason for integration 
problems. 
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For example, Snellman’s (2003) study on northern Finnish migrants in 
Gothenburg notes the multifaceted character of experiences – how some found 
happiness and adapted well while others were more unfortunate and even 
returned to Finland often due to language difficulties. The lives of those who 
stayed were often marked by the idea of returning to Finland at some point, 
but the final decision to stay had often been made because of children and 
grandchildren who had grown up in Sweden. Lukkarinen Kvist’s (2006) study 
among Finns in Eskilstuna with a background in the Northern Ostrobothnian 
town of Haapajärvi also concludes that while the old home region carried 
importance in forming social networks in Sweden, many felt at home in 
Eskilstuna instead of feeling different or as outsiders.  

Studies focusing on the second generation have concluded that the children 
of Finnish migrants often feel both Finnish and Swedish, but that their 
identification processes are highly situational, flexible and voluntary. 
Weckström (2011) writes that her informants constructed their identifications 
around the Finnish language, roots and mentality, but notes how they were 
also situational and could kindle when Finland and Sweden were playing ice 
hockey against each other. Similarly, Ågren (2006) concludes that Finnishness 
can become meaningful in specific situations or life phases. The physical 
similarity between Finns and Swedes was found to give the second generation 
the freedom to choose their ethnic identity, but more often, the growth 
environment, class and economic situation were highlighted as more essential 
for the sense of identity than ethnic background (see also Weckström 2011). 
Despite the highly voluntary character of ethnic identification, Weckström’s 
(2011) study on particular points out a paradox as well in how the 
identification of her informants had also been challenged at times, and how 
many had encountered devaluation or even aggression due to their Finnish 
background, which was prominently manifested through the act of speaking 
Finnish. 

The strong research interest in the postwar mass migration and its 
outcomes has often overshadowed the more recent Finnish migration to 
Sweden. Wahlbeck (2015) writes that the Finnish postwar migration was 
important in creating a transnational social space between Finland and 
Sweden, continuing to impact contemporary migration patterns. Since the 
1980s, migration between Finland and Sweden has become more individual 
and circular, meaning that an increasing number of people migrate several 
times between the two countries or live transnational lives (ibid.). In line with 
many other mobile populations within the Global North, Finnish migrants are 
now also more often highly-skilled professionals or students (Korkiasaari and 
Tarkiainen 2000; Junila and Westin 2007, see also Guðjónsdóttir 2014). 
Today, around 3,000 people migrate from Finland to Sweden annually, but 
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the return migration of Finnish citizens from Sweden is also relatively high.35 
The migration of Swedish-speaking Finns to Sweden has accelerated especially 
in the 2010s, explained by their strong cultural and linguistic ties with Sweden 
but also the contemporary social climate and the strengthening of right-wing 
populism in Finland (Kepsu and Henriksson 2019).36  

Due to the increasing number of refugees and migrants arriving in Sweden 
from non-Western countries and non-privileged backgrounds, the term 
“immigrant” has acquired new meanings and impacts how Finns are perceived 
in Sweden today. While the term at its simplest refers to someone who 
migrates from one country to another, in the contemporary public discourse it 
has become increasingly negative-laden and carries foreign and racialized 
connotations. Categories “Swedish” and “immigrant” have been argued to 
form an “us/them” dichotomy through which immigrants are seen from a 
problem-oriented perspective and defined against what is imagined as 
“Swedishness” (Hübinette and Lundström 2011; Lundström 2017). Despite 
their history of social, economic and even “racial” otherness, calling Finns as 
immigrants has become increasingly complicated as they are perceived today 
as unproblematic, white Nordic citizens with shared cultural heritage. This 
resonates with studies examining other intra-Nordic migration, which have 
argued that the contemporary migration within the Global North is 
characterized by invisibility, privilege and favorable treatment and is best 
understood in relation to “contemporary intertwines racist and nationalistic 
discourses (…) that exclude other migrants due to their assumed difference” 
(Guðjónsdóttir 2014, 177). 

The inclusion of Finns in the Swedish “us” and the increasing complexity 
of categorizing Finns as immigrants is reflected in one particular example 
worth mentioning here. While the political behavior of Finns in Sweden has 
not attracted much scholarly attention, both Finnish and Sweden-Finnish 
media have noted the recent popularity of the right-wing populist party SD 
among Finns in Sweden. The popularity of SD among individuals with 
immigrant or other ethnic minority background is generally perceived as 
paradoxical due to their “ethnic minority belonging” and their anti-immigrant 
stances (Petterson, Liebkind, and Sakki 2016). Nevertheless, making divisions 
between “good” and “bad” immigrants and denying the existence of structural 
discrimination have been identified as central elements in the subjective 
negotiations aiming to overcome this paradox (Mulinari and Neergaard 2019). 
In the Finnish case, this phenomenon has been explained by the cultural 

                                                 
35 In 2010–2019, the average number of people migrating from Finland to Sweden was annually around 
2,900 and number of people migrating from Sweden to Finland around 2,800 per year. Around 75% of 
people migrating from Sweden to Finland held Finnish citizenship (Statistics Finland 2020).  

36 In 2000–2017, around 19,700 Swedish-speaking Finns migrated to Sweden. Especially the so called 
“mandatory Swedish” debate referring to the efforts to abolish compulsory Swedish-language school 
education of Finnish-speakers has affected the experiences of being a Swedish-speaker in Finland (Kepsu 
and Henriksson 2019). 
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similarity, joint history and shared Nordic identity of Finns and Swedes, but 
also the working-class background of Finns and their contributions to the 
building of the Swedish welfare state (see Kauhanen 2010; Sisuradio 2014a; 
Pelli 2018).  

2.3 SWEDEN-FINNISH ETHNOPOLITICAL 
MOBILIZATION 

The Sweden-Finnish ethnopolitical history runs alongside the Finnish 
migration history but is analytically beneficial to separate. Finns have a long 
organizational and institutional history in Sweden. The many associations, 
cultural activities and Finnish-language media that emerged in the postwar 
era have often been seen as a continuation to the 19th century Finnish 
associational activities in Sweden.37 In the postwar era, local Finnish 
associations Suomi-seurat, Finland Associations, were chracteristically 
founded across Sweden. They were important in maintaining social networks 
between fellow-nationals through different leisure activities such as dance 
nights, amateur theater and sports. In 1957, RSKL was founded under the 
name The Central Organization of Finnish Societies in Sweden (Ruotsin 
suomalaisseurojen keskusliitto/Centralförbundet för finska föreningar i 
Sverige) as an umbrella organization to facilitate the work of local associations 
and to seek solutions to the social problems of migrant Finns. The Finnish-
language press in Sweden also dates back to the 19th century, but the 
publication of local, associational, political, professional and religious 
magazines increased especially in the 1960s. The same decade, Finnish-
language radio and television broadcasts also began in Sweden. 

Language and identity questions were not important for the first migrant 
Finns due to the temporary character of migration, but also due to the low self-
esteem migrants often had (Tarkiainen 1994). As most Finns were from a 
working-class background, class-based solidarity was also seen as more 
important than ethnicity- or language-based solidarity. Through trade unions, 
some Finns were politically active in the Social Democratic Party of Sweden  
but the Finnish associations served the purpose of meeting their social needs 
(ibid.). Due to the demographics of the group, organized Finns also lacked an 
elite, which Tarkiainen (1994) holds crucial for a functioning minority. 

Ideological questions among the representatives of Finns in Sweden 
emerged for the first time in the mid-1960s when RSKL’s then vice-
chairperson Artturi Similä made the first demands for the recognition of Finns 
as an ethnic minority to ensure their linguistic rights. However, unlike in 
today’s liberal minority politics, Similä’s demands were guided by Finnish 
nationalistic ideas as he saw Finns as a national expatriate group in Sweden. 

                                                 
37 The three historical associations generally mentioned are Tukhulmin suomalaiskunta (1830), Finska 
Gillet (1859), and Tukholman suomalainen seura (1894). The latter one is still active today. 
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In addition, they collided with the social democratic values of the time 
(Korkiasaari and Tarkiainen 2000). These ideological contradictions were also 
reflected in RSKL’s internal conflicts over the organization’s vision for the 
future as Similä’s ideas were met by his successor Osmo Hormia’s proletarian 
of Finns as part of “the oppressed Swedish working-class” (ibid., 225).38 

Sweden’s multiculturalism policy of 1975 drastically changed the previous 
assimilationist approach and the public ideal of homogeneity. Furthermore, it 
laid the foundation for the Sweden-Finnish ethnopolitical mobilization in the 
late 1970s and the 1980s by politically defining Finns in Sweden in ethno-
linguistic terms instead of class. The new pioneering policy was based on the 
idea that everyone, immigrants and minorities alike, would be able to maintain 
their culture and language and have equal political and socio-economic rights. 
The new inclusive turn ensured home language education in schools, local 
political rights for non-citizens and state financing for cultural projects.39 In 
the 1970s, ethnic awareness and organization also emerged more broadly on 
the European level, but primarily among old minorities (Jaakkola 1989a). 

As the largest migrant group, Finns played an important role in shaping the 
Swedish multicultural policies (Korkiasaari and Tarkiainen 2000).40 
However, as Wickström (2015) points out, in the Finnish case the new policies 
were rather conceptualized as a form of social and migration policy than 
language policy because migration was only perceived as a temporary 
phenomenon. Due to the eventual return migration, Finland and Sweden 
shared the interest of keeping Finnish migrants “Finnish”. Therefore, mother 
tongue education of Finns functioned as a foreign policy measure instead of 
being a recognition of Finns and the Finnish language as a permanent part of 
the Swedish society (ibid.). 

The political changes in the mid-1970s strengthened RSKL’s profile as a 
lobbying organization. While RSKL had previously sought solutions to various 
social and cultural challenges by turning to Finland and a range of Finnish 
institutions, it now also became a representative between the Finnish 
population in Sweden and the Swedish state. Following the new policy, the 
number of Finnish organizations increased rapidly, but they also began to 
differentiate and specialize as various professional, hobby and cultural 

                                                 
38 In contrast with most Finnish migrants at the time, Similä and Hormia were both highly educated. 
Similä was a meteorologist by profession and Hormia appointed as the professor of Finnish language 
and culture at the Stockholm University in 1965 (Korkiasaari and Tarkiainen 2000). 

39 Home language instruction in basic education was introduced to the Finnish-speakers already in the 
1960s, and to all immigrants and minorities in the mid-1970s (Huss and Syrjänen Schaal 2013). 

40 The volume of the Finnish migration also led to the implementation of different bilateral working 
groups between Finnish and Swedish authorities. Also, the channels of the Nordic Council were used by 
Finland to press for cooperation on certain regulations within the Nordic region. One example of this is 
the Cultural Agreement, which was signed in 1971 to promote Nordic cultural, educational and research 
cooperation (Elenius 2006). 
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organizations were founded (Jaakkola 1983; Korkiasaari and Tarkiainen 
2000).  

The 1980s saw a growing ethnic awareness, a high level of organization 
and, most importantly, increasingly acute questions concerning language and 
education due to both the new generations growing up in Sweden and the 
ageing first generation.41 The awareness of the importance of mother tongue 
education and bilingualism had already started to grow after the debates on 
the causes and challenges of “semilingualism”, lack of competence in the two 
or more languages a person knows. These debates prominently surfaced in the 
late 1960s following the publication of Nils Erik Hansegård’s book 
Tvåspråkighet eller halvspråkighet? (“Bilingualism or semilingualism?”; 
1968).42 In the 1970s, fully Finnish-speaking classes had been established in 
several cities and municipalities, but during the following decade, their 
number declined due to a combination of municipal financial difficulties, 
decreased migration and the increasing use of Swedish in Finnish homes 
(Korkiasaari and Tarkiainen 2000). At the same time, the former group-based 
multicultural policies began to turn into more individual-oriented view, giving 
no special treatment to any immigrant groups and also ending the joint 
development of immigrant and minority policies (Borevi 2013). Nevertheless, 
the increasing numbers of both Swedish-born children and the aging first 
generation maintained the need for Finnish language education and services.43 

At the turn of the 1980s, this contradiction between practice and the 
prevailing political ideology was met with disappointment and even 
experienced as a return to former assimilationist policies. However, it also led 
to concrete action. For example, in 1981–1982, RSKL organized a vast parent 
education campaign Suomen kielen kampanja (“Finnish Language 
Campaign”) to promote Finnish-language school system. The campaign was 
realized together with other Finnish organizations and associations with the 
support of the Swedish Ministry of Health and Social Affairs (Jaakkola 1983; 
Korkiasaari and Tarkiainen 2000). In 1982, RSKL also organized a 
demonstration at Stockholm’s Sergel’s Square to protest against the state’s 
savings proposal targeted at Finnish classes, bringing together 1,200 
representatives of different migrant groups and with more than 10,000 people 
signing a petition against the proposal (ibid.). 

                                                 
41 Jaakkola (1989a) estimates that the total number of those involved in associations and organizations 
in the early 1980s was 66,000 (out of the total number of 360,000 of those with Finnish background). 

42 Wickström (2015, 187) writes that the concept “semilingualism” was established to scientifically 
legitimize the idea of multiculturalism and home language teaching and its elevation into “state-
sanctioned scientific truth” in the 1970s was largely a result of the work of few “influential activist-cum-
experts and policy makers” such as Hansegård, but also Tove Skutnabb-Kangas and Pertti Toukomaa. 

43 Within RSKL, the need for both youth and pensioners’ sections was discussed in the 1980s. RSKL had 
a youth section until 1992, but due to changes in the government subsidy policies, RSN became 
independent in 1992 and was legally separated from RSKL in 1994 (Korkiasaari and Tarkiainen 2000; 
Vierimaa 2017). A pensioners’ organization was founded in 1990 (Pekkala 2007). 
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The continuous dissatisfaction towards the temporary and transitionary 
character of the Finnish-language education in Sweden also led to the 
outbreak of several school strikes. The most well-documented of them is the 
two-month long strike that took place in the Rinkeby suburb of Stockholm in 
1984 and attracted broad media attention.44 The strike has been held as 
important in having emphasized the importance of mother tongue education 
and raising awareness among Finnish parents – especially mothers – of their 
opportunities to influence society (Jaakkola 1989b; Weckström 2006). The 
Finnish school question was depoliticized in the early 1990s, when a school 
reform allowed the establishment of independent Finnish schools (H. Bäck 
2004). 

Along with the prevailing language and education issues as well as the 
growing settlement of Finns, the status of Finns in Sweden as a group became 
a prominent question in the organizational field towards the end of the 1980s. 
The categorization of Finns as immigrants was increasingly questioned in 
favor of a recognized status as a minority, which was seen as securing linguistic 
rights, but the minority aspirations were further supported by other factors as 
well. For example, by the 1980s, many Finns had experienced a social climb in 
Sweden but they had additionally done a collective ethnic climb following the 
increasing numbers of non-European migrants and refugees arriving in 
Sweden in the 1970s and 1980s. As Nordic citizens, Finns now saw themselves 
as being more similar to the majority population in Sweden than to other 
migrants.45 Weckström (2011) writes that in a similar manner to Italians, 
Irish, Poles and the Jews in the US, the social climb of Finns in Sweden led to 
changing racial perceptions of the group and they were seen increasingly 
similar with the majority population. By the 1980s, many Finns had also lived 
in Sweden already for decades and even taken a Swedish citizenship, which 
was seen as a sign of settlement. 

The 1980s also witnessed a growing awareness of the historical presence of 
Finns and the Finnish language in Sweden, which further questioned the 
continuous categorization of Finns as immigrants (Huss 2002). Especially the 
rediscovery of Sweden’s Forest Finnish history and the work of Finnish 
historian and folklore collector Carl Axel Gottlund (1796–1875) played an 
important role in providing ideological grounds for the Sweden-Finnish 
minority movement, which grew stronger towards the end of the decade. 
Today, Gottlund is best-known for his work in collecting the oral history of 

                                                 
44 Korkiasaari and Tarkiainen (2000, 282) list a total of 11 school strikes taking place between 1977 and 
1987. For a detailed overview of the Rinkeby school strike, see Jaakkola (1989b).  

45 In the 1970s, surveys measuring cultural similarity between immigrants and “Swedes” ranked Finns 
at the bottom but by 1986, they ranked second after Norwegians (Korkiasaari and Tarkiainen 2000; 
Weckström 2011). Hujanen’s (1986, 548) study among Finnish population in the early 1980s also notes 
that Finns “felt elite” in relation to other immigrant groups and that the ethnic hierarchies were 
constructed in reference to the joint historical heritage of Finland and Sweden and being Nordic 
neighbors. 
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Forest Finns and is sometimes even credited for “finding” the Forest Finns. 
Pulkkinen (2003) writes that throughout the 20th century, Gottlund had 
remained as a topic of interest of an active home district movement in both 
Sweden and Norway, but as part of the Sweden-Finnish movement from the 
1980s onwards, he became seen as a pioneer of minority questions and an 
early proponent of a multicultural society. In addition to highlighting 
Gottlund’s input in collecting Forest Finnish oral history, his efforts in 
advocating the establishment of an autonomous Finnish-speaking territory on 
the border area between Sweden and Norway in the 1820s was also seen as an 
early example of the strive for cultural autonomy. The strong Sweden-Finnish 
interest in Gottlund has even been called as the “Gottlund boom” (Huss 
2002).46 

Awareness of Sweden’s Finnish history from early Finns in Stockholm to 
Forest Finns was raised notably through various seminars and publications by 
the Swedish-Finnish Cultural Foundation (Suomalais-ruotsalainen kulttuuri-
rahasto/Kulturfonden för Sverige och Finland). For example, the book series 
Finnarnas historia i Sverige, which was published in the 1990s to fill a major 
research gap at the time, was initiated and funded by the foundation in the 
1980s (Jutikkala 1997). A key figure in the foundation’s seminar and 
publication activities regarding Sweden’s Finnish history was its long-term 
secretary Sulo Huovinen, who was also the general secretary of RSKL between 
1986 and 1991 (Jutikkala 1992).47 Having migrated to Sweden as a child, 
Huovinen has been seen as RSKL’s first leading figure representing the 
“second generation” and his ideological views were more “Swedish” than just 
Finnish imports (Korkiasaari and Tarkiainen 2000). 

In the wake of this historical interest, colonial interpretations of the joint 
history of Finland and Sweden also surfaced in the 1990s, providing 
alternative explanations of the Finnish postwar experience in Sweden. 
Especially in the works of Skutnabb-Kangas and the long-time Sweden-
Finnish activist Markku Peura, a historical colonial relationship became seen 

                                                 
46 In 1996, the Sweden-Finnish Publicist Association (Ruotsinsuomalainen toimittajayhdistys 
/Sverigefinska publicistföreningen) organized a Gottlund seminar titled Gottlund 200 vuotta – 
ruotsinsuomalainen kapinallinen ja miekkamies (meijän Snellmanni ja Bellmanni) (“Gottlund 200 
years – A Sweden-Finnish rebel and swordsman (our Snellman and Bellman”)) (Vuonokari 2017). 

47 Huovinen acted as the secretary of the foundation in 1971–1991. Publications and seminars initiated 
by Huovinen included, for example, Mitt sa' finnen om Stockholm: Glimtar ur finnarnas historia i 
Stockholm (“Mine said the Finn about Stockholm: Glimpses from the History of Finns in Stockholm”; 
1984), Suomen asema Ruotsin valtakunnassa (“Finland’s Position within the Swedish Kingdom”; 1985) 
and Värmlandsfinnar: Om finnskogens historia och kultur (“Värmland’s Finns: About the History and 
Culture of Finnskogen”; 1986). Furthermore, one unrealized seminar was titled Ruotsin suomalaiset 
juuret (“The Finnish Roots of Sweden”) (Jutikkala 1992). The idea for the Finnarnas historia i Sverige 
project came about during the 450-year celebrations of Stockholm’s Finnish congregation in 1983 with 
Huovinen also involved in its planning committee (Tarkiainen 1990). 
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as the fundamental cause for the low status of Finns and the Finnish language 
in Sweden (see Skutnabb-Kangas and Peura 1994).  

One noteworthy prerequisite for the Sweden-Finnish demands for a 
minority status was also the establishment of the cooperation organization 
Ruotsinsuomalainen neuvottelukunta (“Sweden-Finnish Advisory Board”) in 
1984, bringing a large number of Sweden-Finnish organizations together 
(Huss 2002). Pivotal for the development of the board’s minority political 
profile was especially the participation of the Central Organization of Finland-
Swedes in Sweden (Finlandssvenskarnas riksförbund i Sverige; FRIS) and its 
minority competence that derived from the experiences of Finland-Swedes as 
a language minority in Finland (ibid.). Due to disputes and power struggles 
between the emergence of a new entity to represent Sweden-Finns, RSKL only 
joined the Advisory Board later and in conjunction its name was changed into 
Ruotsinsuomalaiset neuvottelupäivät/Sverigefinska samrådsdagarna (“The 
Sweden-Finnish Advisory Assembly”) (Korkiasaari and Tarkiainen 2000).   

At the same time with the rising aspirations and resources of Sweden-
Finnish organizations to claim a minority status, the term “minority” 
disappeared in the new immigrant policy of the mid-1980s. Following the new 
individualism-based ideology, it removed the opportunity for Finns to achieve 
minority recognition as they, in line with other immigrant groups, could not 
be given any differentiated treatment. In contrast, the term “minority” was 
now only reserved for groups with long-lasting historical presence in Sweden. 
Following their new collective self-understanding and historical awareness, 
Sweden-Finnish representatives emphasized that Sweden-Finns were indeed 
a group with historical ties to Sweden in a similar manner as other historical 
minorities in the Nordic region such as the Tornedalians and the Sámi. 
However, this was met with diverging opinions. Following a ruling of an 
immigrant political committee about the ineligibility of Sweden-Finns to be 
granted a minority status, the State Secretary Jonas Widgren concluded in 
RSKL-lehti in early 1986 that a minority status was not a topical issue for 
Sweden-Finns because they were not a united group and they lacked the will 
to form a self-sufficient national minority living and interacting with the 
Swedish society. Commenting on their ties to Finland, Widgren additionally 
noted that “a minority culture cannot be created by a group, which has other 
foot on the homeland’s soil” and that it would rather take 100 years than a 
decade to see what happens with present-day immigrant groups in Sweden 
(Hyvärinen 1986, 3). 

As a reaction to both the new situation and Widgren’s comments, RSKL 
initiated Olen ruotsinsuomalainen-campaign (“I’m a Sweden-Finn”) in 1986, 
which has been portrayed as a symbol of a period of change (Liimatainen and 
Carlsson 2021). The campaign was created by Peura, who worked as an 
archivist for the Sweden-Finnish Archives at the time. As RSKL’s general 
secretary, Huovinen was another key figure in its implementation. The 
campaign strived to show that Finns had become a permanent and stable 
minority in Sweden and that migrancy had only been a period of transition. It 
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was realized as a signature campaign, in which signing meant declaring oneself 
as a “Sweden-Finn”. Thus, the ethnonym “Sweden-Finn” carried great 
symbolic importance in the campaign. Although its use had already grown 
earlier the same decade (Lainio 2014), as part of the campaign, it was now 
mobilized as a self-chosen ethnonym instead of being just a Finn in Sweden 
with the possible associations to stigma and shame stemming from the 
immigrant experience.48 The campaign was relaunched in 1988–1989 by the 
Sweden-Finnish Advisory Assembly as a joint effort of Sweden-Finnish 
organizations. Instead of social class, the second part of the campaign 
emphasized the centrality of ethnicity for an individual’s self-identification 
more clearly. Also, stickers and badges that were sold as part of the campaign 
were used to create a positive image of Sweden-Finnishness with slogans such 
as En sverigefinne igen (“A Sweden-Finn again”) – a reappropriation of the 
earlier negative tabloid headlines of immigrant Finns – and Kyss mig, jag är 
en sverigefinne (“Kiss me, I’m a Sweden-Finn”) – borrowed from the Irish 
American ethnic movement (“Kiss me, I’m Irish”) (Liimatainen and Carlsson 
2021). 

The campaign fell short of its goal to collect 100,000 signatures, which was 
double the number of RSKLs members at the time, but only managed to gather 
4,000 signatures. The failure of the campaign was explained by its message 
not resonating with individuals and their strong identification as Finns or 
migrants (ibid.). Hujanen’s (1986) study from the same period also notes how 
the term “Sweden-Finnishness” was still associated with in-betweenness and 
marginalization instead of being perceived as something positive. 
Commenting on the failure of the campaign in 1991, Huovinen voiced that the 
campaign was driving something that did not unite “all Sweden-Finns” and 
that the minority question would lie in the hands of the next, bilingual 
generation, who would consider Sweden to be their homeland (Korhonen 
1991, 3). Despite the failure, the campaign (along with the school strikes in 
particular) was meaningful in strengthening RSKL’s profile as a representative 
of an ethnic minority. In 1990, it changed its name to Ruotsinsuomalaisten 
keskusliitto/Sverigefinska Riksförbundet, the Central Organization of 
Sweden-Finns. 

2.4 FROM IMMIGRANTS TO A NATIONAL MINORITY 

At the beginning of the 1990s, Sweden-Finnish minority aspirations received 
an international framework as discussions on minority languages kindled on 
                                                 
48 Lainio (2014) writes that it is anachronistic to speak of ruotsinsuomalaiset prior to the 1980s. He 
emphasizes the difference between writing the term separately as Ruotsin suomalainen (“Sweden’s 
Finn) and as one word, ruotsinsuomalainen. However, in both Finnish and Swedish language use, the 
term had already been written as one word before (see Chapter 1.3). Thus, the 1980s need to be 
understood as an important turning point when the term is given new meaning as an ethnonym depicting 
minority experience instead of being an objective description of a migrant group. 
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the European level and language questions became seen as a prominent issue 
of human rights (Huss 2005). The need for international minority protection 
was nothing new but it now stemmed from the need to stabilize the political 
situation in the post-1989 Europe, following the collapse of communist 
regimes in Europe, the subsequent Yugoslavian conflict and the increased 
ethnic nationalism (Ringelheim 2010). In 1992 and affecting all member 
states, the Council of Europe (CoE) introduced the European Charter for 
Regional or Minority Languages (ECRML) and in 1995, the Framework 
Convention for the Protection of National Minorities (FCNM) to protect the 
rights of persons belonging to national minorities. Today, these conventions 
are held as the most comprehensive treaties protecting the rights of persons 
belonging to national minorities. The introduction of the conventions occurred 
at the same time with the enlargement of EU, which Finland and Sweden both 
joined in 1995. 

RSKL quickly demanded the Swedish government to ratify the ECRML 
concerning the Finnish language. To speed up the process, six Sweden-Finnish 
organizations declared Sweden-Finns as an ethnic and linguistic minority at 
the Sweden-Finnish Advisory Assembly in 1992. The declaration was sent to 
the Finnish and Swedish governments and the following year a Swedish 
parliamentary committee began to investigate the status of the Finnish 
language. The investigation resulted in a report Finska i Sverige – ett 
inhemskt språk (“Finnish in Sweden – A Domestic Language”; 1994), which 
recognized Finnish as a domestic language in Sweden, however, not providing 
it any legal protection. In the mid-1990s, the Swedish government 
implemented a committee to investigate the possible ratification of ECRML, 
and later FCNM was also added to the task list. The committee consisted of 
politicians as well as experts representing different minority groups. The Sámi, 
the Tornedalians and Sweden-Finns had stable representatives on the 
committee, while the Jewish and Roma representatives only joined later 
without a voting right (Spiliopoulou Åkermark and Huss 2006).49 

The status of Sweden-Finns was a topic of debate throughout the 
investigation as the status of the Finnish language (and therefore Sweden-
Finns) was ambiguous and varied throughout the process. The Finnish 
language was seen as having a long historical presence in Sweden, but the fact 
that the most of the current language users stemmed from more recent 
migration formed an issue and made the possible distinction of Finns from 
other immigrants problematic (Hyltenstam 1999; Suomela 2008). The 
possible recognition of the Tornedalians as a separate national minority and 
Meänkieli – the vernacular Finnish spoken in the region – as a language of its 

                                                 
49 Representatives of Sweden-Finns and other minority groups were also involved in the Swedish Bureau 
for Lesser Used Languages (SWEBLUL), which was founded in 1996 as part of the European Bureau for 
Lesser Used Languages (EBLUL). It served as an important cooperation platform for the future national 
minorities already before the ratification of FCNM and ECRML (Huss and Syrjänen Schaal 2013). 
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own was discussed as well.50 In addition, the possible expenses caused by the 
ratification was a separate issue due to the large size of the Finnish population 
in Sweden (Spiliopoulou Åkermark and Huss 2006). 

The active work of representatives of Sweden-Finnish organizations played 
an important role in the minority political debates, but the Sweden-Finnish 
minority question also became an important issue between the Finnish and 
the Swedish states as a question of foreign-policy and morals (Suomela 2008; 
see also Elenius 2006). For example, the then Finnish president Martti 
Ahtisaari saw Sweden-Finns as important bridge-builders between Finland 
and Sweden in the new era of European unification (ibid.). The support for the 
legal protection of the Finnish language in Sweden also carried a certain 
assumption of reciprocity as Finland provides legal protection to the Swedish 
language. For instance, the recognized status of the Finnish language was 
largely supported by the Swedish Assembly of Finland (Svenska Finlands 
folkting) as negative attitudes towards the Finnish language in Sweden were 
feared to be reflected as a weakened position of the Swedish language in 
Finland (Suomela 2008). 

In 2000, Sweden recognized the Jews, the Roma, the Sámi, the Sweden-
Finns and the Tornedalians as national minorities, and Yiddish, Romani Chib, 
Sámi (all variations), Finnish and Meänkieli as national minority languages.51 
National minority was defined as a group with (1) a marked degree of cohesion, 
(2) religious, linguistic, traditional and/or cultural distinctiveness, (3) self-
identification and the will of both individuals and the group to preserve its 
identity, and (4) historical or longstanding ties with Sweden prior to the turn 
of the 19th century (1999/2000:KU6). The ratification of FCNM was closely 
tied with the ratification of ECRML, anchoring Swedish minority politics 
above all to linguistic distinctiveness and difference at the time. The minority 
recognition institutionalized “Sweden-Finn” as the emblem of the national 
minority, referring to Finnish-speaking Finns and their descendants. 

In the case of Finnish, no difference was made in the end between the 
language and the language users (Hyltenstam 1999). The requirement for 
historical or longstanding ties between Sweden-Finns and Sweden was 
motivated by the joint history with Finland and the historical presence of 
Finnish-speakers in Sweden, but without making any clear distinction 
between different Finnish-speaking groups (except for the Tornedalians) 

                                                 
50 The Tornedalians are a historical Finnic group living on the northern border region between Finland 
and Sweden. Their minority position in Sweden has been formed through the separation of Finland and 
Sweden and the redrawing of state borders in 1809. 

51 The Sámi are indigenous people whose historical homeland Sápmi spreads across the borders of 
present-day Norway, Sweden, Finland and Russia. Indigenous peoples are sometimes distinctly 
categorized as a third category in both research and politics. In Sweden, the Sámi are also recognized as 
an indigenous people in the constitution and have a certain degree of cultural autonomy. 
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(1999/2000:KU6).52 Spjut (2018) has observed how the representations of 
Sweden-Finns in Swedish school books also shifted in the late 1990s from 
labor migration to their continuous history, dispelling their national origins 
and positioning them with other national minorities. 

The condition for a Swedish citizenship was somewhat exceptionally 
excluded from the Swedish conceptualization of “national minority” while 
citizenship and historical ties are generally considered to be the clearest 
distinctive elements between old and new minorities (Ringelheim 2010). The 
decision to exclude the citizenship condition was motivated by the prevailing 
European integration and increasing mobility of the time, but also the pan-
/transnational characteristics of some groups planned to be recognized as 
national minorities, such as the Sámi and Finns (in the north) (SOU 
1997:193).53  

2.5 THE EVOLVING FIELD OF MINORITY POLITICS 

The ratification of FCNM and ECRML created a new area of minority politics 
in Sweden. By laying emphasis on the historical or long-lasting ties with 
Sweden as a criterion to become recognized as a national minority, the former 
narrative of Sweden as culturally homogeneous nation-state was replaced by a 
narrative of Sweden as multicultural throughout its history and national 
minorities thus constructed as part of the Swedish cultural heritage (Elenius 
2006; Silvén 2011). Today, the core of this policy area is to provide protection 
and support for the national minorities and national minority languages, to 
ensure the minorities’ right to information and to strengthen their 
opportunities to exert influence in public decision-making. It is a cross-
sectoral policy coordinated with other policy areas such as education, culture 
and anti-discrimination and implemented in a dialogue between central and 
local governments. In this millennium, the government’s policy on minorities 
has continuously developed and taken its form. 

The recognition in 2000 divided national minority languages into regional 
(Finnish, Meänkieli and Sámi) and non-territorial languages (Romani Chib, 
Yiddish). In the new administrative areas established for the regional minority 
languages, individuals were given the right to access elderly care and preschool 
in the regional minority languages and to use minority languages with public 

                                                 
52 In Norway, Forest Finns and Kvens, which is another historical Finnic group in northern parts of the 
country, were by contrast recognized as two separate national minorities around the same time and 
notably excluding contemporary Finnish migrants (e.g., Brochmann and Kjeldstadli 2008). 

53 The original propositions did not to differentiate between the Tornedalians and the Sweden-Finns as 
two separate national minorities. Also, Finnish was originally recognized as a national minority language 
only in a few northern Swedish municipalities. Therefore, the transnational characteristics of Sweden-
Finns mentioned here most likely refer to both the Tornedalians and the Finnish border minority in the 
north. 
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authorities and the courts. The administrative areas were first limited to a few 
municipalities in the North of Sweden; Finnish, for instance, was seen as 
historically based in the Norrbotten County close to the Finnish border and 
Meänkieli geographically affiliated to the Torne Valley region. 

In 2010, a new law strengthening the rights of national minorities came 
into force. It followed the new Swedish Language Act of 2009, which gave legal 
status to national minority languages but also to Swedish as the main language 
of the country for the first time. The new minority law improved the rights of 
national minorities to participate in decisions affecting them, but it also 
expanded the administrative areas and enabled municipalities to apply 
voluntarily to become part of the administrative area(s). The Finnish 
administrative area that had previously only covered a fraction of the potential 
Finnish-speaking population, was expanded to the cities in the central and 
southern parts of Sweden with high numbers of postwar migrants and their 
descendants. The capital city Stockholm also became part of the Finnish 
administrative area and the country’s second-largest city Gothenburg joined 
in 2011. In October 2020, the Finnish administrative area covered 66 
municipalities across Sweden. The law was further revised in 2019 to expand 
rights and protection of national minorities and minority languages. 

Minority governance has been seen to be effective in many ways, but it has 
also been criticized for its deficiencies. On the positive side, it has improved 
the overall status and visibility of national minorities and minority languages 
and increased the capacity for minorities to influence decision-making 
through facilitating cooperation between decision-makers, authorities, 
research field, civil society and grassroots organizations. It has also had a 
beneficial effect on minorities’ self-esteem and emphasized especially the 
rights of children and youth to develop their cultural identity (Huss and 
Wande 2007; Nieminen Mänty and Börjesson 2013). In addition to supporting 
mother tongue and bilingual instruction of national minorities, Sweden’s 
current national school curriculum requires that all children learn about 
national minorities and minority languages. Also, broadcasting in minority 
languages is now ensured by the public broadcasters Sveriges Radio (SR), 
Swedish Television (Sveriges television; SVT) and the Swedish Educational 
Broadcasting Company (Utbildningsradion; UR). 

Nevertheless, the practical implementation of the legislative, institutional 
and policy framework has been also criticized for significant shortcomings. 
The Advisory Committee (AC) – an independent expert committee evaluating 
the implementation of FCNM – summarizes in its final opinion on Sweden in 
2017 that the drawbacks regarding the compliance with the minority policy are 

the limited influence of national minorities and in particular the Sami [sic] on 
decisions affecting them, the insufficient availability of teaching in and of minority 
languages, the lack of teaching about national minorities in schools, and a general 
lack of public awareness of national minorities. (Advisory Committee on the 
Framework Convention of the Protection of National Minorities 2017, 5) 
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For example, most pupils entitled to minority language education receive only 
around one hour of instruction per week instead of the recommended three 
hours. This has been regarded as being insufficient to prevent the on-going 
language shift among minority language speakers. The AC has additionally 
voiced concerns over the increased interethnic intolerance, racism, hate 
speech and polarization of political discourse in Sweden, which also affects 
those belonging to national minorities – especially the Jewish, Roma and Sámi 
communities. Additionally, the AC has recommended inclusion of language in 
the list of grounds of discrimination in the Swedish Discrimination Act, which 
it currently lacks, and encourages Swedish authorities to develop new methods 
to collect equality data on ethnicity and language (ibid.). Data on the use of 
minority languages is important as it is required to assess the need for 
minority language education and teachers, but also to make both equality and 
inequality between different population groups visible. Currently, the Swedish 
census only compiles statistics of its population based on the country of birth, 
whereas the Finnish census, in comparison, registers the mother tongue of 
inhabitants.  

Apart from legal reforms and remarks, one important development within 
the Swedish minority policy in the past two decades has been its evolvement 
from recognition to reconciliation. While Sweden is commonly seen as a 
pioneer in many questions related to human rights, its relationship with 
historical minorities and their experiences of injustice has been difficult due 
to its lack of self-understanding as a historically multicultural country (Boyd 
and Huss 2001). The initial recognition of national minorities has been 
criticized for not deriving so much from the Swedish needs but from the 
international pressure for minority protection. For example, Silvén (2011) 
writes that the recognition in 2000 did not address the historical injustices 
experienced by national minorities and rather depicted them from an outsider 
perspective with a more passive and subordinate role. However, the new law 
in 2010 signaled a position of change as it departed from the perspective of 
human rights, empowerment and reconciliation, reflecting the increased need 
to create justice and equal possibilities for people with different backgrounds. 
It also mentioned language oppression and its impact on the threatened 
situation of especially Finnish, Meänkieli and Sámi languages for the first time 
(ibid.). 

Situating the narrative of national minorities as part of the Swedish history 
has added historical dimension to minority questions and become a central 
and effective element in legitimizing political processes as well as providing 
rhetorical resources (Nieminen Mänty and Börjesson 2013). The 
acknowledgement of historical diversity has also destabilized the country’s 
imagined borders in relation to the Torne Valley region and the multinational 
Sápmi, but also Finland as the old Swedish kingdom was constructed as the 
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symbolic homeland of the national minority Sweden-Finns through the 
acknowledgement of the joint history of Finland and Sweden (Elenius 2006).54 

In the past two decades, Sweden’s self-image and collective memory has 
become under scrutiny as well by addressing its darker history of race biology, 
discrimination and assimilation of minorities (see e.g., Catomeris 2004; 
Hagerman 2006). The author and researcher Maja Hagerman (2018) notes in 
her master’s thesis that there is currently on-going memory work concerning 
the history of race biological thinking and its legacy in Sweden. It touches 
especially national minorities as memories of race biology have become 
incorporated in the collective memory of the Sámi and the Tornedalians. The 
historical treatment of national minorities has been brought forward in recent 
state reports, white books, truth commissions and repatriations of Sámi 
artefacts and human remains, which were used for racial biological research 
in the past (e.g., Persson 2018). This development reflects the growing 
research interest toward the colonial and racial histories in the Nordic region 
as well, addressing questions of internal colonialism between the Nordic states 
and the Sámi, but also the involvement of the Nordics in Western overseas 
colonialism and the broader benefits gained from the unequal economic, 
political and cultural structures stemming from the colonial period (e.g., 
Keskinen, Skaptadóttir, and Toivanen 2019). 

Studies examining the implementation and impact of Sweden’s minority 
policy from a more critical and constructivist perspective have highlighted how 
ethnicity-based identity politics have established essentialist images of 
national minorities, which can be seen both positively and critically (Silvén 
2011). While ethnicity-based identity politics has an important role in 
supporting minorities’ self-esteem and facilitating political action, such group-
based politics also run in the risk of essentializing and making stereotypical, 
sometimes even unwanted, depictions of people (ibid.). For example, a recent 
study conducted in the field of cultural heritage reveals that the Swedish 
national minorities are easily reduced to symbols and specific territories. This 
means that only certain aspects of cultural heritage become highlighted in 
depictions of national minorities, such as Jewish synagogues or Sámi reindeer 
herding (Martins Holmberg, Saltzman, and S. Andersson 2019). 

On the other hand, clear, stable and homogenized identities and categories 
are needed to steer and measure politics, while they simultaneously conflict 
with the individual’s fundamental right for self-identification which is 
embedded in the minority politics (Nieminen Mänty and Börjesson 2013). 
Wiklander (2015) explains that when seeking a definition for “national 
minority” in the 1990s, the Swedish government only formally adhered to the 
requirement of self-identification because the final recognition was based on 
objective criteria of language as the main distinction between different groups. 

                                                 
54 The 200th anniversary of Finland’s separation from Sweden in 2009 has also been an important event 
in tackling the historical blind spots concerning the joint history of Finland and Sweden (Sjöberg and 
Svensson 2011). 
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He additionally notes that the foundation for the recognition of national 
minorities was anchored in the idea that such stable categories had existed 
throughout history. This is also reflected in the observations of Nieminen 
Mänty and Börjesson (2013) on how the historically anchored narrative of 
national minority groups and the on-going process of language shift among 
national minority communities leads to a problematic and essentialist 
representation of individuals as having a mother tongue that they never spoke. 
This narrative has become further institutionalized in the new Swedish 
Education Act of 2015, for example, which removed the requirement for 
children to have basic knowledge of their national minority language in order 
to be eligible to receive first language instruction in schools, and now holds 
background in a minority language sufficient to be entitled for minority 
language instruction (e.g., CoE 2020). 

Along with the continuously evolving area of minority policy, 
conceptualization of the term “national minority” is also changing. While the 
initial ratification strongly built on the reciprocal relationship between 
national minorities and national minority languages, a recent government 
inquiry preceding the 2019 minority law reform states that the concepts of 
national minority and national minority language should be kept separate. 
Through examples, the report mobilizes the discourse of historically anchored 
language loss by acknowledging how the Sámi and Meänkieli speakers have 
been “deprived of their minority language” through prohibitions of using the 
language at school, but mentions additionally the complex realities of both the 
Finnish Roma who may speak Finnish instead of Romani Chib and Meänkieli-
speaking Sámi living in the Torne Valley area (SOU 2017:60, 47, 253). While 
the clear tie between a language and a group was fundamental in overcoming 
the migrant/minority dilemma in recognizing Sweden-Finns as a national 
minority, the report now emphasizes that majority of today’s Sweden-Finns 
were born and raised in Sweden. The report notes how they have also 
experienced an extensive language shift process partly due to the abolishment 
of Finnish classes in the 1980s, thus, reframing Finnish immigrant history as 
the history of Sweden-Finnish national minority. The report also notes that 
instead of more recent migration, the long historical presence of inhabitants 
“with roots in the Finnish language and culture” forms the basis for the status 
of the Sweden-Finns as a national minority but due to the principle of self-
identification “many of the recently arrived Sweden-Finns [sverigefinländare] 
can also see themselves as Sweden-Finns [sverigefinnar]” (ibid., 63). 

In addition to complex questions about internal definitions, debates of the 
possible recognition of additional groups as national minorities have also 
forced a reweighing of the principles of definition. While these debates have 
had no effect so far, the investigations of the possible recognition of, for 
example, Swedish Finland-Swedes as a separate national minority show how 
the reasons behind the rejection of their recognition has shifted their lack of 
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linguistic distinctiveness (Prop 2008/09:158, 62) to insufficient history and 
presence as a group (SOU 2017:88, 15).55  

2.6 THE NEW BUILDERS OF SWEDEN-FINNISHNESS 

The 2010s has witnessed the emergence of a new wave of Sweden-Finnish 
ethnopolitical mobilization, but it has emerged from different premises than 
the first wave in the 1980s with a minority status now ratified. Lainio (2014) 
identifies the activities of organizations and institutions, legislation, the 
language situation and the media as the four key areas that are critical to the 
maintenance and development of Sweden-Finnishness today.56  

In the past two decades, the Sweden-Finnish institutional world has 
changed and become more fragmented. Following the national minority 
recognition, the Sweden-Finnish Advisory Assembly was discontinued in 
2000 and the politically independent organization Sweden-Finnish 
Delegation (Ruotsinsuomalaisten valtuuskunta/Sverigefinländarnas 
delegation) was established as the official representative of the national 
minority and as the Swedish government’s official interlocutor on Sweden-
Finnish minority issues (Lainio 2014).57 This means that although RSKL has 
remained as a nationally significant actor and is also a member of the Sweden-
Finnish Delegation, its political influence has diminished. RSKL’s 
membership count has also declined notably and in practice, consists of older 
Finnish population in Sweden, while it continues to organize some activities 
for children and youth as well. The organization’s long-term chairperson 
Voitto Visuri retired in 2019 after 16 years of leading the organization and was 
succeeded by Pirkko Karjalainen. According to their website in 2021, RSKL 
had around 10,000 members (RSKL, n.d.). 

Alongside RSKL, the youth organization RSN has developed and gained a 
more prominent profile in the field of Sweden-Finnish interest organizations 
as a representative of youth. This can be partly explained by the current 
priorities of minority policy and the consequent funding opportunities 

                                                 
55 The term “Finland-Swede” stems from the early 20th century (Sjöberg and Svensson 2011) but Swedish 
has been spoken in current Finnish territories for much longer. On the ethnic organization of Finland-
Swedes in Sweden, see Jaakkola (1983, 65–80). 

56 According to Lainio (2014), other essential advocates of the Finnish language and Sweden-Finnishness 
are the Sweden-Finnish Archives (founded in 1977), language maintenance institutions (Sweden Finnish 
Language Board, merged into Language Council in 2006), the Church of Sweden (with its Finnish-
language activities), members of the academic community who participate in language- and education-
related debates, the coordinators of Finnish administrative area, and both the Embassy of Finland and 
the Finnish Institute in Stockholm. Also, various Sweden-Finnish projects and events carry importance 
in the minority work. 

57 Markku Peura was the chairperson of the Sweden-Finnish from 2002 until his passing in 2014. He 
also worked as the headmaster of the Sweden-Finnish school in Upplands Väsby. 
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available for youth activities. RSN also cooperates with other minority youth 
organizations in Sweden and internationally (Lainio 2014).58 In the 2010s, the 
organization’s leadership consisted of representatives of both Swedish-born 
generations and more recently migrated young Finns. There was also a rapid 
turnover in the leadership. During the chairpersonship of the Swedish-born 
Dennis Barvsten (now Kronholm) in 2016–2017, RSN adopted a more visible 
political profile, for example, by publishing its first political program. Barvsten 
was succeeded by the Finnish-born Ella Turta in 2017, who in turn was 
succeeded by Jessica Preiman in 2020. RSN’s membership count has 
remained steadily at around 1,000 members (Santala 2017). 

Despite their role within the Swedish minority political field, both RSKL 
and RSN continue to engage in transnational political activities through the 
Finnish Expatriate Parliament (Ulkosuomalaisparlamentti; FEP), which is a 
joint forum of Finnish expatriate communities. RSN joined FEP in 2000 
following the example of RSKL’s transnational political activities (Vierimaa 
2017). Expatriate Finnish activities have a long history in Finland (see 
Seppinen 2002) and today, expatriate Finns are regarded as an important 
cultural and economic resource for Finland (e.g., Ministry of the Interior 
2018). Revealing the enduring transnational ties, a recent government-level 
policy program for expatriate Finns acknowledges the status of Sweden-Finns 
as a national minority as a unique accomplishment in “the history of Finnish 
expatriation” (ibid., 14). While RSKL continues to represent expatriate Finns 
more clearly as an umbrella organization for the local Finland Associations, 
many of RSN’s member organizations are also Finnish student associations 
within Swedish universities. 

Today, the notable turnover of active individuals, their differentiated 
perspectives and competition pose key challenges for the Sweden-Finnish 
organizations. Lainio (2014) writes that when active individuals leave the field 
for one reason or another, also a lot of work input, knowledge and skills 
disappear. Huss and Syrjänen Schaal (2013) note that the old first-generation 
has long been dominant in the institutional context and the needs and 
perspectives of the younger generations remaining more absent. Lainio (2014) 
sees the entry of younger activists in the field as carrying its own challenges as 
well as they do not have similar networks, goals and knowledge as the former 
generation. On the other hand, their work departs from their own perspectives 
and existing networks although the challenges and problems, such as language 
and education issues, remain the same. Huss and Syrjänen Schaal (2013) point 
out that competition between different organizations is rarely beneficial, 
especially as the Sweden-Finnish ethnopolitical history shows the importance 
of cooperation in achieving goals. 

Contemporary Sweden-Finnish ethnopolitical aims are no longer 
characterized by the demands for status and recognition. Instead, new rights-

                                                 
58 RSN is a member of the Youth of European Nationalities (YEN), which is a union of European youth 
organizations representing the linguistic, cultural and national minorities of Europe. 
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based perspectives regarding especially language and education have gained 
prominence, addressing the contradictions between the minority policy and 
its practical implementation (Huss and Syrjänen Schaal 2013). Today, Finnish 
and bilingual education is almost exclusively ensured by independent schools, 
which also carry an ideological role as advocates for the Finnish language 
(Lainio 2014). Therefore, the closure of two schools – one in Örebro in 2014 
and another one in Gothenburg in 2017 – have caused turbulence within the 
Sweden-Finnish community. Today, five Sweden-Finnish schools remain 
open with around 700–800 pupils in total (Sisuradio 2018b). 

Outside the independent school system, the treatment of Finnish pupils has 
also raised attention. In 2017, prohibiting Finnish pupils from speaking 
Finnish in the school environment in Gothenburg raised attention and a 
similar case was reported from Västerås a year later. In the Västerås case, a 
complaint was made to the Swedish Equality Ombudsman (Diskriminerings-
ombudsmannen; DO), who in the end ruled that the school had not violated 
the Discrimination Act as language is not defined as a ground of 
discrimination in Sweden. In 2020, a group of parents took the case to the 
European Court of Human Rights over the alleged discrimination against 
Finnish-speaking children. Especially school questions have prominently 
emphasized the active role of parents as well as promoters and advocates of 
Finnish language education. 

The role of the media in maintaining and developing the Finnish language, 
but also as an influencer has notably grown this millennium (Huss 2002; 
Lainio 2014). While Finnish-language news broadcasts and other programs 
are aired daily on national television, the public-service radio currently 
operates more broadly on both national and regional levels, but also through 
its digital and online content. Lainio (2014) sees media visibility as being 
symbolically important in the construction of community and collective 
identity as it enhances the prestige of the Finnish language and Sweden-
Finnishness and the desire to identify with the group. In addition, minority 
media highlights minority issues in a different way than the mainstream 
media.  

Alongside the more traditional media channels, new media and especially 
social media have quickly become important channels for promoting and 
supporting Sweden-Finnish culture, identity work and the use of the Finnish 
language. Lainio (2014) holds Sisuradio and RSN as the social media pioneers 
within the Sweden-Finnish field as they have utilizing social media platforms 
to contact and mobilize target groups easily and quickly. In addition to the 
novel opportunities that social media provide for ethnic media and 
organizations, the platforms also facilitate the networking of individuals and 
various other interest groups. For example, there are currently many pages 
and groups on Facebook through which Sweden-Finnish minority issues, 
Finnish-language education and more general issues concerning minorities 
are shared and discussed. Outside the more politically oriented social media 
sphere, social media also fulfills similar social needs that Finnish associations 
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and clubs did in the postwar era. For example, today several large Facebook 
groups bring together individuals with Finnish background in Sweden.59 

In addition to the four key areas highlighted by Lainio, the Swedish-born 
cultural elite with a Finnish background has also emerged as a significant 
advocate of Sweden-Finnishness in the 2010s. Koivunen (2017a) writes that 
the new popular culture narratives of Sweden-Finnishness, or “the Sweden-
Finnish boom”, have been characterized by the entrance and visibility of the 
Swedish-born generation in the public arena in Sweden. This has prominently 
taken place in the fields of literature, music, theater and film, through which 
newly found pride in having a Finnish background has been mediated. In 
addition, an increasing number of cultural events and projects outside the 
organizational sphere have emerged in the past decade. Some notable public 
figures in the Swedish mainstream are the authors Susanna Alakoski and Eija 
Hetekivi Olsson, the singer Anna Järvinen, and the film director Nanna 
Huolman. Also, musicians with a Finnish background such as Miriam Bryant, 
Markus Krunegård and Frida Hyvönen have enjoyed broad popularity in 
Sweden (see also Latvalehto 2019). Furthermore, Swedish-born activists 
working in the fields of media, journalism, education, research and in the third 
sector have become prominent figures in public debates.  

Following the shift from recognition to reconciliation within the minority 
political field, postcolonial perspectives have also begun to surface recently 
among the Sweden-Finnish cultural elite and activists. While often used in 
reference to the efforts of indigenous peoples in addressing internal 
colonialism and its legacies, the Sweden-Finnish discussions have drawn 
influence from both the imagination of the joint history of Finland and Sweden 
as colonial and the injustices experienced by national minorities. For example, 
in the recently published anthology Finnjävlar (Borg 2016a), which has been 
framed as a part of new Sweden-Finnish history writing, the Sweden-Finnish 
history is portrayed as “one thousand years of oppression, resistance and 
reconciliation” (Borg 2016b). Edited by journalist and publisher Kristian Borg, 
the anthology brings together 15 Sweden-Finnish public figures to discuss 
topics such as class, social climb, discrimination, resistance, pride, shame and 
self-esteem. In the preface of the Finnish edition of the anthology, Koivunen 
(2017b) writes that from a Swedish perspective, Finnjävlar represents 
contemporary leftist antiracist activism, which addresses the unequal 
treatment of people based on “race”, ethnicity, gender, sexuality or ability. She 
further summarizes that the colonial interpretations of the Finnish-Swedish 
history perception brings together “the relationship of the Swedish rule and its 
subordinates between the 16th and the 18th century, the late 19th century race 
biology, the 20th century language oppression, negative attitudes to foreigners 

                                                 
59 For example, in May 2021, the Facebook groups Ruotsin SUOMALAISET (“Sweden’s FINNS”) had 
around 8,000 members and the group Du vet att du har finskt påbrå om.... (“You know that you have 
Finnish heritage when…”) around 15,000 members. Both are closed groups and their content only visible 
to group members. 
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and the pressure to embrace Swedish culture as one great account of 
colonialism” (ibid., 11). Hagerman (2018), on the other hand, mentions the 
anthology alongside the reconciliation processes of the Sámi and the 
Tornedalians as an example of evoking memories of race biology in order to 
contest Swedish cultural memory. 

A tangible example of this kind of new Sweden-Finnish postcolonial 
activism are also the recent Sweden-Finnish repatriation claims. In late 2018, 
a Sweden-Finnish activist committee filed a petition to the Swedish 
Karolinska Institutet (Karolinska Institute; KI), demanding it to repatriate 
human remains labelled as Finnish from its historical anatomical collection to 
the Finnish Pälkäne congregation. The remains were allegedly taken from 
Pälkäne and other places in the 19th century as part of race scientific and 
physical anthropological research, which attempted to understand and classify 
human difference based on the size of the crania (KI 2019). Being an element 
in postcolonial emancipation processes, it has been argued that the 
repatriation of human remains and cultural artefacts from museums and other 
institutes provide historical minority groups and indigenous peoples with a 
way to claim reconciliation and democratization (Krmpotich 2010; Nilsson 
Stutz 2013). Although the Sweden-Finnish activist group has stated in their 
petition, originally published at KI’s website (2019), that the repatriation of 
the human remains to Finland would support the national minority’s 
reconciliation process, among other things, the case has so far been handled 
on an international level as an issue between the Finnish and the Swedish 
states. However, even as an international issue, the case holds its own 
challenges as there are no preceding cases of repatriation between 
independent states concerning their majority populations. At time of writing 
this in early 2022, the case is still open. 

The creation of new common symbols has been a notable element in the 
construction of Sweden-Finnish national minority identity in the 2010s. In 
2010, the Sweden-Finnish Delegation selected Carl Axel Gottlund’s birthday, 
February 24, as the Day of the Sweden-Finns and it was celebrated for the first 
time a year later. Through reference to Forest Finns, the day symbolically roots 
the Sweden-Finnish national minority in the Swedish soil and thus as a part of 
Swedish history. The day is meant as an occasion to celebrate the Sweden-
Finnish minority and to provide visibility for its history, language and culture 
as part of Sweden’s cultural heritage. Furthermore, it is meant to raise the 
interest towards Sweden-Finns. 

Another recently introduced symbol is the Sweden-Finnish flag (Figure 3), 
which the Sweden-Finnish Delegation ratified in 2014. The flag was designed 
by the Swedish-born minority activist Andreas Ali Jonasson in 2006 as an 
alternative to the Finnish flag and to express Sweden-Finnish identity as 
something separate from Finnish national identity (Sisuradio 2010a). The flag 
first circulated around less formally, but was institutionalized after a broader 
need to find a uniform symbol for the Sweden-Finnish national minority 
emerged in early 2010s. Towards the end of the 2010s, the Sweden-Finnish 
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flag has become increasingly used in minority politics, minority organizations’ 
visual self-representation and in the media. The Sweden-Finnish Delegation 
(n.d.) recommends that the flag is used in minority political contexts and when 
communicating about the national minority. 

Figure 3 The Sweden-Finnish flag (CC PDM 1.0) 

 
Despite its politically institutionalized status, the term “Sweden-Finn” 

poses enduring challenges. Although the term is used unproblematically in 
minority politics, media, organizational routines and even research, previous 
studies among the second generation have continuously noted how the term 
does not resonate on the individual level as something mediating a shared 
sense of identity or community. Instead, the informants have rather identified 
as Finns in Sweden (see Latvalehto 2018; Weckström 2011; Ågren 2006). Yet, 
those working close to the field maintain that the term is spreading among 
young people (Lainio 2014) and that it has become increasingly established in 
official Swedish language use (Huss and Syrjänen Schaal 2013). Huss and 
Syrjänen Schaal (2013) write that in addition to the new symbols, the more 
frequent use of the term “Sweden-Finn” reflects the desire to create something 
new, which rejects the need to choose between Finnishness and Swedishness. 
For example, public figures such as Alakoski and the actor Tanja Lorentzon 
have reflected publicly how the term “Sweden-Finn” has given them who are 
not “real Swedes” or “real Finns” an opportunity to find a suitable identity 
(ibid., 8 ft. 22). Alakoski (2016) has also underlined the meaning of the term 
as a cultural identity encompassing a shared history, community and legal 
status instead of something that would be just a combination of “Finnishness” 
and “Swedishness”. Nevertheless, reflecting continuous negotiation over the 
meaning of the term, but also certain linguistic issues, the use of the term 
remains varied on institutional level. For example, despite its official role as a 
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representative of the Sweden-Finnish national minority, the Sweden-Finnish 
Delegation uses the term sverigefinländare in its Swedish-language title 
instead of sverigefinne, while both translate effortlessly in Finnish as ruotsin-
suomalainen.  

Lainio (2014) notes that one current challenge in terms of boundary-
drawing is how Sweden-Finns are defined and depicted as a group because of 
their different generational, educational and class backgrounds and even 
diverse ethnic and linguistic heritage (see also Latvalehto 2019). Whereas the 
Finnish population in Sweden was more effortless to define in the postwar era 
as it dominantly represented white, working-class migrants, the contemporary 
heterogeneity of the population has made unified portrayals challenging 
(Björklund 2012). The use of statistics provides one method to attempt to 
portray the population but statistical practices simultaneously impact the ways 
in which a group becomes defined and imagined. Due to the limitations 
concerning the Swedish census data which currently only includes a person’s 
country of birth, the statistics regularly commissioned from Statistics Sweden 
(SCB) by Sisuradio define the first generation as those born in Finland, the 
second generation as those with at least one Finnish-born parent and the third 
generation as those with at least one Finnish-born grandparent. Following this 
definition, the number of Sweden’s Finnish population across three 
generations was around 720,000 in 2016. Figure 4 shows the distribution of 
this population by age and generation. 

Figure 4 The population with a Finnish background in Sweden across three generations in the 
end of 2016 (Sisuradio 2017a) 

 

Quantifying Sweden-Finns continues the tradition of measuring and 
monitoring Finnish postwar migration. However, for over a decade, a third 
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generation has also been included in the statistics although it has been 
previously pointed out that inclusion of the second generation (not to mention 
the third) in statistical monitoring of the Finnish population is disputable. 60 
For example, Reinans (1996) notes that it is hard to explain what such 
numbers actually depict in terms of nationality as a representative of the 
second generation might also have a Swedish-born parent and make them 
equally native Swedes. While such statistical practices continue to testify to the 
notable size of the Finnish postwar migration and its legacy, statistics are 
unable to say anything about self-identification or language skills. Huss and 
Syrjänen Schaal (2013) also note that instead of a minority perspective, the 
current statistical practices depart from the migrant perspective by being 
limited to only three generations instead of also including the other past 
generations of Finns in Sweden. While Sisuradio does not generally use the 
term “Sweden-Finn” in reference to their statistics, it is not uncommon to see 
the same numbers in reference to the Sweden-Finns as the largest national 
minority in the Nordic countries. Somewhat paradoxically, the same statistics 
are also used to depict the number of expatriate Finns – the over 700,000 
Finns in Sweden making up almost half of the total number of 1.6 million 
expatriate Finns (see Ministry of the Interior 2018). 

In order to acquire quantitative information about Sweden-Finns, 
compiling statistics based on mother tongue or language skills have been 
proposed as an alternative way especially by the representatives of the 
Sweden-Finns. Currently, there are only estimates of the number of Finnish-
speakers in Sweden, which in 2012 was around 200,000 and making Finnish 
one of the largest foreign languages in Sweden (Parkvall 2016). While the 
Finnish language continues to be regarded as a central cultural marker and 
core value of Sweden-Finnishness in the absence of other notable ethnic 
markers (e.g., Huss and Syrjänen Schaal 2013; Lainio 2015), its role as a 
unifier of the community is increasingly disputed as new generations growing 
up in Sweden do not necessarily speak the language. This has been explained 
by naturally occurring language shift, limited opportunities to learn Finnish as 
well as the dominant monolingual language ideologies of the majority society 
(Muhonen 2013; From 2020). Nevertheless, according to Lainio (2014), 
interest in passing on linguistic and cultural heritage to new generations has 
been maintained even among those who do not speak Finnish.  

                                                 
60 In 2016, the statistical first generation consisted of 153,620 people (21.4%), second generation of 
262,836 people (36.5%) and third generation of 302,723 people (42.1%). The age distribution within the 
first generation ranged between 0–104 years, the second generation between 0–84 years, and the third 
generation between 0–66 years. The average age (in completed years) of the first generation is 62 years, 
the second generation 39 years, and the third generation 19 years (Sisuradio 2017a). In 2019, the number 
of those with Finnish background in Sweden across three generations was 727,000, but the publicly 
available data from that year does not include information about the age distribution (Sisuradio 2019a). 
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3 #SWEDENFINN – GROUP-MAKING ON 
SOCIAL MEDIA 

Having provided a detailed overview of the Sweden-Finnish history, 
ethnopolitics and key contemporary matters, I now turn my focus on the 
Sweden-Finnish social media campaigns and activist accounts, which form the 
primary material of this study. The purpose of this chapter is two-fold. First, it 
represents the first of five empirical chapters by focusing on the group-making 
efforts of the median level ethnic actors and examining how they produce 
ethnicity and groupness through their online actions. Second, this chapter will 
provide more detailed background information about the campaigns and 
activist accounts. Following the theoretical and methodological framework of 
this study, understanding such median level processes of group-making is 
pivotal for comprehending how ethnopolitical entrepreneurs define 
memberships, create unity and mobilize groups. On this level, groups and 
organizations are formed, individuals become ethnic activists and leaders, 
speak rhetorically and create stereotypes (Barth 1994; Brubaker 2006). In 
practical terms, my analysis in this chapter focuses on the discursive frames of 
the campaigns, their expressions and embodiments of ethnicity, the 
development of campaign narratives, activism strategies and the 
organizational routines of the ethnopolitical actors. This chapter embarks on 
the analytic journey in a chronological order based on the implementation and 
activation of the campaigns and activist accounts. 

3.1 #VÅGAFINSKA – THE POWER OF LANGUAGE 

Sweden-Finns take over twitter [sic]. #vågafinska (#Vågafinska 2013) 

The 2013 #Vågafinska campaign was created and initiated by the Finnish-
language radio channel Sisuradio, which operates in Sweden under the public 
service radio Sveriges Radio. It serves the Finnish-speaking minority in 
Sweden and facilitates the promotion of its language and culture. Finnish-
language radio operations in Sweden date back to the 1940s, but since the 
political shift in the 1960s and 1970s, the Swedish state began to support 
immigrant language television and radio productions. In January 1998, a 
national Finnish-language radio channel P7 began its operations and two years 
later, the Finnish-language radio programs that spread across several 
channels within the public service radio network, were compiled under the 
common name SR Sisuradio (Korkiasaari and Tarkiainen 2000, 320–28). The 
name of the channel was selected through a public name competition (Lintula 
and Rämö 2011). The word sisu is a Finnish concept that describes strength, 
resilience and stoic determination In 2020, the channel employed around 50 
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people and had reporters in 12 locations across Sweden in addition to its 
Helsinki correspondent (Sisuradio 2020a). Currently, Sisuradio broadcasts 
around 7,500 hours of program annually making the Finnish language well 
represented in radio broadcasting compared with other national minority 
languages (CoE 2020).  

Since the 2010s, the Internet and social media have become an integral part 
of Sisuradio’s operations. In addition to a range of online content and 
podcasts, Sisuradio has presence on Facebook, Twitter and Instagram making 
it multichannel media. Through these platforms, Sisuradio reaches over 
200,000 people daily (Sisuradio 2020a). In addition to daily news content, the 
channel’s wide-ranging analogue and digital content includes different 
thematic programs and documentary series handling themes such as Finnish 
migration to Sweden, minority politics and language. In addition, Sisuradio 
supports the community building and collective identity construction in 
different ways. In addition to commissioning statistics, Sisuradio has selected 
the Sweden-Finn of the Year since 2011 and the Sweden-Finnish Word of the 
Year since 2016, for example. 

#Vågafinska was Sisuradio’s first (and to this date only) major social media 
campaign. It was conducted over a period of five days between October 21 and 
25, 2013. As already implied by the campaign name, it was built around the 
experiences and stories of the general public about the Finnish language. The 
campaign was conducted mainly on Twitter, but participation was also 
possible through other social media platforms and other communication 
channels, for example, by commenting on Sisuradio’s Facebook page or by 
emailing or calling the radio station (see Pyökkimies 2014). Anyone could 
participate in the campaign on Twitter by adding the campaign hashtag 
#vågafinska on their tweets.  

The campaign emerged from the need to gather experiences and raise 
discussion of speaking (or not speaking) Finnish in Sweden. In addition, it was 
an effort to reach new audiences and to create interest in Sisuradio, which was 
launching its new audience network at the time and struggled to reach a 
younger audience and especially those who did not speak Finnish (Djurberg 
2013). Koivunen (2017a, 50–51) calls the campaign was a case of both 
marketing and contemporary hashtag politics as it “was designed to promote 
Finnish language use in Sweden and to empower Swedes with Finnish roots to 
come out and make themselves visible as members of the Sweden Finnish [sic] 
minority, as well as to create positive publicity for the minority radio channel 
itself.”  

The campaign was deemed as highly successful as it attracted hundreds of 
participants, much to Sisuradio’s surprise (Djurberg 2013; Koivunen 2017a). 
The campaign also managed to reach young people and those with no Finnish 
skills, but participation was not restricted to them. Instead, based on the data, 
the campaign’s user base seemed to represent different age groups, 
generations and even nationalities as the campaign also raised interest in 
Finland. The campaign was also acknowledged in other majority and minority 
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media in Sweden and Finland. In Sweden, the newspaper Upsala Nya 
Tidning, the Finnish-language public broadcasting news site SVT Uutiset and 
Sveriges Radio’s local channels reported about the campaign. In Finland, the 
campaign caught the interest of the Swedish-language newspaper 
Hufvudstadsbladet, the commercial television channel MTV3 and the national 
public broadcasting company YLE through both its Finnish and Swedish-
language channels (Pyökkimies 2014). In Sweden, the campaign was 
nominated for the “Radio Event of the Year” prize as the first minority 
language production. In addition, it received the Sweden-Finnish Journalist 
Association’s (Ruotsinsuomalainen toimittajayhdistys/Sverigefinska 
journalistförening) Murveli award.  
 
The discursive frames of the campaign 

The campaign builds around the Finnish language and its affective 
underpinnings, which form the discursive frames of the campaign and thus 
facilitate the organization of experiences and guide action. Ramin Farzin, 
reporter at Sisuradio at the time and one of the driving forces behind the 
campaign, explained in Sveriges Radio’s Medieormen podcast on the last day 
of the campaign in 2013 that the Finnish language was chosen as the key 
element due to the awareness of its role as something central for people’s sense 
of identity, which in turn would guarantee to raise emotions and reactions 
(Djurberg 2013). Following Sara Ahmed’s (2014) conceptualization of 
emotions as social and cultural practices of relationality instead of 
psychological states, such mobilization of emotions participates in the 
formation of boundaries between us and them, or me and them. Emotions are 
thus not a property of an individual or a collective, but they function to create 
the effect of an inside and an outside. Furthermore, the intentional use of 
emotions to raise reactions emphasizes the interactive character of social 
media and its key importance for social action (Milan 2015a). 

Through the campaign’s discursive frames, not speaking Finnish or poor 
language skills are diagnosed as being a problematic situation in need of 
addressing and altering. Sisuradio is the actor that has identified the situation 
and the solution provided by the campaign’s collective action frames is to våga 
finska, to dare or to be brave to speak Finnish, and to leave past uncertainties, 
shameful memories and fears related to the Finnish language behind. 
Simultaneously, by manifesting the audience to address issues around 
language publicly, the community gains visibility. 

Positioning the Finnish language as the key element in the campaign 
seemingly reifies its role as a key marker of Sweden-Finnish ethnic and 
cultural identity, but the choice to use a Swedish-language name and hashtag 
simultaneously allows those with no or few Finnish skills to participate and 
find others in a similar situation or with similar experiences. Therefore, the 
theme and the language choice of the campaign expand the boundaries of the 
community. Instead of positioning Finnish skills as the self-evident identity 
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marker, the campaign provides a platform for new voices and experiences to 
become heard. 

The metadata of the #Vågafinska campaign data set indeed shows that 72% 
of the original tweets were written in Swedish, 24% in Finnish and 4% in other 
languages.61 Therefore, the data includes a lot of so called meta language – talk 
about language – which is primary material to examine language ideological 
questions and processes. Language ideologies participate, for example, in 
defining what language is, where boundaries of languages and language 
varieties are drawn, and on which criteria language users become speakers 
of a specific language (Mäntynen et al. 2012; Woolard 1998). Koivunen 
(2017a) also sees the role of the Finnish language as the central cultural marker 
of Sweden-Finnish community contested in the campaign but rather due to its 
focus on identity and recognition than language rights.  

Farzin’s interview also reveals that the affective potential of language was 
deliberately used as a resource and a tool for mobilization in the campaign. 
This is further promoted by the name and the hashtag of the campaign that 
apart from Finnish also evoke emotions through the verb våga. Being in 
imperative form, the verb is authoritative and carries an inscribed mobilizing 
aim for collective action in the same way as the names and hashtags of several 
other social media campaigns and movements (e.g., #occupy, #takeaknee). 
From a discourse analytical perspective, these kinds of hashtags are potentially 
effective because they include an element of suppression in the form of missing 
agent (me/us), which leaves the limits and potential of the possible 
mobilization open. 

The affective underpinning of the campaign utilizes a strategy resonant to 
social movements in which similar symbolic and rhetoric devices carry the 
potential to create an “affective community”, a community distinguished by 
collectively understood forms of feelings (e.g., Jasper 1997). Calling the 
audience to dare or to be brave enough to speak Finnish is largely 
emancipatory and enables to find meaning and a sense of belonging but it also 
evokes emotions of shame and even fear as its counterpart. Such calls echo the 
“hegemony of shame”, which has been commonly depicted, for example, in 
Sweden-Finnish literature and popular culture in reference to the Finnish 
migrant experience (Vallenius 1998, 108). It is also present in the new Sweden-
Finnish cultural narratives, which according to Koivunen (2017a) are 
characterized by an “economy of pride and shame” – rejection of shame and 
declaration of self-pride. Noting how the #Vågafinska campaign mobilized 
memories and awareness of the Finnish language as a site of shame, Koivunen 
sees such representations as a way to address the often painful memories of 
class histories and legacies of migration. Such narratives also function as a 

                                                 
61 The language of the tweet is identified by Twitter’s machine language detection algorithms and may 
not always detect the language of the tweet correctly. In addition, the acquired dataset does not include 
metadata on tweets, which may have been written in two or several languages making the percentages 
provided here only indicative.  
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cultural resource, as “an entrance ticket to a wider market of identity 
narratives and pride politics in the public sphere” by focusing on “living with, 
managing and rejecting shame” (ibid., 50, 63). Such affective dynamic is also 
familiar from other anti-racist and social movements in which the former 
negative imagery is substituted with positive meanings (Hall 1997; see also 
Koivunen 2017a). Such dynamics can also be found in the 1980s’ Sweden-
Finnish ethnopolitical campaigning (Liimatainen and Carlsson 2021). 

Recent social movement studies have also highlighted the role of memory 
as “a cultural substratum that, besides other things, can influence mobilization 
and contribute to the formation of social movement identities” (Merrill, 
Keightley, and Daphi 2020, 2). Koivunen (2017a, 52) also contextualizes the 
shame/pride dynamics of the #Vågafinska campaign along with other 
contemporary Sweden-Finnish cultural narratives of the past as “intimately 
linked with class histories” and as “stories about the pain of being an outsider 
and an underdog, illiterate and ineloquent in Swedish”. 

However, it is equally important to note that the name of the campaign also 
draws from the rhetorical depository of contemporary Swedish minority 
politics and evokes alternative memories of the Finnish history in Sweden. The 
name carries an apparent intertextual reference to the shadow report Våga 
vara minoritet [Dare to be a minority], published in 2012 as a result of a joint 
cooperation between the Church of Sweden and other minority associations, 
including also RSN and the Sweden-Finnish Delegation (Church of Sweden 
2012). The name of the report refers to the challenge which derives from the 
members of national minorities not bringing their minority identities to the 
fore publicly due to prejudices, intolerance or even open racism existing in 
contemporary Swedish society. This, in turn, evokes a different kind of 
affective repertoire, namely the affective repertoire of fear and otherness, as 
an alternative point of reference for the campaign participants. 

To confirm this observation, Farzin also elaborated that the campaign was 
additionally a statement because its aim was to highlight the Finnish language 
in Sweden, a country generally viewed as monolingual despite its five national 
minority languages and all the other languages that are spoken within its 
borders (Djurberg 2013). By emphasizing the national minority language 
status of Finnish, the affective repository and collective memories mobilized 
in the campaign are thus not only limited to class histories and memories of 
migration but are more inconclusive and ambiguous. 

Campaign leadership, narrative and user activity 

Leadership is an integral part of social movements but on social media the 
form of leadership changes its form and substance (Bakardjieva, Felt, and 
Dumitrica 2018). #Vågafinska can be defined as organizationally enabled 
collective action due to Sisuradio’s central role in creating a space and the need 
for debate. While inviting individual users to participate in their own terms, 
Sisuradio nevertheless facilitated the campaign participation by providing 
opportunities to share stories and experiences through other platforms and 
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channels as well, yet all managed and coordinated by the radio channel. 
Therefore, Sisuradio held an important leadership role in the realization of the 
campaign.  

Furthermore, Sisuradio also played a key role in shaping, maintaining and 
developing the campaign’s narrative throughout the campaign week, which is 
instrumental in maintaining the campaign’s core message and sense of 
collective identity (e.g., Poell et al. 2016). For example, Sisuradio published 
nearly 50 #Vågafinska themed news stories online and on radio during the 
campaign week (Pyökkimies 2014). Some of the news stories handled the 
campaign itself, but some of them were based on individual tweets shared by 
the people participating in the campaign. Some tweets were also expanded into 
news stories by interviewing the individual users who had initially posted the 
tweets or through investigative journalism around the issues addressed in the 
tweets. These news stories were further shared on Twitter by Sisuradio with 
the campaign hashtag, raising further reactions and discussion. Therefore, by 
highlighting individual influential stories and discourses, Sisuradio as a leader 
of the campaign also validated them and further produced the campaign 
narrative by sharing them online and on Twitter. 

One prominent example of how the campaign narrative was produced is 
the case of a man called Pentti who shared his decades-old childhood 
memories with the campaign hashtag.62 In the tweets, Pentti wrote about the 
shame his mother had felt about the Finnish language in Sweden and how she 
had called her son in public by a Swedish name “Bengt”. Later in life, however, 
Pentti had been able to find a sense of pride in his Finnish background. During 
the campaign week, however, Pentti’s tweets were expanded into a separate 
new story with an interview with him, which in turn was further shared on 
Twitter with the campaign hashtag. In 2014, a separate radio documentary 
titled Han som inte fick heta Pentti (“He who was not allowed to be called 
Pentti”) was also aired on Sveriges Radio’s P4 channel (Sisuradio 2015a). 

In a similar manner with Pentti’s story, many of the news stories published 
during the campaign week emphasize empowered narratives of speaking 
Finnish, experiences of losing language or highlight structural issues related 
to opportunities to speak the mother tongue. Another prominent example of 
news highlighting such issues is the reporting of the maternity clinic debate, 
which brought up how Finnish mothers were advised by Swedish maternity 
clinics and child welfare centers in the 1970s and the 1980s not to speak 
Finnish to their children. I will return to this case in more detail in Chapter 5, 
but from a leadership perspective the case provides another example of how a 
few individual tweets were validated and constructed as part of the campaign 
narrative by expanding them into three news stories (in both Finnish and 
Swedish) and by further conducting interviews with an individual social media 

                                                 
62  Pentti is referred here by his first name due to the public character of the story outside the Twitter-
sphere. 
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user as well as a representative of the Swedish National Board of Health and 
Welfare (see e.g. Sisuradio 2013c; 2013d).  

Another leadership strategy that can be identified in the data is the direct 
contacting of celebrities, ethnic activists and other individuals with Finnish 
background on Twitter and “challenging” them to participate in the campaign. 
Especially at the beginning of the campaign, several tweets were sent from 
Sisuradio’s official Twitter account @SRSisuradio with tagged user accounts 
and messages such as “Do you dare to speak Finnish? Sisuradio is collecting 
stories of Finnish in Sweden and we want to hear yours.” (#Vågafinska 2013) 
Such a strategy carries the potential for gaining vast visibility for the campaign 
through the engagement of celebrities and increasing insightful content with 
the help of those with a lot of previous experience of related topics. By 
highlighting a positive image of people and culture, such tweets employ a 
broadly acknowledged counterstrategy which contests former, negative 
regimes of representation (see Hall 1997). 

Although the data imply that only a marginal number of celebrities reacted 
to Sisuradio’s tweets in the end, the campaign was able to attract users who 
seem to be active within the fields of research, education, media, culture in the 
Sweden-Finnish but also Finnish context. In reference to the Finnish 
Twittersphere, Isotalus, Jussila and Matikainen (2018) write that Twitter is an 
elite media and popular for political debate in contrast with other social media 
platforms. In addition, it has been noted that Twitter allows the engagement 
of multiple audiences, who might be both internal and external, but also local 
and translocal (Penney and Dadas 2013). Therefore, the choice of Twitter as 
the main platform for the campaign also played a significant role in what kinds 
of users eventually participated in the campaign and from where, and how this 
in turn impacted the message and narrative of the campaign. 

A further look into the data shows that Sisuradio’s Twitter account was 
actively involved in the campaign by retweeting, responding to tweets and 
interacting with users. The data show that 10,4% of the original tweets (n=137) 
and 23% of all tweets (including retweets) (n=702) were made from the 
@SRSisuradio Twitter account, making it the most active user in the 
campaign. The data further show that while hundreds of users did participate 
in the campaign, only a small fraction of them was the most vocal. For 
example, one-third of the original tweets and almost half of all the tweets were 
tweeted from the ten most active user accounts. In the case of original content 
creators, the top ten users represent only 2.6% of all users, and for all tweets, 
1.6% of all users. The numerical values extracted from the data additionally 
validate the observation of a smaller group of users producing relatively more 
tweets because for a normal distribution, the average (or mean), median (the 
middle value of the set of numbers) and mode (the most common number in 
the dataset) should be equal. To confirm this, the data also reveal that 60.7% 
of original content creators (n=232), and 59.8% of all users (n=373) tweeted 
only once during the campaign week. A quantitative summary of the 
campaign’s user activity is presented in Figure 5. 



75 
 

Figure 5 Key figures of #Vågafinska campaign’s user activity 

 
Some administrative and editorial challenges were also acknowledged by 

Sisuradio during the campaign week. Although not touching upon Sisuradio’s 
own role in validating and influencing the campaign narrative nor the unequal 
distribution of active users, Farzin and another Sisuradio reporter Helena 
Huhta identified the sheer broadness and diversity of topics, perspectives and 
stories as the key editorial challenge to report about the campaign in 
Medieormen podcast. Farzin and Huhta also highlighted validity as another 
challenge in reference to balancing between what has actually happened and 
how individuals have experienced the events and issues they address online. 
Farzin mentions the case of maternity clinics as a prominent example of such 
challenge, but Huhta adds that a guiding line in the end was to report the 
events based on how individuals had experienced them, therefore, validating 
the memory work of individual users. Another challenge that emerged during 
the campaign week was also the practical implementation of accessibility as all 
the reporting had to be done in both Finnish and Swedish (Djurberg 2013). 

 
Sisuradio as a tweetkeeper – Visibility and digital remembrance 

The public discourse around the #Vågafinska campaign as well as its 
maintenance and development through organizational routines is important 
to differentiate from its user-generated content. As already mentioned, the 
campaign has been deemed to have been highly successful while it 
simultaneously cannot be quantitatively compared with many other online 
movements with millions of tweets and participants. In addition, the user-
generated tweets shared as part of the campaign also include a lot of “meta 
talk” about the campaign itself such as the example at the beginning of this 
subchapter demonstrates. Such tweets often highlight the campaign’s 
importance in providing visibility for Finns/Sweden-Finns and the Finnish 
language and as a space in which to share experiences. 

In the public commentary and framing of the campaign, the campaign has 
also been given an important symbolic role as the first one to allow the 
“Sweden-Finnish minority” to talk and share their experiences in public. The 

 Original tweets All tweets 

Number of tweets 1,312 (100%) 3,055 (100%) 

Number of users 382 624 

Tweets by @SRSisuradio 137 (10.4%) 702 (23%) 

Tweets by top 10 users 453 (34.5%) 1,414 (46.3%) 

Average number of tweets/user 3.4 4.9 

Median number of tweets/user 1 1 

Mode 1 1 
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campaign has even been framed as a sign of the emergence of a Sweden-
Finnish identity, while the campaign itself was built only around language and 
remained open to a broad, translocal audience. This highlights the key role of 
visibility, which carries as much, or even perhaps more, importance than just 
addressing a specific cause. For example, in the podcast interview, Huhta 
highlighted that many stories that were shared on Twitter were statements of 
“coming out of the closet” and finding identity as a Sweden-Finn (Djurberg 
2013), while tweets with such content represents only a small fraction of the 
data. In a similar manner, a news piece from Sveriges Radio’s English 
language radio channel Radio Sweden described the campaign as bringing 
“Swedish-Finnish identity to fore” and starting “a revival of the Finnish 
identity in Sweden”. The Honorary Finnish General Consul Heli van der Valk 
from Gothenburg who was interviewed by the radio channel about the 
campaign, commented: 

I can feel it in the air, because something is happening with whatever is Finnish in 
Sweden. The Finns have suddenly got a self-esteem, they have become aware of 
their rights... it's the Swedish-Finnish identity, and it's really popping up. (van der 
Valk, as cited in Radio Sweden 2013) 

While framing the campaign as a symbolic emergence of Sweden-Finnish 
identity, the comment leaves “Finnishness” ambiguous and undefined due to 
the incoherent use of ethnonyms and particularly the comment “whatever is 
Finnish in Sweden”.63  Whereas giving such important role to the campaign 
after only a few days might strike one as being somewhat premature, these 
kinds of comments emphasize the media-centered definition of the impact and 
effectiveness of the campaign. Thus, they participate in the construction of the 
campaign’s narrative and its symbolic meaning for community building and in 
creating a shared sense of identity. At the same time, such pursuit of visibility 
and a collective “we” also implies of the great need to address the invisibility 
of Sweden-Finnishness publicly.  

While memories of large social media campaigns and protest movements 
have become preserved in countless media and news reports, blogs, photo 
stocks and academic literature, smaller and more marginal social media 
actions may easily become buried in the cyberspace by time. Despite being a 
very new area of academic inquiry, Merrill and others (2020) highlight the 
importance of focusing on the memory work of social movements and how 
digital media is used to circulate, curate and lay claims to cultural memories. 
In the case of organizationally enabled action such as #Vågafinska, the ways 
in which the memory of the campaign is restored, material made available and 
further circulated has depended greatly on Sisuradio’s own memory work and 
organizational routines both offline and online, or what could perhaps be 
called “tweetkeeping” (as a derivative of gatekeeping). For example, shortly 
                                                 
63 The quote was originally written in English. Revealing certain ambiguities around terminology, the 
news story uses the term “Swedish-Finnish” instead of “Sweden-Finn”. 
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after the campaign, printed tweets pinned on a wall were displayed in the lobby 
of Radiohuset in Stockholm, the headquarters of Sveriges Radio, transforming 
the online content of the campaign into something physical and accessible 
outside the Twittersphere. In 2014, a booklet including a selection of tweets 
and other material from the campaign was published in both physical and 
digital form as a partial archive of the campaign’s content and thus facilitating 
both its memorability and findability. To this date, Sisuradio has also hosted a 
specific theme page on its website, which includes all #Vågafinska themed 
news. While the booklet and the webpage have greatly aided my research work 
on the #Vågafinska campaign, at the same time, this exemplifies how 
Sisuradio’s digital memory work is highly effective in providing easy access to 
information about the campaign. 

A more recent example of how memory of a campaign may be circulated 
and further developed can be found from the fall of 2018, when Sisuradio in 
conjunction with the five-year anniversary of the campaign reposted some of 
the old campaign news on Facebook and also ignited further discussion among 
its Facebook followers. The reshared posts highlighted familiar topics of 
shame, assimilation and maternity clinics. In addition, media scholar Anu 
Koivunen was interviewed for a news story about the campaign’s impact on 
the Sweden-Finnish media landscape, commenting on how the campaign can 
be seen as part of a broader, emerging phenomenon, which allows parallel use 
of languages at least in media. In the interview, Koivunen framed the 
campaign as a case in point in how awareness of multilingualism and linguistic 
identities have increased in Sweden (Sisuradio 2018c). By adding new, long-
term perspectives on the influence and role of the campaign, new meanings 
were thus added to the campaign and its narrative. One novel piece of news 
based on the new Facebook comments was additionally made, noting how 
#Vågafinska campaign continues to generate new stories (Sisuradio 2018d).  

3.2 #STOLTSVERIGEFINNE – IDENTITY UNDER A 
HASHTAG 

It has been a really nice week, thank you for following me and for giving me the 
opportunity to vocalize my Sweden-Finnish life. It feels really important to speak 
about these issues and it is great that we have a place where we can share our 
stories. (#Stoltsverigefinne, n.d.) 

The two-part Instagram campaign #Stoltsverigefinne was launched in 2016. 
This was done by RSN, which is an umbrella organization for Sweden-Finnish 
youth organizations in Sweden, promoting the rights of children and youth 
with a Finnish background to maintain and develop their language, culture 
and identity. The organization became independent from RSKL in 1992 and 
was legally separated from it in 1994. As the official representative of the 
younger generation of Finns in Sweden, it also became a challenger of its 
mother organization RSKL (Korkiasaari and Tarkiainen 2000; Vierimaa 
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2017). However, RSN’s profile is distinct from that of RSKL and many other 
expatriate Finnish organizations, as it was founded on a Swedish basis rather 
than answering to the needs of migrant Finns. Politically, RSN had a low 
profile for a long time, but during the past decade, it has become more active 
in advocating for minority issues and it has become a more recognized actor 
in the Swedish minority political field (Vierimaa 2017). Today, RSN provides 
support for the local Sweden-Finnish children’s and youth associations and 
represents the Sweden-Finnish youth in consultations with Swedish 
politicians and officials (RSN, n.d.; Uljas 2016; Santala 2017). In recent years, 
the organization has also participated in major national events in Sweden such 
as the annual Politician’s Week in Almedalen (Almedalsveckan) and The 
Swedish Forum for Human Rights (Mänskliga rättighetsdagarna), which is 
the biggest annual forum on human rights in the Nordic countries (Santala 
2017). 

RSN organizes and provides different kind of activities, events and 
resources for its members and others interested in the Finnish language and 
culture. Examples of the organization’s activities include networking events 
for its member organizations and co-organization of events such as the Finnish 
film festival YksiKaksiFilmi and cultural festival Finntastic.64 Since 2018, RSN 
has also organized Finnish language study circles, and in 2019, it launched a 
free online language course called Kuusi palaa on Instagram 
(@kuusi.palaa).65 The Instagram language course, which also disseminates 
knowledge about the history of Finland and Sweden-Finns, was financed by 
the Swedish government agency Institute for Language and Folklore 
(Institutet för språk och folkminnen; ISOF) as part of its allocations for 
teaching material in national minority languages. Other resources that RSN 
provides are the “Language Package” (Kielipaketti/Språkpaketet), targeted at 
new parents and families to support multilingualism,66 and “Rights Bag” 
(Rättighetskassen), an inspirational information package about Sweden-
Finnishness for young people (Santala 2017). 

The #Stoltsverigefinne campaign is one form of RSN’s activities, providing 
young Sweden-Finns with an opportunity to share thoughts in their own words 
and photos about their everyday life, roots and identity as part of a national 
minority. The campaign has been realized as a relay account, meaning that a 
different individual “takes over” the campaign’s Instagram account every week 

                                                 
64 The Finntastic event has been organized since 2013 as a joint effort of RSKL, RSN, FRIS, the Sweden-
Finnish Theater Uusi Teatteri and the Finland Institute in Stockholm as part of the annual Kulturnatt i 
Stockholm event. 

65 The phrase “kuusi palaa” is a prime example of the different lexical and linguistic elements of the 
Finnish language as it has nine different meanings including “The spruce is on fire”, “Your moon returns” 
and “Six pieces”. 

66 The bilingual package is targeted at new parents including information of minority language rights 
and services. It was created as part of the language revitalization project Revitalisera mera (“Revitalize 
more”) (Sisuradio 2016). A revised version of the package was published in 2020. 
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and updates it. The campaign can also be regarded as a photobiographic 
campaign as it consists of sharing of personal photos and related personal 
narratives in support of a shared cause (see Khazraee and Novak 2018). 
According to the RSN website in 2017, the aim of the campaign is to provide 
visibility for the Sweden-Finnish minority and to refresh and develop Sweden-
Finnishness (RSN, n.d.). One aim of the campaign has also been to question 
stereotypes and to provide young people from different backgrounds the 
opportunity to tell how their life as a Sweden-Finn is really like (Santala 2017). 

The first part of the campaign was carried out in cooperation with the 
Sweden-Finnish Archive’s youth project Ungas Röst (“The Young Voices”; 
2014–2017), which promoted cooperation between Swedish municipalities 
and young Sweden-Finns through identity workshops and networking events 
(Santala 2017; Vierimaa 2017). Ungas Röst was financed by ISOF and the 
expatriate Finnish organization Finland Society (Suomi-Seura) (RSN 2017). 
One of the key figures behind the implementation of the #Stoltsverigefinne 
campaign was RSN’s then chairperson Dennis Barvsten.67 

Building a cause around an ethnonym 

When looking at the discursive frames and affordances of #Stoltsverigefinne 
campaign, they are evidently built around the emblem of an ethnic community 
and its affective dimensions. Ethnonym or a common proper name of an 
ethnic group is an important element in identity building and organization 
along ethnic lines. They are important in defining and distinguishing groups, 
but in addition, they carry importance for individuals belonging to those 
groups in creating a sense of solidarity and summarizing their “essence” to 
themselves (Smith 1986, as cited in Ryymin 2001, 56). In other words, to 
identify oneself with a group, that group must also have a name. 

Ethnonyms can be either exonyms – names that are used to depict an 
ethnic group from the outside – or endonyms – self-designated emblems of 
ethnic community. Some ethnonyms (especially exonyms) might sometimes 
carry negative or stigmatized connotations, but they can also become 
contested and transformed by giving them new meanings or adopting a self-
designated name for the group. Stigmatized meanings can also wear off due to 
changing cultural policies or scholarly interest (Anttonen 1999). For example, 
the Swedish-language term finne (a Finn) has a somewhat disparaging history 
in the Swedish context. Linguist Fred Karlsson (2014) points out that the 
prefix finn had “racist ground semantics” in the first half of the 20th century, 
and emerged in many, often marginal and old-fashioned, terms with 
derogative meaning such as the already previously mentioned finnjävel or the 
term finnpajsare, which is an old ethnic slur for a Finn. According to Karlsson, 
the en finne igen rhetoric in the postwar era can be seen as a continuation of 
this semantic tradition, reproducing generalized and stereotypical images of 
Finns in Sweden and reflecting the interethnic tensions between Finns and 
                                                 
67 Dennis Barvsten, Instagram direct messages to author, September 28–29, 2020. 
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Swedes. While today finne is generally considered to be a neutral term, 
Latvalehto (2018) writes that the negative and problem-laden history of Finns 
in Sweden continues to produce negative associations with the term among 
many Finns in Sweden.  

The negative history of the term finne has also been an integral part of 
Sweden-Finnish group-making. For instance, in the Sweden-Finnish 
ethnopolitical campaigning in the late 1980s, the term “Sweden-Finn” was 
notably mobilized as a self-chosen ethnonym instead of referring to the group 
just as Finns in Sweden in order to transform migrancy with its sense of 
temporality, in-betweenness and the possible negative connotations into 
stability, sense of community and positivity (Liimatainen and Carlsson 2021). 
However, due to its unstable character, the term “Sweden-Finn” could be 
simultaneously tied with meanings of in-betweenness and non-belonging 
among Finnish migrants in Sweden (see Hujanen 1986). 

In the #Stoltsverigefinne campaign, the use of the term in the name of the 
campaign is no longer a statement about leaving migrancy behind or the will 
to become recognized as a minority as the term has become institutionalized 
as the emblem for the national minority since the ratification of the minority 
treaties at the turn of the millennium. Instead, the question is now more about 
what the ethnonym encloses, to flesh out what it means to be a Sweden-Finn, 
or more precisely, a proud Sweden-Finn.  

While the participation in the #Stoltsverigefinne campaign was kept as 
open as possible (to which I will return soon), both the campaign’s background 
and its intertextual references position Sweden-Finnishness and the related 
emotional dimensions prominently in the contemporary Swedish minority 
political framework. According to Barvsten, the campaign was inspired by 
Judiska Ungdomsförbundet’s (The Jewish Youth Association; JUS) 
Instagram campaign #Stoltjude (“Proud Jew”; @stoltjude), which examines 
how it is to be Jewish in today’s Sweden.68 In addition, the Sweden-Finnish 
flag used originally as the profile picture of the @stoltsverigefinne account (see 
Figure 6) further constructs and mobilizes the meaning of “Sweden-
Finnishness” from a minority perspective.69 The use of the flag as the profile 
picture also shows how the digital affordances of the social media provide a 
space to circulate collective symbols and new iconography, support their 
establishment and amplify the shared elements of collective identity 
(Gerbaudo 2015). 

                                                 
68 According to personal communication with the author, Barvsten sees the #Stoltsverigefinne and 
#Stoltjude campaigns as good examples of cooperation and exchange of ideas between different national 
minority youth associations. He mentions especially the project Ung minoritet (“Young minority”; 
2012–2015) as an important space and platform for such cooperation. The project was financed by the 
Swedish state and aimed to raise awareness and to highlight the rights and needs of young people from 
all five national minorities. 

69 In 2019, the profile photo was changed into a stylized text of the campaign’s name. 
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Figure 6 Screen capture of @stoltsverigefinne Instagram account’s header in May 2018. 
Retrieved from https://www.instagram.com/stoltsverigefinne. 

 

The affective affordances of the campaign do not primarily evoke memories 
of migration and class stemming from the Finnish migrant experience, but 
they rather address the experiences and memories of national minorities as 
the internal others of the nation. In turn, the notion of pride does not only 
encompass being proud of having a Finnish background, but it is also a 
declaration of pride over minority identity. Therefore, when national 
minorities, whose recognition as part of the nation carries notions of historical 
injustices and oppression, highlight their self-pride, it can be simultaneously 
seen as a petition for the nation to be ashamed and to address its past wrong-
doings, but also an act of boundary-drawing. For example, Ahmed (2014, 4) 
writes that a claim about a subject or a collective depends on relations of 
power, “which endow ‘others’ with meaning and value”. In these processes, 
emotions may operate to “make” or “shape” bodies, and also involve 
orientations towards others. In reference to national shame, Ahmed writes 
about being ashamed of a country’s treatment of refugees, but national 
minorities may likewise mobilize similar relations of power through emotions 
and contest their positioning in an asymmetrical relationship between 
hegemony and marginalization by asking the nation to be ashamed. 

The campaign and its regularly used titular hashtag #stoltsverigefinne 
establishes “Sweden-Finnishness” as something positive and as something to 
be proud of, which in a similar manner with the #Vågafinska campaign, 
mobilizes the contemporary Sweden-Finnish dynamics of pride and shame in 
the efforts to evoke reactions and mobilize individuals. Thus, the 
#Stoltsverigefinne campaign can simultaneously be seen as addressing the 
certain unattractiveness of “Sweden-Finnishness” as a self-chosen point of 
identification. However, instead of language or class, the site of shame in the 
campaign is represented more holistically as the Sweden-Finnish ethnic or 
cultural identity. Furthermore, the publicly articulated calls for pride contest 
invisibility and lack of knowledge on Sweden-Finns. Nevertheless, by 
mobilizing a social media campaign around a collective name, RSN as an 
ethnopolitical actor engages above all in what Brubaker (2006) terms group-
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making as they mobilize an institutionalized category to frame stories and self-
understandings in efforts to create and manifest “groupness”.  

By participating in the campaign and by adhering to its name, individuals 
are seen as declaring themselves as proud Sweden-Finns, meaning that they 
make themselves visible, become certain of their identity and find a name by 
which to describe their experience. While the #Stoltsverigefinne campaign 
echoes with the empowering self-designation and positivity of the late 1980s’ 
I’m a Sweden-Finn campaign, these campaigns are differentiated from each 
other due to the available tools and affordances of their times. Instead of 
collecting lists of names and relying on quantities to bring about social and 
political change (see Chapter 2), the individualistic character of social media 
provides a space in which to share a few personal stories, which nevertheless 
support the creation of content, the “cultural stuff”, inside the group 
boundaries. 

For this, realizing #Stoltsverigefinne as a photobiographic campaign is 
particularly effective as such a form of campaigning utilizes both the discursive 
and performative affordances of social media (Khazraee and Novak 2018). The 
affordances of discourse construct a collective narrative through the sharing 
of photos and personal stories that carry the potential to resonate with others. 
The affordances of performance, on the other hand, relate to how protest is 
enacted and shared publicly through photobiographies (ibid.). In 
#Stoltsverigefinne campaign, this protest is deliberately staged around the 
movement message of positivity, but also its counterparts, which is an effective 
tool in contributing to the formation of a group identity. By updating the same 
account in turns, the individual stories and voices become part of a broader 
collective narrative of what it means to be a proud Sweden-Finn. Thus, they 
produce a depository of different, diverse stories and perspectives with a high 
emotional resonance with which others may also identify under the shared, 
common ethnonym. This particular form of social media campaigning 
highlights the potential of social media platforms to construct groupness 
through positioning individual stories as part of a broader, collective 
experience. 

Fostering a sense of shared value and solidarity as well as providing 
emotional support for individual users additionally highlights the campaign’s 
community building potential. For example, similar to #Vågafinska, reactions 
to the campaign itself within the material are highly positive such as the quote 
in the beginning of this subchapter demonstrates. While the 
#Stoltsverigefinne campaign does not carry similar interactive and connective 
potential as Twitter due to its realization as a relay account on Instagram, 
some sense of connectivity is still present in the data. This is detectable in how 
some individual users make references to stories shared by others, telling how 
many of them are interesting, inspiring and enjoyable, or writing how they also 
look forward to future takeovers. Thus, in addition to acting as a space to evoke 
groupness, the #Stoltsverigefinne campaign forms a community of shared 
value in a similar manner as the #Vågafinska campaign. 
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The users of the campaign 

Participation in the #Stoltsverigefinne campaign has not been defined or 
restricted in any particular way but is based on the principle of self-
identification, allowing anyone who identifies as a Sweden-Finn to take over 
the account. Finnish language skills are not required to participate either, 
while the description of the account for an unknown reason has stated since 
the beginning “What do you know about what it is like to be a Finnish-speaker 
in Sweden” (see Figure 6, my emphasis). To a certain extent, this is in conflict 
with RSN’s otherwise open and broad definition of Sweden-Finnishness by 
highlighting language as the primary marker through which ethnicity is 
enacted and experienced. To participate, potential individuals need to contact 
RSN who then grants access to the campaign account, making participation 
simultaneously organizationally controlled. 

Keeping the participation as open as possible reflects one of RSN’s key 
focus points, namely cultural diversity, as many Finnish descendants in 
Sweden have diverse family backgrounds and can identify with many other 
ethnic and/or linguistic identities than Finnish (or Swedish) (Vierimaa 2017; 
RSN 2016). Vierimaa (2017) writes that in contrast with the older generation, 
the younger generation cooperates with other minorities and takes the 
multicultural character of Swedish society into consideration. In addition, she 
notes that the meaning of “Finnishness” is much more diverse for the younger 
generations than for the older first generation for whom “Finnishness” may 
often refer to traditional Finnish customs and celebrations and from which the 
youth may feel excluded. 

At the same time, RSN brings together both Finnish-born youth and 
Swedish-born youth with a Finnish background, who Vierimaa (2017) sees as 
representing the same urban generation with “independent world views, 
multicultural ideas, and higher level of education” (ibid., 13). For example, 
many of RSN’s current member organizations are Finnish (and Finland-
Swedish) student organizations at Swedish universities. This follows RSN’s 
broad requirements that their member organizations have some attachment 
to the “Sweden-Finnish folkgrupp [ethnic group], the Finnish language, 
[Finland-]Finnish culture or the country Finland” as stated in the RSN rules 
on their website in 2019 (RSN, n.d.). According to Sisuradio (2004), the target 
group was expanded from the youth involved in Finland associations to 
Finnish university students in the early 2000s. 

The inclusion of Finnish student organizations, renewal of their 
membership base and the ability to attract new active members and actors 
from Finland has supported the increasing role and prominence of RSN vis-à-
vis RSKL, which has struggled due to its ageing membership base and 
attractiveness (Korkiasaari and Tarkiainen 2000, 260; see also Huss and 
Syrjänen Schaal 2013). At the same time, the diverse membership base 
presents a challenge for RSN because the activities of the member 
organizations become easily focused only on Finnish students. This hampers 
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the reaching of the second and third generations at whom RSN’s projects are 
especially targeted (Santala 2017). 

RSN’s broad membership base is also reflected in the #Stoltsverigefinne 
campaign’s user demographics. Figure 7 shows the generational divide of the 
users, who participated in the campaign between 2016 and 2019, separating  
the first part of the campaign (#Stoltsverigefinne) and the second part after 
the relaunch in 2018 (#Stoltsverigefinne 2.0). The data are based on the 
information that users themselves have shared in their posts. “First 
generation” refers to those born in Finland (including also those who have 
moved to Sweden as children) and “Second/third generation” as those born in 
Sweden with Finnish-born parent(s) or grandparent(s). Due to the complexity 
of concepts such as “second generation” and “third generation” as well as the 
sheer difficulty to gain full details of the users’ family background, the 
Swedish-born generations have been grouped together as they share the same 
key experience of being born and brought up in Sweden vis-à-vis the Finnish-
born users, who have moved to Sweden mostly as young adults. 

Figure 7 The generational distribution of the #Stoltsverigefinne campaign participants in 2016–
2019. 

The data show that whereas the first part of the campaign had a nearly even 
representation of both Finnish-born and Swedish-born users, the Swedish-
born generations became proportionally more dominant in the second part of 
the campaign. Some users have not provided any details of their family 
background or the information that they have provided is too ambiguous to 
draw any conclusions. 

About half of all users (n=26, 47.3%) have provided information about their 
age, which ranged from 19 to 35 years at the time of their participation, with 
the average age being 23 years. Thus, the participants were dominantly born 
in the 1980s and 1990s. The language choice of the posts is difficult to quantify 
as the posts were written in diverse ways varying from monolingual Swedish 
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to mixed language use and bilingual translations. While a detailed analysis on 
the language choices on social media falls outside the scope of this study, 
interestingly, only few posts were written exclusively in Finnish. Most of the 
material is written in Swedish in one form or another reflecting how the posts 
are aimed dominantly at a Swedish-speaking audience. The number of weekly 
posts by each user ranges from 2 to 18, with the average being nine posts per 
user. 

Managing diversity through intersectional ethnopolitics 

In a similar manner with Sisuradio, RSN has had an important role in 
promoting the campaign and in constructing the public discourse around it. 
One central challenge in the campaign is its discursive demand for the users 
to adopt an explicit shared identity. This is at odds with the individualistic 
character of social media, which has been noted to form a key tension in the 
attempts to construct collective identities on social media (Milan 2015a). 
However, instead of trying to overcome the inevitable plurality within the 
campaign, RSN has rather highlighted it in its public outcomes. For example, 
in 2017, RSN’s then chairperson Ella Turta commented that Sweden-
Finnishness emerged from the campaign as a “multifaceted identity” that can 
also be a “mix of other cultures”, referring to those users with national origins 
other than Finnish and Swedish. She also elaborated how she has met “many 
young people, who struggle to define their identity”, pondering “who they 
really are, if they are half Finns and half Swedes, or something completely 
else.” (Rustanius 2017, 2) 

The notion that the users may have several points of identification in terms 
of nationality and ethnicity, or alternatively struggle to define their identity, 
contradicts the simultaneous claim that Sweden-Finnishness is a multifaceted 
identity. By utilizing the language of hybridity through reference to mixes and 
halves, Turta’s comments undoubtedly aim to counter certain essentialist 
notions of cultural formations or identities – especially those adhering to the 
monocultural and monolinguistic identities tied to the nation-state. However, 
simultaneously, the use of the substantialist language of identities functions to 
reify groupness. Such substantialist representations of a group or a collective 
identity defined vaguely by a sense of shared origins or heritage participate in 
the group-making processes, which aspire to the creation of unity and 
mobilization of a group. Following Brubaker (2006), such rhetoric reifies and 
manifests a group by contributing in producing what it simultaneously 
describes and designates. While ethnopolitical actors such as RSN 
acknowledge the diversity, complexity and inconclusiveness of identities of 
those they identify as Sweden-Finns, such a way of representing the groups 
carries notions of strategic essentialism by simplifying the group momentarily 
and rising above its internal complexities by representing it as a fixed entity. 
Interestingly enough, in such outcomes, those complexities become 
constructed simultaneously as characteristics of that group.  
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Similar vision of a group defined by its internal complexities and 
background in language can also be found in RSN’s political program, which 
was published the same year as the #Stoltsverigefinne campaign launched. 
The program notably uses the concept “intersectionality” as a group-making 
tool to overcome complexities: 

The Sweden-Finnish Youth Organization believes in intersectionality. This means 
that we see that there are several different parts that create our identity. We do 
not need to choose our identity, but we can be several things at the same time. We 
can be Sweden-Finns, Swedes, Finns, World Citizens, Stockholmers, 
Gothenburgers or Tornedalians at the same time. Within our ethnic group 
[folkgrupp], we have individuals who belong to several ethnic groups. Some 
individuals belong to both the Sweden-Finnish, Tornedalian and Roma ethnic 
groups and some individuals are bilingual from Finland, who are both Sweden-
Finns and Finland-Swedes. Furthermore, we also have many people who belong 
to a culture beyond the Swedish and the Finnish. Because we have an 
intersectional view, it is natural for us to call ourselves Sweden-Finns and not use 
terms such as half-Finns. We are an ethnic group in which the differences of the 
individuals create the whole. We are all different, but we all share the background 
in the Finnish language. (RSN 2016, 3) 

While using the concept intersectionality and the diverse social divisions that 
characterize the lives of those with Finnish background, the program 
emphasizes above all different ethnic, national, regional and linguistic 
identities, cosmopolitanism as well as minorities within minority, but not, for 
example, class, gender or complex divisions deriving from the 
minority/majority positions. Therefore, it is important to separate the 
practical dimensions of the concept intersectionality – utilized in ethnopolitics 
as a group-making tool – from its more theoretically rooted analytical 
dimensions. The inclusion of other identity categories into the notion of 
Sweden-Finnishness contests monolithic views of identities in favor for 
plurality and inclusivity. Nevertheless, such statements are challenging as they 
inevitably mobilize groupist language regarding not only Sweden-Finnishness, 
but also other identity categories. Especially by stating how Sweden-Finns are 
united by “having background in the Finnish language”, the program echoes 
similar essentialist notions as pointed out by Nieminen Mänty and Börjesson 
(2013) in reference to the historically anchored narrative of national minority 
groups and the on-going process of language shift. 

By utilizing intersectionality in their ethnopolitical endeavors, RSN 
adheres to the practices of contemporary popular feminism and social 
movements in which intersectionality has been used as a strategy to foster 
individual inclusion and as a tool for political representation. For example, in 
reference to how Québécois women’s organizations use intersectionality as a 
tool to include immigrant and Native women, Laperrière and Lépinard (2016) 
point out that through recognizing differences among the members of a 
collectivity or a community, a collective identity can be sustained, political 
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agendas reorganized and conflicts managed. However, adopting 
intersectionality as a tool for social movements also carries major implications 
as it “often fosters internal conflicts and shapes the way in which organizations 
build collective identities and formulate political demands” (ibid., 380). 
Furthermore, when utilized as an ethnopolitical tool in group-making, 
intersectionality carries the additional challenge of blurring and aiming to 
overcome boundaries of difference, which are simultaneously fundamental in 
the construction of ethnic identities. 

Campaign leadership, narrative and remembering 

In contrast with Sisuradio, RSN opportunities to shape, maintain and develop 
the #Stoltsverigefinne campaign’s narrative are more limited. This is due to 
the choice to realize the campaign as a relay account on Instagram, which only 
allows the communication to flow from one user at a time to a less active 
audience. Nevertheless, RSN has also used the campaign feed as a 
communication channel evident in posts promoting events or calling to apply 
to the board of the organization. The feed additionally includes some 
organizationally generated posts intended to promote the campaign and 
attract new users, including quotes from previous posts by individual users. 
For example, when launching the second part of the campaign, quotes 
addressing language loss were taken from the first part of the campaign, 
simultaneously setting the tone for the campaign and providing potential 
points of reference for future posts. Thus, the campaign account has a dual role 
in both Sweden-Finnish identity-building and RSN’s own community 
building.  

Some users participating in the campaign communicate the networked 
character of collective action by telling in their posts how they have been 
involved in RSN’s leadership or in the activities of its member organizations. 
This also obscures the line between an individual social media user and an 
ethnopolitical entrepreneur as ethnic activists share their personal stories and 
experiences in a similar way with other users. However, by having more 
insights and knowledge on the topical questions regarding minority politics or 
language issues, such users have the power to shape the campaign’s narrative 
and tone. 

When viewed as a whole, the data include examples of how the campaign’s 
internal narrative and discursive practices can also develop more organically. 
For example, making thematic posts with specific titles, providing bilingual 
versions of the posts or adding visual interpretations to the photos are all 
details that were implemented by individual users but became later adopted 
by some of the other users as well. In addition, the material also provides an 
interesting point of comparison between the two parts of the campaign in how 
the internal narrative of the campaign develops. For example, the second part 
of the campaign includes notably more posts with a critical undertone, 
discussing stereotypes, otherness and Sweden-Finnish community, for 



88 
 

example. In contrast, the first part of the campaign was focused more on 
neutral portrayals of everyday life. 

RSN’s engagement with the memory work of the campaign is similar to 
Sisuradio’s. While an Instagram account can be more easily accessed than 
historical Twitter data, RSN also plays an important role in preserving and 
circulating the memory of the campaign. This has notably been done by 
turning the digital content into something physical and tangible. In 2017, a 
self-published book titled “#Stoltsverigefinne #ylpeäruotsinsuomalainen” 
was published, containing stories and photos by 19 users from the first part of 
the campaign (RSN 2017). The book additionally includes portrait photos and 
introductory texts of the users which cannot be found on the campaign’s 
Instagram account. In the same year, RSN also launched a travelling photo 
exhibition, which was built around the same material. The exhibition could be 
requested by municipalities, authorities, libraries, cultural centers, museums, 
organizations and other institutions. It was also showcased in conjunction 
with Finland’s centennial year Expatriate Finnish Parliament session in 
Helsinki in 2017. According to Barvsten, the three-part implementation of the 
first part of the #Stoltsverigefinne campaign (on social media, as a book and 
as an exhibition) was inspired by the minority project Romska röster (“Roma 
Voices”), which was a campaign aimed at raising the personal stories and 
experiences of the Roma in Sweden as well as the diversity within the Roma 
community. 

While the number of campaign followers has remained somewhat low on 
Instagram (656 as of December 5, 2019), it can be concluded that the 
#Stoltsverigefinne campaign has had a strong institutional framing, which 
highlights its importance and supports its visibility and vitality. 

3.3 TUKHOLMAN SISSIT – REBELLION IN THE PUBLIC 
SPACE 

Tukholman sissit is an anonymous Sweden-Finnish activist group that 
combines urban street activism and digital activism. A prominent form of the 
group’s activism is placing Finnish-language stickers in public places and 
posting photos of them on Instagram. Tukholman sissit can be described as an 
independent, leftist, grassroots level activist group that speaks for the national 
minority Sweden-Finns and especially for their linguistic rights. The account 
@tukholmansissit1824 (later changed into @tukholmansissit) appeared on 
Instagram in January 2017. Due to the timing, Vuorsola (2020) speculates that 
one reason behind the activation of the group may have been the decision to 
close the Sweden-Finnish independent school in Gothenburg in late 2016. 
However, as those involved in Tukholman sissit’s activism to the best of my 
knowledge represent the young, educated Swedish-born generation, they can 
also be positioned as part of the broader emergence of the new Sweden-
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Finnish cultural elite and engaging in both antiracist activism and postcolonial 
memory work of national minorities.  

Tukholman sissit’s activism raised immediate attention in 2017 but it 
simultaneously revealed initial confusions over the aims and the position of 
the activists. In March 2017, a Swedish leftist, alternative media site Aktuellt 
Fokus wrote about Finnish-language stickers that had appeared in the 
Stockholm streetscape but claimed that the group behind them was a Finnish, 
nationalistic far-right movement.70 A Finnish journalist specializing in 
populism was interviewed for the news story, commenting that Tukholman 
sissit’s material includes typical rhetorics of “Swedish haters”, which feeds on 
the narrative of Sweden as the old colonial power over Finns and Finland as 
well as a narrative of Finland-Swedes as the privileged upper class vis-à-vis 
the oppressed language majority (Vuorsola 2020). Soon after, however, SVT 
Uutiset refuted the claim, noting that nothing in Tukholman sissit’s activism 
refers to any right-wing stances but that the activists are rather “Swedes with 
Finnish background who live in Sweden and who fight to keep the Finnish 
language alive” (Sonck, M. 2017a). While the activists have remained 
anonymous to this day, this initial misunderstanding of their ideological 
stance led to the only public statement that the group has made to this day. In 
April 2017, SVT Uutiset reported that the activist group had contacted them 
by email, clarifying their activism as follows: 

We are certainly not a Finnish resistance movement. We are all left-wing and 
Sweden-Finns. We have nothing to do with politics in Finland […]. The fact that 
Aktuellt Fokus is so historyless is their problem. Their interpretation of our 
activists only shows how invisibilized Sweden-Finns are. The Sweden-Finnish 
perspective is so unknown that when one sees a sticker in Finnish (the second 
largest mother tongue in Stockholm), one contacts Finland! It is completely crazy. 
And it surely shows that our activities fill a function […]. We are strongly against 
the nation-state and nationalism. It is these ideas of one language-one people-one 
nation that are a major contributing factor to Sweden-Finns and other minorities 
in Sweden being where they are today. Broken through assimilation 
[sönderassimilerade] and with trauma. (Tukholman sissit, as cited in Sonck, M. 
2017b) 

In this public statement, Tukholman sissit spell out the fundamental 
foundations for their activism. The activists define themselves as a 
representative of the national minority Sweden-Finns in contrast with 
#Vågafinska’s and #Stoltsverigefinne’s more open and ambiguous definitions 
of participation. Following the political recognition, Sweden-Finns are defined 
as a domestic, Swedish minority with a long yet unknown history. By 
underlining an anti-nationalistic stance and seeing Sweden-Finns as violently 
assimilated and traumatized in parallel with other historical minorities, the 

                                                 
70 According to Vuorsola (2020), Aktuellt Fokus describes itself as a non-partisan, independent site for 
the working class. 
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activists highlight the historically rooted asymmetrical power relationship 
between minorities and the Swedish nation-state. This has present-day 
consequences such as the absence of Sweden-Finns and Finnish language in 
the public sphere. 

Vuorsola (2020) notes that Tukholman sissit aim to construct a new moral 
order and highlight their position as something separate from the Swedish 
majority by using Finnish in their activism. However, when looking at 
Tukholman sissit’s activism from a constructivist perspective as a matter of 
on-going negotiations of boundaries between groups of people, it additionally 
participates in constructing boundaries between Sweden-Finnish national 
minority and the more nationally anchored notions of Finnishness. This is also 
clear in the group’s statement, which criticizes the news site for contacting 
Finland instead of comprehending that the Finnish language can also be seen 
as something separate from the Finnish nation-state and rather as part of 
Sweden’s multicultural past and present. This shows that while this narrative 
may have become institutionalized in the Swedish minority political context 
and be self-evident for those involved in the field, it is not always obvious to 
everyone. 

This is also evident in the Finland-Finnish context in which Tukholman 
sissit’s activism has not been perceived as a matter of Swedish domestic 
politics but rather through a Finnish national gaze. Vuorsola (ibid., 315) notes 
that one comment found on the Finnish right-wing online discussion forum 
Hommaforum frames Tukholman sissit as “a late romantic revivalist group” 
due to the name of the group (which I will discuss more shortly). Vuorsola 
(ibid.) interprets such comments as something that equate “the activists with 
negative ideologies and thus seek to discursively discredit their message”, 
while it is also evident that the comment prominently contextualizes Sweden-
Finns as part of history of Finnish migration rather than as a matter of 
domestic politics in Sweden. Therefore, such commentary reveals the lack of 
knowledge on the political recategorization of Sweden-Finns in Finland and 
the consequent narratives of belonging. 

Tukholman sissit’s activism has not raised similar confusions within the 
Sweden-Finnish community and media. While their activism can be also 
categorized as civic activism as it emerges outside the institutionalized sphere 
of ethnic organizations and media, they have become validated as a somewhat 
reckoned ethnopolitical actor. For example, despite the rather small number 
of the account’s followers on Instagram (601 in January 13, 2020), Tukholman 
sissit’s activism has great potential to get their message heard as the account 
is followed by the main Sweden-Finnish media channels, journalists, different 
organizations and other activists. RSN has also used Tukholman sissit’s 
activism as a source of inspiration in their networking event on language 
activism.71 Operating in the same media space as the #Stoltsverigefinne 

                                                 
71 This observation is based on the content shared in RSN’s Instagram account (@sverigefinska- 
ungdomsforbundet) in November 2018. 
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campaign, such validation may also work the other way around as Tukholman 
sissit have also actively liked some #Stoltsverigefinne campaign posts during 
the observation period of this study. Generally, the posts that the group has 
liked fit their ideology and aims of their activism, liking thus serving as a sign 
of validation and approval. 

The name of the group and anonymity 

The name Tukholman sissit (“Guerrillas of Stockholm”) is a reference to 
Slussenin sissit, guerrillas of Slussen, which refers to a more or less an urban 
legend of alcoholic Finnish immigrant men, the misfits and criminals, who use 
to guard the last imaginary lines of defense under the bridges of the Slussen 
intersection area in central Stockholm. The term was popularized by the 
Finnish singer-songwriter Juha “Junnu” Vainio in his 1968 song of the same 
name and can be described as an epitome of the problem-laden history of 
immigrant Finns in the postwar era. One of the opening lines of the song, 
“Vielä Tukholmassa linja on viimeinen [The last line of defense still stands in 
Stockholm]” is also featured as the description of Tukholman sissit’s 
Instagram account. Furthermore, an audio clip of the song can also be found 
in one of the posts shared in the account with the activists calling it somewhat 
ironically as the “theme song” of the group. 

By naming the group this way, the activists employ a counterstrategy in 
which stigmatized meanings are filled with new meanings and potentially even 
turned into a site of pride in the construction of the political “us”. This act of 
reappropriation participates in the symbolic boundary drawing between 
groups through the efforts to transform meanings by either reifying or 
weakening them. Hall (1997) writes that the counterstrategy of substituting 
stereotypes and negative imagery with a range of positive images both 
challenges and balances the dominant popular representations and is often 
underpinned in social and ethnic movements by the acceptance of difference. 

Through this strategy, light is shed on former prejudices, social problems, 
low status and marginalization of Finns in Sweden, but at the same time, the 
memories of migration become transformed into modern grassroots level 
activism and resistance and empowerment of a national minority. This is 
further emphasized by the other connotations that the word “guerrilla” carries 
in this particular context. First, Tukholman sissit’s activism can also be 
described with the familiar term “guerrilla activism” as they mediate their 
message in a disruptive, intervening and relatively affordable way by engaging 
in direct action in the public space. Second, Tukholman sissit’s activism has 
recurrent references to guerrilla warfare in which opponents face each other 
in unequal strength. For example, one of the frequently used piece of 
iconography in Tukholman sissit’s stickers and other material features a black-
and-white image of Carl Axel Gottlund, used also as the profile photo of the 
Instagram account (Figure 8). 
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Figure 8 Screen capture of @tukholmansissit1824 Instagram account’s header in February 
2019. Retrieved from https://www.instagram.com/tukholmansissit1824. 

 

The use of Gottlund as a protest avatar – a digital image made into a 
collective symbol – roots the notion of “Sweden-Finnishness” in the Swedish 
soil in a similar manner as the Day of the Sweden-Finns. Also, the number 
“1824” originally featured in Tukholman sissit’s handle (and as depicted in 
Figure 8) refers to the year when Gottlund planned to establish a Forest 
Finnish state on the border area between present-day Sweden and Norway 
(see Tarkiainen 1993, 143–45). However, this particular image has also other 
visual connotations as it stylistically resembles the famous pop art style image 
of Ernesto “Che” Guevara, the Marxist revolutionary and a guerrilla fighter. In 
one post, Gottlund is also directly referred as the “Che Guevara of Sweden-
Finns”. Through this metaphor, Gottlund becomes depicted as a revolutionary 
and a rebel, and as an early example for contemporary activism.72 

Such references to guerrilla warfare are also further reified through other 
iconography used by Tukholman sissit. For example, images depicting ski 
masks and slingshots are familiar imagery of protest art and anti-fascist 
activism, which also reifies the group’s positioning in the political left. In 
addition, Vuorsola (2020) observes that Tukholman sissit utilize the universal 
symbols of resistance and rebellion such as the clenched fist, which symbolizes 
solidarity, unity and strength. 

To the best of my knowledge, only few people have been involved 
Tukholman sissit’s activism. Their real identity also seems to be somewhat of 
an open secret within the Sweden-Finnish community judged by how this 
information has readily been shared with me in several occasions. While I 
respect the activists’ choice to be anonymous, anonymity in itself serves many 

                                                 
72 The word “sissi” is also commonly used in the Finnish language. For example, the phrase sitkeä sissi 
means a person who is tenacious and persistent. Vuorsola (2020) writes that the use of the word in 
Tukholman sissit’s activism may also refer to guerrilla warfare in Finnish history and act as a source of 
pride when connected to historical guerrilla fighters such as Tapani Löfving and the famous Second 
World War sniper Simo Häyhä. However, the content of the account does not include such references up 
until the end of 2019. 
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functions as well. Vuorsola (2020, 304) ties anonymity to the illegal “graffiti-
like nature” of Tukholman sissit’s activism. However, at the same time, 
anonymity also allows the activists to be direct and even provocative in voicing 
their opinions and to address injustices, while protecting their real identity 
and avoiding possible consequences or critique. Anonymity also participates 
in creating a sense of collectivity and unity, while the activism may factually 
be more of an individual protest than a collective one. Combined with the 
plural form of the name of the activist group and the guerrilla metaphor, this 
creates a sense of plurality of an undefined number of Sweden-Finnish 
guerrilla activists, who may potentially hide anywhere in the urban jungle.  

A sense of plurality may also be created through aligning with other 
activists or activist groups. For example, in early 2019, a separate Sweden-
Finnish activist account named Toveri (“Comrade”) appeared on Instagram, 
sharing images of similar urban activism as Tukholman sissit. However, by 
summer, the account had disappeared but photos of Toveri’s street activism 
continued to be shared on Tukholman sissit’s Instagram account, revealing 
apparent connections between the activists behind the two accounts. 

From stickers to #linguisticlandscape – Methods and strategies of 
activism 

Tukholman sissit employ several methods of activism in the pursuit of raising 
awareness of Sweden-Finns, increasing the visibility of the Finnish language 
and pointing out defects in how the minority laws are being followed. Their 
central method is urban street activism, which the group realizes by placing 
stickers and posters in the public space mainly in Stockholm and posting 
images of them on social media. While the stickers featured on Tukholman 
sissit’s Instagram account were first made with a label maker – an easy and 
affordable way to protest – the stickers generally have professional looking 
designs (see Figures 10–12). The posters, on the other hand, usually look like 
they are self-made with stencils and spray paint, but some are also 
magnifications of Tukholman sissit’s stickers. The Instagram feed also 
includes a couple of photos of murals that the activists have painted, 
highlighting the visual and artistic elements of their activism, but also 
employing the communicative and affective potential of murals to construct 
and maintain collective identity (Rolston and Berastegi 2015).73 

Most stickers include linguistic and visual elements that draw from the 
Sweden-Finnish cultural depository and which will be analyzed in detail in the 
upcoming chapters. However, an example worth mentioning here is the 
frequently displayed design that features the Guevarian Gottlund on a black 
background, the name of the activist group, and the Finnish language text 
                                                 
73 Murals are one form of communication in social movements. In addition to being an affordable 
method of communication, they carry group-making potential as they reproduce symbols of movements 
(such as quotes from their leaders) in a powerful and enduring way. Sometimes, murals can be highly 
impactful due to their mere size, which may raise emotions (Rolston and Berastegi 2015). 
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“Puhu omaa kieltäsi [Speak your own language]”. Being in Finnish and in an 
imperative form, the slogan is an authoritative order or piece of advice aimed 
at potential Finnish-speakers to make themselves visible by speaking the 
language. Vuorsola (2020, 307) sees the slogan as also aimed at the minority 
but seeking to inspire “the minority to fight for their rights”. He continues that 
through the message, Finnish-speakers are positioned as a discriminated 
group, but at the same time “encouraged to speak the language as well as claim 
ownership of it”. At the same time, the slogan also participates in constructing 
language as an integral marker of Sweden-Finnishness, but also as something 
historically anchored in the Swedish soil through references to Gottlund, in 
particular. Instead of being just a matter of ownership, the use of the 
possessive pronoun in the slogan also essentializes language, culture and 
identity into a reciprocal relationship. 

Another method of urban street activism that Tukholman sissit employ is 
what they refer to as “adbusting”, based on the hashtags that have been added 
to some of the posts. The posts with such a hashtag usually depict hand-written 
posters with quotes from literature or song lyrics placed on the ad spots of 
Stockholm commuter trains. Adbusting commonly refers to the form of 
protest that targets consumerism and capitalism by disrupting ads and 
subverting their message and meaning. It is linked with the widely known term 
“culture jamming”, which covers performances that disrupt public space in 
aims to reveal it from a different perspective (Junka-Aikio 2018). While 
Tukholman sissit’s adbusting differs from typical adbusting by only 
conquering an ad space instead of commenting on the specific problems of the 
consumer society, the use of the term can be interpreted in the context of their 
activism as a sign of the desire to position themselves as part of broader 
counter-hegemonic struggles beyond the corporate world and instead criticize 
governments and government policies. In the Nordic context, one well-known 
example of such culture jamming – or “political jamming” – is the anonymous 
Sámi artist and activist group Suohpanterror, which uses popular culture and 
social media to articulate a contemporary Sámi subjectivity politically (ibid.). 

Instead of just operating in the physical space and using social media as a 
channel to preserve the message and to reach a broader audience (see Vuorsola 
2020), the intertwining of the physical environment and the virtual space 
forms an essential part of Tukholman sissit’s activism as social media allows 
to harness the physical environment into an ethnopolitical tool. It is important 
to understand that images of physical places shared on social media platforms 
are not representative or mere reflections of them, but rather the activists’ 
subjective recontextualizations of those places. Thus, they become discursively 
constructed spaces that reveal the activists’ ideological standpoints and 
claims. By adding hashtags and captions, the activists utilize the affordances 
of social media to add explanations and to guide the audience’s gaze to see the 
same things and deficits as they do, something that the audience might not 
necessarily see in the same physical place. Thus, through mediatizing the 
public place, the activists can show what is absent. 
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One prominent example of such strategy is using the concept of linguistic 
landscape, which can be found in some of Tukholman sissit’s early posts as a 
hashtag added to explain images attached to individual posts. Linguistic 
landscape (LL) is an academic term and a field of inquiry that looks at the 
visibility of languages in the public space and how they are displayed on 
private and public signs. Public signs refer to signs issued by public authorities 
such as governments and municipalities, whereas private signs are those 
issued by individuals, associations and companies (Ben-Rafael, Shohamy, and 
Barni 2010). Analysis of LL provides insights into official language policies, 
ideologies and attitudes, but LL may also act as a site to negotiate and contest 
prevailing hegemonies as well as to construct new identities and cultural 
representations through symbolic construction of a given space (Blackwood, 
Lanza, and Woldemariam 2016). 

In Tukholman sissit’s activism, the few posts with the hashtags 
#linguisticlandscape or #linguisticlandscapes generally depict stickers that 
carry a seemingly instrumental function of providing Finnish translations or 
giving instructions in Finnish. However, by being placed on signs issued by 
public authorities or in places where they could be issued by such authorities, 
the stickers transform them into a site of contestation about prevailing 
linguistic hegemonies. At the same time, they participate in constructing 
boundaries and antagonisms. While Vuorsola (2020) conceptualizes LL in his 
study on Tukholman sissit’s activism also as a site of protest that the activists 
use to make themselves/national minority visible and to “interfer [sic] with 
reigning structures” (ibid., 319), he does not discuss the activists’ use the term 
as a hashtag  as well. Instead of adopting categories of ethnopolitical practice 
uncritically as categories of social analysis, from my theoretical and 
methodological standpoint this is a crucial element as it signals of the role of 
LL (and public space in general) as an activism tool to convey a message 
instead of just being a site protest. By adding hashtag #linguisticlandscape to 
a specific post, the meanings that are tied to the physical space are not only 
depicted through the lens of LL but also digital media. This transforms the 
public space into social commentary on the visibility – or rather the invisibility 
– of the Finnish language in the public space through the perspective of the 
activists. Therefore, in this context, LL should not be adopted uncritically as 
an analytical category because it runs in the risk of reifying the activists’ 
conceptualization of the given space. Instead, in Tukholman sissit’s activism, 
the physical space, digital affordances and also academic concepts are all 
intertwined and participate in constructing cultural representations and 
performing, contesting and renegotiating the public space. In these processes, 
the role of the actors who interpret and interact with language in place is 
crucial. 

Other elements found in Tukholman sissit’s activism that also emphasize 
the importance of considering the converging physical and digital space are 
the framing of images and the use of geotags. Vuorsola (2020) notes that some 
stickers only serve a function in specific places and make use of the already 
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existing elements in the physical space. However, it is equally important to 
consider how the activists frame the photos they share online, for example, 
what they decide to include in them, what is left out and for what purposes. 
Geotags, on the other hand, allow a specific location to be added to a post and 
thus provide additional information about where the photos were taken, which 
might also carry a specific meaning. In Tukholman sissit’s feed, most of the 
geotags locate the group’s activities in central Stockholm and its suburbs. 
Some posts are also tagged outside of Stockholm, for example, in the cities of 
Gothenburg and Umeå. 

Tukholman sissit’s Instagram feed also includes examples of typical 
Internet or online activism. Examples of such form of activism are the creation 
and sharing of digital art and images as well as engaging in knowledge 
production and information sharing by sharing screen captures and citations 
of policy papers, different media outlets and other sources. In addition to 
social media platforms serving as prominent sites in which to launch collective 
names, icons and slogans (Gerbaudo and Treré 2015), the act of sharing them 
online is also important in the construction of collective identity and 
community. For example, Junka-Aikio (2018) writes that the sharing of digital 
images online functions as a way to construct community and collective 
identity because “liking” and consuming protest art online provides the 
followers of the account with a way to identify publicly with specific political 
views. This facilitates the performance of the political “us” that builds on a 
shared community of knowledge.  

Tukholman sissit also provides its followers with an opportunity to perform 
political “us” through tangible objects. Some posts depicting piles of stickers 
include captions in which the group tells the followers of the account how they 
can obtain stickers by contacting them. In addition, the group has also sold 
clothing with its name and other slogans through their Instagram account. 
This can be classified as a prominent example of “apparel activism”, which is 
an efficient way to appeal to audiences due to the accessibility of clothing and 
their ole as signifiers of political and social alignments (Remsen 2021). 

Lastly, it is relevant to mention the activists’ use of humor, which is also a 
familiar strategy from other ethnopolitical movements and minoritarian 
struggles. Tukholman sissit’s humor often has a somewhat ironic undertone 
as it tends to generate humor from references and stereotypes connected to 
Finnish national culture and especially the first generation of immigrant Finns 
in Sweden. In reference to Suohpanterror’s activism, Junka-Aikio (2018) notes 
that collective laughter can function as a means of community-building and 
facilitate group formation as laughing entails laughing “with” someone and 
“at” others, being thus constitutive of relations of self/other and us/them (see 
also Hall 1997, 274–5). Junka-Aikio further notes that as an inherently 
positive force, laughter provides an alternative to negative political sentiments 
such as fear, terror and apprehension.  
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3.4 GÖTEBORGIN SISSIT – LANGUAGE GUERRILLAS 
IN GOTHENBURG 

Göteborgin sissit (@goteborginsissit) is another anonymous Sweden-Finnish 
activist group, which utilizes the available physical and digital affordances of 
the public space and social media in the aim of increasing the visibility of the 
Finnish language in the public space. The account appeared on Instagram in 
January 2017 two days after the first post was made from Tukholman sissit’s 
Instagram account. However, the group was active on social media only for 
two months. Nevertheless, the account has been included in this study because 
it appeared simultaneously with Tukholman sissit and because the two activist 
groups have been held as being part of a same group (see Sonck, M. 2017a). 
While Göteborgin sissit’s Instagram account has had very few followers (102 
in January 13, 2020), the account is also followed by Sweden-Finnish media, 
organizations and other activists, which gives it certain prestige and validity 
despite its marginal activity. 

In addition to their name, Göteborgin sissit’s activism builds largely on the 
example set by Tukholman sissit. Being the second largest city in Sweden and 
with history of Finnish migration, Gothenburg is a logical place for Sweden-
Finnish activism to emerge. In a similar manner to Stockholm, it has also been 
part of the Finnish administrative area since the early 2010s. Indeed, the 
central driving element in Göteborgin sissit’s activism is likewise the linguistic 
rights of Finnish-speakers. Reminiscent of Tukholman sissit, Göteborgin 
sissit’s feed depicts photos of public places in Gothenburg with stickers placed 
on various places such as billboards, street signs, railings and post boxes. In a 
couple of images, the stickers also require the affordances of the physical place 
to convey a message.  

Figure 9 Screen capture of @goteborginsissit Instagram account’s header in February 2019. 
Retrieved from https://www.instagram.com/goteborginsissit. 

 
However, there are also differences between the two groups. For example, 

Göteborgin sissit’s stickers only include text elements and are made with a 
label maker rather than of having any professional looking designs. Therefore, 
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they lack clear slogans and iconography. An exception to this is the header of 
their Instagram account (Figure 9), which includes one of Tukholman sissit’s 
slogans, Puhu omaa kieltäsi, complemented with an additional clarification 
“Language guerrillas in Gothenburg”. 

While Göteborgin sissit’s activism is built around similar elements to those 
in Tukholman sissit’s activism, there are reasons to believe that the groups are 
not connected with each other in any formal way, but are two separate groups. 
While Göteborgin sissit have also remained anonymous without giving any 
public statements, they conceptualize “Sweden-Finnishness” differently than 
Tukholman sissit through their activism. Although some of their stickers 
include references to the political status of the Finnish language in Sweden, 
the cultural references used in the material draw mostly from Finland-Finnish 
cultural repertoire, which are largely absent in Tukholman sissit’s activism. I 
will discuss this in detail in the upcoming chapters, but as an example, some 
of Göteborgin sissit’s dymo stickers include passages of lyrics that are from 
old, Finnish patriotic songs. For example, references to the Finnish composer 
Jean Sibelius’s symphony Finlandia from the turn of the 20th century can be 
found in a couple of posts. Furthermore, one sticker placed on a window close 
to a commuter stop says “Suomessa minä olen syntynyt. Tuolla kauniissa 
Karjalassa [I was born in Finland. There, in the beautiful Karelia]”, which is 
from the Finnish folk song Matalan torpan balladi. However, the caption of 
the post includes hashtags such as #ruotsinsuomalainen, #ruosu and 
#sverigefinnar, which all mean Sweden-Finn. 

One particular sticker worth mentioning also makes a reference, which 
might not be clear in meaning to Swedish-born individuals. A sticker with the 
text “Bli kär i en sverigefinne [Fall in love with a Sweden-Finn]” makes an 
intertextual reference to the Finnish Swedish-language newspaper Hufvud-
stadsbladet’s campaign slogan from the late 1990s, “Ota riski, rakastu 
suomenruotsalaiseen [Take a risk, fall in love with a Finland-Swede]”, which 
nevertheless in likes of contemporary Sweden-Finnish ethnopolitics called to 
fill an ethnic/linguistic identity with positive meaning. 

While the two activist groups are joint by their awareness of the legal status 
of the Finnish language, Göteborgin sissit’s activism lacks similar political 
ideology and antagonism towards the Swedish state that underpins 
Tukholman sissit’s activism. Therefore, it is likely that the activist/s behind the 
Göteborgin sissit account is/are Finnish-born individuals, but who are still 
touched by the issues related to the status of the Finnish language in Sweden. 
They may represent similar urban generation as those Finnish-born 
individuals engaged in RSN’s work, who are highly educated and value 
diversity (see Vierimaa 2017). Nevertheless, Göteborgin sissit is a good 
example of how social media may act as a source of inspiration and help ideas 
and methods to spread quickly regardless of place. In addition, social media 
and new mobile technologies provide easy and inexpensive opportunities to 
realize such activism without any institutional support or channels. 
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The fact that Göteborgin sissit’s activism subsided quickly speaks for the 
realities of activist work and the time and interest that it requires. 
Nevertheless, the emergence of another activist group is valuable for any 
action as it validates and shows support for the shared cause. Despite the 
sparse numbers of followers and short-lived implementation, this also shows 
how small actions may also receive attention in the wake of another group due 
to the strong institutional network around the cause that they promote. 

To conclude, in this chapter I have analyzed how the ethnopolitical 
entrepreneurs behind the Sweden-Finnish social media campaigns and 
activist accounts draw ethnic boundaries, define group memberships and thus 
contribute to producing the very same things that they describe (Brubaker 
2006). Despite the openness of participation and fostering of inclusivity, I 
have shown how the contemporary Sweden-Finnish campaigning and 
activism evokes groupness through the use of the disputed common proper 
name “Sweden-Finn”, new minority emblems such as the Sweden-Finnish flag 
and Gottlund, and by retelling individual stories and experiences as part of 
broader collective narratives. The regular references to the national minority 
status highlight the key role of the recent political transformation in 
facilitating contemporary Sweden-Finnish ethnopolitical group-making and 
mobilization. This testifies to the vital role of paying attention to the broader 
social and political context in calling for and facilitating ethnopolitical action. 
As with the first wave of Sweden-Finnish ethnopolitical mobilization that built 
on the new political ideal of multiculturalism in the 1970s and 1980s, the 
second wave in the 2010s has likewise built on a broad political and social 
transformation that was set in motion by the new framework of national 
minority politics. 

The analysis in this chapter points towards the presence of a hegemonic 
discourse of Sweden-Finnishness in the frames of the campaigns and activism, 
which is defined by ethnicity and national minority status rather than 
migration history and class-related questions. At the same time, the 
acknowledgement of the recent Finnish migration history and consequent 
experiences are intertwined with this hegemonic discourse in order to 
legitimize its all-encompassing character. This demonstrates how the 
categories employed in ethnopolitical campaigning should not be treated as 
something substantial, but rather understood in Brubaker’s words as 
something meant to “stir, summon, justify, mobilize, kindle, and energize” 
(ibid., 10). As explained by Barth (1994), such actions are necessary in the 
process of manifesting a sense of solidarity and communion, which is a 
prerequisite to make any organizational difference. 

This chapter has shown how the group-making efforts of various Sweden-
Finnish actors have other commonalities as well, which likewise contribute to 
the hegemonic discourse of Sweden-Finnishness, but also reveal certain 
internal struggles. In addition to utilizing the opportunities of the new media 
landscape to circulate slogans and iconography (Gerbaudo 2015; Milan 
2015a), it is evident that the Finnish language is a central element in all the 
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analyzed mobilization efforts. This promotes the key role of language in the 
Sweden-Finnish experience of ethnicity. However, the language choices and 
the broad definitions regarding the potential campaign participants 
simultaneously reveal certain on-going contestation about defining Sweden-
Finnish group membership as something only based on Finnish language 
skills per se. Instead, the campaigns provide novel opportunities for 
individuals to follow and participate in collective action without any 
knowledge of the Finnish language, and, thus, pave way for new voices and 
experiences to become heard. In addition to language, the campaigns also have 
strong affective underpinnings, which are prominently heard in their calls to 
“dare” or to be “proud”. In addition to evoking memories and emotions, they 
carry the potential to form an “affective community” (Jasper 1997) but 
remaining open to which narratives these evoked emotions become anchored. 
Together these efforts taking place on the median level of entrepreneurship, 
leadership and rhetoric, form the framework of action for individual social 
media users. 



101 
 

4 A SWEDEN-FINN AGAIN? CATEGORIES 
AND MEMBERSHIPS 

In this chapter, I delve into the content of the social media campaigns and 
activism more closely by looking closer at different categories and 
memberships. As emphasized by Brubaker (2006), ethnicity needs to be 
understood as operating in and through countless acts of categorizations in 
order to avoid essentialist views of ethnic groups as substantial and objectively 
defined entities. Similarly, discourse analytical interest is often targeted at 
how people construct themselves and give meaning to others through 
language use. This often happens through naming, which means the different 
denominations such as nouns or proper names that are used in reference to 
different phenomena (Jokinen, Juhila, and Suoninen 2016). Naming and acts 
of categorization may reveal how social reality is perceived, becoming visible 
as boundary-drawing between “us” and “them”, as interplay between self-
identification and ascription from the outside, and as individual-level 
articulations of inclusion and exclusion. 

This chapter starts by looking at the various acts of naming and 
categorizing “Sweden-Finnishness” that emerge from the material. The first 
subchapter forms an important part of this study by mapping out five key 
discourses of Sweden-Finnishness on which the rest of the analysis builds. In 
the subchapters that follow, I examine other relevant categories and group 
memberships that are closely entangled with ethnicity, such as nationhood, 
citizenship and “race”, but also other social identities such as generation, age, 
class and other minoritized social locations. 

4.1 DIFFERENT INTERPRETATIONS OF “SWEDEN-
FINNISHNESS” 

In contrast with earlier scholarship, the term “Sweden-Finn” operates 
somewhat naturally in the analyzed social media campaigns and online 
activism, confirming the observation of it having become increasingly 
established in contemporary language use (Huss and Syrjänen Schaal 2013). 
However, its interpretations vary considerably when looking at the material as 
a whole. Alongside the use of the term “Sweden-Finn” in both Swedish and 
Finnish, other terms such as the Swedish-language terms finne, finländare 
and sverigefinländare, and the more ambiguous Finnish term suomalainen 
are also used in the material. In addition, references to having a “Finnish 
background” or “Finnish roots” can additionally be seen throughout the 
material. Often, the use of the terms is incoherent, and some terms may even 
be used interchangeably, indicating of a certain unsettled character of the 
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terminology to talk about “Sweden-Finnishness” but also of its various 
interpretations.  

In addition to linguistic differences, these terminological complexities 
reflect the diversity of lived experiences and perspectives of the over 400 
individual users who have participated in the campaigns, shedding further 
light on the ambiguities embedded in the discursive frames of the campaigns 
and the very loose boundaries around the imaginations of a Sweden-Finnish 
community. In the #Vågafinska campaign, which was prominently built 
around language, the term “Sweden-Finn” is not used very often and when it 
is, it is generally difficult to grasp the individual users’ understandings of it 
due to the short length of individual tweets. In contrast, the #Stoltsverigefinne 
campaign notably mobilizes the term in its name and provides individuals with 
more space to reflect terminology and other related questions. However, it is 
important to note that even when participating in a campaign called 
“#Stoltsverigefinne”, it is by no means self-evident that individuals would 
always, automatically and unquestionably, claim an identity with such a term 
or want to define themselves at all, although they would still be proud of their 
Finnish heritage. 

To grasp the various ways of articulating Sweden-Finnishness, at this point, 
it is analytically beneficial to present the five major discourses that emerge 
from the material. Departing from the aim to understand Sweden-Finnishness 
in the nexus of migrancy and national minorityness, common for these 
discourses is the differentiated anchoring in both Finnish and Swedish 
national narratives and imaginations of a nation. As will be shown, through 
these discourses “Finnishness” is given alternative meanings but also what the 
prefix “Sweden” stands for. These discourses will guide the understanding of 
the ways in which the theme of this chapter and the other empirical chapters 
become defined and represented. I have named the five discourses as follows: 

(1) Diasporic discourse 
(2) Transnational discourse 
(3) Hyphenated discourse 
(4) Minority discourse 
(5) Autochthonous discourse 

Diasporic discourse 

Through diasporic discourse, “Sweden-Finnishness” becomes defined as an 
emblem of a dislocated population, whose identity and sense of belonging is 
deeply rooted in the Finnish nation-state. The term “diaspora” is often used to 
suggest how the primary identity of specific populations connects them to their 
ancestral country or “homeland”, although they may have never even lived 
there (e.g., Eriksen 2010). The diasporic longing for “home” is perhaps more 
commonly linked with the Finnish postwar migrants, who seem, however, to 
be poorly represented in the primary material of this study. Nevertheless, 
visions of Finns in Sweden as a diasporic group, who are separated from their 
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“homeland” and for whom “Sweden” connotes displacement, are an integral 
part of the Sweden-Finnish immigrant history and related cultural narratives. 
For example, depictions of immigrant’s longing for home, rootlessness and 
split identities were typical themes in literature written by Finnish authors in 
Sweden in the postwar era (Pynnönen 1991). Such literature was often 
autobiographical (ibid.) and it has been argued that it served the function to 
maintain and strengthen a cultural counter-memory as a method to preserve 
cultural identity (Savolainen 1995). 

Withstanding the substantialist language of “groupism”, Brubaker (2005) 
emphasizes the importance of thinking about “diaspora” first and foremost as 
a category of practice, used “to make claims, to articulate projects, to formulate 
expectations, to mobilize energies, [and] to appeal to loyalties” (ibid., 12). Only 
then, can its use as an analytical category be considered. Otherwise, Brubaker 
(ibid.) warns that “diaspora” may come to represent “a non-territorial form of 
essentialized belonging”, presupposing that “there is “an identity” that is 
reconfigured, stretched in time to cross state boundaries but on some level 
fundamentally the same”. For example, whereas the longing, rootlessness and 
sense of homelessness of immigrant Finns was commonly noted in research 
until the 1980s (Koiranen 1966; Hujanen 1986), later studies among the same 
migrant generation have highlighted a sense of belonging in Sweden 
(Snellman 2003; Lukkarinen Kvist 2006). Such change demonstrates the 
possibility of even the first generation of migrant Finns to leave migrancy and 
sense of non-belonging behind by time, which is typical for what has been 
described as postmigrancy (Bromley 2017). 

On social media, diasporic discourse can prominently be found in 
Göteborgin sissit’s activism. While the references to Finnish national culture 
discussed in the previous chapter can be interpreted as a method to preserve 
Finland-Finnish cultural identity, Göteborgin sissit’s posts also include other 
examples, which prominently utilize the language of diasporic dwelling. For 
instance, one post depicts a photo of a sticker with the text “Koti-ikävä [Home-
sickness]” placed on an empty billboard space, with the caption “Koti-ikävä, 
kieli-ikävä [Home-sickness, language-sickness]”. In another post, a similar 
sticker is placed on the side of a post box with a caption “Matkalla kotiin [On 
the way home]”. Both captions include hashtags with the word “Sweden-Finn” 
in both Finnish and Swedish, as well as the informal Finnish-language 
abbreviation ruosu. Therefore, together, the visual and textual affordances of 
the posts construct diasporic longing as an integral part of Sweden-
Finnishness. By drawing from the past experiences of Finns in Sweden and 
related cultural depository, Göteborgin sissit’s activism represents Sweden-
Finnishness through an enduring sense of non-belonging, as outsiders and as 
the migrant others. 

In this discourse, “Finnishness” becomes represented in highly essentialist 
terms as something unchanged and fixed. It is enduringly rooted in a specific 
location instead of being reconfigured when state boundaries are crossed. By 
visioning both “home” and “language” in the same location, the Finnish 
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nation-state and the Finnish language are constructed as being inseparable. 
This amplifies the nationalistic or patriotic undertone of this discourse, while 
the activists simultaneously promote the linguistic rights of Sweden-Finns and 
mediate awareness of the recognized political status of the Finnish language 
in Sweden. This is visible through direct references to minority politics or the 
status of Gothenburg as part of the Finnish administrative area. Therefore, the 
diasporic discourse rather functions as a way to articulate the Sweden-Finnish 
political community as prominently built around the Finnish language. Yet, 
the diasporic notions present in Göteborgin sissit’s activism need to be 
understood as being highly performative as they serve the function to 
articulate a political project and to attempt to appeal to loyalties needed to 
promote the linguistic rights of Finnish-speakers. 

Similar diasporic articulations are also present in contemporary Sweden-
Finnish popular culture narratives. Some obvious references to similar 
diasporic longing can be found, for example, in Sweden-Finnish singer-
songwriter Anna Järvinen’s song Helsinki from her 2007 debut album Jag fick 
feeling (“I got a feeling”) and in the Finnish title of the 2013 documentary film 
Laulu koti-ikävästä, “A Song about Home-sickness”, as well as its soundtrack 
consisting of cover songs from the 1974 album Siirtolaisen tie – 
Ruotsinsuomalaisten lauluja (“The Path of the Migrant – Songs of Sweden-
Finns”) performed by contemporary artists. In reference to the latter, 
Koivunen (2017a, 62) points out that by performing cover versions and 
revisiting the postwar generation, the new generation of Sweden-Finnish 
artists who have a different kind of cultural and social capital to redistribute 
shame, convert the cultural resources of “the past  landscapes  of  pain  and  
shame” into symbolic capital. While most likely not representing the Swedish-
born generations, Göteborgin sissit nonetheless utilize a similar strategy 
through which they turn the available diasporic narratives into symbolic 
capital. Thus, diasporic longing in Göteborgin sissit’s activism may also 
function as an effort to appeal to the potential observers of their urban and 
online protest by kindling their past memories and experiences. At the same 
time, the group reveals how such narratives of Sweden-Finnishness may also 
be familiar to the younger, Finnish-born generations. 

Transnational discourse 

In transnational discourse, the category Sweden-Finnishness, or 
“Finnishness”, receives somewhat similar meanings as something enduringly 
tied to Finland and the Finnish national culture. Most often it signals about 
being born in Finland, but located in Sweden – as being literally “Sweden’s 
Finn”, Ruotsin suomalainen. However, unlike in diasporic discourse, this 
discourse does not carry similar notions of non-voluntary displacement, 
dispersion, non-belonging and otherness, but migration and living outside 
one’s country of birth takes place on a more voluntary basis, and remains open 
for interaction, flux and exchange across national boundaries. 
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Prominently emerging since the early 1990s and contesting the notion of 
immigrants as uprooted, the concept of “transnationalism” has been used to 
analytically capture the networks, activities and patterns of life, which 
encompass both the migrants’ host and home societies (Basch, Blanc-Szanton 
and Glick Schiller 1994). However, when embedded in this discourse, the term 
departs from its analytical dimensions and is rather used to explain those 
articulations of Sweden-Finnish subjectivity that are not diasporic, but in 
which the boundaries of the nation-state nevertheless define and delimit 
identifications and articulations of belonging. In other words, this discourse 
builds on interconnections rather than disconnections. Often, the way in 
which this becomes evident is not through any overtly nationalistic 
proclamations, but through more mundane, everyday and less visible forms of 
national affiliations, such as references to “home” or to specific, everyday 
material objects, which I will return to in Chapter 6. 

This discourse and related interpretation of “Sweden-Finnishness” 
operates prominently in the material generated by the Finnish-born young 
adults, “the new first generation”, who have only moved to Sweden as adults 
and lived there for a few years. In contrast with the Swedish-born generations, 
they have different kinds of connections and affiliations to Finnish and 
Swedish societies. In addition, their relationship to these communities is also 
different to those who represent the “old first generation”, as these 
communities and places inevitably change over time. Representatives of the 
new first generation can be prominently identified among the users 
participating in the #Stoltsverigefinne campaign. In their posts, “Sweden-
Finnishness” operates often as a so called “unmarked category”, which 
Brubaker and others (2006, 211) define as something normal, default and 
taken-for-granted in contrast with “marked categories”, which are defined as 
special, different and “other”. For example, in one post, a young Finnish-born 
user tells the followers of the account about their background and reasons for 
moving to Sweden. Referring to the impact that the move has brought, they 
write: “I only moved from Helsinki to Stockholm last fall to study […] so 
Sweden-Finnish identity is still a really new part of myself.” (#Stoltsverige-
finne, n.d.) This example demonstrates how “Sweden-Finnishness” becomes 
defined as an outcome of moving from Finland to Sweden. Although it is 
represented as a new part of the user’s subjective sense of self, it is still 
something naturally adopted without needing to reflect on what the term 
means or sharing experiences of having their self-identification rejected by 
others. Instead, the definition of the term rather follows the logics of the 
Finnish language in which similar constructions are commonly used to depict 
expatriate Finnish communities. 

This resonates with Latvalehto’s (2018, 175) notion of how Sweden-
Finnishness has not been a disputed concept from the Finnish perspective in 
contrast with how it has been negotiated in Sweden especially among “the 
group itself”. Furthermore, based on his own observations, Latvalehto points 
out that if he claims an identity as a Sweden-Finn in Finland, it is in most times 
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experienced as confusing, or as he puts it, “[w]ould not that make me just 
Finnish?” (ibid., 46) While this reflection points towards simultaneous 
conceptualization of “Sweden-Finnishness” as a distinctive cultural identity, 
which I will discuss in reference to the minority discourse, it simultaneously 
highlights how this discourse includes the possibility to also resign from the 
category “Sweden-Finnishness” in Finland, meaning that no ethnocultural 
difference is seen as existing between “Sweden-Finnishness” and 
“Finnishness” (see also Jenkins 2008).   

In some other examples, the choice to use the Swedish terms “finländare” 
and “sverigefinländare” likewise reveals how the meaning of “Finnishness” 
may become firmly anchored in the Finnish-nation state and national 
community. While it is often impossible to say much about the background of 
the individual social media users, #Stoltsverigefinne campaign nonetheless 
includes some examples of new first-generation users with a background in 
the Swedish-speaking community of Finland, and who may effortlessly use 
“sverigefinländare” in reference to themselves due to their linguistic and 
cultural background and the related conventions. 

Hyphenated discourse 

The third discourse identified from the material, hyphenated discourse, 
shares many similarities with the transnational discourse in the sense of how 
it is built on the underlying interpretation of the boundaries of the nation-state 
as defining and delimiting identifications and articulations of belonging. These 
understandings are sometimes detectable through banal, everyday 
representations of national communities. At the same time, national 
communities may emerge as marked categories through conscious reflections 
over a sense of otherness and in-betweenness, or alternatively through a sense 
of duality and multiple belongings. 

The term “hyphenated identity” or “hyphenated ethnicity” derives 
prominently from the US context, in which it is used in reference to compound 
nouns such as Finnish American (sometimes written with a hyphen, hence the 
name), meaning a combination or ethnic and/or national origin with the 
country of residence and/or citizenship (e.g., Alba 1990). While the use of the 
term to describe this discourse may not fully capture all the nuances at play, 
the reference to hyphenation functions above all to emphasize how individuals 
in their subjective negotiations mobilize meanings that are built on concrete 
building-blocks, whether or not it is through inclusion or exclusion. Another 
alternative would be to use the term “hybridity”, which as an analytical concept 
allows to move beyond a world of binaries and static, essentialized and mono-
culturalist view of identity in favor of transnational and transethnic cultural 
formations and identities (Anthias 2008). However, as a practical category it 
tends to accentuate the same pick and mix of cultural elements. On the other 
hand, especially in the case of second and third generations, the notion of 
“hybridity” is better at bringing other cultural elements together in synchrony. 
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This may simultaneously transform their meaning (ibid.), which is a process 
that the term “hyphenated identity” does not necessarily capture. 

In contrast with the previously presented discourse, the hyphenated 
discourse operates more prominently in the ways in which the Swedish-born 
young adults negotiate their sense of belonging. However, drawing a definite 
line between this and the transnational discourse is sometimes difficult, and 
in some individual cases, the hyphenated discourse is also to be found in the 
posts of Finnish-born young adults who mediate a strong sense of belonging 
in Sweden, but who may have experienced rejection of their self-identification. 
However, in such cases, “Sweden-Finnishness” becomes a marked category 
instead being an uncontested default as in the previous discourse. 

The two examples below from the #Stoltsverigefinne campaign 
demonstrate how this hyphenated discourse emerges in the material, but also 
how it may embody different feelings of in-betweenness, as either falling or 
standing in-between “Finnishness” and “Swedishness”. The first example is by 
a user representing the later-generation, introducing themselves as “this 
week’s proud Sweden-Finn”. The extract below is from the caption of a post 
titled “To be half and both”, which encapsulates the acceptance of duality as 
key part of this discourse: 

Many thoughts rise about who I am and where, sometimes I can choose which is 
practical but it also creates a feeling of not being anything. Sometimes I pronounce 
my name differently in different situations depending on whether I want it to 
sound “Swedish” or “Finnish”. I have always ended up between Swedish and 
Finnish cultures. Being half and both is also something one can be. It is okay to be 
happy even if Sweden or Finland wins in ice hockey, it is okay to be half. 
(#Stoltsverigefinne, n.d.) 

Through these kind of articulations, “Sweden-Finnishness” becomes 
represented as a category that facilitates the combining of different ethnic, 
linguistic and national identifications as well as cross-cultural lifestyles and 
practices. Instead of being “half”, not fully “Finnish” or “Swedish”, and yet 
“both”, the simultaneity of these identifications is embraced – even regardless 
of the age-old question on which national team one supports in ice hockey. At 
the same time, such articulations reveal the enduring, static images of national 
communities and cultures even if they would now be visioned as being 
compatible. This definition resonates with Hujanen’s (1986) notion of “double 
identity”, a combination of “Finnishness” and “Swedishness” that at the time 
was deemed to be unreachable due to the stigmatized meanings tied to the 
category “Finnish”, as well as the term tvåländare, “twolandish”, used by 
Skutnabb-Kangas (1994) to define feeling of being content as “Finnish” and 
“Swedish” simultaneously, which also reflected the ethnopolitical aspirations 
of the time. 

Looking at more recent research, Weckström’s (2011, 161) study revealed 
aspirations of the second generation “to break free from the expectation of 
identifying with one of the mutually exclusive categories: Finnish or Swedish” 
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although her informants did not identify as Sweden-Finns per se. However, 
while “Finnishness” and “Swedishness” are not represented as mutually 
exclusive categories in the example above, it highlights the situational 
character of embracing such identifications.  

A second example demonstrates the nuances found within this discourse. 
The extract below is by another proud, later-generation Sweden-Finn: 

I feel Finnish in the Swedish society but in Finland on the contrary sometimes, I 
think that is also what defines me as a #proudswedenfinn – I am trapped in the 
middle of two countries that feel like home – one place where I live in, while I miss 
my other home #finland [sic]. You always stand in the middle […]. No matter 
what, I still feel happy to be in the middle, I know I am not alone ❤[.] 
(#Stoltsverigefinne, n.d.) 

Although being similar to the previous example in the ways in which it 
embraces the duality of belonging and represents national communities as 
something static, this example does not represent self-identification as a 
“Finn” and/or “Swede” as something situational such as pronouncing one’s 
name differently in different ethnolinguistic contexts. Instead, it embraces the 
in-betweenness and simultaneity of such identifications by being enduringly 
“trapped” yet finding a metaphorical foothold “in the middle” – a shared sense 
of belonging and togetherness from both directions. 

Minority discourse 

The minority discourse is best understandable in relation to the previous 
discourse. In this discourse, “Sweden-Finnishness” departs from hyphenated 
or hybrid ideas that mobilize static ideas of “Finnishness” and “Swedishness” 
as its building blocks in favor of representing it as something distinctive – as 
a unique cultural identity. While the line between this and the previous 
discourses may be somewhat blurry due to the option to see diasporic, 
transnational and hyphenated or hybrid cultural constellations as likewise 
unique, on an individual level, this discourse is prominently defined by its 
rejection of hybridity or mix in favor of uniqueness and cultural 
distinctiveness. 

In this discourse, “Sweden-Finnishness” becomes likewise represented as 
a marked category as narratives of claiming such identity include conscious 
reflections of struggles to define a sense of self and sometimes also rejection 
from the outside. In addition, it carries a notion of self-proclamation, through 
which the ethnonym “Sweden-Finn” is adopted as an emblem of self-chosen 
identity – a strategy typical for ethnic movements. For example, as part of the 
ethnopolitical mobilization of the Finnic population in northern Norway from 
the 1970s onwards, the ethnonym Kven was gradually adopted as its former 
derogatory and stigmatized meanings dissolved due to official, academic and 
cultural political interest. It also served similar function to reject any 
hyphenated or hybrid denominations of the population as having Finnish 
origins or being seen as descendants of immigrants (Anttonen 1999). 
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Through the rejection of such constellations, this discourse carries a certain 
groupist undertone in manifesting a sense of unity, while at the same time, the 
ambiguities embedded in the many meanings of the term “Sweden-Finn” may 
blur the understanding of what this unity stands for. Nevertheless, the decision 
to call this discourse “minority discourse” positions the notion of unity and 
communion integrally as part of it. In addition, as these negotiations take place 
in the contemporary Swedish socio-political context, such a position is 
inevitably in a minority position vis-à-vis the majority population. 

In the material, this discourse operates especially in Tukholman sissit’s 
activism in which it has additional political dimensions due to the activists’ 
definition of Sweden-Finns as a national minority and is thus rooted in the 
contemporary minority political context and attempts to construct a collective 
identity. However, the discourse can also be found in the posts of some 
individual users participating in the #Stoltsverigefinne campaign. These 
individuals are typically in their 20s or early 30s and represent the Swedish-
born generations. They usually show awareness of the history and/or political 
realities of Sweden-Finns and Finnish language in Sweden. However, they may 
represent their identity in hyphenated terms as well depending on the context 
or issues that they handle in their posts, such as recollections of childhood or 
showcasing of material culture, which may become expressed in reference to 
national cultures. This discourse can be found prominently in the second part 
of the #Stoltsverigefinne campaign. Whereas the content of the first part of the 
campaign was clearly more apolitical and neutral with dominantly 
transnational and hyphenated discourses, the second part of the campaign was 
notably different through emerging awareness of historically anchored 
perspectives to, for example, language shift and stereotypes. 

For example, in a series of posts, a user who participated twice in the 
#Stoltsverigefinne campaign, provides a glimpse into their path to make sense 
of their background and self-identification. During the first round of 
participation, the user reflected on the uncertainty of their self-identification 
as a Sweden-Finn especially due to not being able to speak Finnish, a broader 
topic to which I will return in Chapter 5. However, when participating again 
over three years later, their posts reveal a change in how they have found 
affirmation to their identification as a Sweden-Finn:  

I first encountered the term Sweden-Finn in high school. We read a chronicle by 
Susanna Alakoski, which I have left on the computer and read occasionally every 
year. Before I had claimed the identity half-Finn. Had always been proud of my 
Finnish grandparents and always talked extra loud about my background. Wanted 
everyone to hear. And – even better – that they would stop questioning. Both 
Sweden-Finns and others deemed that I could not even be counted as a half-Finn 
because my mother did not speak Finnish with me. Damn it. From the time I was 
10 until I was 17, Finnish citizenship was at the top of my wish list for every 
birthday […]. It would prove my Finnish background once and for all. Have let that 
go now. Now I am a Sweden-Finn and no one can take that away from me. 
(#Stoltsverigefinne, n.d.) 
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In this example, self-identification as a “half-Finn” – defined by family 
background – is represented as something that has been in an enduring 
conflict with the identifications coming from outside. The user’s self-
identification has been rejected and questioned due to the lack of adequate 
“proof” of such identity, such as language skills or holding Finnish citizenship, 
constructed thus as important markers of the category “Finnish”. However, by 
publicly claiming an identity as a Sweden-Finn, the user marks an end to a 
symbolic transition from negative experiences restricted by identities rooted 
in national cultures to a sense of self-assurance and self-esteem through self-
identification. By doing this, they also adhere to the discursive frames of the 
campaign. In the post, “Sweden-Finnishness” becomes depicted as a category 
in which the user feels content and through which former invalidating 
experiences can be rejected. It is therefore constructed as being fundamentally 
different to the more diasporic or transnationally oriented interpretations. 
Instead, “Sweden-Finnishness” becomes depicted as an available and 
alternative category for everyone whose identification as “Finn” has been 
rejected due to inadequate category markers such as language skills or 
citizenship. Through this discourse, “Finnishness” is given meaning above all 
in ethnic terms, as being aware of one’s background and heritage.   

As ethnic identification takes place in an exchange between self-
identification and other-identification, in order to claim such identity, the 
meaning of a community and its recognition is pivotal. The presence of this 
discourse in the material points towards the importance of social media 
campaigns and instances behind them in allowing participation of individuals 
based on their self-identification and regardless of language skills, making it 
possible for such voices to be heard. In addition, participating in such 
campaigns may increase a sense of belonging through finding similar 
experiences. Although the quote above does not name any specific literary 
work by Alakoski, the example highlights the important role of cultural works 
in providing collective points of identification and substrate for individual 
identity negotiations, but also in supporting the establishment of terminology. 

While the term “half-Finn” in the example above is not represented as 
something derogatory or stigmatized per se, it is nevertheless represented in a 
negative light as an emblem of rejection. In Tukholman sissit’s activism, 
negative meanings of the category “finne” are also operationalized in the 
discursive construction of Sweden-Finnishness. Drawing from the disparaging 
history of the term as elaborated earlier, Tukholman sissit’s posts include 
examples of the use of the phrase En finne igen or the term finnjävel. 
Interestingly, similar examples can also be found in Göteborgin sissit’s 
activism, highlighting how these phrases prominently embody the stigmatized 
migrant histories, but also how the utilization of existing cultural repertoire 
provides meaningful methods for activism. One example from Tukholman 
sissit’s Instagram account depicts a photo of a sticker with the phrase “En finne 
igen?” on a glass divider of a commuter train, placed above a sign that marks 
a priority seat. In a manner similar to the activists’ reappropriating of the 
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meanings tied to the word “sissi”, the negative connotations of the phrase are 
transformed into something positive by depicting Finns as prioritized or top 
ranked. This is an example of another form of counterstrategy that Hall (1997) 
refers to as the contestation of the representation from within its complexities 
and ambivalences. Through this strategy, new content is not necessarily 
introduced to the cultural repertoire, but instead of avoiding stereotypes, they 
are made into the main site of this counterstrategy by making them “work 
against themselves” (ibid., 274).74 At the same time, taking the framing of the 
photo in consideration and the question mark at the end of the phrase, the 
sticker can simultaneously be interpreted as targeting the invisibility of 
Sweden-Finns despite their large numbers by asking if the commuters in the 
background of the photo might be Finns. 

Through such a strategy, the negative and stigmatized interpretations of 
the term “finne” become reinforced, which in turn, is necessary in order to 
reject them.  In contrast, in both the #Vågafinska and #Stoltsverigefinne 
campaigns, terms “finne” and “half-Finn” are used in a largely neutral manner. 
For example, “half-Finn” is commonly used in a descriptive manner to refer to 
family background or heritage, such as being “half-Finn from my father’s side” 
(#Vågafinska 2013) or “half-Finn through my mother whose family comes 
from Finland” (#Stoltsverigefinne, n.d.). 

Autochthonous discourse 

Although autochthonous discourse overlaps to some extent with minority 
discourse, it is analytically beneficial to separate. The term autochthonous 
means native to the place or soil. Instead of using the term indigeneity to avoid 
any mixing of this discourse with indigenous people, who have different kind 
of histories and political positions in relation to the nation-states that they 
inhabit (see Eriksen 2010, 152–53), the term autochthonous captures the 
historical presence of old minorities/national minorities in the states that they 
inhabit. This means that these populations are imagined as historically present 
in the state territories prior to the drawing of modern state borders instead of 
being seen as descendants of migrants who cross state borders – one of the 
most distinctive elements in how old and new minorities are defined (e.g., 
Ringelheim 2010).  

From this perspective, the modern state becomes perceived as something 
defined along national lines, and national minorities as the people outside 
“their own” national territory or as stateless nations, who have historically 
been divergent and marginalized in the imagination of the national 
community and the territories that they also have traditionally inhabited. 
Following Brubaker’s (1996) conceptualization (although departing from a 
different spatial and temporal context), the modern state becomes thus 

                                                 
74 The name of the anthology Finnjävlar (2016) combined with its cover design featuring stereotypical 
Finnish imagery from Finnish heraldic lion to ice hockey helmets and mobile phones, is another example 
of the utilization of the same strategy through which stereotypes become both inhabited and contested. 
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reconfigured within this discourse as “a nationalizing state”. Brubaker clarifies 
that in such a stance, the question is not so much on whether the policies and 
practices of a state are “really” nationalizing, but should rather be seen as an 
act of positioning through which the state is articulated as a nation-state 
destined-to-be, achieved by “promoting the language, culture, demographic 
position, economic flourishing, or the political hegemony of the nominally 
state-bearing nation” (ibid., 63). Therefore, for a national minority, which in 
Brubaker’s work is best understood as a dynamic political stance, the state is a 
field of struggle in a double sense. On one hand, a national minority needs to 
impose and sustain a certain kind of relationship with the state, but on the 
other hand, it also needs to impose and sustain a certain vision of the state as 
“a nationalizing or nationally oppressive” in order to impose and sustain its 
demands for recognition and rights. Highlighting the key role of this 
reconfiguration for ethnopolitical mobilization, Brubaker writes that if such 
“vision of the host state cannot be sustained, the rationale for mobilizing as a 
national minority will be undermined” (ibid., 64). 

In the Sweden-Finnish context, the roots of this discourse can be traced 
back to the first wave of ethnopolitical mobilization and the emerging 
historical awareness in the 1980s. However, as part of contemporary Sweden-
Finnish ethnopolitics, this discourse now draws prominently from the national 
minority status and the continuously evolving meanings of the category 
“national minority”. Emphasizing nativity to the place, this discourse reifies 
the vision of the old Swedish kingdom as the symbolic homeland of Sweden-
Finns instead of modern-day Finland (Elenius 2006). Therefore, instead of 
being imagined as a political community only defined by language and status 
(as in Göteborgin sissit’s activism), in this discourse Sweden-Finns become 
imagined above all as an ethnonational community rooted in the Swedish soil 
with a consequent history of otherness and marginalization, which is seen as 
the root-cause of the many present-day problems and challenges. For this 
reason, this discourse on “Sweden-Finnishness” also draws strongly on 
postcolonial interpretations of Finnish-Swedish relations and the postcolonial 
memory work of other national minorities instead of just settling to 
acknowledge the shared history of Finland and Sweden or the historical 
presence of the Finnish language in contemporary Swedish territories. 

In the material, this discourse can be found prominently in Tukholman 
sissit’s activism, providing explanation for the activist group’s antagonisms 
towards the Swedish state. Tukholman sissit’s public statement quoted in the 
previous chapter also demonstrates how this discourse becomes articulated on 
a practical level through conceptualizing Sweden-Finns as a national minority, 
by raising up experiences of oppression and marginalization caused by the 
actions of the state and by voicing criticism of contacting Finland on issues 
concerning the Finnish language in Sweden. In Tukholman sissit’s activism, 
the Swedish state and its actions are considered to be inadequate due to the 
invisibility of the Finnish language in the public space, and thus represented 
as crucial objects of struggle. Visioning the state as nationalizing functions to 
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show how the policies and practices of the state continuously undermine the 
chances of Sweden-Finns to survive as a culture-bearing group, despite the 
political recognition. However, at the same time, this perception of the state 
functions to strengthen the claims of the representatives of the group for 
collective cultural and political rights. 

Beyond social media, the emergence of this discourse of “Sweden-
Finnishness” has raised recent debates in Finland, where the reception of the 
Finnjävlar anthology revealed a “surprising encounter between antiracist and 
nationalist political agendas” (Koivunen 2017b, 11). In reference to the 
anthology, the newspaper Hufvudstadsbladet wrote in early 2017 how the 
history writing of the leftist, antiracist Sweden-Finns “borrows the Finns 
Party’s view of history” (Sonck, F. 2017). Koivunen (ibid.) notes that the 
interpretations of Finland’s role as part of Sweden’s history have hardly been 
part of any active struggles in Sweden. In Finland, however, such colonial 
interpretations have been noted to the feed the aspirations of right-wing 
populists to dissolute mandatory Swedish education in Finland. Due to the 
apparent paradox that such political ambitions pose when positioned next to 
the aspirations of the Sweden-Finnish activists, who rather contest such 
monolingual visions of the nation, it is highly important to understand that 
within the Sweden-Finnish debates, this discourse operates above all in the 
contemporary Swedish minority political context. There, the imaginations of 
“Finnishness” in essentialist and ethnonationalist terms function to rather 
reinforce a national minority’s antagonist relationship to “Swedishness”, 
although in modern times the spread of such narratives cannot be restricted 
by state borders. 

Through the five discourses presented above, “Sweden-Finnishness” is 
given different meanings that are best understood in relation to different 
national communities. The first and the last discourse, the diasporic and the 
autochthonous, are to a certain extent two sides of the same coin, which may 
explain the ideological confusions discussed above. While these discourses 
anchor “Finnishness” very differently in the Finnish and Swedish imaginations 
of a nation and draw from very different political and cultural depositories, 
they both feed from stark juxtapositioning and drawing of boundaries between 
“Finnishness” and “Swedishness”, emphasizing differences rather than 
similarities. They are also joint by the essentialized depictions of “Finnishness” 
as something static and unchanged whether it is anchored in the Finnish 
nation-state and diasporic longing for home, or the Swedish nation-state and 
efforts to decolonize the ideas that continue to marginalize those who are 
perceived as divergent from the nation’s core. These discourses emerge 
prominently in Göteborgin sissit’s and Tukholman sissit’s activism in which 
they function above all to imagine and manifest “a group” and to articulate a 
collective identity, which is necessary in the efforts to mobilize and to 
articulate a political will. As such, these efforts or tactics can be described as 
an example of strategic essentialism (Spivak 1993), as they mobilize simplified 
ideas of nationalities or ethnic groups to represent themselves. By temporarily 
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essentializing themselves, the activists are able to bring forward a simplified 
idea of a “group”, needed to achieve equal rights. On the contrary, the other 
discourses emerge more prominently from the subjective negotiations of 
individuals of their sense of identity and belonging. 

4.2 AMBIGUOUS GENERATIONS 

So far it has become evident that the social media campaigns and activism 
engage representatives of different generations, including also new, first-
generation migrants from Finland. As numerous studies have highlighted, 
“generation” is a complex and multidimensional term that can also be given 
meanings beyond its statistical or instrumental functions related to age and 
genealogy, but also as social generations or cohorts which share the same 
noteworthy experiences in the same time period. Therefore, generations can 
be understood also as matters of experiences, symbolic relations and 
discourses (e.g., Purhonen 2007). Within the Swedish-Finnish debates, it is 
meaningful to conceptualize generation as age-related, genealogical and as a 
matter of experience, but also as something tied to the construction of 
collective identity. 

Although dividing and quantifying the Finnish population in Sweden into 
three generations has become a somewhat established community practice to 
define and depict a Sweden-Finnish “group” in recent years, it brings with it 
several challenges. At simplest, the tripartite division of the Finnish 
population depicts some level of connection to Finland as the definitions 
depart from a person’s or their parent’s/grandparent’s country of birth. A 
challenge with such a definition is how it simplifies the diverse experiences 
within these generations of migrants and their descendants into the key 
experiences of either migrating to Sweden or being born in Sweden to Finnish 
parent/s (or having Finnish-born grandparent/s).  

In the case of the first generation, such a division draws the attention solely 
to the key experience of moving to Sweden, while the shifting socio-political 
contexts in both Finland and Sweden have also played a fundamental role for 
their experiences. For example, in Snellman’s (2003) study, the experiences of 
migrant Finns in Sweden who were born between the 1930s and 1950s, were 
subdivided into different age groups that were characterized by the key 
experiences of Finnish wartime, postwar reconstruction and later structural 
change. In Hujanen’s (1986) study, the first generation of Finnish migrants 
was divided into four groups based on the socio-political context in Sweden at 
the time of their migration, subdividing them into the pioneers of Swedish 
migration (before 1961), the mainstream migrants (1961–1970), the migrants 
of the migratory political transition (1971–1975) and those who migrated 
during the era of new migration policies (1976–1981). The experiences of those 
who have migrated to Sweden after the 1980s have also been characterized by 
very different socio-political realities. In Sweden, new migrant Finns are now 
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met with different kind of realities due to the improved status of Finns and the 
legal status of Finnish as a minority language. In addition, the contemporary 
migration between Finland and Sweden is characterized today by more 
individual and circular mobility of highly-skilled migrants (e.g., Wahlbeck 
2015). 

In studies examining the second generation, similar divisions based on the 
prevalent socio-political contexts have not been made. The informants in these 
studies were born between the 1960s and 1980s (see Ågren 2006, 31; 
Weckström 2011, 30; Latvalehto 2018, 108). During these decades but also 
later, the Swedish immigration and minority policies have undergone 
significant changes concerning especially mother-tongue education. In 
contrast, those born in the 1980s and 1990s have grown up in a drastically 
different kind of socio-political context due to the minority recognition and the 
consequent rights and status of Finns and the Finnish language. It is evident 
that there is a large age variation within the second (and the third) generation 
and consequently a different set of experiences of growing up as someone with 
a Finnish background in Sweden. Nevertheless, when generations continue to 
be defined only according to their parent’s or grandparents’ country of birth, 
essentialized understanding of Finnishness as a matter of kinship are 
reinforced. 

In social media campaigns, the key experience of moving to Sweden is a 
prominent way to represent one’s Finnish background and heritage. In the 
#Stoltsverigefinne campaign, for instance, new Finnish migrants regularly 
share their own experiences of moving to Sweden. In the posts by the Swedish-
born users, in turn, the migration histories of their parents and grandparents 
are sometimes discussed by telling where they lived in Finland or when they 
moved to Sweden. Photos of parents and grandparents in everyday contexts 
are sometimes posted as well, revealing the importance of family and kinship 
in the subjective representations of Finnish descendants. 

Having family ties to Finland, however, does not automatically mean a 
subjective identification as a Sweden-Finn in a similar manner as statistics 
would sometimes signal. For example, one user representing the Swedish-
born generations ponders in the #Stoltsverigefinne campaign if they can claim 
identity as a Sweden-Finn if they were not born in Finland like their parents. 
Latvalehto (2018, 45) also observed in his study that Finnish-born parents 
were more readily seen as Sweden-Finns by their children. In a somewhat 
similar manner, the Finnish-born users seem to use the term “Sweden-Finn” 
more effortlessly in reference to themselves, making the country of birth, here 
Finland, an important and uncontested element in defining “Sweden-
Finnishness”. 

While the new Finnish migrants are included in the statistics and may even 
subjectively claim an identity as a Sweden-Finn, their position as part of the 
Sweden-Finnish minority group is not self-evident. While the current 
statistical practices mediate a highly inclusionary way to define a group – even 
despite the subjective identification of those who are included in the statistical 
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definitions – the relationship between the new Finnish migrants and the 
Sweden-Finnish national minority have become increasingly ambiguous.  Due 
to the principle of self-identification, the possible identification of more 
recently arrived Finns as Sweden-Finns is acknowledged in recent minority 
political reports (e.g., SOU 2017:60). However, at the same time, those who 
speak and advocate for the group may include some and exclude others, 
something that Brubaker and others (2006, 200) call policing of category 
membership. Huss and Syrjänen Schaal (2013, 12) also observe that younger 
people who move from Finland to Sweden today are not always perceived as 
belonging to the “Sweden-Finnish group” by some Sweden-Finns although 
they would have great interest especially in Finnish-language activities for 
children and youth. In addition, they might also bring a valuable addition to 
renewing the Finnish language in Sweden. 

A prominent example of recent negotiations on the boundaries of Sweden-
Finnish “group” from a generational perspective can be found from late 2019, 
when Sisuradio’s Popula program aired an episode titled Vem får (inte) vara 
sverigefinne? (“Who is (not) allowed to be a Sweden-Finn?”; Sisuradio 2019b). 
In the program, different ways of defining and understanding Sweden-
Finnishness were discussed. Resonating with some of the discourses identified 
from social media discussions, the program asked, for example, if Sweden-
Finnishness is defined by being born in Finland, being born to Finnish parents 
in Sweden or just by moving to Sweden. The program also raised up the 
question of how long it takes for a recently migrated Finn to become a Sweden-
Finn, sharing also observations of how some recently migrated Finns can 
sometimes feel that they are not allowed to be Sweden-Finnish, while their 
Swedish-born children might be. Consulting a representative of a Sweden-
Finnish organization, the former long-term chairperson of RSKL Voitto Visuri 
was also interviewed in the program. Visuri emphasized everyone’s right to 
self-determination, commenting that there should be no time constraints in 
becoming a Sweden-Finn. Visuri concluded that as long as someone lives in 
Sweden, they can call themselves a Sweden-Finn, demonstrating more 
diasporic and transnationally anchored interpretations over the meanings of 
Sweden-Finnishness. However, the contradictory comments and experiences 
shared in the program reveal how the boundaries of a group may be 
simultaneously monitored by various instances and people, who claim control 
over the category membership and how especially the new Finnish-born 
migrants are in fault line of such controversies. 

In social media campaigns, such experiences of exclusion are not discussed 
by the more recently arrived migrants except for one interesting exception. In 
#Stoltsverigefinne, a user who represents the new first-generation of Finns in 
Sweden but who has also been a visible figure in RSN, shares personal 
experiences of how their self-identification as a Sweden-Finn has been 
rejected: 



117 
 

My Sweden-Finnishness is sometimes questioned. That I have not been born in 
Sweden/lived here long enough. I have been asked often "How long do you intend 
to stay in Sweden?" by older first-generation Sweden-Finns. I always answer "How 
long did you plan to stay when you arrived?" They become often silent. I know that 
I have had much better preconditions than most of the labor migrant in the 1960s 
and onwards. I am eternally grateful that I have been given better preconditions 
because of their struggles. I am also a first-generation Sweden-Finn. Like many 
before, I also do not know how long I will stay, but that should not define my 
Sweden-Finnishness. What defines my Sweden-Finnishness is that I have a need 
for the Sweden-Finnish community, to speak Finnish and to be who I am without 
being questioned. I will always have two home countries, Sweden and Finland, no 
matter where I am in the world. (#Stoltsverigefinne, n.d.) 

In the same way as in Popula, the user raises up the length of stay as something 
that may determine if someone is identified as a Sweden-Finn or not by other 
Sweden-Finns instead of just having the key experience of moving to Sweden. 
Thus, through such experiences of rejection, the diasporic and transnational 
interpretations of Sweden-Finnishness become contested. While 
acknowledging that those who have migrated to Sweden in the postwar era 
may be more unquestionably seen as Sweden-Finns as a consolidation of the 
hardships they have endured due to their socio-economic background, the 
user nevertheless establishes equivalence between these different generational 
experiences as a way to negotiate belonging. By reversing the question of their 
intended length of stay, the user also questions the original intentions of the 
postwar generation whose stay in Sweden was long characterized by 
temporality (see e.g., Korkiasaari and Tarkiainen 2000). From the user’s 
perspective, “Sweden-Finnishness” is first and foremost something that 
provides a sense of togetherness and acts as a way to navigate a sense of dual 
belonging, which unites rather than differentiates the different “first 
generations”.  

Although the user quoted above is engaged in advocating minority rights 
and may claim to be a representative of the group as well, the example 
highlights a discrepancy in terms of formal and informal dimensions of the 
politics of belonging. Brubaker (2010) writes that formal membership in an 
association (or other social network) does not automatically entail an informal 
acceptance. However, by referring to their identification as being contested 
“sometimes”, in other words, meaning that their identification as a “Sweden-
Finn” might not be contested at all in some other contexts, the example shows 
how acts of inclusion and exclusion can also be situational. Being active within 
a Sweden-Finnish organization and broader minority political field in Sweden 
might explain why and how different, simultaneous interpretations of 
Sweden-Finnishness may come into contact and clash. In contrast, other new 
first-generation Finns in the material more often seem to be active in Finnish 
student associations in Sweden in which such differing interpretations may be 
absent. At the same time, their participation in the campaigns is telling of how 
reflecting on identity issues is equally important for the new first generation 
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in their new cultural and linguistic environment. In addition, it is important 
to remember that they may share a lot in common with the Swedish-born 
generations of the same age (see Vierimaa 2017).  

In addition to the new migrants, the position of the descendants of much 
older generations of Finns and Finnish-speakers in Sweden have also been 
deliberated in recent years. For example, there have been recent indications in 
political reports and other investigations of the three-generation model not 
fully fitting the contemporary realities of Sweden-Finns. Instead of seeing 
continuity as something based on genealogy, broader ideas of shared kinship 
have been emphasized. For example, Huss and Syrjänen Schaal (2013) write 
that due to the long history of Finns in Sweden, it is also important to 
“welcome descendants of the older groups to work with the Sweden-Finnish” 
(ibid., 13). A government inquiry from 2017 also places emphasis on the long 
historical presence of Finnish-speakers in Sweden “at least since the Middle 
Ages” instead of postwar migration, which is depicted as having only 
quantitatively increased the size of “the group” (SOU 2017:60, 62). 
Nevertheless, the report also notes how new Finnish migrants may also benefit 
from the rights secured by the minority law if they only see themselves as 
belonging to the Sweden-Finnish national minority culture, while 
simultaneously not providing any further definition for what that culture is 
(ibid.). At the same time, the experiences of the newly migrated Finns of not 
being allowed to identify as Sweden-Finns indicate that some community 
practices contradict with the self-identification principle. One explanation for 
such acts of exclusion is how the newly migrated Finns do not fit the 
established generational narratives and experiences, while they nevertheless 
would share the same ethnic and linguistic identity. 

Calls for alternative ways to gather data on ethnicity and language as 
indicators of diversity have been heard frequently in Sweden, but so far, access 
to such information has been limited (Hübinette 2015). Meanwhile, the 
current statistical practices continue to play an important role in constructing 
a collective identity, as they are a way to define membership and draw 
boundaries. Being never just administrative routines, but dependent on which 
culturally constructed criteria they are based on, statistics and censuses have 
the power to impose ethnic categories on people, to legitimate different 
narratives and through them, participate in the construction of collective 
identities (Kertzer and Arel 2002; Brubaker 2006). 

In addition to showing that a tangible and thus a legitimate “group” in vast 
quantities exists under a category, in the Sweden-Finnish case, building the 
group on three generations also plays a certain role in reinforcing the 
narratives of shame and pride that characterize contemporary popular culture 
narratives as well. Known as Hansen’s hypothesis or law (1938, as cited in 
Gans 1979), this three-generational process refers to the second-generation 
rejection of their parents’ culture, which may again become reaffirmed by the 
third generation. Therefore, the third generation of Finns in Sweden carry a 
strong symbolic role as well as carrying the potential to embrace a new positive 
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identity. At the same time, this process is entangled with the revitalization 
efforts of national minorities which hold children and youth in a key role to 
pass on language and culture (Nieminen Mänty and Börjesson 2013).  

4.3 THE MEANINGFUL AND MEANINGLESS 
CITIZENSHIP 

Citizenship is another particular category through which ethnicity may 
operate and become meaningful. However, in Sweden-Finnish social media 
debates it emerges as a largely contradictory category due to the simultaneous 
meanings it receives as something highly meaningful for a subjective sense of 
identity and as something insignificant due to its marginality as a broader 
theme. While citizenship and nationality are two close category sets, they 
signal different aspects of politics of belonging, namely the formal and the 
informal (Brubaker 2010). The distinction between formal membership in a 
state and informal, everyday membership practices of identification and 
categorization are at the core of the citizenship institution, which plays a key 
role in defining collectivities and their boundaries in the increasingly diverse 
societies (Erdal, Doeland, and Tellander 2018; Midtbøen, Birkvad, and Erdal 
2018).  

For individuals, citizenship can carry different meanings. It can be used to 
claim a national identity and a sense of belonging, but it can also be used to 
maintain or acquire practical benefits (Antonsich 2010; Brochmann and 
Seland 2010). This is also apparent in the material in which the few users who 
discuss citizenship, give meaning to it above all as an identity component. For 
example, in the #Stoltsverigefinne campaign, a self-identified second-
generation Sweden-Finn tells about the meaning that Finnish citizenship 
carries for them as follows: 

Today I picked up my new Finnish passport at the Embassy of Finland. My Finnish 
citizenship is a big part of my identity. All summers in Finland, easy opportunities 
to work in the summer, plus the Finnish passport is one of the best ones to have 
[.] (#Stoltsverigefinne, n.d.) 

While represented as a major part of the user’s identity, as something that has 
facilitated the maintenance of transnational ties, the instrumental dimensions 
of having a Finnish citizenship are simultaneously highlighted by noting how 
it makes working in Finland easier. The reference to the Finnish passport 
being “one of the best ones to have” is further explained in the caption of the 
post which also includes a link to a newspaper article of the most powerful 
passports in the world, in which the Finnish passport was ranked third (and 
the Swedish passport second) in 2017. In the example, the materiality of 
citizenship also becomes manifested through references to the passport and 
the act of renewing it (see also Erdal, Doeland, and Tellander 2018). 
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Another example from a different later-generation user discusses 
citizenship in a more elaborate way in the #Stoltsverigefinne campaign, also 
touching on the topic of dual citizenship. The Instagram post includes two 
photos, the first with the user standing in front of the Embassy of Finland in 
Stockholm, and the second of both Finnish and Swedish passports as a visual 
representation of dual citizenship. The user writes in the caption: 

Few people know that children born to a Finnish mother after 1984 become 
automatically Finnish citizens. In all my […] years of living I have been told that I 
cannot be Finnish because I was born in Sweden. I have looked it up and read that 
I am actually both a Finnish and a Swedish citizen. This information is not told to 
you, but it is up to the parents’ and the child’s interest to find out, which is what I 
have now done. I feel a great responsibility to pass on our Finnish heritage 
regarding traditions, culture, history and above all the Finnish language. I find it 
upsetting that this information is only available if the parents and/or the child 
shows “interest”. This information should be available already at the maternity 
clinic because I know that there are many others out there who, just like me, have 
had no idea that they are both Finnish and Swedish citizens, while they at the same 
time are searching and striving for an identity. If you want to check if you are a 
dual citizen, you can do it at www.finland.se[.] (#Stoltsverigefinne, n.d.) 

Sweden was the first Nordic country to accept dual citizenship in 2001 and 
Finland followed two years later in 2003 – interestingly only a few years after 
the recognition of Sweden-Finns as a national minority. Dual citizenship has 
been seen both as an adjustment to transnational realities or alternatively as a 
symptom of postnational era. However, it does not necessarily lead to a 
weakening of state borders, but rather it is a tool for redefining them and 
shedding light on how perceptions of the nation change over time (Midtbøen 
2019). Thus, citizenship governance can mediate and reveal underlying ideas 
of nationhood. For example, the Swedish dual citizenship policies were 
strongly guided by immigrant integration and the need to create a national 
feeling among its diverse population as an open and liberal multicultural state 
(Brochmann and Seland 2010). In contrast, the renewal of Finnish citizenship 
policies was guided more strongly by the will to maintain ties to its external 
population and lobbied strongly by expatriate Finns (Midtbøen, Birkvad, and 
Erdal 2018; Seppinen 2002). 

Although discussing dual citizenship, the quote above highlights first and 
foremost the meaning of a Finnish citizenship as an important marker of 
Finnish identity in line with other cultural markers and traditions, but 
citizenship in particular functions as a concrete “proof” and a validation of 
such identification. Referring to others in similar situation, citizenship is 
represented as a key element or almost like a missing piece of a puzzle in the 
quest for “an identity”. Interestingly enough, before finding out about their 
two citizenships, the user had perceived the possibility to hold a Finnish 
citizenship as being impossible due to their country of birth, Sweden, because 
they were told so by others. This notion reveals the presence of broader 
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misunderstandings and beliefs about how citizenship is governed in Sweden, 
which is in contrast with Sweden’s highly liberal citizenship policy allowing a 
person to attain citizenship after living for five consecutive years in the country 
(two for Nordic citizens) and without any language requirements (Midtbøen, 
Birkvad, and Erdal 2018). 

The post additionally makes a reference to an issue of many Swedish-born 
Finnish descendants being unaware of their Finnish citizenship. Available 
information regarding citizenship policy is articulated by the user as 
something that is insufficient, but simultaneously as something that should 
not be an individual’s responsibility to find out, but something that should be 
systematically disseminated. Around the same time, Sisuradio also reported 
about the same issue. In Sisuradio’s news story from 2018, a representative of 
the Embassy of Finland in Stockholm explained how they received dozens of 
inquiries every week regarding citizenship due to the complex rules on 
citizenship governance. In some cases, the citizenship of their already adult 
children has come as a surprise to their parents (Sisuradio 2018e). While 
Finland and Sweden have allowed dual citizenship de jure since the early 
2000s, it had been available for some de facto already earlier. As also noted in 
the quote above, since 1984, children born to Finnish mothers or Finnish 
fathers married to the child’s mother have automatically received Finnish 
citizenship at birth due to legislative exceptions. Sisuradio’s news story further 
notes how it is possible to pass on Finnish citizenship indefinitely within the 
scope of current citizenship legislation (ibid.). 

While the meaning of citizenship is highlighted in both of the examples 
above, elsewhere in the material, citizenship it is notably absent as a theme 
that would need to be addressed. This might be explained by the minor role it 
plays for Finns in Sweden as a tool to claim and maintain an identity and sense 
of belonging, but also to gain practical benefits. Finnish and Swedish 
citizenship do not grant any notably different rights to their holders, but the 
main rights and duties tied to citizenship is the eligibility to vote in 
parliamentary elections and the possible liability for military service. Through 
both Nordic cooperation and EU, citizens of Sweden and Finland enjoy many 
rights, such as free movement and access to healthcare. Ågren (2006) 
observed likewise in her study that individuals' citizenship did not have an 
automatic effect on their experiences of belonging to Sweden or Finland. 

The Swedish minority policy lacks the citizenship condition in its 
conceptualization of “national minority”, which might also explain why 
citizenship is also absent in the more minority oriented discussions. 
Furthermore, from a Finnish perspective, being an expatriate Finn and 
included in the deterritorialized notion of Finnish nationhood does not always 
co-occur with citizenship either. For instance, the term “expatriate Finn” is 
institutionally conceptualized as “native-born Finnish nationals who have 
moved from Finland to live abroad” (Ministry of the Interior 2018, 12). This 
also includes their descendants “regardless of whether or not the descendants 
are Finnish citizens or born in Finland” as long as they “regard themselves as 
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Finnish (i.e., be Finnish in their identity)” (ibid.). Thus, for Finns in Sweden, 
citizenship does not play a major role for in their definition as a national 
minority or expatriate Finns.  

Addressing questions related to citizenship might become relevant when 
self-claiming a minority identity. For example, in one of the examples of the 
minority discourse quoted in Chapter 4.1, the former hopes of gaining Finnish 
citizenship become irrelevant through finding a new sense of identity as a 
Sweden-Finn. At the same time, however, one example drawing from more 
nationally rooted interpretations of “Finnishness” and “Swedishness” shows 
that while citizenship would not affect experiences of belonging, it may 
become a functional category to emphasize difference: 

I have always been aware that I am Finnish, but there have been many who have 
told me that I cannot have Finnish citizenship because I was born in Sweden. A 
child's citizenship simply depends on the citizenship of the parents. If both parents 
have Finnish citizenship, so do you. This is exactly what many do not know. In any 
case, I now have a dual citizenship (after I applied for it myself), so I, for instance, 
get to vote in both Sweden and Finland. (#Stoltsverigefinne, n.d.) 

In a similar manner as before, the user has also experienced a denial of their 
identification as a Finn from the outside because their Finnish citizenship and 
country of birth have been perceived as mutually incompatible. While the 
example depicts identification as a Finn and holding a Finnish citizenship as 
somewhat synonymous, it also reveals the role that formal and informal 
aspects of membership in a nation play as the user has been unquestionably 
seen as “Swedish” despite their foreign background and citizenship, even to a 
such extent that their self-awareness as a “non-Swede” has been rejected. 

While this example also highlights the inadequate knowledge of citizenship 
regulations, it also points towards the importance of considering the Nordic 
citizenship regime when analyzing the meaning of citizenship (or lack of it) for 
Finns in Sweden. Wickström (2017) writes that in Nordic naturalization 
policies, Nordic and non-Nordic citizens are positioned in different hierarchies 
of belonging as they give Nordic citizens easier access to citizenship. 
Highlighting the informal aspects of the politics of belonging in both Finland 
and Sweden, Midtbøen and others (2018) further explain that ideas of 
nationhood are tied to myths of homogeneity in the Nordic countries. They 
note that “[w]hile ideas about who is national and how they look like tend to 
be adapted to the empirical realities by time, perceptions and ideas of who is 
national are often anchored in the past and intertwined not only with history 
but also with ancestry.” (ibid., 98–99) Therefore, being Nordic citizens, Finns 
in Sweden do not need citizenship to make claims of their national belonging. 
In contrast, citizenship has been shown to function as an important way for 
non-white Nordics to prove their legitimate national belonging in the host 
society (see e.g., Erdal, Doeland, and Tellander 2018). For Finns in Sweden, 
the scattered negotiations around citizenship in the social media point instead 
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towards the need to show a legitimate national belonging elsewhere than in 
the host society. 

4.4 PARADOXES OF WHITENESS AND “RACE” 

It is evident that political membership alone does not allow full access to either 
the minority or national community but there are also other factors and 
conceptions of a group or a nation that participate in shaping an 
understanding of belonging. As suggested in the previous section in relation to 
the difficulty of claiming a non-Swedish identity, a particular theme that 
emerges in the material to explain both subjective and collective articulations 
of Sweden-Finnishness further is whiteness and “race”.75 In the same way as 
“race”, whiteness should not be understood here as a matter of biology or 
physical appearance, but as a socially constructed space of power and privilege 
against which difference is measured (Dyer 1997). 

A growing body of literature has stressed how national identities and ideas 
of nationhood in the Nordic region are largely associated with “whiteness” and 
underpinned by myths of cultural and racial homogeneity (e.g., Hübinette and 
Lundström 2011; Lundström and Teitelbaum 2017; Keskinen 2019; Keskinen, 
Skaptadóttir, and Toivanen 2019). The legacy of such thinking has been noted 
to continue operating in today’s acts of inclusion and exclusion – in 
perceptions of who belongs more and who are imagined as the “others” 
(Keskinen, Skaptadóttir, and Toivanen 2019). Lundström (2017) notes that 
there is a tendency to imagine “immigrants”, “foreigners” or “non-Swedes” in 
today’s politicized discourse in Sweden as non-privileged, non-white and non-
western subjects, shaped by notions of marginalization and poverty even 
despite their citizenship or place of birth. Instead, other ethnic groups are 
rather described in terms of cultural differences than in ethnic terms (Ålund 
2002). At the same time, imagining the national community as something 
based on the idea of shared heritage and ancestry has played a role in the 
marginalization of historical minorities and indigenous people from dominant 
national narratives. Thus, national minorities and indigenous people are not 
only defined through their linguistic and cultural difference, but also in ethnic 
terms.  

While the Finnish postwar migration to Sweden occurred at a time when 
certain legacies of racial perceptions of Finns were still present (e.g., Ågren 
2006; Spjut 2018), their social climb since the 1970s has taken place 
simultaneously with the racialization and exoticization of the category 
“immigrant” (Weckström 2011; see also Korkiasaari and Tarkiainen 2000), 
making it difficult to handle the Finnish experience in ethnic terms. Studies 

                                                 
75 The observations regarding the Sweden-Finnish repatriation case in this subchapter are based on my 
active follow up of the case since 2018 in Finnish, Swedish and Sweden-Finnish media. For a further 
discussion on race and whiteness in the Sweden-Finnish context, see Liimatainen (2022). 
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examining the (white) second generation Finnish descendants in Sweden have 
also noted that many acknowledged their own ability to pass as “Swedes” and 
some even experienced identification as an “immigrant” or claiming a non-
Swedish identity to be difficult due to lack of visible markers such as dark hair 
(Weckström 2011; Ågren 2006 ). 

In the social media content generated by individual users, especially by 
those adhering to transnational and hyphenated perspectives, “Finnishness” 
and “Swedishness” are readily positioned as part of the same normative and 
hegemonic notion of whiteness. This becomes evident by how the users’ sense 
of belonging or non-belonging is not discussed as something affected by any 
visible markers or by making their everyday experiences meaningful by 
articulating themselves as “immigrants” or “foreigners”. Therefore, 
“Finnishness” becomes represented as something invisible and unmarked. 
Leinonen and Toivanen (2014) promote the use of the analytical lens of 
“in/visibility” in studies examining ethnic boundary-drawing in intra-Nordic 
contexts. In such contexts, the “whiteness” of individuals and groups can shift 
in time and place, and become situationally visible and invisible – the latter 
especially for those who inhabit the normative position as white. An example 
by a later generation Finnish descendant illuminates the ways in which this 
invisibility operates in social media narratives:  

It is an intriguing thing to be a Swede and feel like a Swede, but to simultaneously 
feel that I am a Finn. I do not long to move to Finland or follow the local Finnish 
news. But at the same time, I have a need every now and then to call myself a Finn. 
To every now and then be able to assert my Finnishness. Something that is often 
met with a playful dismissal: “You say that only to be cool, you are a Swede after 
all. If you like it so much, move there then.” It is just nice to sometimes call myself 
a Finn without it meaning anything deeper or bigger. Only to uphold a heritage 
and a part of my identity. (#Stoltsverigefinne, n.d.) 

The user underlines how their self-identification as a Finn is not tied to 
Finland in terms of cultural knowledge or geographical ties. Instead, it is 
rather a matter of heritage, yet something that they can situationally and 
voluntarily claim. However, while the user may effortlessly feel both “Finnish” 
and “Swedish” at the same time, the attempts to claim a non-Swedish identity 
are represented as being difficult and even something that may be rejected due 
to the ability to pass as a “Swede”. Thus, whiteness operates in this example as 
something invisible, as an underlying marker of similarity between “Finns” 
and “Swedes”. 

Perceptions of “racial” difference are not always solely tied to ideas of 
physical appearance, but Leinonen and Toivanen (2014, 163) also emphasize 
the role of “audible visibility” in the Nordic context, which means the role of 
language and accent as making differences visible. A new first generation user 
who is also active in a Sweden-Finnish organization provides an example of 
audible invisibility by sharing how they have experienced their identification 
as a “Finn” rejected due to their accent: 
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Where are you “at home”? I am happy to be able to say that I have two, Sweden 
and Finland. Nothing strange there, huh? However, I have experienced that many 
who know me often deny my Finnishness. “But you speak Swedish so well, like no 
Moomin Swedish”[,] “but you are a Swede now”. Why should I need to choose? 
Why are so many with another or a dual citizenship met with this attitude? 
(#Stoltsverigefinne, n.d.) 

Language skills of immigrants and later generation descendants generally 
differ from each other especially in terms of accent. However, the example 
above reveals interestingly how the lack of accent – held also as an ethnic 
marker of Finnishness in Sweden (e.g., Latvalehto 2018) – may allow a person 
to pass as a “Swede” even when they would have migrated to Sweden only as 
an adult.76 Combined with whiteness as an unmarked and unnoticed social 
category, audible invisibility makes claiming a non-Swedish identity difficult 
despite one’s country of birth, dual citizenship, sense of belonging or self-
identification. However, the critical undertone of the extract does not 
represent the perceptions of others only as a rejection towards the user’s 
Finnish identity, but more broadly as a rejection towards multiple national 
identifications and belongings, which are represented as something that are 
not generally perceived as part of being a “Swede”. Thus, “Swedishness” is 
constructed as being exclusionary towards other national identifications, but 
simultaneously represented as something inclusionary towards “whiteness”. 

“Hey China Swedes” – Finns as the racial other 

Although whiteness operates in contemporary understandings of nationhood 
in all Nordic countries, Lundström and Teitelbaum (2017, 151) remind us that 
“Nordic whiteness is by no means natural or static” as the “[m]ajority Swedes, 
Danes, Norwegians, Finns, and Icelanders have at various times and settings 
had their whiteness questioned or rejected.” While “Finnishness” and 
“Swedishness” may become prominently associated with hegemonic 
whiteness in the transnational and hyphenated discourses of “Sweden-
Finnishness”, these perceptions change within the minoritized and politicized 
discourses and their historically rooted narratives due to the ambivalent racial 
histories of Finns. 

As part of the recent anti-racist activism and postcolonial memory work of 
national minorities, narratives of the Finnish racial inferiority vis-à-vis the 
Swedish superiority have surfaced in Sweden in the past few years. A 
prominent example of this is the repatriation claim of Sweden-Finnish 
activists concerning the Finnish skulls held at KI, which requires closer 
examination. The roots of the Sweden-Finnish repatriation case can be dated 
back to 2015, when the Swedish government implemented a project to map 
                                                 
76 Referring to the Finnish accent as “Moomin Swedish” in Sweden stems from the Swedish-language 
version of the 1990s animated television series Tales from Moominvalley, which was dubbed in Finland-
Swedish in Finland. Moomins are fairytale characters created by the Finland-Swedish author, painter 
and illustrator Tove Jansson. 
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human remains that are stored in Swedish museums. The same year, Swedish 
newspaper Dagens Nyheter published a series of reports on these historical 
anatomical collections. This also gained the attention of Sweden-Finnish 
media due to the human skulls labelled as “Finnish” in the collections and the 
marginal knowledge concerning the history of race biology (see Sisuradio 
2015b). In late 2018, a Sweden-Finnish activist group called Kommittén för 
återlämnandet av finska kvarlevor (“Committee for the repatriation of 
Finnish remains”) joined the publicity by filing a petition to KI to repatriate 82 
skulls from its collections to Finland. 

Contestations over cultural  artefacts and  human  remains  have  been  
subject  to  claims  and controversies  for  decades, and are often heard from 
indigenous peoples as part of their postcolonial emancipation processes 
(Nilsson  Stutz  2013). Being largely held as unacceptable and even racist from 
contemporary ethical values, measuring and collecting human remains was a 
popular scientific method to understand human difference in the 19th century, 
and further used to justify racism and discrimination until the first half of the 
20th century. Addressing this “scientific racism” and demanding human 
remains and other cultural artefacts to be returned to their “rightful” owners, 
repatriation is a tool for minorities and indigenous peoples to claim 
reconciliation and democratization (Krmpotich 2010; Nilsson Stutz 2013). 
Calls for repatriation are also prominent means to produce collective memory, 
and thus, play a central role in identity processes (ibid.). Furthermore, in 
addition to being an act of recognition and respect, repatriation is also a 
manifestation of a changed power relationship (Nilsson Stutz 2013). 

In Finland and Sweden, such debates have generally concerned the 
repatriation of indigenous Sámi cultural heritage and human remains. 
However, the Sweden-Finnish repatriation demands point towards “race” 
emerging as an alternative category to make sense of the past and its legacies 
in the present in the Sweden-Finnish context as well instead of ethnic, 
linguistic or class-based differences serving as a means to explain the unequal 
treatment and stigmatized experiences of Finns in Sweden.77 Jokinen and 
others (2016) note that race and especially the racism discourse maintains 
differences between groups and legitimizes hierarchical relationships. Taking 
place in the Swedish context, references to racial difference adhere most 
prominently to the autochthonous discourse and its postcolonial memory 
work. While similar references can be found from the earlier literature as well 
in connection with postcolonial interpretations of the joint history between 
Finland and Sweden (e.g., Peura and Skutnabb-Kangas 1994), “race” and the 
racism discourse now operate as part of broader efforts of national minorities, 

                                                 
77 An example of how these discourses have also become operationalized in recent scholarly research is 
the recent master’s thesis by Stellan Beckman (2018), which in contrast with the findings of this 
subchapter concludes that contemporary Finnishness is in the margins of Swedish whiteness. Beckman 
has also been involved in the work of the Sweden-Finnish repatriation committee. 
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the Sámi and the Tornedalians in particular, to evoke memories of race biology 
in order to contest Swedish cultural memory and address the unequal 
treatment of people (Hagerman 2018).   

At time of writing this in early 2022, the Sweden-Finnish repatriation case 
remains open without much acknowledgement of the Swedish political context 
or mediation of the symbolical meaning of the possible repatriation. Instead, 
a local congregation from the Finnish municipality of Pälkäne, from where the 
skulls were allegedly taken, has emerged as the key stakeholder after being 
contacted by Sweden-Finnish activists. This transnational reframing of the 
case has posed another key challenge as repatriations between majority 
populations in independent states is not an established practice. This has been 
also stated by KI in its initial response to the claims although simultaneously 
acknowledging the unethicality of Retzius’s actions from today’s perspective 
(KI 2019). 

Somewhat paradoxically, the transnational framing of the case has 
simultaneously provided the activist committee with both moral and political 
support from Finland, which has been pivotal in taking the case forward. 
However, like the ideological contradiction that was noted in the reception of 
the Finnjävlar anthology in Finland (Koivunen 2017b), the case draws from 
postcolonial perspectives to interpret Finnish-Swedish history, which flourish 
more notably in today’s right-wing political agendas in Finland. Therefore, it 
is important to understand that the case only captures one perspective of the 
complex colonial and racial histories of Finns and Finland, which Keskinen 
(2019, 178) summarizes as being situated in a “triangle of Nordic/European 
colonialism, racial thinking, and modern state-building”. The repatriation case 
mobilizes an imagination of Finns as inferiorized and marginalized in relation 
to European modernity and especially the powerful Swedish state, but leaves 
out the simultaneous role of the “Finns, Finnish enterprises, and state actors 
as participants in European colonial/racial histories [and] benefitting from 
colonialism” (ibid.). The latter is a topical perspective in the contemporary 
debates in Finland that address the reproduction of colonial images and the 
state’s treatment of the indigenous Sámi. While the narrative of Finns as an 
oppressed nation or people has also been argued to feed racism and 
xenophobia in Finland (Rastas 2007), such a narrative is essential in the 
repatriation case and its aims to fight racism and intolerance in Sweden. 

References to “race”, racism and race biology can also be found in the social 
media data generated towards the end of the 2010s. While such references are 
marginal, they are prominently used to articulate a collective identity and 
carry certain political importance due to the topicality of the repatriation case. 
Furthermore, they reveal contradictions in terms of how whiteness operates 
within the different discourses of Sweden-Finnishness. For example, one 
direct reference to the repatriation case can be found in Tukholman sissit’s 
activism. In addition to demonstrating the timeliness of the case, it also reveals 
how the anonymous activists employ similar interpretations of “Sweden-
Finnishness” as those involved in the repatriation case. In the example, a 
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sticker depicting a skull is accompanied with the text “Gräv upp Retzius [Dig 
up Retzius]”. The rather macabre text refers to Swedish physician and 
anatomist Gustaf Retzius (1842–1919) whose anatomical collection stored at 
KI, has been the target of the repatriation claims. Retzius is the son of Anders 
Retzius (1796–1860), who is known as the developer of the 19th century racial 
categorization system based on the size of human crania, categorizing, for 
instance, Finns as the more inferior “short-skulled” people in comparison to 
the “long-skulled” Indo-Europeans such as Swedes. With calls to retaliate with 
Retzius, Tukholman sissit make similar, yet more exaggerated, calls with the 
activist committee to take concrete action and to support the reconciliation 
process of national minority Sweden-Finns. Furthermore, it reinforces 
antagonism towards the “nationalizing state” as it emphasizes the key role of 
Swedish race scientists in establishing and spreading ideas of race biology (see 
also Keskinen 2019). 

Apart from the repatriation case, another example by Tukholman sissit 
functions further to argue how the Finnish experience in Sweden has been 
historically characterized by racial otherness. A post depicting a digital image 
of four eyes is accompanied with the text “Epikantus on kaunis [Epicanthus is 
beautiful]”. Two of the drawn eyes in the image depict an eye with a so called 
epicanthic fold, a skin fold that covers the inner corner of the eye. While 
epicanthus is often regarded as an Asiatic ethnic feature, in this context, the 
image makes a reference to the past racial categorizations of Finns as of the 
inferior Asiatic Mongolian descent. Through the somewhat direct intertextual 
reference to the 1960s black cultural movement’s “black is beautiful” slogan, 
the post mobilizes an already familiar counterstrategy, through which 
something previously stigmatized is turned into something positive. The long, 
timeline-style caption of the post worth quoting fully: 

2019-09-18, subway, Slussen, two teenage girls are talking. One understands that 
they are Finns when one of the girls answers her phone in Finnish and her mom 
calls. After the call, one girl says to the other: “You look so pretty today darling.” 
“Dah, no. Look at my eyes, Chinese eyes, so ugly, I look so Finnish”.  

1930-07-29 Sports magazine’s major headline: “Day of the Mongols on the 
stadium”. What had happened? Yes – the Finnish athletes had succeeded on the 
Stockholm stadium, among others, the “slant-eyed” Matti Järvinen had thrown 
javelin longer than the current world record at the time.  

1998: I was new in the class. A girl comes to me and says that I am good-looking. 
Good-looking for a Finn, in other words. I was just like: How did you know that I 
am a Finn? “I see it in your ching-chong eyes.” Ok.  

1942, Minnesota: “...because the Swedish kids, they knew our grandparents were 
from Finland, they'd go and put their fingers by their eyes and make slanty eyes 
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and say “Hey, China Swede, hey China Swedes.” “China Swede” was one term, 
“roundhead” was another. There were also more subtle forms of discrimination.”78 

Epicanthus. Not ugly. Epicanthus is beautiful. Do not forget it. #swedenfinns 
#nationalminorities #epicanthus (Tukholman sissit, n.d.) 

The short extracts above entangle various individual and collective 
experiences from the 1930s until the present-day. Together, they all draw 
attention to the racial categorizations of Finns as “Mongols” or as an inferior 
race, while they simultaneously leave out the nuances of these stories (see 
Liimatainen 2022). Presented together in one caption, these passages present 
the activists’ subjective recontextualization of the racial pasts of Finns in an 
attempt to control historical knowledge, which further supports their political 
agenda. Reifying the juxtapositioning between “Finns” and “Swedes”, all the 
examples contrast “Finnishness” with “Swedishness” or are situated in 
Sweden. For example, even in the passage that recollects the experiences of 
Finns in the US, Swedish children are represented as the antagonists of the 
story. In most of the examples, racial depictions or derogatory comments are 
represented as something coming from the outside. As an exception, the first 
example, which narrates an overheard discussion between two Finns in the 
Stockholm subway (who only become “visible” through the act of speaking 
Finnish), the subordinated racial perceptions of Finns are depicted as 
something internalized, almost as a commentary on how the legacies of racial 
categorizations and consequent depictions of otherness continue to operate in 
contemporary self-perceptions. 

Although mobilization of racial histories serves various purposes, such 
depictions of “Finnishness” as something based on biological or physical 
differences may simultaneously reify them. Hall (1997) writes that when 
stereotypes are contested with various counter-strategies, they may 
paradoxically lead to their reification. In reference to a “stigmatized identity 
dilemma”, McGarry and Jasper (2015, 6) also note that such a dilemma may 
occur when “protest groups form around the same categories that they are 
trying to eliminate”, but how they, at best, may only “transform negative 
stereotypes into positive ones”. For example, while the phrase “Epicanthus is 
beautiful” is clearly an effort to promote a positive identity, it simultaneously 
produces racial pasts as part of the collective memory of the Sweden-Finnish 
national minority. In reference to repatriation cases, Nilsson Stutz (2013) also 
notes that repatriation may also be counterproductive for relationships 
between groups as they continue to reproduce essentialist differences between 
different cultures and people. 

One example from the #Stoltsverigefinne campaign towards the end of the 
research period shows how the mobilization around the past racial 

                                                 
78 This paragraph is originally written in English in the post. It is a direct quote from a transcript of a 
radio program from Minnesota Public Radio from 1997 (see Losure and Olson 1997) 
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categorizations may become functional in explaining subjective experiences as 
well. Referring also to the repatriation case, a Swedish-born user writes:  

When I was in Egypt almost ten years ago, a street vendor greeted me with “Hi!” 
[in Finnish] and I noticed that I did not like that I came across as a Finn. I realized 
that I thought that Finns are ugly. It took, however, many years before I began to 
ask why I thought like this. When I read about the position of Finns in Sweden’s 
history of race biology, I began to think if racist ideas about my ancestors can have 
impacted what I thought when I looked myself in the mirror.  

Classified as “Asiatic Mongols” many nationalists saw for long that Finns (besides 
the Sámi) were the greatest acute threat against the “pure race”, the 
beautiful Swedishness. The ideas were legitimatized by Swedish researches who, 
for instance, stole and measured skulls from Finnish graveyards.  

The State Institute for Racial Biology was abolished only in 1958, two years before 
grandmother moved to Sweden. […] One can, however, imagine that the ideas of 
“shortskulls” have lived on for longer than that and affected the Swedish view on 
“Finnish looks”.   

What do you think? Can foolish historical ideas have affected our self-image? Do 
you think that what is considered as “Finnish features” is beautiful? 
(#Stoltsverigefinne, n.d.) 

Like Tukholman sissit, the user contrasts the racial histories of Finns with 
“beautiful Swedishness”, the “pure race”, which emphasizes the tie between 
whiteness and “Swedishness”, but not “Finnishness”. By positioning Finns and 
the Sámi in the same hierarchical position next to “Swedishness”, the example 
reveals how this interpretation departs prominently from a minority 
perspective. In contrast, in the transnational discourse in particular, 
“Finnishness” and “Sáminess” would rather be positioned in an antagonist 
relationship. By addressing the presence of the Swedish state-run institute for 
racial biological research (located in the city of Uppsala) until the late 1950s – 
the same era when Finns were migrating to Sweden – the user mobilizes 
alternative interpretative frames to understand the experiences of Finnish 
postwar migrant. These frames are not understood only in socio-economic 
terms, but also through ideas of racial inferiority. Although the user contests 
the validity of such “foolish” historical ideas and acknowledges their effects on 
internalized self-perceptions, the example simultaneously constructs 
“Finnishness” as something that can be visually distinguishable and identified 
from the outside although it is left ambiguous what such “Finnish look” or 
“features” are. In contrast with inhabiting the normative position of power and 
privilege, in this example, “Finnishness” is represented as something visible 
and marginalized from the normative whiteness that “Swedishness” is seen as 
representing (see also Beckman 2018). 

Together the examples in this subchapter underline the socially 
constructed character of whiteness and “race” through the paradoxical views 
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of how “Finnishness” can be both included in and excluded from hegemonic 
understandings of whiteness. Imagining both similarity and difference in 
relation to “Swedishness”, these examples show how “race” is a highly fluid 
and situational way to draw boundaries. However, to complicate this picture 
further, the increasing availability and popularity of consumer genetic testing 
or DNA tests poses new challenges to the ways in which identities may be 
understood in biological terms. The social media material includes only a 
single example in which DNA tests are discussed, but it already shows how the 
sharing of DNA test results as part of a Sweden-Finnish campaign functions as 
a viable way to represent and perform “Finnishness”. Waters (2014) writes in 
reference to the descendants of European immigrants in the US that the 
growth of affordable genetic testing to find one’s ancestry and ethnic origins is 
one of the most important trends influencing their identities in the future. Yet, 
consumer genetic testing has been noted to have multiple problems as well. 
For instance, in terms of their interpretation and epistemic validity, their 
results should be understood as something based predetermined 
categorizations and databases. Nevertheless, when national communities and 
genetic identities are equated with each other, genetic testing can reify 
perceptions of difference, but also create contradictions, collisions, and 
tensions (Oikkonen 2018).  

4.5 DIVERSE REALITIES AND NEW PERSPECTIVES 

While previous studies on the second generation of Finns in Sweden have 
mobilized “whiteness” as an invisible notion, many Finnish descendants in 
Sweden have diverse family background in terms of their linguistic, ethnic and 
national heritage (Latvalehto 2018). In recent years, many non-white public 
figures with Finnish heritage have also been prominent in both the Sweden-
Finnish and Swedish media (see e.g., Sveriges Radio 2018). Therefore, as Huss 
and Syrjänen Schaal (2013, 13) note, many children have multicultural 
identities and that “Sweden-Finnish identity can be one of many”. Lainio 
(2014) further writes how the lives of those who have grown up in the 
multilingual and multicultural suburbs of big, Swedish cities have additionally 
been impacted by the superdiverse character of these environments in which 
the previous, real and imagined, social, linguistic, ethnic and cultural borders 
dissolve.79  

The #Stoltsverigefinne campaign in particular brought together users from 
diverse linguistic, ethnic and national backgrounds. This means that the 
material also includes posts in which other than Finnish cultural and linguistic 
heritage is addressed and showing how they play an equally important role in 

                                                 
79 The term “superdiversity”, coined by anthropologist Steven Vertovec (2007), refers to the increasing 
diversification of diversity, meaning the acknowledgement of the complex and layered character of given 
populations instead of perceiving them as stable, organized and clearly identifiable groups. 
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the subjective identity negotiations. While this diversity also encompasses the 
newly migrated Finns, those born in Sweden discuss their diverse background 
more readily on social media. This indicates that for the newly arrived 
migrants, their Finnish background is a more taken-for-granted point of 
identification in the new cultural setting and especially in a social media space 
that specifically calls for stories and experiences of what it is like to be a Finn 
or a Finnish-speaker in Sweden. 

The diverse realities of the users are handled in the material as both a 
matter of exclusion and non-belonging and as something positive – as a 
celebration of diversity and multiplicity of identities – and are often handled 
together in the posts. Continuing with the theme of the previous subchapter, 
“whiteness” is a prominent social category through which a sense of 
outsiderness is discussed. In the posts by non-white Finnish descendants, both 
“Finnishness” and “Swedishness” are represented as integrally tied to 
hegemonic whiteness and normative assumption of how “Finns” and “Swedes” 
should look like, embodied as a conflict between the users’ self-identification 
and the identification by others. One Swedish-born user discusses the 
contradictions regarding their ethnic and linguistic background and their 
looks as follows: 

For me it was self-evident, I am a Swede because I was born in Sweden. I speak 
three languages because my father is from X [country] and my maternal 
grandparents were born in Finland and have always spoken Finnish with my mom. 
But I was not believed. I cannot be a Swede. Or half-Finn. Because I am not white. 
I do not look like “a Swede” or “a Finn”. (#Stoltsverigefinne, n.d.) 

In this example, the user’s own family background, the different languages 
they speak, country of birth as well as physical looks are intersecting, but also 
contradicting in many ways. For the user, being born in Sweden and speaking 
Swedish are important for their identification as a Swede whereas having 
Finnish heritage and speaking Finnish plays a fundamental role as their 
identification as a “half-Finn”. Despite this, being white is represented as a key 
marker of difference and as the fundamental grounds for their rejection as 
both a Finn and a Swede. Thus, “Finnishness” and “Swedishness” become 
constructed as part of the same hegemonic and normative “whiteness” in a 
similar manner as in some of the previously discussed examples by white 
social media users, but now this synergy becomes additionally depicted as 
something that is visible and exclusionary towards those who are not included 
in it. This also reveals the underlying racialized configurations of national 
belonging in Sweden, but also how “Finnishness” is readily perceived as 
inhabiting the white space of privilege. 

Another example demonstrates likewise how whiteness emerges as 
something visible and reveals perceptions of what normative Finnishness is: 

I speak Finnish with my mother and my brothers, so Finnish is one of my strongest 
languages. Sure, it is somewhat surprising in someone’s eyes and to their ears to 
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see [sic] a non-white person speaking Finnish so well, which can be provocative 
and sad for me. But that is another question and remains a problem of only one 
generation, hopefully... (#Stoltsverigefinne, n.d.) 

This extract highlights how being non-white, yet speaking Finnish, may cause 
contradictions. In other words, it shows the contradiction in terms of physical 
and audible visibility. Being experienced as something “surprising”, such 
outsider reactions conflict with the user’s self-identification and everyday 
realities. At the same time, they reveal underlying assumptions of what “Finns” 
or someone with a Finnish background should look like. While the example 
reveals the emphasized meaning of visual appearance as a primary ethnic 
marker and the almost rigid white boundary of Finnishness, the user 
simultaneously maintains hope that such underlying assumptions would 
change over time. 

Similarly with both transnational and hyphenated discourses of Sweden-
Finnishness, those who have other multiethnic and/or –linguistic background 
do not talk about the different ethnic or national affiliations as mutually 
exclusive categories, but embrace their simultaneity. Instead of using the term 
“hyphenated”, which prominently mobilizes “Finnishness” and “Swedishness” 
as its’ building blocks, here the term “hybridity” might be more fitting as it 
embraces multiplicity, but as a practical category, it still allows us to see a 
similar mixing of nationally anchored meanings, which are also detectable in 
the material. A post titled “What am I?” demonstrates well how multiethnic 
and multicultural background is discussed in the material: 

I am often asked: “But how do you feel like? Where do you really come from? What 
are you the most?” Maybe several of you are now wondering it.  

My identity has been fluid and flexible since I was little. In X [country], I was X 
[demonym], but also Finnish when I went to a Finnish school and hung out with 
other Finns at least once a week. When I moved to Sweden, Finnishness became 
stronger, then Swedishness was added. 

I see it as a great privilege to have three home countries - three cultures - three 
different identities to relate to. But only I can determine my identity, it is my right 
to decide how I feel like. I have also realized that I do not need to choose, that the 
idea of having an identity limited to a nation-state is both old-fashioned and 
narrow-minded. That is why I still get irritated when I am asked those questions, 
especially if it is the first question I get from an unknown person. Because then 
the assumption is that I have to choose, that I must say that I am more Finnish 
than Swedish and more Swedish than X [demonym]. And I am not, I may not be 
any of them, or I am a symbiosis of all three. I am what I am, and today I call that 
Sweden-Finnish X [demonym], but tomorrow it may be called something 
completely else. (#Stoltsverigefinne, n.d.) 

In this example, a later-generation user discusses how their different 
identifications have become stronger and weaker in different contexts and life 
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phases. The example highlights in particular that while the user may have 
always been content with a sense of identity that is fluid and flexible, it is not 
always automatically accepted or understood from the outside. While ethnic 
or cultural identification may be situational for the user, its limits lie in 
situations in which one identity is required to be chosen over others, 
epitomized in the question of where you are really from. In this example, the 
user does not describe their identity as a whole that would be divided into 
parts, but as three separate identities each of which are anchored to different 
countries and cultures. National identities serve as the overriding points of 
identification in this example, but at the same time, they come contested 
grounds as “old-fashioned” and “narrow-minded” due to their limitations in 
terms of including multiethnic identifications or plurality. Despite embracing 
fluidity and situationality, the example simultaneously produces difference in 
somewhat essentialist terms by equating countries, cultures and identities 
integrally with each. 

Along with other similar examples, this example shows that when available 
ethnonational categories are not fitting to describe one’s background and 
sense of belonging, other categories can be combined as building blocks to 
create new, unique terms to refer to oneself. A made-up example of such a 
compound term could be Sweden-Italian-Finn. Another example is the term 
Sweden-Finland-Swede, which can also be found in the social media material. 
Such terminological flexibility can be found in posts by both new migrants and 
later-generation descendants who have diverse backgrounds. Instead of trying 
to negotiate belonging in relation to any established categories, construction 
of new categories contests rigid acts of categorization and emphasizes 
individualism. At the same time, the need to create new terms also shows that 
“Sweden-Finnishness” is not experienced as being inclusive enough despite 
the efforts of ethnic actors to construct it as a heterogeneous or inclusive 
identity or category. Instead, alternative terms are needed to depict the 
diverse, individual ethnic and cultural identifications. 

While more marginally addressed, the Finnish postwar migration to 
Sweden was ethnically, linguistically and culturally diverse. However, this “old 
diversity” does not echo on social media despite some individual mentions of 
having a Karelian and Ingrian family background. For example, the Finnish 
Roma are absent in the social media campaigns, while their belonging to more 
than one national minority category in Sweden has been politically 
acknowledged (SOU 2017:60). In contrast, Swedish-speaking Finns or 
Finland-Swedes are more frequently represented in the material, while their 
position of as part of the Sweden-Finnish national minority has been disputed. 
Swedish-speaking Finns are more prominently represented among the new 
first-generation of Finnish migrants, which is logical taking in consideration 
their proportionally high numbers among within contemporary Finnish 
migration to Sweden (Kepsu and Henriksson 2019). For native Swedish-
speakers from Finland, the terminological flexibility also allows them to 
overcome questions of definition and their otherwise complex position as part 
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of the Sweden-Finnish group. Whereas one user refers to themselves as being 
a “Finland-Swedish Sweden-Finn” – a mouthful of a term that emphasizes 
multiple overlaps and liminalities of different linguist and cultural 
identifications – other users with Finland-Swedish background tend to use the 
Swedish term “sverigefinländare”. Using this term, they position national 
affiliation in the core of “Finnishness” instead of ethnic or linguistic identity. 
Therefore, they more often embrace transnational or hyphenated 
interpretations of “Sweden-Finnishness” as well. 

The material shows further that identity talk emphasizing plurality of 
different social locations is not limited only to ethnic, national or linguistic 
backgrounds. For example, examples of users reflecting their sexual and 
gender identities can be found in the material as well as references to different 
regional identities and other social identities. The latter two are found 
prominently in the posts by the newly arrived Finnish migrants, demonstrated 
in the following extract: 

When you move abroad, you suddenly face completely new questions of definition. 
In Finland, I was always Helsinkian, now when visiting Finland I often say that I 
live in Skåne. I am registered as a Lundian but in Malmö I feel more at home. On 
the other hand, I am above all a student and being Lundian is an inseparable part 
of studenthood. The biggest surprise, however, has been how after living my whole 
life in Helsinki, I began to experience X [a county in Finland], where the rest of 
my family lives, as my own after I moved to Sweden. And then, once in a while, 
like last summer, I like to climb to Kroksbäck hills [in Malmö] to peek into the big 
world and think about the next move! Here are probably the ingredients for a 
lifelong identity crisis… (#Stoltsverigefinne, n.d.) 

This example shows how moving to another country also affects an individual’s 
self-perception by bringing out new questions of belonging. Even when one’s 
family background is not multiethnic and related questions are absent, the 
example demonstrates how an individual’s subjective sense of self is always 
made up of multiple, simultaneous social categories, in a similar manner to 
many of the previous examples. In addition to different regionally anchored 
identifications, the user represents studenthood as another meaningful social 
identity. Eriksen (2010, 210) also writes that social identities can be formed in 
the contemporary world along several other lines as well, such as professional 
solidarity in companies. Such professional solidarity inevitably cuts across 
ethnic lines – an observation that applies to studenthood as well – and thus 
renders ethnicity less important in those contexts. In addition to the 
simultaneity of different identifications, their fluid and constantly changing 
character are also stressed in the example. Especially the last sentence of the 
extract reflects how "identity repository" is never full or complete, but remains 
open for new possible identifications that may be acquired along the way. 
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4.6 BEYOND ETHNICITY? POSITIONING THROUGH 
SOLIDARITIES 

Grasping the contemporary Sweden-Finnish social media negotiations and 
ambiguous boundary-drawing processes fully is not possible without taking 
into consideration how group differentiation is not always necessarily linked 
with ethnicity alone. When viewed from this perspective, it is evident that the 
social media campaigns and online activism do not only reflect the diversity 
that characterizes different, individual experiences, but the material further 
points towards open and tolerant attitudes to difference despite the divergent 
interpretations of “Sweden-Finnishness”. 

Recent discussions on the “politics of solidarity” have emphasized the need 
to bring out the similarities of different marginalized experiences and alliances 
of different groups across expectations of cultural, ethnic or “racial” 
homogeneity as a way to overcome the reproduction of naturalized categories 
of difference (e.g., Keskinen, Skaptadóttir, and Toivanen 2019). In reference 
to Finnjävlar anthology, Koivunen (2017b) notes that addressing the social 
inequalities of people based on, for example, “race”, ethnicity, gender or ability 
are in the core of contemporary antiracist debates. At the same time, such 
politics of solidarity may also become instrumental in group-making and 
reconfiguring political agendas. For example, solidarity with other indigenous 
peoples and racialized minorities around the world was highly important for 
the revival of the indigenous Sámi culture in the 1960s and 1970s. In addition 
to strengthening the voices of Sámi cultural activists, it provided their claims 
with greater visibility (Siivikko 2019). 

Figure 10 Tukholman sissit sticker in Södermalm, Stockholm in April 2019 (photo by author). 
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Different expressions of solidarity are notably present in Tukholman 
sissit’s activism, in which they function to show allegiance to other 
marginalized and minoritized groups. Furthermore, they also participate in 
creating a shared sense of identity by positioning Sweden-Finnishness as part 
of broader struggles for equality from below. The sticker depicted in Figure 10 
shows how Tukholman sissit refer to different movements and political 
positions even at the title level.80 The text elements featured in the sticker 
include the name of the activist group and the words “Antifascism”, 
“Feminism”, “Shamanism” and “Multilingualism”. 

It has been noted that antifascism, a political ideology opposing fascist 
ideologies, often spreads in parallel with other transnational movements such 
as pacifism, anti-colonialism, feminism and anti-capitalism in the 
intersections of local, transnational and global discourses (García 2016). 
While references to antifascism and feminism more prominently contest 
patriarchal systems of social structures, references to shamanism and 
multilingualism in this example operate more prominently in the Swedish 
minority political context. Shamanism is a pre-Christian tradition of spiritual 
practice. Although it is more often associated with indigenous cultures, it has 
been linked with other Finno-Ugric cultures as well as mythical visions of the 
past of the Finnish nation (Siikala 2019). In this context, shamanism can be 
linked with decolonial contestation of Eurocentrism or taking an anti-
nationalist stance as the Nordic nation-states have been historically built on 
the conformist Lutheran tradition. The latter is supported by the reference to 
multilingualism, which in a similar manner contests the normative and 
hegemonic notions of the nation-state, where only one language may function 
as a nation-bearing element. The reference to shamanism also reifies the 
vision of the historical relationship between Finland and Sweden as colonial, 
because in some sources the arrival of Christianity in “Finland” in the 12th 
century has been seen taking place simultaneously with the start of Swedish 
colonization (see e.g., Borg 2016b).  

By aligning with these counter-hegemonic movements and ideologies, 
Tukholman sissit reveal how their activism is not organized only along ethnic 
lines, but also along shared experiences of marginalization and exclusion. This 
observation becomes reinforced when looking at some other examples, which 
show other ways in which solidarity beyond ethnicity becomes expressed. For 
example, one photo posted during the Stockholm pride week in 2019 depicts a 
close-up photo of a Gottlund sticker with digitally added rainbow stripes as a 
sign of solidarity with sexual and gender minorities and their fight for equality. 
Another post, on the other hand, depicts a disability sign (the wheelchair 
symbol) with a small, speech bubble-shaped sticker with the Finnish-language 
text “Yhdessä fasismia vastaan [Together against fascism]”. This example 

                                                 
80 All the stickers portrayed in this dissertation have also been featured in Tukholman sissit’s Instagram 
account. 
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draws attention to ability as one social location among others and also as 
possible grounds of difference and exclusion. 

Some other examples demonstrate further how Tukholman sissit’s 
expressions of solidarity may also transcend national boundaries. For 
example, one post makes a reference to the Irish language revitalization efforts 
with a photo depicting a mural with an Irish proverb “Broken Irish is better 
than clever English”, written in both Gaelic and English. A couple of other 
posts, in turn, make references to the liberation movement of the Kurdish 
Rojava population in Northern Syria, which gained international attention in 
the fall of 2019. Demonstrating both the materiality of online communication 
and its rapid character, one of these posts features a digital image, which was 
circulating on social media around the same time. The image depicts green 
text on a yellow background saying “No war on Northern Syria”, the hashtag 
“#riseup4rojava”, and five red roses in a gun barrel as a symbol of anti-
violence. Through these examples, the activists underline the linguistic and 
ethnic diversity of modern nation-states, but at the same time, the struggles of 
minorities to preserve that diversity despite time or place. 

Although the liberal undertone of the Sweden-Finnish social media 
campaigns and activism points towards a common sense of marginalization 
and otherness as something that seemingly defines the contemporary Finnish 
experience in Sweden, the picture is not that simple. When looked beyond the 
campaigns and activism, the popularity of the Sweden Democrats, the right-
wing populist party, among the population with a Finnish background in 
Sweden is in stark contradiction with the analyzed social media material. 
Instead of interpreting the Finnish postwar experience as a legacy of a former 
colonial relationship or inferiority, in the right-wing discourse, they key role 
of the Finnish migrants as the builders of the Swedish welfare state becomes 
emphasized. Through the idea of earning one’s place in the society through 
work, Finns may now participate in guarding the boundaries of the Swedish 
welfare state from those perceived as a threat to its maintenance, and to 
certain extent, the conceived homogeneity of the population. Those blamed for 
the decline of the welfare state are often embodied as immigrants or the “non-
white Others” (Keskinen, Skaptadóttir, and Toivanen 2019, 13, capitalization 
in original). 

While there have been no other studies on the topic, in this context, the 
immigrant history of Finns, or more precisely the working class history, seems 
to function as a means to negotiate belonging to Swedish society. Furthermore, 
the working-class history may even serve as an indication of the opportunity 
to claim nativity instead of it being seen as evidence of centuries’ long history 
of otherness. This poses a challenge to the efforts to define Finnishness from 
a minority perspective when it may simultaneously be interpreted as 
something normative and hegemonic. Apart from the invisibility of whiteness 
that operates in the campaigns, this contradiction is best understood by 
looking at the autochthonous interpretations of “Sweden-Finnishness” next to 
the Swedish right-wing populist discourse generated from a Finnish 



139 
 

perspective. Whereas the first represents “Finnishness” as something 
divergent from “Swedishness”, in the second, “Finnishness” becomes 
positioned rather in the same hegemonic position with “Swedishness”. This 
position is justified by shared ideas of cultural similarity and the joint history 
of Finns and Swedes (see Kauhanen 2010; Sisuradio 2014a; Pelli 2018), which 
paradoxically enough, is also crucial for motivating minority claims. The key 
variable here is the notion of power and how it varies in the imaginations of 
the shared past.  

In conclusion, this chapter has shown how analysis of different acts of 
categorization is necessary in order to understand ethnicity without employing 
static imaginations of ethnic groups (Brubaker 2006). What has been revealed 
instead is a myriad of categorizations in and through which ethnicity operates, 
which are by no means unitary but sometimes even internally contradictory. I 
have demonstrated by showing the complex, ambiguous and often even 
paradoxical ways of constructing “Sweden-Finnishness” discursively on social 
media, but also the multiple and liminal ways in which boundaries between 
“us” and “them” are drawn. Thus, this chapter has not only drawn attention to 
the diversity of individual social media users participating in the campaigns 
and online protests but has shown tangibly the diversity of the available point 
of reference to express subjective experiences that draw from both the Finnish 
migration histories and contemporary minority political realities. These 
observations are consistent with the work of both Anthias (2008) and Eriksen 
(2010), who have emphasized the importance of acknowledging the context, 
meaning and time-related character of ethnicity and other social identities. 
For instance, Eriksen (ibid.) points out that instead of being seen as something 
that is mutually exclusive to another category, ethnicity may indeed be better 
understood in relation to different social and historical contexts which 
mobilize varied interpretations of both similarity and difference, and privilege 
and otherness. Especially the stark contradictions that emerge when “race” 
and whiteness or the political affiliations of Finns in Sweden are examined side 
by side, testify to the key meaning of the wider social contexts in determining 
whether or not ethnic identities become politically relevant (ibid.). 

Overall, this chapter has demonstrated how ethnicity as a sole perspective 
is too narrow and simplistic to understand all that “Finnishness” encompasses 
in today’s Swedish society. Instead, incorporation of other categories such as 
citizenship, nationality, “race”, generation and even minority/majority 
position or “Nordicness” in the analysis carries the power to reveal a much 
more nuanced picture of “Sweden-Finnishness”.  



140 
 

5 DO NOT COVER – LANGUAGES, 
IDENTITIES AND IDEOLOGIES 

Language is an important marker of both ethnic and cultural identity and as 
evident so far, it has played many roles for Finns in Sweden in both their past 
and present enactment and experiences of ethnicity. Apart from being 
regarded as the most distinguishing element between “Finns” and “Swedes” or 
the key cultural marker and unifier of “Sweden-Finnishness”, the maintenance 
of the Finnish language has been a pivotal motivator in mobilizing Finns into 
claiming rights, in rooting Sweden-Finns in the Swedish soil and ultimately, 
in gaining the national minority recognition. Today, Finnish not only remains 
as one of the most important areas of inquiry for Sweden-Finnish 
ethnopolitical action but it is also a legally recognized part of Sweden’s cultural 
and historical heritage, making it also a target for revitalization efforts. 

This chapter focuses on the role of language in the discursive construction 
of “Sweden-Finnishness”. In this context, language is not only defined by its 
methodological role as a form of social practice but is also viewed through its 
instrumental and symbolic dimensions as a means of communication and as 
carrying representational function as a marker of identity and culture. The 
different norms, practices and expectations of language are of key interest 
when studying ethnicity as in the modern world as language remains one of 
“the most socially and politically consequential domains of cultural difference” 
(Brubaker 2013, 2). In sociolinguistics, such linguistic behavior is often 
discussed in terms of language ideologies, which are shared beliefs about 
language or languages (Mäntynen et al. 2012; Woolard 1998). Social media 
talk around language – so called meta language – can provide valuable insights 
into language ideological processes such as where boundaries of different 
languages and language varieties are drawn at different times, which criteria 
are required from a language user to be considered as a speaker of that specific 
language, and which functions accents, bilingualism or multilingualism have 
(Mäntynen et al. 2012). 

This chapter starts by looking at the discursively articulated views of the 
Finnish language as a marker individual and collective identity and belonging. 
I then continue to analyze the ways in which the Finnish language is 
represented as a vehicle of stigma and shame, but also how its value and 
prestige is sought to be restored through different counter-narratives and 
strategies. Providing an alternative perspective to the latter, the chapter 
continues by demonstrating how the lack or absence of language can also 
become represented as a marker of identity. Moving on from the sole focus on 
the Finnish language, the chapter finishes with insights into social media 
discussions around standard and non-standard language forms and finally, 
language solidarity. 
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5.1 FINNISH AS A MARKER OF IDENTITY 

Language emerges as a prominent theme throughout all the data sets analyzed 
in this study. Although my analysis has so far mostly highlighted the voices of 
young people participating in the #Stoltsverigefinne campaign, through 
language, various experiences and points of view are brought together ranging 
from parents to children, grandparents to grandchildren, new migrants to 
Swedish-born generations, and from those who have been actively engaged in 
promoting the Finnish language to those who may not have put much thought 
into language questions before. This means that views on the role language 
vary greatly. Furthermore, due to the presence of various interpretations of 
“Sweden-Finnishness”, the ways in which the link between language, identity 
and culture are represented on social media are also inevitably manifold. 

Overall, the Finnish language is represented as an important part of the 
individuals’ sense of self and as something that provides assurance for an 
identification as a Finn in Sweden or a Sweden-Finn. Therefore, the Finnish 
language is represented on social media similarly as Weckström (2011, 129) 
describes the strong association of language with Finnishness among her 
interviewees as almost synonymous to “Finnishness” and as “a magnet around 
which everything gathers”. 

Starting by looking at the role of the Finnish language for individuals, a 
recurring element in the material is how the Finnish language is often 
discussed in reference to family or family ties. In addition to amplifying the 
entanglement between language and descent, this observation also affirms the 
traditional role of Finnish in Sweden as a language of the private sphere of 
home and family (see Nieminen Mänty 2012). Most of the time, everyday 
language use is discussed by those who have a Finnish background. However, 
especially the #Vågafinska campaign also includes tweets by other types of 
users, including non-Finnish partners or parents of bilingual and/or 
multilingual families in which Finnish may be spoken as one language among 
several. For example, one user tweets that even though they do not have a 
Finnish background themselves, they study Finnish in order to be able to 
support the bilingual development of their children. This reveals the power of 
Twitter in particular, with its less defined target audience and facilitating such 
experiences and perspectives to become likewise heard. 

As the language of the private sphere, the Finnish language has an evident 
role in the maintenance of intergenerational relationships. Whereas the 
perspectives of parents and even grandparents seem to be more emphasized 
on Twitter, the young adults participating in #Stoltsverigefinne with no 
children of their own reflect different language-related issues mostly in 
relation to the preceding generations. Therefore, from these diverse points of 
view, the material reveals that similar language-related issues and concerns 
cross generational boundaries. For example, regarding the transmission of 
language from a parent to a child, one parent writes on Twitter how they have 
encountered difficulties in trying to pass on the Finnish language to the next 
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generation: “Before I used to nag my children about speaking Finnish. The 
result[:] a negative attitude towards the language. Now I no longer nag and 
everyone is in a better mood.” (#Vågafinska 2013) 

From a child’s perspective, however, “nagging”, or being persevering, may 
be experienced as something positive especially later in life. For example, the 
material includes several examples in which being able to speak Finnish is 
depicted through feelings of gratitude towards parents who have resiliently 
passed on the language. The following extract from the #Stoltsverigefinne 
campaign by a later-generation user provides an example of how language may 
be valued differently at different stages of life: 

There was a period in my early teenage years when I did not want to speak Finnish. 
You know, that period during which many want to be like “everyone else” and 
struggle hard with their identity. My mother has never made excuses for herself. 
And she has understood how important it is to keep the language alive. That is why 
she has been persistent and never replied when I said something to her in Swedish. 
I am so grateful for that! Without Finnish, I would not be able to talk to all my 
relatives. (#Stoltsverigefinne, n.d.) 

While the example above places particular emphasis on the instrumental 
value of language as something facilitating communication with Finnish-
speaking relatives, at the same time, the symbolic aspects of language as a 
boundary-marker are present. On the one hand, language is represented as 
something decisive in whether an individual is seen as an outsider or a 
member of the surrounding society or community – like “everyone else. On 
the other hand, language plays an important role in connecting individuals not 
only with their family heritage, but also reinforcing their sense of belonging to 
a group with a shared heritage. 

Similar symbolic dimensions are prominently highlighted in the more 
transnationally oriented interpretation of Finnishness. Within this discourse, 
the Finnish language plays an important role in establishing and maintaining 
connections to Finland, which, in turn, may provide reassurance for a self-
identification as a Finn in Sweden or a Sweden-Finn. This is demonstrated 
aptly by a Swedish-born user in the following example: 

For me, the Finnish language is what connects my Finnish part to Finland most 
strongly, I can go home and speak my own language. I feel the same in Sweden. It 
just feels so good and so nice, but by time, I lost Finnish and it took me a while to 
realize how much the language I knew was part of me. […] I am overjoyed that I 
never let my Finnish disappear, today the language is the most precious part of me 
in being able to define myself as Finnish in Sweden, a #proudswedenfinn[.] ❤❤ 
(#Stoltsverigefinne, n.d.) 

Although the user uses varying terminology to refer to their self-identification, 
the example shows above all how strong transnational ties, which have been 
enabled by language skills, have played a pivotal role in strengthening their 
sense of self.  
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The symbolic dimensions of language as a marker of ethnic and cultural 
identity may become more important when Finnish, for one reason or another, 
is not spoken. Without language skills, family ties can weaken in the face of 
communication challenges, but inadequate language skills may also result in 
losing ties to Finland and Finnish culture. Therefore, a disruption in the 
intergenerational shift in mother tongue becomes also represented as a shift 
in ethnocultural nationality (see also Brubaker et al. 2006). This is 
summarized well by a user who tweets about the consequences of not speaking 
Finnish: “Not to be able to speak Finnish: not to be able to talk with relatives. 
Language is also a ticket to Finnish culture. So, something is missing” 
(#Vågafinska 2013). Another user tweets in a similar way that while their 
parents migrated from Finland to Sweden in the 1960s, they did not speak 
Finnish at home and therefore the user “lost a part of heritage and identity” 
(ibid.). Both examples highlight how the inability to speak Finnish may come 
to be experienced as something more profound beyond its instrumental 
functions. 

On the other hand, the symbolic dimensions of language may be reinforced 
when identification as a Finn becomes otherwise contested. The contradiction 
between physical and audible visibility in reference to the experiences of non-
white Finnish descendants may lead to the pronounced role of language as 
marker of Finnishness. One example from #Stoltsverigefinne demonstrates 
this particularly well with a non-white later-generation descendant sharing an 
experience of the conflict between physical and audible visibility: 

I have worked as X [occupation] for six years. There, the Finnish language has 
been put into good use. For example, once I walked past an old man who muttered 
in Finnish “check out that troll hair” [in Finnish]. To his defense, I had an afro, 
which was sticking out from the safety helmet to all directions. I turned around 
and said “what did you say” [in Finnish] which led to a moment of silence, but then 
with a wary voice he asked “do you speak Finnish?” What had begun as an 
unpleasant comment then led to many conversations at the workplace through 
which I could practice my Finnish and he learnt not to judge a book by its cover. 
At the same time, I noticed how proud Finns are especially in Sweden when you 
know the language. (#Stoltsverigefinne, n.d.) 

The example reveals an unconscious assumption of the essentialist tie not only 
between Finnishness and whiteness, but also the Finnish language and 
whiteness. By replying in Finnish, the user’s Finnishness becomes audibly 
visible and reveals their insider position. This conflicts with the elderly man’s 
assumptions of what Finns should look like, thus, constructing a normative tie 
between whiteness and Finnishness. However, while the user describes how 
the derogatory language of the man was experienced as being uncomfortable, 
the Finnish language is represented as the key element through which two 
individuals from different backgrounds were able to find common grounds. 
Thus, the central role of language as a marker of identity and community 
becomes reified even beyond descent (see also Brubaker et al. 2006).  
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Whereas many of the previous examples tie the Finnish language integrally 
to Finland and Finland-Finnish culture, the analysis of the discursive frames 
and backgrounds of the campaigns and online protests suggests that the 
Finnish language is also an important marker of belonging to the Finnish 
community in Sweden and the Sweden-Finnish national minority. In the 
#Vågafinska campaign, language is mobilized readily in the name of the 
campaign, which also explains the prominence of the theme in the material for 
its part. However, it is also an integral part of the depiction of the everyday 
lives of proud Sweden-Finns, as well as the mediated street protests of 
activists, which all participate in collective identity construction and defining 
where the boundaries of the group lie. Especially in #Vågafinska and in 
Tukholman sissit’s activism, language is used as a tool for ethnopolitical 
mobilization through calling people to make themselves visible as the 
members of the Sweden-Finnish minority by speaking the Finnish language. 

Apart from the previously already discussed and frequently used slogan 
“Puhu omaa kieltäsi”, another example of Tukholman sissit’s activism that 
constructs the Sweden-Finnish national minority along linguistic lines is the 
reappropriation of the phrase Ei saa peittää (“Do not cover”), which appears 
often with the first-mentioned slogan. The phrase originates from warning 
texts which can be found on heating radiators across the Nordic region and 
which are usually written in the different Nordic languages. However, for 
Finns in Sweden, the term carries another meaning as it is often experienced 
as one of the few Finnish phrases known in Sweden. When heard repeatedly, 
it can be experienced as irritating and tiring, but it also echoes the linguistic 
asymmetries between bilingual Finland – where Swedish is a mandatory 
school subject – and Sweden – where knowledge of Finnish may at its extreme 
be reduced to a phrase learnt from a heating radiator. For instance, the 
#Vågafinska campaign material includes a couple tweets, which note how the 
phrase is probably the most likely thing one will hear when they say that they 
speak Finnish. However, in Tukholman sissit’s activism the phrase is given a 
new meaning by asking those with a Finnish background not to “cover” or hide 
their linguistic background and, thus, their true identities. In stickers, this 
message is visually reinforced with images of mouths – a metaphor for 
language and speaking – covered with different elements such as a hand, a 
scarf or adhesive bandages.81  

While the essential tie between the Finnish language and membership of 
the Sweden-Finnish group is prominent in the material, it is simultaneously 

                                                 
81 There are also other examples of earlier reappropriation of the term. In 2013–2015, SVT aired a 
Sweden-Finnish talk show under the same name, focusing on topics such as multilingualism and identity 
(Sisuradio 2013b). Since 2019, a podcast called Ei saa peittää (or ESP) has also aired across different 
streaming services. The podcast is hosted by new first-generation Finnish migrants. The phrase was 
selected as the name of the podcast due to its familiarity in Sweden, but also to encourage immigrant 
Finns not to hide their background or the mistakes and cultural clashes that inevitably emerge in another 
cultural and linguistic environment (Pelli 2019). 
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contested by also engaging non-Finnish-speakers to participate in the 
campaigns. In a manner similar to the conflicting views of the position of new 
Finnish migrants in relation to the Sweden-Finnish group, this shows how the 
control over the category membership can simultaneously be claimed and 
monitored by different instances. However, this may further lead into 
conflicting experiences and views of who Sweden-Finns are or how “Sweden-
Finnishness” is defined. Especially those Swedish-born social media users, 
whose posts mediate understanding of “Sweden-Finnishness” most 
prominently from a minority perspective, address the enduring role of 
language as a marker of Sweden-Finnish identity in their posts by sharing 
experiences of having their self-identification rejected or being excluded from 
the community due to inadequate language skills. 

For example, one later generation user, whose journey to finding 
reassurance in their identification as a Sweden-Finn was discussed earlier, 
additionally shares how not speaking Finnish has been a major factor in 
generating feelings of non-belonging. This example is particularly important 
in the construction of the #Stoltsverigefinne campaign’s narrative as it was 
also quoted in the promotional material of the campaign and shared in the 
campaign feed, mediating RSN’s inclusive attitude towards those who do not 
speak Finnish. 

Language is such a simple and clear cultural marker. I who lack one of my 
languages have often encountered resistance to my identification as a Sweden-
Finn. Most often it has in all likelihood come from other Sweden-Finns who have 
made it clear that I am not as Finnish as they are. Or maybe I have heard it more 
often from Swedes, [but] only taken it harder when it has come from other 
Sweden-Finns? I do not know, but it has hurt anyways. (#Stoltsverigefinne, n.d.) 

The example reveals the fundamental role that the Finnish language plays as 
a marker of ethnic and cultural identity in the eyes of both the community and 
the majority society. In addition, it provides another example of how taking a 
non-Swedish identity may often be difficult for Finns or those with a Finnish 
background in Sweden in the lack of other clear ethnic or cultural markers. In 
her study, Weckström (2011, 129) describes a similar contradiction between 
the key role of language and self-identification as a “dilemma of looking like a 
Swede, sounding like one and yet, feeling like something different”. However, 
by depicting the conflict between their self-identification and the identification 
by “other Sweden-Finns” as emotionally more impactful, the user positions the 
minority community in a key role in recognizing and reifying people’s 
subjective self-identification. From that perspective, allowing non-Finnish-
speakers to participate in the campaigns is of major importance as it functions 
as a gesture of recognition of belonging to a group regardless of language skills. 
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5.2 LANGUAGE AS A SITE OF SHAME  

Following both the discursive frames of the campaigns that mobilize 
narratives of shame and pride, the Finnish language is discussed in highly 
emotional terms on social media. However, when looking at the material as a 
whole, the narrative of the rejection of shame and declaration of self-pride is 
complex and diverse as it is conveyed both through individuals’ personal 
memories of otherness and experiences of empowerment, and as something 
used to create a shared sense of identity. Although the general tone of the 
material is largely positive, such narratives are best understood in contrast 
with the more negative and stigmatized experiences that revolve around the 
Finnish language.  

The Finnish language has generally been associated with low status in 
Sweden. Its low level of prestige has been explained by the low socio-economic 
status of Finns in Sweden, while Finnish has simultaneously been used in the 
contemporary Swedish territories for centuries (Lainio 1996b). As signaling 
social identity and class, its public use has been associated with shame, 
emphasizing its role as the language of the private sphere (Nieminen Mänty 
2012).82 Finnish has also been regarded sometimes as a hard- and an 
aggressive-sounding language (Lainio 1996b). However, when languages are 
perceived as aggressive, the reasons behind are more often ideological than 
phonological. Instead of the Finnish intonation or rolling R grating on one’s 
ear, attitudes around languages are culturally and socially constructed and 
affect how cultures associated with specific languages are perceived. 
Mäntynen and others (2012) write that in line with other ideologies, language 
ideologies are powerful in molding perceptions of which languages or varieties 
are perceived as beautiful or ugly, or as more valuable in specific situations. 

While speaking Finnish or having a Finnish accent has remained highly 
recognizable in Sweden (Bijvoet 2020), the status of the Finnish language has 
been seen as improving. This trend has been explained by the recognition of 
Finnish as a national minority language and especially the expansion of the 
administrative area in 2010, which has increased the use of Finnish in the 
public sphere (Lainio 2014; Nieminen Mänty 2012). However, at the same 
time, speaking Finnish or having a Finnish accent may continue to inflict 
automatic categorizations and even stereotypes upon the language speakers, 
as noted by Latvalehto (2018). 

On the individual level, the negative and stigmatized experiences of 
speaking Finnish are often brought up in conjunction with sore memories of 
the past and especially childhood experiences. In these memories, the Finnish 
language becomes tied, for example, to experiences of being bullied or 

                                                 
82 The shame tied to the public use of Finnish in Sweden is integrally tied to what Lainio (1996b, 272) 
refers as the “myth of a silent Finn”. Other studies have also made notions about the silent or whispering 
Finns due to the strong stigma that the Finnish language has carried in Sweden in the postwar era (e.g., 
P. Andersson and Kangassalo 2003). 
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standing out in a crowd at school, which highlights how the shame tied to the 
Finnish language becomes manifested prominently in the public sphere. For 
example, one user tweets: “I hated Finnish for the most part of growing up. I 
felt that it was the cause of all the mockery and discomfort I had to endure.” 
(#Vågafinska 2013) In a couple of examples, attending home language 
education is also depicted as something negatively experienced and as a source 
of shame: “To have lessons when everyone else had lunch break did not make 
it more fun #daretospeakfinnish” (ibid.) or “Always as shameful to have to 
leave the class to go to home language education in elementary school -  - 
Shivers” (ibid.). In both tweets, home language education is represented as a 
form of segregation. Conducted during lunch break or other classes, the 
examples particularly highlight how they made the Finnish children stand out 
from their peers.  

In these examples, language is represented as the root cause for bullying, 
stereotypes and sense of otherness. Stopping speaking the language therefore 
becomes a way out of stigmatized experiences, which is demonstrated as 
recollections of pleas for their parents to stop talking Finnish. In these 
examples, speaking Finnish and being a Finn are represented as almost 
synonymous. By no longer speaking the language, the opportunity to leave the 
negative cultural baggage and blend in becomes visioned as possible especially 
for the white Finnish descendants. This symbiosis of language and identity is 
further demonstrated in another tweet, which acknowledges the negative 
memories of the past, but renders language absent: “So many testify about 
childhood wounds from the 1970s when it was ugly to be a Finn. That time is 
surely over, isn’t it?!” (ibid.) 

Latvalehto (2018) notes that in addition to language and accent, Finnish 
names are easily identifiable in Sweden and are therefore primary markers of 
Finnishness. Referring to the shame that Finnish names also have carried in 
the past, Latvalehto writes how all his informants talked about family 
members and childhood friends who had changed their Finnish names. 
Similarly, a couple of social media users portray Finnish names as prominent 
sites of shame and key reasons for being bullied as children. Furthermore, one 
Twitter user notes how their friend changed their Finnish name during their 
school years, a phenomenon mentioned by some of Latvalehto’s informants as 
well. 

On Twitter, it is often hard to estimate even the rough age of the users and 
situate their experiences timewise. Nevertheless, Latvalehto (2018, 113) writes 
that several of his informants who were born between the 1960s and 1980s 
shared similar experiences of how “their teachers, neighbours, or Swedish 
adults in the vicinity had said that Finnish is an ugly language which should 
not be spoken out loud”. However, a couple of users participating in the 
#Stoltsverigefinne campaign, who were most likely born in the 1980s and 
1990s, share likewise how they have been bullied due to their Finnish 
background. This demonstrates that while such experiences may have become 
less common, they are not only something that exist in the past. 
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The material includes other examples as well in which the negative 
experiences associated with the Finnish language are discussed in the present-
day context. While a couple of users share how they have continued to 
encounter openly negative attitudes towards the Finnish language, most of the 
present-day experiences address small passing comments or unobtrusive 
gestures in everyday encounters. Nevertheless, they are still experienced as 
something that reveal the legacy of the low prestige of the Finnish language in 
Swedish society. For example, the enduringly low status of Finnish may be 
revealed when it is positioned next to other languages. For example, in one 
tweet shared during the #Vågafinska campaign week, a Sisuradio reporter 
compared the reactions they have encountered towards the different 
languages they speak by writing: “When I speak Persian, people find it 
interesting. When I speak Finnish, it is like something smelled bad” 
(#Vågafinska 2013). Another Twitter user also shared the reactions that their 
Swedish spouse’s efforts to study Finnish have sparked: “My husband has 
studied Finnish in evening classes. He is often asked ‘WHY are you studying 
FINNISH?!’ I am standing next to him. Finland is a neighboring country.” 
(ibid., capitalization in original) These reactions tell powerfully about inter-
linguistic relations, which are prominent in revealing which languages are 
valued more or found to be more functional than others (Mäntynen et al. 
2012). Furthermore, the second example especially highlights the 
contradiction between the low valuation of Finnish in relation to its 
geographical (and cultural) closeness to Sweden. 

Another example of such unobtrusive gestures that is discussed in the 
material is the misspelling of Finnish names. It is often experienced as 
thoughtless or annoying especially when they are constant. For example, one 
Twitter user tweets how their name had ended up being misspelled when 
giving comments about the #Vågafinska campaign to the media. In their tweet, 
they highlight the irony of misspelling a Finnish name during a campaign that 
promotes the use of the Finnish language. Discussing different anecdotes and 
also his personal experiences around the continuous misspelling of Finnish 
names, Latvalehto (2018, 202) sees this gesture as something stemming from 
the enduring lack of recognition, “a sturdy indication of Swedish nescience 
towards Finnishness”. 

Online behavior can also be interpreted as proof of continuing devaluation 
of the Finnish language. At the start of the #Vågafinska campaign week, a 
person in a management position at Sisuradio tweeted that they had lost 
Twitter followers after tweeting in Finnish: “Every time I tweet in Finnish, a 
couple Swedes unfollow. Losses you have to take, quite simply.” (#Vågafinska 
2013) A couple of other Twitter users also interpreted the act of unfollowing 
as a sign of the existing prejudices towards the Finnish language in Sweden, 
while the reason for unfollowing remained unknown. However, the example 
shows how such “digital gestures” also have the potential to reflect prevailing 
language attitudes, or to be at least interpreted as something that reveals the 
superiority or inferiority of different languages. 
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The material suggests that shame associated with Finnish may also 
sometimes be caused by not knowing the language or having inadequate 
language skills. Such experiences are often tied to another emotional 
dimensions such as sorrow or sadness. For instance, one Twitter describe their 
sadness over their parents’ decision not to teach Finnish to their children in 
the 1980s as they feared that their children would become semilingual. 
Another user also describes their own inability to pass on the Finnish language 
to the next generation also as a feeling of sadness. A third Twitter user writes, 
on the other hand, how the “grief for losing my mother tongue is constantly 
present” (#Vågafinska 2013). Such emotional reactions have been referred to 
as “language sorrow”, which affects the ability to communicate with people 
and making them feel as strangers despite their presence. Language sorrow 
becomes especially emphasized when one’s own sense of identity or ethnic 
identity is primarily tied to language. For example, Lainio (2006) writes that 
as an adult, a child may blame their parents for language loss, if they have not 
been persistent enough or have let the environment affect their language 
choices. Lainio continues that while the actions of the parents are 
understandable, the child might experience the absence of language as a heavy 
burden. 

It is relevant to note that although many users seem to grasp the rejection 
of shame and declaration of self-pride embedded in the discursive frames of 
the campaigns, it is not always self-evident or relatable for all. Furthermore, 
some may even struggle to understand such narratives of shame, revealing 
further how experiences around language are not uniform. For example, some 
users participating in the #Vågafinska campaign do not recognize the 
discourse embedded in the campaign’s name, questioning why Finnish should 
be ashamed in the first place. One user shares their reaction to encountering 
the campaign in their Twitter feed: “The [hash]tag is a bit surprising. How 
come våga? But many have apparently been ashamed for one reason or 
another.” (#Vågafinska 2013) Another user tweets: “I see #vågafinska in the 
[Twitter] feed & try to understand the campaign. Why would I not dare to 
speak Finnish? What is it that I do not understand?” (ibid.) One Twitter user 
who has migrated to Sweden only a few years earlier, tweets likewise how they 
have only received positive comments: "I am Finnish, I have lived in Sweden 
for ~[around] 4 years and speak Finnish almost daily, loudly! I have only 
received positive response and intrigued comments[.]” (ibid.) In similar vein, 
most of the new first-generation Finns participating in #Stoltsverigfinne rarely 
address any negative experiences or issues around the Finnish language, 
signaling of different kind of linguistic realities that they have and also of a 
certain change of attitude in society. 

Language shame as a structural issue 

Instead of representing the stigmatized histories around the Finnish language 
and Finns as something rooted in the in the socio-economic history of postwar 
migration, the material also includes examples of how the low societal status 
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of Finnish is rather seen as a question of broader societal structures. In such 
examples, the Finnish language is conceptualized more clearly as a national 
minority language following its legal status in Sweden and thus positioned 
prominently as part of both the minority and autochthonous discourses. From 
this perspective, Finnish is not conceptualized as a language spoken by 
immigrants and their descendants, but as a language spoken historically in 
Sweden and thus oppressed as part of the modern nation-building process. 
This, in turn, is seen as the cause of the low prestige of the language and its 
invisibility in the public sphere. Furthermore, it explains the decisions not to 
pass the language on to future generations instead of seeing such decisions as 
a matter of individual choice and interest. This means that instead of seeing 
the gradual change from Finnish to Swedish as a naturally occurring language 
shift that often takes place within three immigrant generations (Alba et al. 
2002), the interrupted language transition is rather referred to with terms 
such as “language loss” or “language death”, which emphasize the involuntary 
and definitive character of such process. On a policy level, immigrant and 
national minority languages also have differentiated linguistic rights which 
support the use and development of immigrant languages vis-à-vis the use, 
development and learning of national minority languages (Lainio 2015). This 
division forms the basis for language revitalization work through which 
national minority languages are sought to be returned to their lost domains 
(Nieminen Mänty and Börjesson 2013). 

Seeing the current state of the Finnish language in Sweden as a question of 
broader societal structures is embedded in both minority and autochthonous 
discourses. Therefore, it is present especially in Tukholman sissit’s activism, 
but also among individual users who are active in promoting the linguistic 
rights of Finnish-speakers in Sweden, and those who prominently claim a 
Sweden-Finnish minority identity. In addition, a similar discourse can also be 
found in the public statements about the #Stoltsverigefinne campaign. For 
example, in 2017, RSN’s then chairperson Ella Turta commented on the 
impact of the campaign by highlighting its role as increasing awareness of 
structural issues: 

Many young people have also become aware of how, for example, language 
questions handle much larger structures and societal problems instead of just the 
situation of an individual family or their decision not to speak Finnish to their 
children. (Turta, as cited in Rustanius 2017, 2) 

By rendering other perspectives on the societal value of Finnish invisible, the 
quote emphasizes how an individual may understand a parent’s choice to pass 
on the language as a conscious choice, but how such decisions have still in the 
end been guided by broader societal structures which the users have become 
“aware of” by participating in the campaign. From this perspective, the 
possible instrumental or functional dimensions of language are dispelled in 
the face of their symbolic roles as culture bearing elements.  
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Two particular examples seeking to demonstrate how the legacy of the past 
assimilatory practices have impacted – and continue to impact – a whole 
group of language users emerge from the material. The first one addresses the 
role of the school system and its assimilatory practices in both the past and the 
present and can be found prominently in Tukholman sissit’s activism. Lainio 
(2015, 137) notes that the educational system has remained as “the core target 
for diverse aspirations of Sweden Finnish, for maintaining Finnish and 
multilingualism, and now also revitalizing the Finnish lost in the later 
generations”. Indeed, in several posts, Tukholman sissit make references to 
the Rinkeby school strike from 1984, which materialize prominently as a 
sticker depicting a photo of a child, who holds a sign with the text “Alas 
kielellinen sorto [Down with linguistic oppression]”. The original photo which 
was taken during the strike can be found in publications on the history of Finns 
in Sweden (see e.g., Korkiasaari and Tarkiainen 2000, 463). 

Another post by the activists makes a more contemporary reference by 
commenting on the Västerås case from 2017, which handled the prohibition of 
Finnish pupils of speaking Finnish during classes and after-school activities in 
a local school offering bilingual education. In a post including several images 
such as screenshots of the media coverage of the case, a passage from the 
United Nations Convention on the Rights of the Child and activist stickers 
placed in front of the school in question, Tukholman sissit address the 
Västerås case above all from a rights-based perspective. In the caption, the 
activists highlight the contradictions between the Swedish Discrimination 
Act and the international conventions regarding children’s rights and human 
rights in general, showing the discrepancies between local and international 
policies, values and ideologies. In addition, the activist emphasize the 
contradictory character of the language bans in relation to the position of 
Västerås municipality as part of the Finnish administrative area and 
therefore responsible for protecting the language rather than hindering its 
use. 

The Rinkeby reference shows how both the threatened situation of 
Finnish and civic activism are nothing new. In addition, the activist provide 
another historical context for the contemporary treatment of the Finnish 
children in the Västerås case in another post whose caption asks: “Is it Torne 
Valley 1942? No, Västerås 2019.” (Tukholman sissit, n.d.) By referring to the 
situation in Torne Valley in the era of conformist national policy when Finnish 
or other contemporary minority languages were not allowed to be spoken in 
schools even during recess (e.g., Korkiasaari and Tarkiainen 2000, 121), the 
activists question if anything has really changed in almost 80 years despite the 
legal protection, highlighting the contradictions between law and practice. 
Through such references to the past, different individual cases are brought 
together and contextualized as part of a broader history of language users. 
Through creating a link between the past and the present, the enduring 
domination of the socially and linguistically dominant population and the 
nationalizing state is brought to the fore. 



152 
 

Because of the different timings of the campaigns and online protests, 
school questions were not similarly prominent in the #Vågafinska campaign. 
Instead, during the campaign week, maternity clinics and child welfare centers 
emerged as another topic, which likewise pointed towards the role of societal 
structures in affecting parents’ decision to pass on the Finnish language to the 
next generation. During the #Vågafinska week, some individual social media 
users, who are also familiar names within the Sweden-Finnish field and thus 
speaking with an expert voice, shared their personal experiences on how they 
were advised by the Swedish maternity clinics and child welfare centers in the 
1970s and 1980s to not to speak Finnish to their children. Huss and Syrjänen 
Schaal (2013) also recall anecdotes of similar experiences from the 1960s and 
1970s in their report, which was published in 2013 right before the 
#Vågafinska campaign. Huss and Syrjänen Schaal also contextualize the 
advice given by the maternity clinics from an assimilatory perspective by 
writing how the case is tied to the “state power”, which has earlier had “a 
strong assimilatory attitude towards the Sweden-Finnish group”, and how 
the state’s strong “monolingual ideology” played a role behind these advice 
(ibid., 5). Following the standards and knowledge of its time, such advice was 
based on the fear of minority children becoming “semilingual” if more than 
one language would be spoken to them, which is today seen as having 
stigmatizing effects on both minority and immigrant language speakers. 

The debate on Twitter was sparked especially by a blog post by the minority 
activist Andreas Ali Jonasson titled Utan att kunna säga ett enda ord till min 
morfar (“Without being able to say one single word to my grandfather”; 2012), 
which also draws attention to the past actions of child welfare centers, and 
which was shared on Twitter with the campaign hashtag. Analyzing the same 
blog entry as part of other biographical narratives of young people 
representing national minorities, Nieminen Mänty (2017, 14) writes that the 
child welfare center narrative acts as a way to depict the experiences of the 
whole language community through an individual especially as “the fatal 
advice was given by the ‘majority’ of all child welfare centers”. She writes 
further that “the common historiography functions as a type of discharging of 
blame, where the historical injustices carry the responsibility for the lack of 
language” in contrast with language research that “stands as the enlightened 
and righteous alternative” (ibid.). Highlighting the authoritative status of the 
child welfare clinics, the actions of experts are questioned instead of the 
parents’ actions, which are depicted as something unquestionably accepted to 
ensure that their children would become “well-functioning, well-integrated 
Swedish citizens” (ibid.). The narrative is powerful in evoking emotional 
response in the audience as it positions children as well as mothers as the 
targets of the state’s assimilatory “strategy”. Like in Jonasson’s blog entry, the 
Twitter users sharing their personal stories depict the experiences of the whole 
language community through their individual experiences, which become 
particularly concrete and tangible when parents give such testimonies online. 
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The case received broader attention during the campaign week following 
two news stories, which Sisuradio published in both Finnish and Swedish. 
The news stories were titled Föräldrar fick anti-finska språktips på BB 
(“Parents received anti-Finnish language tips at maternity clinic”; Sisuradio 
2013c) and Vanhempia kehotettiin puhumaan lapsilleen vain ruotsia 
(“Parents were advised to only speak Swedish to their children”; Sisuradio 
2013d). These online articles were also shared on Twitter by individual users 
with the campaign hashtag and forewords such as “Swedish authorities have 
tried to stop the Finnish language” or “Swedish anti-scientific racism” 
(#Vågafinska 2013). One user also quoted a passage of the Finnish-language 
news story in their tweet: “The instruction given to the parents at the 
maternity clinic and daycare centers to only speak Swedish has killed many 
mother tongues, say those who participated in Sisuradio’s #vågafinska 
campaign.” (ibid.) 

In addition to using metaphors of killing or stopping the Finnish 
language, or even direct references to racism, the Swedish state – 
materializing varyingly as Swedish authorities, maternity clinics, welfare 
centers and daycare centers – is constructed as an active hindrance and non-
supportive towards the Finnish language. Sisuradio further interviewed a 
representative of the Swedish National Board of Health and Welfare for one 
of the news stories, who commented how the advice was based on “lack of 
knowledge”, reflected its own time and was no longer practiced (Sisuradio 
2013b). Although the news story notes how the idea of integration through 
one language applied to all non-Swedish-speaking parents, in social media 
discussion, the advice is contextualized specifically as an “anti-Finnish” act 
and targeted precisely at the Finnish language as an almost systematic effort 
to eliminate it. This, in turn, reinforces the visions of continuous language 
hierarchies in which Finnish is less prestigious in contrast with other 
languages. 

Throughout the 2010s, maternity clinics have gradually become a part of 
the collective narrative of the history of Sweden-Finnish national minority. 
After the #Vågafinska campaign, references to the actions of the clinics can 
have been found in several sources by both representatives of the minority as 
well as the state, for example, in the Finnjävlar anthology (Jonasson 2016; 
Syrjänen Schaal 2016) and the state-implemented website minoritet.se (Fingal 
2021). This shows how an anecdotal story may become part of a broader 
narrative as a tangible example of prevailing linguistic and social systems and 
structures, and how social media supports its establishment. 

Lastly, it is necessary to note that alongside tweets and posts addressing 
the shortcomings of the school system or the past actions of maternity clinics, 
the material also includes counter-reactions to such structure-conscious 
narrative. For example, a couple of examples from the #Vågafinska campaign 
emphasize the individual’s responsibility above all in learning language. One 
user, for instance, draws attention to the key role of individual’s own interest 
in learning a language: “One must also ask oneself whether they actually 



154 
 

wanted to learn [language] as children. We do not always remember how we 
were thinking as children.” (#Vågafinska 2013) Such examples aptly 
demonstrate the presence of different perspectives for understanding the 
history and status of the Finnish language in Sweden.  

5.3 FINNISH AS A SUPERPOWER – COUNTER-
NARRATIVES AND STRATEGIES 

To contrast narratives of shame, various counter-narratives and strategies are 
an integral part of the social media discussions as well, functioning to 
strengthen the status of the Finnish language and its prestige in Sweden. This 
follows the general trend on how the attitudes and appreciation of the Finnish 
language have allegedly grown in Sweden (e.g., P. Andersson and Kangassalo 
2003; Weckström 2011; Ågren 2006). At the same time, the positive tone in 
the material also reflects the discursive frames of the campaigns that call for 
pride and empowerment. The growing appreciation of the Finnish language 
has been seen as forming an important basis for a positive Sweden-Finnish 
identity, but the status of a language is likewise affected by how much the 
group itself values its language as a marker of a shared identity (P. Andersson 
and Kangassalo 2003). In addition to reflecting the processual character of 
language ideologies, changing valuations of language also show how they can 
be both reified and contested by the language users (Mäntynen et al. 2012). As 
with the narratives of shame and otherness in the material, these counter-
narratives and strategies also depart and respond to the various experiences 
and goals of both individuals and the community. 

At the beginning of the #Vågafinska campaign week, several tweets replied 
to the question posed by Sisuradio on whether they dared to speak Finnish by 
writing that they absolutely dared – loud and proud – and whenever an 
opportunity arose. For example, one user tweeted: “Of course I dare! For a 
decade I was silent but then I burst, I am a Finn and I speak Finnish!” 
(#Vågafinska 2013). In addition to recollecting past experiences with Finnish 
as a marker of shame, this example highlights another side of the story as well, 
which is a narrative of leaving the former hegemony of shame behind through 
an emotional longing for one’s roots and heritage. This narrative is familiar 
also from the contemporary Sweden-Finnish popular culture (Koivunen 
2017a). 

On an individual level and regardless of the users’ backgrounds, a 
prominent way to reject the stigmatized narratives around the Finnish 
language is to give it positive attributes. Throughout the material, Finnish is 
described with attributes such as “beautiful”, “cool”, “unique” or “an asset”, 
which counter the perceptions of Finnish as an ugly or useless language. 
Furthermore, the prestige of Finnish is also emphasized by describing it as a 
rare language or a difficult language to learn. For example, one Finnish-born 
user uses the word “superpower” in reference to Finnish as it is “one of the 
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most difficult languages in the world and spoken by around 6 million people” 
(#Stoltsverigefinne, n.d.). The example also makes an intertextual reference 
as the same metaphor of Finnish as a superpower can be found in RSN’s 
Kielipaketti. To enforce the metaphor, the cover of the first version of the 
publication features a light-haired child in superhero outfit in the Sweden-
Finnish colors yellow, blue and white (see Sisuradio 2016).  

Another individual-level strategy to increase the prestige of the language is 
by showing how it is valued by others. For example, one user participating in 
the #Vågafinska campaign shares the positive reactions they have 
encountered: “Also, when I meet new people, they say ‘wow![sic] Do you speak 
Finnish?! I want to learn as well!’ And they do not have Finnish roots! ✌” 
(#Vågafinska 2013). Another user tweets that they get hipstercred, hipster 
credibility, for speaking Finnish. A similar reference can also be found in 
Latvalehto’s (2018, 269) study in which one of his informants told: “It’s almost 
like a hipster thing, that the Sweden-Finns would now be cool and the 
language is so beautiful and there’s so much great culture coming from Finland 
and so on.”   

In some examples, the richness or the expressive power of Finnish is 
additionally highlighted as something superior to the Swedish language, which 
may be perceived as lacking the necessary vocabulary to express oneself. 
Finnish humor is especially depicted as something deeply ingrained in 
language and its nuances difficult to translate or explain to those who do not 
speak the language. Finnish humor is also depicted as something notably 
different from Swedish humor. It is prominently portrayed as self-ironical and 
dark as humor can be drawn from serious issues such as war and death. By 
highlighting such differences, the users not only participate in highlighting 
Finnish linguistic distinctiveness, but also cultural distinctiveness. 

One element which embodies the expressive power of the Finnish language 
particularly well is swearing. In some examples, Finnish swearwords may be 
found in otherwise Swedish-language tweets and posts as attributes to 
intensify the emotional force of the messages. When written, they have a highly 
performative character instead of being more spontaneous oral emotional 
responses. Unlike humor, Finnish swearwords are not represented as 
something that would be incomprehensible to outsiders, but instead, they tend 
to be depicted or used as something more self-explanatory. Especially the 
Finnish swearword perkele (literally “devil”) is considered to be an archetype 
of Finnish swearwords in the broader Nordic context (Hjort 2007), which 
explains the somewhat self-explanatory character of swearing in Finnish. 

During the #Vågafinska campaign week, swearing in Finnish also received 
an influential advocate of the singer Miriam Bryant, who participated in the 
campaign after being challenged by Sisuradio. Swedish-born Bryant, who has 
both a Finnish and an English background, has enjoyed enormous popularity 
in Sweden over the past ten years. Having notable public figures such as Bryant 
advocating for the Finnish language is an impactful way to raise the prestige 
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of the language. In an interview with Sisuradio during the campaign week, 
Bryant described the situations in which she uses Finnish as follows: 

I speak Finnish with my mother, grandmother and cousins. Sometimes I speak 
Finnish to my manager just for fun. And if we speak about some secret or 
embarrassing thing, my siblings and I switch the language to Finnish. I also swear 
in Finnish every now and then when the Swedish ‘fan’ is not enough. Perkele has 
more strength. (Sisuradio 2013e) 

In addition to emphasizing the role of Finnish as mainly a language of the 
private sphere, choosing perkele over fan (which both have the same literal 
meaning) acts simultaneously as a way to perform Finnishness and to 
emphasize the expressive and emotional power of mother tongue. Swearing 
can signal the added dimension of socio-economic class, which is especially 
prominent when taking in consideration the characteristics of Finnish postwar 
migration to Sweden. In this particular context, Bryant as a young woman 
additionally contests the gendered stereotypes tied to perkele, which, 
according to Hjort (2007, 23) have been generally crystalized as “the 
stereotype of a Finn, who instead of glowing Finnish maiden is a somewhat 
sulky old man who expresses hierarchies and his emotions by swearing”. 
However, instead of being only a way to express emotions, in this context, 
perkele – and swearing in Finnish in general – acts as a cultural symbol loaded 
with meaning and as a way to reveal the speaker’s cultural insider position 
situationally. Furthermore, as a community practice, the possible negativity 
tied to sub-style language becomes transformed into something positive.  

In addition to only valuing Finnish skills and aiming to restore its prestige, 
the diverse realities that characterize contemporary Finnish experiences in 
Sweden also translate into the valuation of bilingualism and multilingualism, 
which provides Finnish with additional prestige. Presence of such counter-
narratives in the material reflects the transformation of monolingual Finnish-
speaking families that were typical until the mid-1980s into increasing 
numbers of both bilingual Finnish-Swedish-speaking families and 
multilingual families with Finnish as one of the heritage languages (Lainio 
2015). Furthermore, they demonstrate how bilingualism and multilingualism 
is seen by the social media users as something appreciated and even desirable 
in contrast with idealizing monolingualism or fearing “semilingualism”. On 
Twitter, for instance, growing up as bilingual is described as “a gift” and 
multilingualism as something “cool”. Equating languages and nations with 
each other, one tweet also notes that it is “a richness” to have two home 
countries and two mother tongues. In some other examples, Finnish is 
represented in a positive light as well by describing it as “an extra language” 
and received “into the bargain”.  

Such positive appreciation of language and language competence may not 
have always been self-evident as many recollections of the past demonstrate. 
Highlighting the situational character of language ideologies, one Twitter user 
tells how spending time abroad had made them realize how mastering another 
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language can be something valuable and admired. This, in turn, has given 
added value to the Finnish language as well, or as the user writes, “for the first 
time it feels nice to know Finnish” (#Vågafinska 2013). The example reveals a 
particular contradiction between how language competence has been valued 
in Sweden and elsewhere. This demonstrates how the negative baggage that 
the Finnish language has carried or its lack of instrumental functions in the 
Swedish context may overshadow other, more positive aspects tied to language 
skills. Another Twitter user aptly summarizes the importance of looking at 
questions tied to bilingual and multilingual competence from different 
perspectives by writing: “I have never heard anyone say: ‘It’s a shame I know 
so many languages’, instead: ‘It’s a shame that my parents did not teach me 
their language’.” (ibid.) 

“Kiitos for all the Finnish love” – Reclaiming and reviving  

Associating a minority language with shame has a decisive role in preserving 
it and affecting in which domains it is used.  Therefore, giving positive values 
to language is an important part of language ideological processes, which may 
raise the prestige and status of a language. This, in turn, is fundamental in 
supporting language revitalization process because language ideologies often 
affect which languages are desired to be studied or used (Mäntynen et al. 
2012). The general lack of interest in mother tongue education and 
bilingualism among second and third generation of Finnish descendants in 
Sweden has commonly been explained by how Finnish is not seen as a useful 
language. In Weckström’s (2011) study, bilingual competence was described 
as useful or worth striving for only in emotional terms instead of its 
instrumental dimensions due to the low societal value of Finnish. 
Furthermore, her informants felt that being bilingual in Finnish and Swedish 
was not especially valued by others. Studies situated in the Sweden-Finnish 
school context have also pointed out that while bilingualism would be 
promoted by the school and the parents as something instrumental, the youth 
often struggle in-between these expectations and what is perceived as the 
monolingual normative ideology of the Swedish society (e.g., Muhonen 2013; 
From 2020). Nevertheless, Huss and Syrjänen Schaal (2013) write that there 
is currently a newly found interest towards the Finnish language in Sweden. 
They speculate that one reason behind this trend may be the recognition of 
Finnish as a national minority language and the subsequent institutional 
support and revitalization efforts. For example, the establishment of 
administrative areas has been seen as being important in promoting the use 
and visibility of minority languages in public spaces. Administrative areas 
have also increased the prestige of Finnish by increasing the demand for public 
domain use of Finnish (ibid.; Nieminen Mänty 2012).  

The material also includes many examples of different kind of concrete and 
symbolic acts that aim to raise the prestige of the Finnish language, but also 
revitalize it by returning it to the domains from which it is seen as being lost. 
To start with small everyday gestures, one Twitter user emphasizes the 
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importance of low threshold-use of language by proposing: “One thing that 
everyone can do: sprinkle Finnish into Swedish. Thank with kiitos, greet with 
moi.” (#Vågafinska 2013) In linguistics, such mixing of elements from 
different languages is called code-switching and it occurs naturally in bilingual 
and multilingual language use. However, instead of being an element of 
normal language use among those with a Finnish background in Sweden, the 
tweet encourages to alternate between Swedish and Finnish and, thus, gives 
conscious code-switching an important role in language revitalization efforts. 

While an in-depth linguistic analysis falls outside the scope of this study, 
some examples of code-switching can indeed be detected throughout the 
material. For example, certain words and expressions may be written in 
Finnish in otherwise Swedish-language tweets and posts such as “Kiitos for all 
the Finnish love” (ibid.), which was tweeted by one user at the end of the 
#Vågafinska campaign as a sign of gratitude to other participants. In 
#Stoltsverigefinne, it is also common to see otherwise Swedish-language posts 
beginning or ending with Finnish greetings, such as moi, hei, terve or heippa. 
As these examples occur in written form on social media, this kind of code-
switching can be interpreted in a similar manner with swearing as intentional 
and performative, emphasizing the users’ cultural (or bilingual) identity. This 
also emphasizes the symbolic value of Finnish over the instrumental. Instead 
of making oneself comprehendible, use of such phrases signals group 
membership. While more notable among the Swedish-born users, code-
switching is also done by newly migrated Finns. In their posts, however, it 
seems to be more characteristic to write the same text in both Finnish and 
Swedish unlike in the posts by Swedish-born users. This makes the content 
accessible for those who do not speak Finnish but it may also function for the 
users as a way to signal their bilingual identity. 

Especially the #Vågafinska campaign brought about public commentary on 
the desire to learn Finnish, develop existing language skills, or use Finnish 
more often, which as itself is a sign of changing language ideologies (Mäntynen 
et al. 2012). Huss and Syrjänen Schaal (2013, 7) also note that since the early 
2010s, an increasing number of people who have “lost the language or have 
never had the chance to learn it” have become interested in learning Finnish. 
For example, some users tell how they have already attended Finnish courses, 
but more often, the tweets refer to plans to participate in a language course 
someday. Some Twitter user also ask for tips from their fellow social media 
users on how and where to study Finnish. In similar vein, some later-
generation users participating in the #Stoltsverigefinne campaign also talk 
about their dreams of learning Finnish. In addition to more traditional 
methods of learning a language, both campaigns also include examples of new, 
innovative methods of language learning that the new digital technologies 
facilitate. Examples of such methods include tweeting in Finnish, listening to 
Sisuradio, streaming Finnish music, consuming Finnish and Sweden-Finnish 
podcasts or choosing Finnish subtitles in streaming services. 



159 
 

In addition to language, Finnish names may also become important ethnic 
and cultural markers to reclaim instead of hiding or changing them. For 
example, a user in the #Stoltsverigefinne campaign equates name and 
language as equally important cultural markers: “I am a #proudswedenfinn 
and my last name is something I should love as much as I love my mother 
tongue[.] ❤❤” (#Stoltsverigefinne, n.d.) Latvalehto (2018) makes a similar 
observation by noting how having a Finnish last name does not necessarily 
inflict shame anymore and that it might even be considered to be an asset in 
some circles (e.g., in the entertainment field). Nevertheless, Finnish names 
might still continue to be experienced as inconvenient on a practical level. For 
example, inspired by the #Vågafinska campaign, one user tweets: “Today 
when ordering a taxi, I patiently spelled the [taxi] center my typical Finnish 
name instead of borrowing my husband’s Swedish name.” (#Vågafinska 2013) 
While ordering a taxi with a Finnish name acts as one way to promote the use 
of Finnish names in public, the tweet simultaneously exemplifies the 
continuing struggle to balance between the practical and symbolic dimensions 
of having a Finnish name in Sweden. 

Noting a similar mingling between the rational and the emotional, 
Latvalehto (2018) writes how his interviewees had often chosen to give their 
children a “neutral” name, which would function both in Finnish and Swedish. 
In a similar manner, one of the few young parents participating in the 
#Stoltsverigefinne campaign explains in one of their posts how the decision to 
name their children was partly guided by practical factors, but also the 
symbolic dimension. The user writes how they hold it important that a name 
tells something about a person’s background regardless of where they come 
from. 

The low societal value of Finnish and its devaluation in the public sphere is 
contested in the material by emphasizing its instrumental dimensions. This is 
even the case when the material seems to otherwise suggest that in practice, 
Finnish is mostly used within the private sphere of home. However, as noted, 
the stigma of Finnish is often tied to its use in the public sphere, which also 
makes it an important domain to be reclaimed as part of language 
revitalization process. The promotion of Finnish in the public sphere can be 
prominently done by highlighting how it is an asset in Swedish workplaces. 
Although some users share how they use Finnish as a working language, there 
is also an intrinsic value in sharing such information publicly. This is reified 
by how the instrumental value of Finnish as a functional working language is 
not always commented on or mediated through personal experiences, but 
more as a general notion. Therefore, by emphasizing the potential 
instrumental value of the language in society, the symbolic dimensions of the 
language are simultaneously brought to the fore.  

To contest the broader structures that are perceived as having caused the 
low prestige and societal value of Finnish, the campaigns and activism already 
call for a collective empowerment through their discursive frames and 
concrete acts of protest. Also, when looking at the content of the campaigns, 
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individual level acts of resistance both in the past and the present are 
represented as a way to contest authorities and assimilatory practices. In 
reference to the case of the maternity clinics, Nieminen Mänty (2017) portrays 
the role of the parents as being more passive, but on social media, the tweets 
written by the parents themselves highlight the parents’ own agency and 
resistance against the authority. For example, one user shares their personal 
experience in a tweet: “Maternity clinic X [Swedish city] 1987 with a new-
born. Midwife: ‘Finnish is harmful for your child’. I did not obey. 2013 
daughter works in Finnish in X [international organization].” (#Vågafinska 
2013) Through sharing a concrete example of how Finnish skills have 
benefitted their child in the working life – thus, also emphasizing the 
instrumental value of the Finnish language – the user demonstrates the 
positive outcomes of such acts of resistance and encourages others to empower 
as well. At the same time, the actions of the state are disproved and its 
authority invalidated. To a certain extent, such narratives of empowerment 
also contest the certain cultural pessimism and “tradition of giving up”, which 
according to Huss and Wande (2007, 285) has at least earlier characterized 
“part of the Swedish-Finnish population”. 

Within the autochthonous discourse’s calls to decolonize the cultural 
domination of the nationalizing state, the state’s linguistic domination and 
control is also further contested in the material. Among Tukholman sissit’s 
various sticker designs, one particular example calls the potential language-
speakers to empower themselves by decolonizing the colonial mentality or 
colonial way of thinking that is perceived as having led to the cultural and 
linguistic inferiority of Finns in Sweden. A sticker depicting a person with their 
mouth covered with the Swedish flag is accompanied with the text 
“Dekolonisoikaa[,] revitalisoikaa[,] puhukaa omaa kieltänne [Decolonize, 
revitalize, speak your own language]”. Instead of just depicting the mouth 
covered or hidden – a metaphor for language and identity – it is covered by 
the Swedish flag, which symbolizes the monolingual and -cultural norms of 
the nation state as something imposed from the outside. 

Another example from Tukholman sissit’s activism depicts the act of 
cutting off a tongue as another metaphor for language loss or death. 
Provocative imagery such as cutting off tongues is typical in moral protests 
that seek to make commentary on what is perceived as right or wrong (Jasper 
1997). In one sticker posted in the early stages of Tukholman sissit’s activism, 
a person is depicted cutting off their own tongue with scissors. The bilingual 
caption of the post says: “Taitava ruotsinsuomalainen. Duktig sverigefinne. 
[Good/capable Sweden-Finn]” (Tukholman sissit, n.d.) In another sticker 
design utilizing the same metaphor, a tongue is being cut off by someone else, 
but only visible as a hand holding scissors. The figure in the design asks: 
“Tueeko minuchta varmachti nyt ruotsalainen? [Will I now become a Swede 
for sure?; transcribed into Finnish as if the mouth was held open when 
speaking]” to which the other figure answers “Älä huoli, haava paranee parissa 
polvessa. [Do not worry, the wound heals in a couple of generations].” In 
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addition to reifying the role of language as the most notable marker of 
difference between “Finns” and “Swedes”, the sticker depicts the Finnish-
speakers as naïve targets for linguistic oppression, who have bent to the state’s 
will and internalized the colonial mentality by allowing their language to be 
taken. By referring to the wound as something that will heal in a couple of 
generations, losing one’s mother tongue is depicted as an intergenerational 
trauma, which the state is depicted as consciously acknowledging, yet allowing 
it to happen. The core message of such stickers is to raise awareness of 
structural issues and to empower individuals to liberate themselves from the 
linguistic shackles in order to ensure the survival of the minority. 

5.4 LACK OF LANGUAGE AS A MARKER OF SWEDEN-
FINNISHNESS? 

References to language loss are not only limited to Tukholman sissit’s activism 
but are also part of broader discourses and practices arising notably from the 
minority language and cultural revitalization movements. Therefore, they can 
also be found within the Sweden-Finnish organizational field. One particularly 
telling example of the use of this metaphorical language is an event that RSN 
organized during the Politician’s Week in Almedalen in 2018. Titled “The Lost 
Generation”, the aim of the event was to point out how the maintenance of the 
Finnish language in Sweden is one of the main challenges of the Sweden-
Finnish national minority and will affect its future. Through the metaphor 
used in the title, young Sweden-Finns are feared to become “lost” due to the 
on-going language shift and, in turn, an important target of “saving”. In 
Sisuradio’s interview, Ella Turta commented that the reference to a “lost 
generation” is “quite aggressive”, but intentional as it helps to draw attention 
to the problem. Furthermore, she portrayed the Finnish language as needing 
acute care or “temporary artificial respiration”, which portrays language 
almost as a living organ in need of resuscitation (Sisuradio 2018f). The 
metaphor of “lost generation” has been used earlier as well in the Sweden-
Finnish context, but in reference to the challenges emerging from the 
aftermath of Finnish postwar migration. For example, in the 1970s, the same 
metaphor was used to communicate how the children of immigrant Finns were 
feared of becoming lost from the Finnish nation.83 However, in the 
contemporary minority political framework, the metaphor no longer refers so 
much to generations being lost from the Finnish nation but rather addresses 
the inability of the Swedish state to take care of its minority languages and 
cultures, and to call for the urgent need of revitalization measures.  

                                                 
83 For example, the metaphor was used by the Finnish president Urho Kekkonen during his state visit to 
Sweden in 1975, stating that “Finnish children and youth in Sweden are under the threat of becoming a 
lost generation, upon whose shoulders the final invoice of the past decade’s clobbering economic change 
and the hectic growth rate will be burdened” (Kekkonen 1975, 11). 
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Although depicting the Finnish language as endangered may sound 
somewhat peculiar as it is a national language of Finland and spoken by more 
than five million people, references to lost language or death of a language are 
typical ethnopolitical rhetoric among minorities. Portraying situations in 
which language is threatened or endangered (or presented as such) are 
instrumental in challenging to consider key language-ideological issues (e.g., 
Anttonen 1999). However, Eriksen (2010, 156) notes that there is a seeming 
paradox embedded in ethnopolitics, where in order to save a “culture”, it must 
first be lost. Only when it cannot be taken for granted anymore, people may 
begin to assert their identity (ibid.). Thus, in the Sweden-Finnish context, such 
rhetoric needs to be understood as part of the on-going Sweden-Finnish 
identity negotiations and revitalization efforts in the Swedish national context, 
where such use of language addresses the prospects and possibilities of 
Finnish to be passed on to future generations as a living language and as an 
important carrier of culture and identity. At the same time, such references to 
language loss or death reify the essentialist tie between language and identity, 
sometimes even unintentionally (Jaffe 2007b, as cited in Mäntynen et al. 2012, 
334), which is also present in the contemporary Swedish minority political 
narrative of historically anchored language shift (see Nieminen Mänty and 
Börjesson 2013). 

While the Finnish language continues to hold an important role as a marker 
of ethnic and cultural identity on social media through determining who is 
seen as belonging to the Sweden-Finnish community and whose self-
identification becomes rejected, it is also increasingly contested. Drawing from 
both the current minority political and the ethnopolitical rhetoric of language 
loss, the social media material suggests that the lack of language may also 
become a functional element to represent one’s subjective experience on the 
individual level. This means that instead of giving the Finnish language 
positive attributes, reclaiming it through narratives of empowerment, or 
settling to depict “Finnishness” as a feeling (e.g., Weckström 2011), the 
absence of language and its stigmatized histories may also become inhabited 
as an alternative marker of Sweden-Finnish identity. 

Perceiving languagelessness as something that defines the Sweden-Finnish 
experience remains more marginal in the material, but is notably found among 
such individuals who reject the idea of Sweden-Finnishness as a hyphenated 
or hybrid constellation in favor of representing it as something unique and 
distinctive. Therefore, the narrative of languagelessness positions prominently 
as part of the minority discourse, where it complements the political and 
ethnopolitical rhetoric around language with subjective experiences. For 
example, a post by a Swedish-born user identifying as a Sweden-Finn 
demonstrates how the lack of language may become a key element in 
understanding the subjective experience as a Sweden-Finn: 

Grandmother is not just my rock in life. Our relationship is likely in many ways 
telling of how it is like to be Finnish in Sweden today. Despite the fact that we are 
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very close to each other, we find it difficult to communicate because she – as a 
labor migrant – never really learned Swedish, and because I – as a Sweden-Finn 
– did not get to learn Finnish. Not having access to a common language with your 
family is more than just a practical obstacle, it shapes people and relationships in 
a sad way. Fortunately, it is now a right to get to study Finnish as a home language 
at school. (#Stoltsverigefinne, n.d.) 

Through reflecting their relationship with their Finnish-born grandmother, 
the user describes the intergenerational relationship between a grandparent 
and a grandchild as a metaphor for different Finnish experiences in Sweden. 
The user uses different categories to define their grandmother (“a labor 
migrant”) and themselves (“a Sweden-Finn”), but through the use of different 
modal verbs which express ability, the user reveals how much agency these 
different categories are perceived to have. In reference to language learning, 
the user writes that their grandmother “never really learned Swedish”, 
while the user as a self-identified Sweden-Finn “did not get to learn Finnish”, 
thus, turning the agency of an individual to learn a language into a question of 
structure that has limited such choices. Therefore, languagelessness and lack 
of opportunities to learn Finnish are integrally constructed in the example as 
something that defines Sweden-Finnishness.  

In two separate posts found in the #Stoltsverigefinne campaign, another 
user ponders the dilemma of not speaking Finnish, but identifying as a 
Sweden-Finn. They write in the first post: 

Can you be a Sweden-Finn even if you do not speak Finnish? Yes. I think so. When 
you do not speak Finnish or are generally lousy in Finnish, it is easy to doubt one’s 
Sweden-Finnish identity. You become the most un-Finnish and [the most] 
Swedish in your Finnish context and make people disappointed/confused in 
Swedish & international contexts. “But then you are not really Finnish![”] No, I 
know that! But if I look at my home, I get confirmation of my Finnishness. Books, 
postcards, letters and notes in Finnish are found in every corner. Finnish words 
slip through my grandfather’s Swedish without surprising or confusing me. 
Finnish is everywhere. (#Stoltsverigefinne, n.d.) 

The user continues in a second post: 

Even if I were to fail a test in Finnish, I have a relationship and a bond to the 
Finnish language because of my Finnish roots. And the reasons why I do not speak 
the language that has such a strong presence in my life can be found in the 
Sweden-Finnish history. Even the dear little, the world’s most un-Finnish me is 
part of the Sweden-Finnish story. So yes, that is why I can be a Sweden-Finn 
without speaking Finnish. (#Stoltsverigefinne, n.d.) 

In the first post, the user reflects on how inadequate language skills may lead 
to experiences of in-betweenness or even being denied their self-identification. 
However, by identifying and contextualizing their own languagelessness as 
part of broader Sweden-Finnish history or story, the user finds an alternative 
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way to negotiate a sense of belonging. Through acknowledging the historically 
anchored narrative of languagelessness, this narrative becomes 
simultaneously the justification for the user’s identification as a Sweden-Finn. 
In other words, rather than seeing lack of language as an obstacle to identify 
as a Sweden-Finn, the dilemma of languagelessness is turned around by 
portraying it as a marker of Sweden-Finnish identity. The example also 
includes an example of self-claiming as a Sweden-Finn and rejecting previous, 
limited ways to define a subjective sense of self, which is a typical feature of 
the minority discourse on an individual level. Furthermore, instead of 
discussing any instrumental dimensions, the Finnish language receives a 
strong symbolic meaning in the example, materialized tangibly in the everyday 
context of home; in a grandparent’s code-switching, in the everyday material 
artefacts and the user’s own emotional reactions. 

A third example worth mentioning shows most evidently how the 
historically anchored narrative of language loss and especially the 
contemporary Sweden-Finnish ethnopolitical rhetoric may impact subjective 
identification processes. A third-generation Finnish descendant, who also 
addressed the previously discussed inadequate information available about 
citizenship practices, discusses the stigmatized history of Finnish-speakers in 
Sweden in a timeline-style post:  

Because people did not understand what Finns said in the 17th century, it was 
possibly “black magic” that they practiced and were thus punished, sometimes to 
death. 

In Norrbotten, schoolchildren were beaten up still in the 1960s if they spoke 
Meänkieli or Finnish. 

Child welfare clinics urged Finnish-speaking parents to only speak Swedish with 
the children until the mid-1980s to avoid the risk of having “confused” and 
“maladjusted” children.  

In the 90s, my mother was similarly told by acquaintances that she should not 
teach me Finnish because then I could have “difficulties” in life and become 
“maladapted”. 

In 2017, pupils in Gothenburg were forbidden of speaking their mother tongue, 
Finnish, with each other at school by the teachers. 

Finnish is the second largest language in Sweden and is spoken by around 
420,000 people in the country. Swedes know staggeringly little about the 
country’s five national minorities. Still in 2018, minority children are forbidden of 
speaking their languages during recess. 

Do you have similar experiences? Did you get to learn Finnish? Do you dare to 
speak Finnish? (#Stoltsverigefinne, n.d.) 
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The example brings together many familiar references that have so far been 
discussed to portray the Sweden-Finnish experience as a centuries’ long 
history of assimilation and oppression. It is notable that many of the examples 
mentioned in the extract lack the social actor and events are also represented 
as simplified and abstracted. This facilitates the recontextualization of these 
events as part of a depiction of the general societal climate and the continuous 
hostility that is experienced to be targeted at Finnish-speakers. The lexical 
choices of the post further utilize the language of violence and terror through 
references to beating up schoolchildren or punishing Finns to death. The use 
of statistics to quantify the speakers of Finnish is used to legitimate the social 
reality objectively, while the numbers used in the example rather seem to refer 
to the numbers of Finns in Sweden across two first migrant generations than 
the current estimated number of Finnish-speakers (cf. Parkvall 2016). The 
example also includes references to both maternity clinics, revealing the 
impact of individual cases in supporting the growing awareness of the 
historical continuum of anti-Finnish sentiments in Sweden. In addition, the 
question at the end of the post with a reference to the discursive frames of the 
#Vågafinska campaign also asks the followers of the #Stoltsverigefinne 
campaign if they “dare to speak Finnish”. However, the additional question 
“did you get to learn Finnish” notably lacks the agency of the individual in the 
same way as the example about the grandparent and the grandchild, thus, 
turning the agency of an individual into a question of broader structures. 

In line with some of the examples quoted in the previous chapter, the 
example above entangles personal and collective experiences to represent the 
history of Finnish-speakers in Sweden and to gain legitimacy. However, at the 
same time, the user positions themselves as part of a historical continuum of 
Finnish-speakers in Sweden instead of just referring to intergenerational 
relationships or personal family histories. Thus, through language, the 
example mobilizes a different kind of myth of origin of the Sweden-Finnish 
group. Instead of being just a matter of ancestry or having ties to nation-state 
Finland through migration, Sweden-Finns are depicted as an inherent part of 
the Swedish nation, yet as its internal others. 

The narrative of languagelessness has the potential to fundamentally 
change perceptions of what determines an individual’s identity and sense of 
belonging in a community. Social media are important platforms for not only 
disseminating such narratives, but also to provide a space for those who do not 
speak Finnish to reflect on their experiences. In contrast, Finnish language 
skills have been more instrumental in the ability to participate in the 
traditional Finnish ethno-civic activities such as the operations of local Finnish 
associations. Social media further provide low threshold opportunities to 
participate and share experiences. In this way, new narratives around 
language may emerge to represent and further construct the meanings and 
boundaries of Sweden-Finnishness. 

Turning absence of language as a marker of ethnic or cultural identity poses 
a simultaneous challenge to any revitalization efforts, which are paradoxically 
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enough promoted through the same kind of rhetoric. Above all, it raises the 
somewhat provocative question about the practical use of language 
revitalization efforts if languagelessness may simultaneously become 
constructed as a marker of minority identity. At the same time, talk about lack 
of language is intimately constructed around what is lost as its counterpart. 
Therefore, instead of referring to the diminishing role of the Finnish language 
as the justification for the existence of the Sweden-Finnish community (e.g., 
Koivunen 2017a), the question is rather about the transformation of the role 
of the Finnish language from instrumental into more symbolic. 

5.5 LANGUAGE STANDARDS AND VARIETIES 

Apart from focusing solely on the Finnish language, the material also includes 
examples that circulate around questions related to different language 
standards and varieties. Language standards and varieties are equally relevant 
language ideological processes. Setting or valuing certain forms of language as 
a standard is always a matter of power, because language is then regulated and 
monitored by specific instances. Therefore, definitions and perceptions of 
what constitutes a language are not fixed, but are also open for change (see 
also Brubaker 2013). The way in which boundaries of different languages and 
language varieties are drawn in different times also dictate the criteria on 
which a language user becomes perceived as a speaker of a specific language 
(Mäntynen et al. 2012).  

While no extensive research exists on the topic, it is generally assumed that 
the Finland-Finnish language standard is the most prestigious within the 
Sweden-Finnish community (Nieminen Mänty 2012). As one of the two official 
languages of Finland and the language of the majority, Finnish is highly 
standardized and has a fairly long tradition as a language of literature, art and 
other culture, giving it a high status as a literary language (Kangassalo 2007). 
The Finnish language maintenance in Sweden has traditionally aimed to 
maintain it as close as possible to the Finnish spoken in Finland and standard 
Finnish is also the form that was recognized as the national minority language 
in Sweden in 2000. In Sweden, the maintenance work has been traditionally 
done by a specific language maintenance institution, the Sweden Finnish 
Language Board (Ruotsinsuomalainen kielilautakunta/Sverigefinska 
språknämnden), which was founded in 1975. In 2006, it merged with the 
newly founded Language Council (Språkrådet) (Ehrnebo 2008). The current 
responsibilities of the Language Council include modernizing the Finnish 
vocabulary used in Sweden, creating a new administrative and vocational 
vocabulary for Swedish terms, and sharing information about national 
minority languages in Sweden. The presence and the work of the Language 
Council has been held as being important in raising the status of the Finnish 
language and especially the status of standard Finnish among Finns in 
Sweden.  
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The highly standardized character of Finnish is present in the material in 
the individual-level discussions on the use of non-standard forms of Finnish 
or what could also be called as “broken” or “bad” Finnish. For instance, one 
user tweets in the #Vågafinska campaign how even one lexical choice can have 
the power to “reveal” the person’s linguistic background and be considered to 
be a mistake: “I have blundered many times when I have through that I am 
only speaking Finnish and said that one revealing word in Swedish[.]” 
(#Vågafinska 2013) Another user tweets about their experiences of speaking 
Finnish in Finland, which has automatically raised questions about their 
background: “When visiting Helsinki people asked what cave I was raised in, 
because I spoke such old-fashioned Finnish.” (ibid.) Using a metaphor of 
growing up in a cave, the Finnish spoken by the user – most likely with an old-
fashioned vocabulary – is identified as deviant in comparison to the modern-
day Finland Finnish linguistic norms. 

Apart from vocabulary, accent may also reveal a person’s background in 
Finland. For example, one user tweets: “I speak Finnish daily. When visiting 
Finland, my relatives say that I ‘sing’ strangely, it passes after a couple of 
days[.]” (#Vågafinska 2013) Despite speaking Finnish on a daily basis in 
Sweden, the close contact with Swedish, which has a more melodic intonation 
than Finnish (referred to here as “singing”), may be immediately detected in a 
Finland-Finnish context. Nieminen Mänty (2012, 9) notes that speakers of 
Finnish in Sweden generally have difficulties with keeping up with the 
development of Finnish in Finland. This is especially of concern to young 
people who often lack contact with youth language in Finland. Therefore, not 
speaking “modern Finnish” may create feelings of linguistic inferiority in 
relation to young people who speak the standard language 

The material shows that such feelings of linguistic inferiority may also be 
generated through a rigid policing of linguistic boundaries, continuous 
corrections and criticism, which may further lead to low self-esteem, 
hindrances or even fear of using the language (Huss and Syrjänen Schaal 
2013). As a prominent example of this, Sisuradio published an online article 
during the #Vågafinska campaign week called Kielipoliisit vaimensivat 
Jonnan suomen kielen (“The language police muted Jonna’s Finnish”; 
Sisuradio 2013f). The article tells the story of a young woman who stopped 
speaking Finnish as a teenager due to feelings of inadequacy. In the article, her 
experiences of incapacity are situated in the school environment, where 
teachers and other pupils, who spoke Finnish at home, were continuously 
correcting her Finnish. The story highlights how overt monitoring of language 
of especially bilingual people may lead to a reluctance to speak it, but also how 
it affects the decisions of minority language speakers, especially the Sámi, to 
use their mother tongue. Through the metaphor of “language police”, a person 
or people who vigilantly monitor the standards of what constitutes acceptable 
language, the story points out how linguistic purism or conservatism may also 
stigmatize language and turn it into a site of shame. Furthermore, it may also 
inflict reluctance to pass on the language to the next generation, making it an 
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equally important challenge for language revitalization efforts. For example, 
one later generation user tells in the #Stoltsverigefinne campaign how their 
mother did not want to teach their “bad Finnish” to her child. Questioning this 
decision, the user continues by noting that knowing at least some basic Finnish 
could have functioned as a basis on which to develop language skills later in 
life.  

Other examples in the material alternatively emphasize how non-standard 
language use should be embraced rather than letting linguistic purism affect 
one’s behavior. This also provides added interpretive dimensions to the 
#Vågafinska campaign’s calls to “dare Finnish”. One Twitter user, for example, 
encourages people to dare using Finnish however it may sound: “It is not ugly 
to speak everyday Finnish. Let language live. Make mistakes sometimes and 
dare to learn.” (#Vågafinska 2013) Embracing everyday Finnish 
(vardagsfinska) as a reference to a non-standard way of speaking Finnish, the 
example contests the devaluation of non-standard language forms by 
emphasizing the fluidity and continuously changing character of language, but 
also how making mistakes is part of any learning process. This notion reflects 
a certain generational change but also changing language ideologies in Finland 
as it has been noted that standard Finnish is valued differently among different 
Finnish migrant generations. Kangassalo (2007) writes that the postwar 
generation who received their education in Finland generally expressed purist 
views on Finnish whereas the language standards of those who have moved 
from Finland to Sweden in the past three decades are often more relaxed. 

Apart from Finnish, the material also touches on the question of what is 
considered as standard and non-standard forms of Swedish. As noted earlier, 
the Finnish accent is highly identifiable in Sweden and may carry similar, 
negative cultural baggage as the language itself (e.g., Lainio and Wande 1996). 
This applies especially to migrant Finns whereas the native accents of the 
Swedish-born generations may more easily allow them to pass as “Swedes”. 
Although most of the new first-generation Finns participating in the 
#Stoltsverigefinne campaign do not address any particular negative 
experiences or issues around speaking Finnish or speaking Swedish with a 
Finnish accent, a couple of users touch upon the question of not being able to 
speak “perfect Swedish”. For example, one user, writes about their deliberate 
efforts to get rid of their Finnish accent in the fear of being “deviant” and 
automatically revealing their Finnish background, which would possibly open 
the doors for stereotyping. 

In contrast, some other examples underline that the Finnish accent may 
also be embraced as a positive marker of Finnishness. For example, speaking 
from a grandparent’s perspective, one Twitter user quotes their grandchild in 
a tweet: “4-year-old: Grandmother, you say |sjuu| but I know why, it is because 
you come from Finland. #loveinthevoice #darestospeakfinnish” (#Vågafinska 
2013) “Sjuu” in the example refers to the notably different ways that the sj-
sound is pronounced in standard Swedish (as a voiceless fricative consonant) 
and in Finland-Swedish or with a Finnish accent (as similar to the English sh 
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in the word “shoe”, for instance). Instead of representing Finnish accent as 
something stigmatized, the example shows how Finnish accent can also be 
employed as a marker of positive Finnish identity in Sweden. 

In reference to Swedish, the ideology of standardness is a complex question 
especially when considering that a variety of the language, Finland-Swedish, 
is also spoken in Finland. There are plenty of anecdotes of how the Swedish 
skills of Finland-Swedes have been praised and admired in Sweden due to 
their intonation, which automatically evokes assumptions that they would be 
native Finnish-speakers instead of being, in fact, native Swedish-speakers (see 
e.g., Lainio and Wande 1996). In addition to intonation, this phenomenon can 
also be explained by the lack of knowledge of Finland’s Swedish-speaking 
minority in Sweden. One tweet by a user, who most likely has a Finland-
Swedish background, summarizes the multifaceted character of language 
varieties by recollecting their school years: “I was compelled to go to a speech 
therapist in the 1st grade because I had a wrong sj-sound according to the 
teacher. Mom went insane! #daretospeakfinnish #finlandswedish” 
(#Vågafinska 2013)  Despite being a native Swedish-speaker, the example 
shows how Finland-Swedish pronunciation may even become regarded as a 
speech impairment in a Swedish school context and, thus, position Finland-
Swedes in Sweden in-between different Swedish language standards. The 
example mentions the key role of the sj-sound in line with the previous 
example, but instead of representing it only as a marker of Finnishness, it is 
rather depicted as something deviant, revealing underlying perceptions of 
what “good” Swedish should sound like. This example shows how the debates 
concerning language standards in the material do not solely reflect issues 
around standard and non-standard Finnish, but they reveal how linguistic 
standards and purism are dominant in both Finnish and Swedish national 
contexts, and function as ways to signal unity and stability. 

Sweden-Finnish or “fenska”? Language, dialect and idiolect 

It is often noted that the reasons for differentiating between languages and 
dialects are sometimes more political than linguistic. Non-standard varieties 
of language may become politically important and are sometimes manifested 
through the act of naming a language variety or even through the creation of 
an entirely new language, which can become a key collective symbol for an 
ethnic group. Through such transformation, language or a dialect receives 
prestige as something shared by a language community instead of being 
considered only to be a deviant language form. In the Nordic context, a 
prominent example of such transformation is the case of Meänkieli language 
in Sweden and the Kven language in Norway. Both languages were formerly 
regarded as vernacular or old-fashioned Finnish dialects but became 
recognized as languages at the turn of the millennium, following the 
ratification of ECRML in both Sweden and Norway. In both cases, the 
ratifications corresponded to the arguments of the Tornedalian and Kven 
language activists, who argued that their language varieties had grown apart 
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from Finnish over time (Huss 2008). Today, Meänkieli and Kven continue to 
be highly intelligible with Finnish apart from some lexical differences that 
have been influenced by Swedish and Norwegian societies, but they are 
politically recognized as languages. 

While I do not intend to go further into discussing Meänkieli and Kven, the 
Sweden-Finnish social media discussions show how recent these changes have 
been and how ambiguities between different languages are present in everyday 
language talk, while those more aware of the minority political context 
distinguish them from each other more clearly. Especially when recollecting 
the past, the difference between Finnish and Meänkieli seems to be ambiguous 
due to Meänkieli’s historically changing and overlapping categorization with 
Finnish. This is detectable in tweets like: “I could speak Finnish/Meänkieli 
fairly fluently when I was little, now 10 years later it is unfortunately notably 
more difficult to speak.” (#Vågafinska 2013) In the tweet, Finnish and 
Meänkieli are separated with a slash, which depicts them as interchangeable 
and underlines the ambiguities between them. 

The relationship between Finnish spoken in Sweden and standard Finnish 
has also led to heated debates from time to time (Huss 2002). In the 1990s, 
the development of vernacular Finnish spoken in Sweden and its potential 
development into a separate language called “Sweden-Finnish” 
(ruotsinsuomi/sverigefinska) was discussed especially in the Sweden-Finnish 
media (Huss 2002). However, the first debates quickly declined for several 
reasons, one of them being the lack of integrated language development in 
contrast with the presence of personal idiolects (Frisk 1997). In 2008, Jarmo 
Lainio, who was also a prominent advocate of Sweden-Finnish in the 1990s, 
commented to Sisuradio that the development of Sweden-Finnish into an 
official minority language in a similar manner with Meänkieli had halted due 
to the rapidly progressing language shift, but also the lack of political will 
(Sisuradio 2008). Lainio has later noted that despite increasing linguistic 
differences, the current stand-still of the evolvement of Sweden-Finnish can 
be explained by the recognition and use of the standard Finnish as the formal 
and written variety of Finnish in Sweden instead of Sweden-Finnish (see 
Lainio 2018). 

Despite the political lack of interest, Sweden-Finnish has been notably 
advocated by Sisuradio in recent years. For example, since 2016, Sisuradio has 
selected the Sweden-Finnish word of the year and on their Instagram account, 
the radio channel has also hosted a somewhat frequent series of posts under 
the title Opi ruotsinsuomea (“Learn Sweden-Finnish”).84 Promotion of 
Sweden-Finnish can be seen as an effort to contest the perception of Finnish 
spoken in Sweden as mixed or sub-style language, but also as an effort to create 
new, collective symbols for a minority. By naming the language variety in the 

                                                 
84 The winning words selected with the language planners from the Language Council have been fiikata 
in 2016 (“to drink coffee”; from the Swedish fika), fiksata in 2017 (“to fix”; from the Swedish fixa) and 
nukkuma-aamu in 2018 (“sleep-in”; from the Swedish sovmorgon). 
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same way as in the 1990s and striving to standardize and establish shared 
norms for a language community through the introduction and 
standardization of new vocabulary, Sweden-Finnish becomes represented as a 
unique element of Sweden-Finnish culture and a symbol for a language 
community that is distinct from the Finland-Finnish language community.85 

On social media, references to Sweden-Finnish can also be found notably 
in Tukholman sissit’s activism. For example, a rather official looking sticker 
with an escalator symbol and texts “Rullarappuset” and “Rulltrappa” can be 
seen in a few posts. Rullarappuset is a “Swedishized” version of the word 
escalator, which in standard Finnish it translates as liukuportaat. 
Rullarappuset reached a spot on the podium in the 2016 competition for the 
Sweden-Finnish word of the year. In one Tukholman sissit post, the sticker 
can be seen placed next to an escalator rail, where it utilizes the affordances of 
the physical space, but also the mundane design of the sticker, which features 
black text and the escalator icon on a white background (Vuorsola 2020). This 
allows the sticker to disappear into the environment and its message to only 
open up to a specific audience (ibid.). Vuorsola (2020) sees the use of the term 
rullarappuset as an example of Tukholman sissit’s use of “non-standard 
varieties of Finnish in order to highlight Sweden Finnishness [sic] or in-
betweenness” (ibid., 306). However, when positioned as part of the minority 
discourse, references to Sweden-Finnish reject ideas of mixing or in-
betweenness in favor of cultural distinctiveness and efforts to construct a 
collective identity. Furthermore, it can be seen as an act of contesting broader 
ideologies of standardness regarding especially Finnish.  

In contrast with its political and symbolic role, references to Sweden-
Finnish are strikingly absent elsewhere in the material. Instead, language use, 
which mixes elements from Finnish and Swedish is rather called as a “mixed 
language” (blandspråk or sekakieli). Lainio (2015, 133) sees references to 
Sweden-Finnish as a mixed language, pidgin or dialect (in contrast with pure 
language) by the majority society and the earlier “mother” or source language 
speakers as pejoratively loaded concepts and affecting the prestige and status 
of Sweden-Finnish. Nevertheless, among social media users, mixed language 
is embraced as a positive concept to depict everyday language use. For 
example, one user tweets how they use mixed language with their sibling: 
“Messaging with little sister, sekakieltä alltihopa [all in mixed language] as 
certain Finnish words fit better” (#Vågafinska 2013). Instead of being depicted 
as a community practice, here the reference to using mixed language is 
situated within the private sphere and is used to communicate with family 
members as a personal idiolect. Elsewhere in the material, mixed language is 

                                                 
85 Sweden-Finnish words have certain parallels with the so called “finlandisms” in Finland, which are 
uniquely Finland-Swedish words that have been impacted by the Finnish language. “Svetisism”, on the 
other, refers to the impact of Swedish on the Finnish vocabulary or sentence structures testifying to the 
centuries’ long interaction between the two languages. While svetisisms and Sweden-Finnish are 
linguistically a somewhat similar phenomenon, they depart from different national contexts. 
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also used to depict the mixing of Swedish words into Finnish or even to 
conjugating Swedish verbs as Finnish verbs. In linguistic terms, such language 
use might be more fittingly referred to as basic language that includes a lot of 
code-switching whereas a proper mixed language means the use of words or 
longer expressions from different languages, and which is not necessarily even 
noticed by the language users (e.g., Kangassalo 2007). 

The long-time efforts to establish “Sweden-Finnish” as a language standard 
seem to be unfamiliar to many. This is revealed by one Twitter user, who mixes 
Finnish and Swedish in their tweet and proposes that such language use could 
be a new language called “fenska” (“Fidish”) – a hybrid of finska and svenska, 
Finnish and Swedish. Interestingly, the construct is largely reminicent of the 
term “Finglish”, which has been used in reference to the Finnish-Americans’ 
mixing of Finnish and English. Nevertheless, it is apparent that while a shared 
and named language variety such as Sweden-Finnish would not be familiar, 
relevant or resonant, embracing the use of non-standard Finnish – however it 
might be called – can likewise function as a way to try to increase the prestige 
of language. This simultaneously implies highly liberal views on language 
while at the same time, it is apparent that standardized forms of language and 
efforts to standardize language varieties continue to play important role as a 
community practice. 

5.6 #VÅGAFINSKA OR WHATEVER – LANGUAGE 
SOLIDARITIES 

Discussions around language may provide additional insights into the ways in 
which solidarity and allegiance with other marginalized groups and 
communities come into play on social media, and even function to reconfigure 
political agendas. Therefore, language solidarities are a particularly important 
topic to look at lastly because they are instrumental in both reproducing and 
overcoming linguistic hierarchies that are embedded in various policies and 
practices. 

The #Vågafinska campaign raised reactions that expressed solidarity 
among other minority language speakers. These reactions came more readily 
from non-Finnish-speakers as tweets by those who more likely have a Finnish 
background were more focused on their personal experiences around the 
Finnish language. Through such tweets, the Finnish language is positioned as 
a part of multicultural and multilingual Sweden beyond any political 
hierarchies or legal categories, emphasizing the general importance of 
linguistic diversity. This is particularly well demonstrated in a tweet that 
states: “Bi- or multilingualism is an enormous richness! #daretospeakfinnish 
or Arabic or whatever” (#Vågafinska 2013) Instead of positioning the Finnish 
language or the message of the campaign at the center, the tweet emphasizes 
how all languages should be valued equally due to key valuation of 
bilingualism and multilingualism. Another Twitter continues in a similar way: 
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“The more languages you speak, the more you can communicate 
with=increased understanding=world peace[.] :-)” (ibid.) This tweet 
highlights in particular how multilingualism not only carries the instrumental 
value in facilitating communication, but also how language competence is vital 
in understanding difference and tackling potential conflicts. A third Twitter 
user shows solidarity particularly well by writing: “I am not Finnish but I 
understand and support your battle because I am an immigrant myself!”(ibid.) 
In addition to conceptualizing Finnish as an immigrant language, this example 
shows how the #Vågafinska campaign also resonated with people other than 
Finnish-speakers or Finns. Furthermore, it shows how participation in a 
Twitter campaign is hard to delimit to specific target groups. 

Similar references can also be found in Tukholman sissit’s activism, which 
likewise draw attention to the multicultural and multilingual realities of 
contemporary Sweden. For example, by including Arabic in one of their sticker 
designs, the activists highlight the role of both Finnish and Arabic as part of 
the multilingual web of present-day Sweden. Vuorsola (2020) holds 
positioning of these languages side-by-side also as an example of breaking 
monolingual norms. 

While the political hierarchies between immigrant and minority languages 
become prominently dispelled through showcasing of language solidarity, the 
#Vågafinska campaign also raised debate about the situation of other national 
minority languages, especially that of Meänkieli and Sámi. This discussion 
emerged particularly among the representatives of these minorities, reflecting 
the networked character of Sisuradio in reaching other national minority 
language speakers as well through Twitter. References to these national 
minority languages appear in the #Vågafinska campaign through a particular 
strategy in which the stem of the campaign hashtag “våga” is adapted. For 
example, one user tweets: “As much as #vågafinska is needed – as much 
#vågameänkieli [#daretospeakmeänkieli] is needed. It is not passed on.” 
(#Vågafinska 2013, my emphasis) Another Twitter user writes: “Regarding 
@sverigesradio #vågafinska is it time for @Sameradion to run #vågasamiska 
[#daretospeaksami]? Even more oppressed.” (ibid., my emphasis) 

Adaptation or “hijacking” of hashtags is a common social media 
phenomenon and can be used to show solidarity or alternatively give hashtags 
undesirable content. Hashtag hijacking shows in particular how meanings of 
hashtags are never fixed, but are constantly changing and contributed to 
especially through intertextuality.86 As suggested by Zappavigna (2011), 
hashtags are a means to create a community of shared value. This becomes 
especially evident in the examples in which the stem #våga is adapted to 
address the situation of other national minority languages, which are seen in 

                                                 
86 A prominent example of this phenomenon is the hashtag #jesuischarlie (“I am Charlie”), which first 
emerged to express solidarity in the aftermath of the Charlie Hedbo terrorist attacks in Paris in 2015, but 
soon expanded into a way to proclaim a common commitment to free speech. The stem #jesuis has later 
expanded to be used as a general marker of solidarity and alignment (De Cock and Pizarro Pedraza 2018). 
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a similar or even worse situation. Thus, the meaning of #våga becomes 
expanded from raising issues tied to the Finnish language in Sweden to 
broader challenges facing minority language speakers such as languages not 
being spoken or passed on to future generations due to the monolinguistic 
norms of the society. 

Apart from calling for a need for a similar campaign for Meänkieli and 
Sámi-speakers, one particularly prominent adaptation of the campaign 
hashtag in the material is #vågasvenska (“#daretospeakswedish”), which 
emerged during the #Vågafinska campaign week to address the situation of 
Swedish-speakers in Finland. Comparisons between Swedish-speakers in 
Finland and Finnish-speakers in Sweden have often been held difficult due to 
the different histories of these language communities and the different 
institutional statuses of Swedish in Finland and Finnish in Sweden. At the 
same time, a certain idea or reciprocity characterizes the two language 
communities. For example, the minority competence of Finland-Swedes was 
important for the development of the Sweden-Finnish Advisory Board’s 
minority profile in the 1980s as discussed in Chapter 2. In the 1990s, the 
recognition of Finnish as a minority language in Sweden was also supported 
by the Swedish Assembly of Finland due to the fear that no protection to 
Finnish in Sweden would lead to the weakening position of Swedish in Finland 
(see Suomela 2008).  

The hashtag #vågasvenska can be found in around 30 unique tweets, which 
is a notable number in otherwise highly fragmented material. As part of the 
#Vågafinska campaign, the #vågasvenska hashtag was used above all to 
address the political climate in Finland and the struggles of Swedish-speakers 
to speak their mother tongue publicly despite its status as a national language. 
The anti-Swedish agenda that especially the Finnish right-wing party the 
Finns Party has been driving in the 2010s has been seen as a central reason 
behind the hardening attitudes towards the Swedish language in Finland. 
Commenting on the harshening social climate in Finland, but also highlighting 
it as a more acute problem than the problems of Finnish-speakers in Sweden, 
one Twitter user writes: “The problem #daretospeakswedish is greater in 
Finland than #daretospeakfinnish in Sweden.” (#Vågafinska 2013) Turning 
the meaning of the campaign hashtag the other way around, another Twitter 
user also comments the situation of Swedish-speakers in Finland by further 
adapting the hashtag: “#Daretospeakfinnish? Yeah, there are indeed hours 
and places in Helsinki when I do not #dareanythingelse.” (ibid.)  

Some #vågasvenska hashtags in the material also make references to 
Svenska dagen, the Finnish Swedish Heritage Day, which is an annual 
celebration of Swedish in Finland and Finland’s bilingualism. It is celebrated 
on November 6, which followed two weeks after the #Vågafinska campaign 
was implemented in 2013. In that particular year, Svenska dagen was 
especially topical in Finland due to the Päivä på svenska (“A Day in Swedish”) 
campaign, which the Finnish journalist Saska Saarikoski had initiated to 
promote the use of Swedish among Finnish-speakers in Finland. References 
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to both Svenska dagen and Päivä på svenska campaign can be found in the 
material, one Twitter user even framing Svenska dagen as “Våga svenska day” 
and another one hoping that the #Vågafinska campaign would provide added 
support to the Päivä på svenska campaign. 

This discussion was echoed a year later, when the #vågasvenska hashtag 
took on a new meaning. Inspired by Sisuradio’s #Vågafinska campaign, the 
Swedish Assembly of Finland launched a campaign called Våga svenska in 
2014 (Sisuradio 2014b). The aim of the Våga svenska campaign was to 
promote the status of Swedish as a domestic language in Finland, but instead 
of targeting just Swedish-speakers, it aimed to support the use of Swedish 
among Finnish-speakers (A. Bäck 2014). While using the same discursive 
affordances as the #Vågafinska campaign, the realization of the Våga svenska 
campaign also reflected the divergent resources of the Swedish-speaking 
community in Finland vis-à-vis the Finnish-speakers in Sweden. For example, 
the campaign lasted throughout the whole year, and it was not limited to social 
media but was also carried out through different events, merchandise and even 
a campaign song called Våga, performed by the Sweden-Finnish artist Jesse 
P. The implementation of the campaign also had a political dimension as it was 
a partial reaction towards the citizen initiative to remove compulsory Swedish 
education in Finland, which was left to the parliament around the same time 
when the campaign started (Sisuradio 2014b). The citizen initiative was 
promoted especially by the Youth of the National Coalition Party and the Finns 
Party Youth. While the initiative was rejected in 2015, it led to regional 
experimentations of abolishing mandatory Swedish education in Finnish 
schools.  

These examples show that while the pragmatic function of the stem #våga 
was originally aimed to encourage Finnish-speakers to speak Finnish or 
discuss experiences around it in Sweden, the broadening of its meaning 
through adaptations to address the situation of immigrant and minority 
languages in both Sweden and Finland emphasize how minority language 
speakers are affected similarly by the surrounding social and political climate 
despite the differentiated legal statuses. Furthermore, such reactions show 
how the opportunities to maintain minority languages are often experienced 
to be limited. Thus, through the various adaptations of the hashtag 
#vågafinska, the meaning of the stem #våga can also be seen more broadly as 
a marker solidarity and alignment as minority language speakers. 

The realization of the Våga svenska campaign in Finland also contests the 
often problematic-held comparisons between Finnish-speakers in Sweden and 
Swedish-speakers in Finland. Ihalainen and Saarinen (2015) write that 
although Swedish is not a de jure minority language in Finland, it is sometimes 
referred to as a minority language depending on the argument. As a national 
language, Swedish in Finland is commonly portrayed through the specific 
rights it provides for its speakers, but as a minority language, it is constructed 
as something in need of protection (ibid.). Therefore, by aligning with the 
situation of Finnish-speakers in Sweden, both the #vågasvenska hashtag and 



176 
 

the campaign address above all the practical realities of minority language 
speakers instead of their differentiated political statuses. 

In summary, this chapter has shown the continuing importance that 
language plays in experiencing and enacting ethnicity in the Sweden-Finnish 
context. At the same time, I have underlined the key importance of departing 
primordialist and fixed understandings of “language”, but see it in a similar 
manner as categories such as “ethnicity” and “culture” as something shaped 
by various socio-political and cultural processes, and thus, being subject to 
change (see Brubaker 2013). Indeed, my analysis has shown how social 
media talk around language does not only handle language per se, but 
addresses much broader questions related to ethnonational belonging on 
individual and collective levels, language domains and various language 
ideological issues such as the valuation of language, linguistic purism and 
linguistic hierarchies. Furthermore, the analysis reveals that the Sweden-
Finnish social media discussions do not solely circulate around the Finnish 
language either, but also accommodate debates on other languages, language 
varieties, bilingualism and multilingualism as well as complex questions 
related to the absence of language. Informing these articulations, we can find 
a manifold of personal experiences, ethnopolitical rhetoric, media practices, 
minority political articulations and even academic scholarship across time 
and space. 

Overall, this chapter continues to testify to the diverse experiences and 
realities of those with a Finnish background in Sweden. When brought 
together in the context of language, tweets and posts touching upon topics 
such as maintaining cultural ties to Finland, being denied the access to the 
Sweden-Finnish group membership, the increasing symbolic value of the 
Finnish language or seeing languagelessness as an inherent part of the 
Sweden-Finnish experience, powerfully highlight the presence of different, 
yet mutually contradictory understandings of the criterion for ethnonational 
belonging. This not only confirms the simple notion that “Sweden-
Finnishness” is simultaneously experienced and constructed in divergent 
ways but also testifies to an on-going change. As noted by Mäntynen and 
others (2012), the presence of different parallel, sometimes even opposing 
and overlapping language ideologies is generally considered as a sign of an 
on-going change in the language or language community in which the value 
of the language and its norms, as well as the positions of its speakers change 
and become controversial.  
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6 SISU, SAUNA AND GOTTLUND – 
CULTURAL EXPRESSIONS 

Apart from language, the symbolic and expressive dimensions of ethnicity are 
central in the construction of identities on both individual and collective levels. 
In any study on Finnishness in Sweden in the 2010s, these dimensions are of 
key consideration due to the introduction of new cultural symbols such as the 
Sweden-Finnish flag and the Day of the Sweden-Finns. On the other hand, 
Sweden-Finnishness has been simultaneously pointed out as being subjective, 
silent and even unnoticed on an individual level, which emphasizes the 
importance of looking at both abstract and more concrete symbols such as 
cultural traditions, cuisine or material artefacts (Latvalehto 2018). When 
analyzing social media material, different symbolic, material and cultural 
expressions are also of key interest as the affordances of platforms like 
Instagram emphasize visually mediated communication as a means to 
negotiate and represent subjectivity selectively and performatively. As noted 
in reference to the group-making aspects of the analyzed campaigns and 
activist accounts, social media additionally amplifies the creation, adoption 
and circulation of shared elements of collective identity such as names, 
hashtags, icons, slogans and memetic pictures (Gerbaudo 2015; Milan 2015a). 

In this chapter, I focus on how “Sweden-Finnishness” is represented and 
produced through symbols, images and other means of cultural expression in 
the material. The chapter starts by looking into symbolic and cultural 
expressions of ethnicity and identity on the individual level. I then continue to 
look at collective symbols by contrasting and comparing what can be regarded 
as Sweden-Finnish and Finland-Finnish cultural elements, prominently flags. 
In the third subchapter, I focus on myths and the use of the past in Sweden-
Finnish activism. I then proceed to analyze the role that various forms of 
artistic and cultural expressions (such as music, theater and literature) carry 
for individuals, but also in group-making efforts. The chapter finishes with a 
discussion on stereotypes and their continuously evolving character. 

6.1 SOMETHING OLD, SOMETHING NEW – DEPICTING 
FINNISH CULTURE 

On the individual level, the symbolic and material expressions of ethnicity on 
social media emphasize above all ties to Finland and Finland-Finnish culture. 
This is particularly pronounced in the #Stoltsverigefinne campaign as it uses 
Instagram as its platform, which requires photos or images to be attached in 
the posts. What is Finnish or Finland-Finnish culture is naturally a difficult 
and complex question, but in this context, I define it as cultural expressions, 
symbols, artefacts and rituals that are recognizable and shared both in Finland 
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and among expatriate Finns. Through these expressions, ties and connections 
to Finland and Finnish culture become emphasized, highlighting the 
transnational and cross-border dimensions of Sweden-Finnishness. Michael 
Billig (1995) has influentially called these kind of everyday expressions of 
nationalism as “banal nationalism”, which nevertheless play a key role in 
participating in the building of a shared sense of national belonging. As 
examples, Billig mentions the use of national flags in everyday contexts, 
national songs and other symbols, which often gain their effectiveness through 
their constant repetition and almost unnoticed character. 

In the material, Finnish culture is represented through both traditional and 
more contemporary symbols and material elements. An example of more 
traditional forms of cultural expressions is the celebration of Finnish holidays, 
which is mentioned by a couple of users, notably representatives of the 
Swedish-born generations. While Christmas traditions are relatively similar in 
Finland and Sweden due to the countries’ shared cultural and especially 
Lutheran background, the divergent ways of celebrating it are represented 
notably through food and the dishes that are traditionally served on the 
Finnish Christmas table vis-à-vis the Swedish Christmas table. 

Another particularly pronounced element of representing and performing 
Finnish culture is the sauna, which is more frequently mentioned in the 
#Stoltsverigefinne campaign by both Finnish-born and Swedish-born users. 
The sauna is an integral part of Finnish culture and lifestyle and in 2020, the 
Finnish sauna tradition was even added to UNESCO’s list of intangible human 
heritage. The Swedish-born users mention sauna often in conjunction with 
recollections of summer vacation visits to Finland, but for some, the sauna has 
also been a part of their everyday life when growing up in Sweden. In contrast, 
the new Finnish migrants tend to represent the sauna as an integral part of 
their visits to Finland. However, a notable difference between “sauna talk” 
between Finnish-born and Swedish-born users is the role of specific sauna 
customs. More often, the Swedish-born users tend to highlight the different 
rituals and customs of the Finnish sauna tradition instead of representing the 
sauna alone as a symbol of Finnishness as the Finnish-born users do. For 
example, Swedish-born users mention sauna as an important part of holiday 
celebrations such as Christmas sauna, which is a common tradition in Finland. 
Furthermore, Finnish sauna etiquette is represented as being particularly 
important. For example, in a caption of a post accompanied with a photo of a 
picturesque red sauna cabin next to a lake, one later-generation user writes: 

Sauna etiquette is important for my mother. It is absolutely forbidden to eat or 
drink in the sauna etc. When I was little, my grandmother told me stories about 
the sauna elf. You would save some heat for the elf to keep them [sic] happy. Sauna 
is a place where many used to give birth in Finland. In the winter, it has provided 
warmth to many frozen souls. We usually roll naked in the snow in between the 
sauna sessions in the winter. In the summer, it is best to jump into a lake. 
(#Stoltsverigefinne, n.d.) 
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In this extract, the user identifies various rituals and beliefs that are tied to the 
Finnish sauna culture, such as rolling naked in the snow or respecting the 
sauna elf, which is believed to protect the sauna and its owner. Furthermore, 
the user emphasizes the integral role of the sauna as part of the Finnish life 
cycle as a place to give birth in the old days. In other parts of the otherwise 
Swedish-language caption, the user also refers to the specific Finnish sauna 
vocabulary such as vasta (birch whisk) and löyly (the steam, heat and/or the 
spirit of sauna). The user gives these words a particular meaning as ways to 
mediate one’s cultural knowledge and insider position by noting that “the fact 
that there do not seem to be any words of their own for important sauna 
attributes in Sweden as in Finland shows its [sauna’s] extra important role 
here [in Finland]” (ibid.). While sauna bathing is by no means foreign in 
Sweden – and the Swedish language unlike many other languages even has its 
own word for sauna, bastu – through such elements, the uniqueness of Finnish 
sauna culture vis-à-vis Swedish becomes emphasized. Uljas (2019) also writes 
that among the Sweden-Finnish children that she interviewed, sauna was 
given an almost mythical status and the superiority of a Finnish sauna over 
Swedish one highlighted. 

Finnish national identity and culture has sometimes been summarized 
through the three Ss, sisu, sauna and Sibelius (Stoller 1996). These elements 
have also been noted as being important the symbolic expression of ethnic 
identity of, for example, later-generation Finnish-Americans (ibid.). While I 
will come back to the composer Jean Sibelius later in this chapter, the meaning 
of sisu in the Sweden-Finnish context is a complex issue. Sisu refers to stoic 
determination, bravery, strength and resilience and is often considered to be 
something uniquely Finnish – a national character of Finns. Having sisu can 
be defined as a largely positive auto- and xenostereotype especially in Sweden, 
where it has been tied to the image of a hard-working Finn. Nevertheless, it 
may also be used more negatively to describe certain unyielding stubbornness. 

Sisu is prominently present in this study through the name of the radio 
channel Sisuradio, but in April 2020, the channel announced that it was 
changing its name to Sveriges Radio Finska (or SR Finska) as part of its brand 
renewal work. While the old name was chosen through a popular vote in the 
late 1990s, a listener survey that was now made some twenty years later 
signaled that sisu had come to connotate quite different things. Whereas 
others found a primordial sense of Finnishness in it, others felt that the word 
was old-fashioned and only tied to Finland. The rebranding was motivated 
especially by the aims to make the radio channel more attractive to the new 
generations for whom sisu does not necessarily represent contemporary 
Sweden, but rather their parents’ and grandparents’ world. Furthermore, by 
laying emphasis on the Finnish language in the new name, the new brand was 
in line with the other public broadcasting minority radio channels such as 
Sameradion and Radio Romano (Sisuradio 2020b; V. Lehtonen 2020). In the 
Finnish media, however, the name change was highlighted through the 
connotations that the word also carries with the far right, notably the name of 
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the Finnish far-right organization Suomen Sisu, which was also confirmed as 
a partial reason behind the name change by Sisuradio’s station manager Anne 
Sseruwagi (V. Lehtonen 2020). While prominently rejecting ties to Finland, 
this reason behind the name change simultaneously highlights the enduring 
transnational character of Sweden-Finnish identity work and community. It 
continues to affect and renew cultural expressions unlike those of some other 
expatriate Finnish groups such as Finnish-Americans, whose identity work 
more often draws from certain cultural time capsules without the impact of 
modern-day Finland and its prevalent social and political issues (see Stoller 
1996).87 

In contrast with Sisuradio’s aims to reach the new generations by 
abandoning the term, sisu is by no means absent on social media. However, it 
lacks the old-fashioned or problematically held political connotations. As one 
way to perform Finnishness, sisu is often portrayed as a personality trait that 
shows the users’ hard-working character and resilience in mundane, everyday 
contexts. In the #Stoltsverigefinne campaign, it is mentioned somewhat light-
heartedly by the young users as something that, for example, helps one to go 
to the gym in the morning, to win a soccer game or to study for exams. Some 
later generation users describe sisu additionally as something that they have 
inherited from their parents, as an attitude to life in which setbacks are only 
obstacles on the way. Furthermore, sisu is also something that becomes 
epitomized in recollections of their parents’ life attitudes, perseverance and 
resilience to overcome hardships. Both Finnish-born and Swedish-born users 
make similar references to everyday sisu, which shows that its meanings are 
not static in either Finland or Sweden.  

Whereas sisu and sauna represent the more traditional and some may say 
even clichéd elements of Finnish culture despite their changing meanings and 
continuing relevance, modern expressions of Finnish culture are more 
frequent in the material and open up new perspectives on how Finnish culture 
is understood and portrayed. Although Finnish and Swedish cultures have 
differences, they are still relatively similar when viewed from a broader, global 
perspective as they are joined by their shared history as well as ideas of shared 
Nordic culture and community. This makes smaller differences even more 
prominent. 

One major cultural expression that manifests ethnic difference in the 
material is food, whose importance as an ethnic expression has been 
highlighted in other cultural contexts as well (see e.g., Alba 1990). While 

                                                 
87 In addition to sisu, it has been pointed out that also other Finnish national symbols carry different 
meanings in Sweden and Finland. In 2011, Sisuradio reported that tattoos with the text sisu or the 
Finnish heraldic lion were becoming increasingly popular as “a symbol of Sweden-Finnishness” 
(Sisuradio 2011). According to the article, in Sweden they mediate positivity unlike in Finland, where a 
lion tattoo tells about “the blustering attitude” or its carrier (ibid.). Latvalehto (2018, 262) writes in 
similar vein about the differentiated interpretations of the Finnish lion, which signals cultural diversity 
and hybridity in Sweden and being a “true patriot” or” nationalistically-oriented” in Finland. 
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defining what Finnish ethnic cuisine is in comparison with Swedish ethnic 
cuisine is somewhat of a challenge, references to food in the material range 
from more traditional dishes to contemporary food products and brands. 
While certain dishes have clear regional ties such as riisipiirakka or 
karjalanpiirakka (rice pasty/Karelian pasty) and are highlighted as uniquely 
Finnish, other Finnish dishes that are mentioned are tied especially to holiday 
traditions and, thus, as part of broader cultural heritage. Such dishes include 
the Easter dessert mämmi (malted rye pudding) and the May Day drink sima 
(mead). However, the most frequently mentioned food elements in the 
material that are represented as something typically Finnish are food products 
that are discussed through brand names. In addition to a couple of references 
to specific Finnish coffee brands, most brands and product names mentioned 
in the material can be categorized as confectionery. Some examples of the 
various references that can be found especially in the #Stoltsverigefinne 
campaign are different chocolate bars from Pätkis to Kismet (most of them 
manufactured by the Finnish grand brand Fazer), Hopea-Toffee and 
Marianne sweets, Jenkki chewing gum and soft drink brands such as Jaffa. 

Food brands are frequently mentioned by both Finnish-born and Swedish-
born users, emphasizing their role as something shared although having spent 
their childhood in different countries. In the case of the Swedish-born users, 
references to contemporary brands testify to the transnational character of 
their life circles. Furthermore, they testify to the nostalgic character of these 
products as they are often mentioned when reminiscing about childhood or 
visits to Finland. In the posts by Finnish-born young adults, on the other hand, 
Finnish food products may sometimes be depicted as almost synonymous with 
Finnish culture or even as metaphors for Finnish identity in a similar manner 
to how Swedish food products can become depicted as visual metaphors of 
Swedish culture. 

For instance, the brotherly rivalry between Finland and Sweden, which is 
maybe more commonly seen on the ice hockey rink, is depicted in a couple of 
posts as a rivalry between similar Finnish and Swedish food products. During 
their week updating the @stoltsverigefinne account, one user utilized the quiz-
tool available on Instagram stories to ask the followers to vote between the 
national chocolate rivals Fazer and the Swedish Marabou. In a post with a 
screenshot showing Fazer’s victory with 88% of the votes, the user writes: “In 
the last 24 hours, everyone got to answer the most important question for all 
Sweden-Finns (I think). Here you can see the result! ❤” (#Stoltsverigefinne, 
n.d.) In another post by a second Finnish-born user, Fazer and Marabou are 
likewise depicted as metaphors of Finland and Sweden. Accompanied by a 
photo of the user holding chocolate bars from both brands, the user writes: “I 
think that as a Sweden-Finn I get the best of both worlds. I do not need to 
choose between Marabou and Fazer. I always get to eat double as much 
chocolate than the others, right? ” (#Stoltsverigefinne, n.d.) What is 
notable in both examples is how they construct “Sweden-Finnishness” as a 
combination of “Swedishness” and “Finnishness”, mediating understanding of 
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the term as a transnational or hyphenated constellation, which facilitates the 
combining of different ethnic or cultural elements. 

The prominence of brands in the material implies certain commodification 
of Finnish culture especially in the Swedish context. While perhaps a more 
familiar phenomenon in the US context, commodification of ethnicity has 
been used to explain the expression of ethnic identity through goods such as 
food or other objects (Halter 2000). At the same time, the prominence of food 
brands as cultural boundary markers reveals the certain similarity of Finnish 
and Swedish “ethnic cuisine” as the differences prominently lie in food 
products and brands. This resonates with Eriksen’s (2010, 198) notion of how 
globalization makes people increasingly similar, yet striving to be different.  

In addition to food brands, several Finnish design products also appear 
frequently in the material as a visual aid to perform everyday life as a Sweden-
Finn. Apart from a couple of references to the textile brand Marimekko, 
photos of tableware products such as mugs and plates by the Finnish brands 
Iittala and Arabia can be spotted. In a similar manner with many food brands 
and regardless of which generation the users represent, the objects depicted in 
the posts are very contemporary. For example, Iittala’s various mug designs 
can be found in many Finnish homes and Marimekko canvas tote bags have 
recently become a trendy status symbol in Finland. 

As everyday items, tableware functions as a mundane yet visually attractive 
way to enact Finnishness. Furthermore, they carry symbolical value as status 
elements and as a source of pride by being manufactured by quality companies 
that are also known outside Finland. Therefore, globally acknowledged design 
may function in a similar way as a positive reinforcement of Finnish ethnic 
identity as, for example, the global success of Finnish Nokia mobile phones at 
the turn of the millennium. The success of Nokia has been noted as having 
impacted the self-esteem of many Finnish-Australians positively and 
increased the value of shared ethnicity (Kovács 2004). 

One particular object that stands out in the material as a visual 
representation of Finnishness is the Moomin mug. Mugs with the Finnish 
illustrator and author Tove Jansson’s (1914–2001) Moomin figures have been 
manufactured by the Finnish porcelain company Arabia prominently since the 
1990s. The Moomins are well-known characters in Sweden and beyond and 
since the 1990s, they have become heavily commercialized. This 
commercialization of the Moomin brand is also evident in the material in 
which Moomins can be detected in various other items as well such as in 
clothing. In a similar manner with other Finnish design tableware, the 
Moomin mugs function as a positive symbol of Finnishness due to the values 
and quality tied to their manufacturer, but also due to the added set of values 
attached to the Moomins such as humanity, open-mindedness and warmth 
(see Korvanen 2018). 

In some posts, the Moomin mugs appear as a banal and self-explanatory 
visual embodiment of Finnishness without any further mentions in the 
captions, but in other examples, they are also discussed directly. For example, 
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one later-generation user writes in a post accompanied with a photo of six 
different Moomin mugs that it is a typical view of a coffee break at their family 
home. The user additionally tells that their parent has collected Moomin mugs 
for many years. Another user, who moved to Sweden as a child, also writes 
about their Moomin mug collection. Posing with a Moomin mug in their hand, 
the user writes: 

Good morning! Morning coffee always tastes a bit better from a Moomin mug, am 
I right? I love these mugs and I own a small collection that only grows after each 
visit to Finland. Finnish design has somehow become really important for me and 
I especially love its simplicity. Arabia and Iittala are the obvious favorites. Do you 
have any? (#Stoltsverigefinne, n.d.) 

While the Moomin mugs are naturally tied to Finnish culture, they may also 
become interpreted as emblems of Sweden-Finnish culture when defined in 
transnational or hyphenated terms. Another Finnish-born user exemplifies 
this in a post, which includes a photo of a kitchen cabinet filled with Moomin 
mugs, Iittala plates and many other recognizable items of Finnish tableware. 
In the caption, the user acknowledges that the Moomins are often tied to 
Finnishness, but continues asking rhetorically “why not also Sweden-
Finnishness” (ibid.). In the example, Sweden-Finnishness becomes defined in 
transnational terms as being firmly anchored in Finnish culture, but also as 
something dislocated through which Finnish elements become Sweden-
Finnish just by the changing cultural context. Uljas (2019) also notes that the 
Sweden-Finnish children in her study defined many traditions, things and 
customs as something that were brought from Finland to Sweden but which 
had become Sweden-Finnish over time. 

When visiting Finnish homes in Gothenburg more than two decades ago, 
Snellman (2003) noticed that many of them had certain spots in which 
artefacts and memorabilia from the informants’ home region of Lapland were 
displayed. These “home shrines” tied material culture to the informants’ 
personal background, rural lifestyle and regionality (ibid.). However, the 
prominence of Finnish tableware implies that today such shrines may be found 
more prominently in the kitchen cabinets. Whereas Snellman’s observation 
emphasizes the importance of a specific regional identity and displaying it 
through material objects, these “kitchen shrines” function as a way to 
represent broader Finnish ethnic or cultural identity. Instead of being 
something that would be necessarily inherited or reflecting a particular place 
or time, tableware today is more often self-acquired material expressions of 
ethnicity, which can easily be purchased even in Swedish department stores. 
Similarly, in the past, Finnish food products were sold more exclusively by 
local Finnish shops in Sweden, so called “sausage shops” (ibid., 216), but 
today, they are more readily available in local grocery stores in Sweden. 

Both Finnish-born and Swedish-born social media users use largely similar 
material and symbolic elements to represent and perform their Finnishness 
visually. While they participate in constructing a shared sense of identity 
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despite the country of birth, certain differences are present as well. For the 
Finnish-born young adults, Finnish food and design seems to function more 
often as reminders of their cultural background and home. One user, for 
instance, writes in the #Stoltsverigefinne campaign that whenever they get 
homesick, brewing a cup of coffee and holding a Moomin mug offers them 
comfort. Another user writes in similar vein that Finnish design has become 
more important for them since moving to Sweden, functioning “as a part of my 
Finnish identity and as a reminder of that other home country” 
(#Stoltsverigefinne, n.d.). Similar observations have also been done among 
other Finnish expatriates when a new-found need to keep symbols of one’s 
ethnic background close was likewise done through material artefacts (see e.g., 
Saarela 2011). 

It is evident that in the absence of any visual or audible markers, the white 
Swedish-born generations in particular may experience rejections of their self-
identification as a Finn or Sweden-Finn. In the lack of other prominently 
visible cultural markers such as dress style, symbols and material artefacts 
might be of pronounced importance for their expression of ethnic and cultural 
identity. This signals the prominence of looking at the cultural expressions of 
Finnish descendants in Sweden from the perspective of symbolic ethnicity, 
which refers to the voluntary, selective and situational display of ethnicity 
through symbols (Gans 1979). While more often discussed in reference to 
white European descendants in the US (e.g., Alba 1990), in the Swedish 
context, similar voluntary displays of ethnicity are possible especially for those 
white Finnish descendants who do not have any notable markers of non-
Swedishness such as a non-Swedish name or an accent. 

This is also evident in the material, in which expressions of identity that 
rely more prominently on symbols and material artefacts can be found in the 
posts of white, second- or third-generation Finnish descendants. In contrast, 
they are more often missing in the posts of non-white Finnish descendants for 
whom choosing ethnic identity is rarely optional due to their physical 
appearance. One particular example from the #Stoltsverigefinne campaign by 
a white later-generation user reveals the various ways in which self-chosen, 
symbolic expressions of Finnish ethnicity may come into play in everyday life: 

I have a great need to assert and demonstrate my Sweden-Finnishness. My home 
is filled with Iittala glassware, Marimekko pillows and flea market finds from 
Finland. At home, I like to listen to Finnish music a little too loud when the 
window is open. On the subway, I like to leave Spotify open on my mobile phone 
in the hope of someone seeing that I listen to Olavi Virta. I am extra happy when 
I can pack Karelian pastries for lunch for work. And when I travel somewhere, it 
is obvious that I pack the Marimekko tote bag with me. Foolish? Definitely. But I 
assure myself that it is also quite charming. (#Stoltsverigefinne, n.d.) 

Another Swedish-born user similarly reveals, but with a more mournful 
undertone, how different symbolic elements such as swearing or specific 
dishes may act as ways to voluntarily perform and display Finnishness: 
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None of us siblings can speak Finnish, seem Finnish or have Finnish names. What 
can reveal us are Finnish swearwords and Finnish Christmas dishes on Christmas 
Eve. Which is our only linguistic and cultural heritage. (#Stoltsverigefinne, n.d.) 

While the Swedish-born young adults may easily express ethnicity through 
cultural symbols, the question if passing on symbolic culture is enough of a 
heritage is also raised up in the material from a parent’s perspective. For 
example, one Twitter user participating in the #Vågafinska campaign ponders 
if reducing Finnish culture only into symbols and material culture is sufficient 
enough to maintain the culture in Sweden. Referring to food culture in 
particular, the user writes: “Now I have two small children who have more 
Finnish than X [Swedish regional] background. I have to think about the kind 
of heritage they should get besides lördagskorv [Saturday sausage; a Finnish 
sausage brand].” (#Vågafinska 2013) Due to the #Vågafinska campaign’s focus 
on language, the example prominently contrasts culture mediated by language 
and materiality with each other. 

6.2 IDENTITIES UNDER FLAGS 

The recognition of Sweden-Finns as a national minority has led to the 
establishment of new collective symbols such as the Sweden-Finnish flag and 
the Day of the Sweden-Finns, which were both recognized as official symbols 
of the national minority in the early 2010s. These symbols contest the taken-
for-granted ties of Sweden-Finns to Finland by providing new, alternative 
ways to symbolically express unique Sweden-Finnish minority culture and 
identity. Such collective symbols are especially important in constructing both 
community and collective identity due to their boundary-marking qualities 
(Eriksen 2007b). They are often political by nature as they represent a specific 
organization and order of the world, which some entity has the power to 
establish and uphold. In addition to carrying rich symbolic and political 
connotations (ibid.), the creation of collective symbols may also tell about the 
will to maintain culture and pass it on. 

When looking at the debates around the Sweden-Finnish flag in particular, 
ambiguities concerning both its establishment and uses on social media reveal 
many complexities. Designed in 2006 by the minority activist Andreas Ali 
Jonasson, the flag originated from the need to express Sweden-Finnish 
identity as something separate from Finnish national identity, but also from 
the need to enhance the visibility of Sweden-Finns (Sisuradio 2010a). At first, 
the flag circulated around more informally but following the law reform and 
the expansion of the Finnish administrative area in the early 2010s, the need 
to find a uniform symbol to represent Sweden-Finnish national minority 
became topical.  The debates were impacted especially by the inquiries coming 
from the Swedish officials and municipalities that were now part of the 
expanding administrative area over which flag was fitting to use to depict 
Sweden-Finns (Sisuradio 2012a). However, among the Sweden-Finnish 
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representatives, the opinions on the need for a separate flag were not 
unanimous and also views of its function varied. Those in favor of the flag 
emphasized its potential as a way to strengthen the Sweden-Finnish identity 
especially among the future generations whereas those against it cited that 
Sweden-Finns were not a uniform group and that the Swedish and Finnish 
flags would suffice (ISOF 2014). For example, RSKL’s then chairperson Voitto 
Visuri voiced opinions against the flag and suggested that the flag of RSKL 
could function as an alternative symbol for the Sweden-Finns (Sisuradio 
2010a). The Sweden-Finnish Delegation was also first hesitant about the flag 
until a turnabout in 2012. Seeing the Sweden-Finns rather as a diasporic or 
transnational group instead of a minority rooted in the Swedish soil was 
echoed in the comments of Markku Peura, the delegation’s then chairperson: 

This flag should be common to all expatriate Finns. And when we look at these 
other minorities, such as the Sámi and the Roma, they do indeed have a common 
flag regardless of the country where they live […]. A flag symbolizes belonging to 
a group whose language is Finnish and which has ties to Finnishness. Whether 
they live in Europe or outside of Europe – the need to belong to some group is 
roughly the same. (Sisuradio 2010b) 

Peura’s comment points to an interpretation of Finnishness in ethnonational 
terms by emphasizing the communion of expatriate Finns all over the world. 
All Finns, Sweden-Finns included, are constructed as part of the same Finnish 
diaspora, which is joined by a shared heritage and vision of a homeland. At the 
same time, the comment mediates of the acknowledgement of the political 
status of Sweden-Finns and other national minorities, while the making of 
simultaneous comparisons between the Finnish diaspora, the nomadic Roma 
and the indigenous Sámi renders the different histories of these groups in 
relation to the nation-state invisible. 

In 2014, the Sweden-Finnish flag was institutionalized after a popular vote 
organized by the Sweden-Finnish Delegation.88 While the Sweden-Finnish flag 
originally emerged from within the community, the debate and timing around 
the flag shows that its institutionalization was also closely tied to the need to 
govern national minorities and to find uniform practices to portray them 
visually. 

Despite having been used as the profile photo of the @stoltsverigefinne 
Instagram account, the Sweden-Finnish flag is largely absent in the material 
activism apart from a few exceptions. This is telling of the novelty and 
unfamiliarity of the flag still in the 2010s. For example, the #Vågafinska 
campaign was implemented before the flag was ratified. On the other hand, its 
absence can be interpreted as a gesture of its incapability to make people feel 
similar in front of it and to compress a broad range of meanings in emotional 

                                                 
88 Jonasson’s blue-yellow-white cross design (see Figure 3) was picked as the winner over another 
alternative, which had a white horizontal line and a yellow vertical line on a blue background with two 
light-blue triangles meeting in the middle. 
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terms. These are important functions of flags, which Eriksen (2007b) refers to 
as symbolic containers. 

Reflecting the debates over who the Sweden-Finnish flag would serve and 
what it would depict symbolically, in the examples in which the flag is 
mentioned or used as a visual trope, it also receives divergent meanings. The 
flag seems to function primarily as a visual representation of the Sweden-
Finnish national minority and is thus closely tied to their political status in 
Sweden. This is also in line with the Sweden-Finnish Delegation’s (n.d.) 
current recommendation of how to use the flag. For example, in one 
#Stoltsverigefinne post by a user active in RSN at the time, the flag is visible 
in the form of a small pennant on a table. In the photo, taken at the RSN office 
in central Stockholm, we can additionally see RSN’s political program from 
2016. The tone of the photo is complemented by its caption, which handles the 
term “Sweden-Finn” and the general lack of knowledge of national minorities 
in Sweden. Therefore, in the post, the Sweden-Finnish flag becomes 
prominently positioned within the collective notions of the minority discourse 
with a strong emphasis on the political status of the Sweden-Finns. 

In second example by another user, the flag also appears in a minority 
political context. The flag can be spotted in a photo depicting a badge of a 
minority political event organized by a Swedish municipality, where it is 
positioned side by side with the flags of other four national minorities. This 
example not only reifies the political meaning of the flag, but also the 
prominence of depicting national minorities visually through flags. 

A third example highlights both the political dimensions of the flag and the 
prominence of visually display minority cultures, but this time in a school 
context. In a series of photos depicting preschool localities in a northern 
Swedish municipality part of the Finnish administrative area, the Sweden-
Finnish flag can be seen both as a pennant and as a small decorative wooden 
flag next to the flags of other national minorities and the flags of Finland and 
Sweden. In the caption, the user, who is also a young parent, praises the 
municipality for its minority language communication, preschooling options 
and the visibility given to national minorities in their physical localities. In 
addition to flags, this visibility is additionally demonstrated in the photos by 
portraying children’s literature written in minority languages.  

In reference to questions of identity and belonging, the flag is only used in 
one post as a visual cue to negotiate these issues. This is interestingly done by 
a Finnish-born user, but who was active in RSN at the time of participating in 
the #Stoltsverigefinne campaign. In the caption of a photo depicting three 
people with one of them holding the Sweden-Finnish flag, the user writes: 

There are many who have asked me which country I mean when I talk about 
“home”. I usually answer both Sweden and Finland. Nobody has said that you can 
only have one home! When I long back to my other home, it is good to have friends 
in Sweden who understand my love for sauna and Moomin[.] #proudswedenfinn 
(#Stoltsverigefinne, n.d.) 
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In addition to highlighting the importance of the presence of a community, 
which is formed around the notion of shared culture, the example prominently 
constructs Sweden-Finnishness in transnational terms, which is typical for the 
Finnish-born users in the material. Thus, the Sweden-Finnish flag receives 
meaning as an emblem of a transnational community with ties to both Finland 
and Sweden instead of being a unique symbol for a minority. However, the flag 
with its distinctive, Nordic cross motif and colors combining the palette of both 
Finnish and Swedish national flags, may indeed make it possible to interpret 
the flag as a mix of two nationally rooted cultures. 

Instead of the Sweden-Finnish flag, the Finnish national flag with its blue 
cross on a white background more often functions as a fitting symbolic and 
visual expressions of national, ethnic, cultural and linguistic identity among 
the individual users participating in the campaigns. However, despite its 
powerful symbolic dimensions, the Finnish flag is not a particularly dominant 
visual element either, suggesting a certain unattractiveness of flags in general 
as identity markers at least in the material analyzed. When it is used, however, 
it is a symbol that mediates a self-evident understanding of Finnishness as 
something integrally tied to Finland. For example, in a couple of photos taken 
in Finland and shared as part of the #Stoltsverigefinne campaign, the Finnish 
flag is accompanied with summery landscapes and open waters. Therefore, the 
flag together with the landscape marks the crossing of the border and 
functions as a visually attractive way to perform Finnishness. 

In a couple of other photos by most likely Swedish-born users, the Finnish 
national ice hockey team’s jerseys show an alternative way to express 
attachment to Finland instead of the Finnish flag. Whereas flags carry complex 
political and ideological meanings, expressing patriotism or Finnishness in 
sports in the form of clothing is a more subtle way to make such expressions. 
Furthermore, in the Swedish context, ice hockey jerseys in particular, carry the 
notion of pride and positivity tied to the Finnish success in the ice hockey 
championships.  

The affordances of modern digital and mobile communications 
technologies also provide novel opportunities to use flags in communication, 
namely in the form of emojis. Emojis, or picture characters, are graphical 
symbols the global popularity of which surged in the 2010s with the new smart 
phone technologies. Emojis are prominently used to reify the meaning of a 
message, but they may also change its tone signaling, for example, irony, 
joking or emotional attachment. Flag emojis were introduced to online 
communication in 2010 when 256 national flags along with seven other flags 
such as the finish line flag, the white flag and the rainbow flag were added to 
the smart phone interfaces (Kariryaa et al. 2020). 

While flag emojis are readily available on mobile devices, their use is not 
particularly emphasized in the material either. However, when they are used, 
they reveal notably well the diverse meanings that the Finnish flag can receive. 
Especially in the #Stoltsverigefinne campaign, the Finnish flag is used 
varyingly as a visual aid. For instance, it may symbolize Finnish ethnic or 
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cultural identity (together with other flags also multiple, simultaneous 
identities), Finnish citizenship (with the Swedish flag in a post about dual 
citizenship), the Finnish language (signaling the Finnish translation in the 
caption of a post), and Finland (as a country or a place). In some of these 
examples, the Swedish flag emoji is also be used in a similar manner to signal 
the Swedish language or Swedish citizenship. When displayed together, the 
Finnish and Swedish flag emojis may also be used to signal Sweden-
Finnishness yet with apparent transnational or hyphenated connotations. 
Thus, despite the diverse meanings that a flag emoji can signify on social 
media, the digital inventory of flag emojis can also limit the expression of 
identities even if that flags other than those of sovereign states are 
continuously added to smart phone interfaces. While this example tells 
evidently about the certain limits of digitally aided communication to express 
oneself, a similar method to use the Finnish and the Swedish flag as a symbol 
of Sweden-Finnishness can be found elsewhere as well such as in Sweden-
Finnish magazines and newspapers. 

Although the Sweden-Finnish flag has been politically recognized and 
legitimized by being disseminated in minority political and organizational 
contexts, its ambiguous interpretations may be where its future potential or 
continuing foreignness lies. Eriksen (2007b, 4) writes that there is “no single 
recipe for creating an efficient unifying symbol in a complex society” but at the 
same time, a flag “must be as empty a vessel as possible; it ought to be possible 
to fill it with many meanings”. Otherwise, when too restrictive or associated 
only with particular interests, a flag has divisive rather than unifying effects 
(ibid., 5). This means that the impreciseness and ambiguity of collective 
symbols often makes them particularly powerful, because they allow an 
individual to subjectively attach different meanings to them. 

Flags have boundary-making qualities, but they may also be exclusionary 
by encompassing many cultural meanings and signifying social boundaries 
(Eriksen 2007b). The question of what the Sweden-Finnish flag symbolizes 
and which social boundaries it signifies are still in motion. They are waiting to 
become established and authoritative. This flux of meaning is also evident in 
the subsequent thoughts of the flag by its creator Jonasson from 2017: 

Suddenly it was official. Would I have known that it would become so serious I 
would have probably designed it otherwise, maybe without the cross. Sweden-
Finns are, of course, a multicultural and religiously diverse group with Muslims, 
Orthodox, the Finnish folk religion (shamanism) and so on. I do not fly the flag 
myself although I am happy that people do that and that I have created something 
that provides people a good feeling and something that symbolizes them and 
Sweden-Finnishness. Rather it than the flag of Finland or Sweden. 
(Mångkulturella almanackan 2017) 

While the Sweden-Finnish flag with its cross motif is not an oddity among 
minority flags in the Nordic region, Jonasson links the cross prominently with 
the nation-state and Christianity through the shared Lutheran heritage of the 
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Nordic countries. While the inspiration behind the design of the Sweden-
Finnish flag might have originally been derived from the idea of mixing two 
national flags and cultures following its obvious symbolic connotations, 
Jonasson’s comments reveal a rapid change or crystallization in his 
understanding of what “Sweden-Finnishness” stands for, even so that he no 
longer personally flies the flag although he values its importance as a boundary 
marker. In addition to the increasing awareness of the multicultural realities 
of Finns and Finnish descendants in Sweden, the reference to shamanism in 
the likes of Tukholman sissit distances from the Finnish migration legacy and 
draws prominently from the autochthonous and postcolonial interpretations 
of Finnishness in Sweden. 

Although the meaning of established symbols may be internally 
contradictory and ambiguous, the Sweden-Finnish flag still has an 
institutionalized status in Swedish society. However, the simultaneous 
growing desire within the Sweden-Finnish organizations and media to create 
other symbols and traditions for Sweden-Finns may sometimes be more 
divisive than unifying.89 A prominent example of this is the recently 
introduced official Sweden-Finnish pastry mustikkaunelma (“Blueberry 
dream”), selected by RSKL in 2017. The visual symbolism of the pastry with its 
blue-and-white colors and even the proposal to decorate it with the Finnish 
flag or blue-and-white flowers anchors it intimately to Finland and diasporic 
or transnational interpretations of Sweden-Finnishness. Furthermore, the 
theme of the competition that was established to find a suitable candidate for 
the pastry was called “Oma maa mustikka”, which plays with the Finnish 
proverb Oma maa mansikka, muu maa mustikka [Own country/land 
strawberry, other country/land blueberry] translating roughly as “There is no 
place like home”, but turning the elements other way around (Ruotsin 
suomalainen 2017). Therefore, while mediating certain dislocation from 
homeland, the name of the competition can simultaneously be interpreted as 
an expression of belonging and feeling at home in Sweden, which is somewhat 
reminiscent of the findings of Lukkarinen Kvist’s (2006) study in which the 
older first generation was found to cherish ties to both their old and new home 
regions. 

While the flag and the pastry mediate very different symbolism, it does not 
make either one less “Sweden-Finnish”, but rather reveals the different 
interpretations of Sweden-Finnishness, which are simultaneously present in 
this time. Whereas the Sweden-Finnish flag might function as a more 

                                                 
89 Examples of other Sweden-Finnish symbols that have emerged recently include the selection of the 
Sweden-Finn of the Year (see Chapter 2.7), the Sweden-Finnish Word of the Year (Chapter 5.5) and the 
Sweden-Finnish Literature Award (Chapter 6.3). In 2019, Sisuradio also selected the seal as the national 
animal of Sweden-Finns as a result of a popular vote. In reference to both the animal and the ferry 
company Silja Line, which has a seal in its logo, the result of the somewhat light-hearted competition 
was motivated in transnational terms as the seal “most likely travels between Finland and Sweden just 
like many of us Sweden-Finns have done” (Sisuradio 2019c). 
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attractive symbol for actors like RSN to mobilize young Finns and Finnish 
descendants to participate in a social media campaign, for  the older member 
base of RSKL, the pastry and its visual symbolism might be more resonant in 
their similar strive to build a community. 

6.3 GOTTLUND RETURNS – MYTHS AND USES OF THE 
PAST 

In addition to symbols, a shared historical narrative is an important pillar for 
creating a shared sense of nationhood, but also minorityness. Furthermore, a 
shared myth of origin is a key element for a group to be considered as ethnic. 
When looking at the Sweden-Finnish ethnopolitical mobilization in the 1980s, 
it is evident that the historical presence Finnish-speakers in Sweden provided 
the ethnopolitical actors prominent tools for identity work and to negotiate 
belonging. By recontextualizing Sweden-Finns as a group that had a common 
history and a myth of origin in Sweden, the Sweden-Finnish ethnopolitical 
actors invented and reified their culture, which Eriksen (2010, 156) holds 
possible for groups that have “discovered that they have a culture” and which 
is unavailable for illiterate minorities. Although the reinterpretation of the 
Sweden-Finnish history was not enough to mobilize the Finnish population in 
Sweden for a mass movement at the time, it was nevertheless important for 
the strengthening of the minority political profile of the Sweden-Finnish 
organizations and the eventual recognition as a national minority. 

Today, the legacy of the first wave’s reinterpretation of the Finnish history 
in Sweden is present in the selection of Gottlund’s birthday as the Day of the 
Sweden-Finns, which was done in 2010. Through Gottlund, Sweden-
Finnishness is intimately linked with the Forest Finnish history and, thus, 
rooted in the Swedish soil. However, as the debates concerning the Sweden-
Finnish flag, the discussions around the need for a commemoration or 
national day for the Sweden-Finns were also characterized by ambiguities and 
differentiated views on when such day would be celebrated and what it would 
symbolize. The day was discussed for the first time immediately after the 
minority recognition in the early 2000s. In the Sweden-Finnish press, the 
alternatives when to celebrate such day ranged from the Finnish 
Independence Day to Mikael Agricola Day (the father of literary Finnish) and 
from the day of the Sweden-Finns’ minority declaration in 1992 to the day 
when the question of establishing an autonomous Finnish district in Sweden 
and Norway had been handled in 1823 (see Korhonen 2000; Vuonokari 
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2000).90 However, while the day was not officially established at the time, 
RSKL and the Viikkoviesti newspaper began to reward reputable Sweden-
Finns with a Gottlund Award for a few years (Huss 2002). 

The discussion regarding the national day resurfaced again some ten years 
later, now occurring simultaneously with the implementation of the new 
minority law and the expansion of the Finnish administrative area. In 2010, 
the Sweden-Finnish delegation selected Gottlund’s birthday as the official Day 
of the Sweden-Finns (Sisuradio 2010c). It was celebrated for the first time in 
2011 and a year later, it was included in the Swedish almanac. The choice was 
motivated by Gottlund’s role as ruotsinsuomalaisten esitaistelija, pioneer of 
Sweden-Finns, and was built on the “Gottlund boom” that had emerged from 
the 1980s onwards. The delegation’s then chairperson Peura commented in a 
Sisuradio interview in 2010 that instead of choosing a date, which would have 
had its point of reference in the Finnish national culture, Gottlund’s birthday 
was important in providing Sweden-Finns their own unique symbols, which 
would unify and provide opportunities for celebrations and campaigning 
(Sisuradio 2010d).  

While the day has become increasingly recognized in the past ten years, in 
social media material, it is only mentioned twice – once in the 
#Stoltsverigefinne campaign and once by Tukholman sissit. As with the flag, 
this might be a sign of the novelty of the day, but also of the different 
interpretations of what it symbolizes and thus raising the question if it is a 
resonant element to perform Sweden-Finnishness on the individual level vis-
à-vis the more established Finnish cultural symbols. Furthermore, as it is 
celebrated only once a year, the timing also plays a certain role. For example, 
both examples that are found in the material were posted on the Day of the 
Sweden-Finns, albeit in different years, demonstrating how certain cultural 
elements and symbols have more situational character than others.  

The two examples also show how differently the symbolic role of the day 
may be interpreted and, therefore, also Sweden-Finnishness. The example 
found in the #Stoltsverigefinne campaign is a post, which portrays a photo of 
three Finnish national ice hockey team’s jerseys. In similar vein, the user 
portrays the Day of the Sweden-Finns in the caption as a day to acknowledge 
“our other home country and our roots” (#Stoltsverigefinne, n.d.). Therefore, 
the day is evidently interpreted as a celebration of a more transnationally 

                                                 
90 The minority activist Matti J. Korhonen and the then director of the Sweden-Finnish Archives Erkki 
Vuonokari raised the need to establish a commemoration day in Viikkoviesti in 2000. The newspaper 
also organized a popular vote for its readers over the issue. In addition to the alternatives mentioned 
above, other options were the day when the decision to ratify FCNM and ECRML in Sweden had been 
made (December 2, 1999), the day of the ratification of the minority status (April 1, 2000) and the name 
day of Finn in the Swedish almanac (October 16). The winner of the popular vote was May 23, the day 
when the question of establishing an autonomous Finnish district in Sweden had been handled in 1823. 
Led by Gottlund, it was framed as the day when the status of the Sweden-Finns had previously been 
handled (Huss 2002).  
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oriented or hyphenated interpretation of Sweden-Finnishness, which 
emphasizes ties to Finland and the Finnish roots of the Finnish population 
rather than Sweden and the Swedish roots of the Sweden-Finnish national 
minority. 

In Tukholman sissit’s Instagram feed, on the other hand, the day is 
portrayed in a notably different manner compared with the post found in the 
#Stoltsverigefinne campaign. The post acknowledging the day includes a short 
video clip, which starts by showing the sticker with the child from the Rinkeby 
school strike and then moving so that the video reveals the Sweden-Finnish 
flag flying on a nearby flagpole. Being also simultaneously one of the only 
times when the Sweden-Finnish flag is featured on Tukholman sissit’s 
Instagram account, the activists write in the caption of the post: 

Happy Day of the Sweden-Finns. The day dedicated for the Finnish-speakers in 
Sweden. The day is a day for the political work and fight for our linguistic rights. 
The day is acknowledged on the birthday of Karl [sic] Axel Gottlund. Gottlund was 
a revolutionary who fought in the 19th century to establish a Finnish district in 
Värmland, among other things. The Sweden-Finns’ own Che Guevara. In the end, 
the Swedish authorities got tired and expelled him. The girl [depicted] in our 
sticker is from a demonstration from the Rinkeby strike in 1983 [sic] when 
Sweden-Finnish parents kept their children home from school for two months for 
the right to education in Finnish at the school in Rinkeby. In her hand, she holds 
a sign with the text: Down with linguistic oppression! […]. Now it is 2019 and the 
fight still continues today. In Sweden we speak Finnish! #Inswedenwe-
speakfinnish #swedenfinnishflag #swedenfinns #thedayof-swedenfinns [in 
Swedish] #downwithlinguisticoppression #rinkebystrike #gottlund #rinkeby 
#thedayofswedenfinns [in Finnish] #stickers #nationalminorities (Tukholman 
sissit, n.d.) 

In this example, the meaning of the Day of the Sweden-Finns is constructed 
within the minority political framework. As with the rest of Tukholman sissit’s 
activism, the role given to the day as a celebration of Sweden’s Finnish-
speaking population and their long history in Sweden adheres to the minority 
and autochthonous discourses. The flag, in turn, which is featured in the video 
as flying outdoors, shows the importance of the day in increasing visibility of 
Sweden-Finns in the public space. 

The example also demonstrates the efforts of the activists to build a 
continuum between the past and the present, which is an important element 
in the process of symbolic community building and creation of culture (e.g., 
Cohen 1985). At the same time, the example shows how the past may be used 
to understand the present and to serve contemporary needs. For instance, 
instead of settling to depict the historical continuity of Sweden-Finns, the 
example portrays it as continuing history of resistance and empowerment, 
which is prominently mobilized around the Finnish language and thus 
participates in certain emancipatory myth-making. In addition to assigning 
Gottlund the role as a rebel and a dissident, those involved in the Rinkeby 
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school strike in 1984 – parents and children alike – are portrayed as the 
successors of Gottlund’s work. In a similar manner with Gottlund’s work, their 
actions are given significance as individual rebellion against authority. By 
commenting on how the fight still continues in the present day, Tukholman 
sissit position themselves as well as part of this chain of civic activism and 
grassroots-level resistance, as the successors of both Gottlund and the Rinkeby 
strikers. The slogan “In Sweden we speak Finnish”, I Sverige pratar man 
finska, at the end of the post emphasizes the role of the “nationalizing state” 
as the main antagonist in this fight. The phrase, which is a reappropriation of 
the nationalistic cry “In Sweden we speak Swedish, I Sverige pratar man 
svenska, constructs the nation according to the nationalistic ideology in which 
one nation, one language and one territory align. 

Looking more closely at the use of Gottlund in Tukholman sissit’s activism, 
it is important to also understand the activists as the successors of the first 
wave of Sweden-Finnish ethnopolitical mobilization and the earlier efforts to 
construct a cult of personality around Gottlund (or the Gottlund myth) as part 
of the invention of Sweden-Finnish culture and tradition. As noted earlier, 
Gottlund has been given different meanings in the Sweden-Finnish context 
since the 1980s. In addition to being commonly known as the “Apostle of 
Forest Finns”, today he could more readily be held as an apostle of Sweden-
Finns through the various roles that have been given to him ranging from 
being an early proponent of a multicultural society (Pulkkinen 2003) to a rebel 
and a pioneer (Vuonokari 2017). As part of the debates about the development 
of the Sweden-Finnish language variety in the 1990s, Gottlund also resonated 
among those involved in the debates due to his liberal attitudes towards 
different varieties of the Finnish language (Gröndahl 2002). At the same time, 
it is important to note that Gottlund was a contradictory person already during 
his lifetime as his work has been seen as driven by both the Finnish national 
romanticism and his own personal interests (Gröndahl 2002; Pulkkinen 2003; 
Tarkiainen 1993). For example, Gröndahl (2002) writes that Gottlund was a 
marginalized Fennoman, whose impulsive and unconventional persona and 
amateur-like publications raised strong reactions among the Finnish scholarly 
community. In addition, Gottlund’s own recollections of his philandering 
behavior during his trips to Värmland raised strong responses (e.g., Pulkkinen 
2003, 138–41). 

Instead of addressing any of the contradictions surrounding Gottlund, 
Gottlund’s role as a rebel is rather strengthened in Tukholman sissit’s 
activism. Especially his work in promoting the visibility of the Finnish 
language in the public sphere serves as both as a model and a tool for the 
activists. Instead of being only a historical figure or a reference to the past, 
Gottlund becomes instrumentalized through the activist stickers and posters. 
Gottlund appears in Tukholman sissit’s Instagram account for the first time in 
the group’s second post from early 2017. A photo of a round, black-and-red 
sticker with the Guevarian Gottlund placed on a metal pole is accompanied by 
the caption “Gottlund returns”. Thus, the pioneering minority rights advocate 
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and dissident is returned to the streets of Stockholm as a reminder of the past 
and to symbolically continue his work. Furthermore, the activists also engage 
in building the Gottlund myth further. For example, references to his real-life 
canine companion, poodle Saukko, can be found in a few posts with a sticker 
depicting a black silhouette of a poodle.91 This functions as a way to further 
construct the cult of personality around Gottlund. When looked as a whole, it 
is evident that Gottlund has been used for different needs in different times, 
showing how his meaning and legacy is constantly changing and shaping. In 
addition to the production of cultural symbols and meanings, such 
transformations have been noted as serving an important role in ethnic 
movements as they emerge and grow (Nagel 1994). 

Tukholman sissit’s use of the past to shape and produce new cultural 
symbols and meanings is not only limited to Gottlund, but three other well-
known Forest Finns are also mentioned sporadically in the material. These 
three figures, notably discussed also by Korkiasaari and Tarkiainen (2000, 61–
62), are Kaisa Vilhuinen (1855–1941), Johannes Johansson Oinoinen (1874–
1964; also known as Niitaho-Jussi or Nitahå-Jussi), and Dan Andersson 
(1888–1929). Andersson is a well-known Swedish poet and songwriter, who 
had roots in the Finnskogen region and depicted it in his songs and poems 
(ibid.). In Tukholman sissit’s activism, Andersson appears in digital images 
with different kind of designs, but he is primarily depicted as a rebel in a 
similar manner to Gottlund. In one post, for instance, Andersson is portrayed 
in outlaw-style with a bandana covering his face and with a “Finnishized” 
version of his name, Taneli. 

Vilhuinen and Niitaho-Jussi, on the other hand, are given other symbolic 
roles in the material. Instead of being depicted as rebels or pioneers, they are 
used as faces of resilience, but also as symbols for language death. Vilhuinen 
was among the last Finnish-speakers in Värmland and is often referred to as 
the last rune singer of Finnskogen – a reference that can also be found in 
Tukholman sissit’s activism. In addition, Tukholman sissit’s feed features 
photos of stickers with Vilhuinen (see Figure 11), which are sometimes 
accompanied by slogans and captions such as “Speak your own language”, “Do 
not fear” and “Down with linguistic oppression”. Apart from Tukholman sissit, 
Vilhuinen’s memory today is prominently maintained by Ruotsinsuoma-
laisten kirjoittajien yhdistys/ Föreningen för sverigefinska skribenter (The 
Association for Sweden-Finnish Writers; RSKY), which has been giving out the 
Sweden-Finnish literature award named after Vilhuinen since 2005. Since 

                                                 
91 Scholarly references to Saukko can be found from several sources. Korkiasaari and Tarkiainen (2000, 
56) write that Gottlund had a dog, which made an impression among the Forest Finns. Pulkkinen (2003, 
111–12) also discusses the multi-talented poodle and the unclear circumstances and feud over its death. 
Vuonokari (2017, 1) notes that when the Day of the Sweden-Finns was celebrated for the first time, it 
also commemorated the memory of “Gottlund’s famous circus dog Saukko” as a circus group performed 
at the celebrations at the Finnish Institute in Stockholm. 
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2010, the Kaisa Vilhuinen award has been exclusively intended as an award 
for literature written in Finnish (see Latvalehto 2018, 171). 

Figure 11 A sticker depicting Kaisa Vilhuinen in Södermalm, Stockholm in April 2019 (photo by 
author). 

 
The similar role of Niitaho-Jussi as one of the last Finnish-speakers of 

Finnskogen is likewise emphasized in Tukholman sissit’s activism. In his own 
time, Niitaho-Jussi was a well-known figure in the Nordic region due to the 
Norwegian film Finnskogen och trollskap (“Finnskogen and magic”; 1956) 
and the book Nitahå-Jussi – Finnskogenes siste vandrer (“Nitahå-Jussi – The 
Last Wanderer of Finnskogen”; 1957) by the Norwegian author Dagfinn 
Grønoset (Tarkiainen 1993). Niitaho-Jussi appears in Tukholman sissit’s feed 
for the first time in early 2019. A square-shaped sticker with a red background 
and black and white borders portrays Niitaho-Jussi and is accompanied with 
the name of the activist group and the slogan with the earlier discussed four 
“isms”: antifascism, feminism, shamanism and multilingualism. The caption 
of the post says: “Niitaho-Jussi. #UrbanForestfinn” (Tukholman sissit, n.d.) 
In a similar manner to Gottlund, the hashtag transports Niitaho-Jussi to 
present-day urban Stockholm as a proponent of a multicultural society. In 
another photo, we can also see a small framed image of Niitaho-Jussi attached 
to a concrete wall next to a pedestrian tunnel, but this time without any text. 
Instead, the caption of the post, which combines both Finnish and Swedish 
Wikipedia entries of him, provides a detailed biography of Niitaho-Jussi. 
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Opening only to social media followers, the post thus participates in 
disseminating knowledge by converging the physical and the digital space. 

In addition to spreading knowledge and awareness about both Vilhuinen 
and Niitaho-Jussi, these last speakers of Finnish become represented in 
Tukholman sissit’s activism as the last frontier of the fading Finnish language 
and culture in the early 20th century Sweden. Through them, Tukholman sissit 
depict a once lost culture and remind people that similar future might be ahead 
if not enough work is done for language maintenance and revitalization. 
Furthermore, both Vilhuinen and Niitaho-Jussi receive an additional symbolic 
role as resilient and exemplary individuals who managed to maintain their 
language skills despite the assimilatory language policies of their time.  

The use of the past is an important strategy in Tukholman sissit’s group-
making efforts. However, the use of the Forest Finnish characters and their 
stories for the contemporary needs not only settles for constructing a past-
present continuity of the Finnish language and Sweden-Finns, but it also 
draws attention to the centuries-old treatment of Finnish-speakers in Sweden, 
which is symbolically expressed through the last speakers of a dying language. 
On the continuity other hand, by highlighting the continuous fight to defend 
and speak for the rights of Finnish-speakers, the activists also provide 
symbolic importance for those individuals who have shown resilience, one 
after another.  

6.4 MUSIC, THEATER AND LITERATURE 

Previous studies have shown how culture and cultural activities such as 
dancing, amateur theater, festivals and sports have played an important role 
in the postwar Finnish community-building in Sweden (Korkiasaari and 
Tarkiainen 2000; Suutari 2000; Seppälä 2020). However, music, literature 
and other creative art forms are important in group-making processes as well 
due to their ability to mediate stories, which may create a sense of shared 
experience and community without the need to come together physically. 
Furthermore, the arts are an integral part of the construction, enactment, 
expression and transmission, but also transformation of cultural memory 
(Plate and Smelik 2013). Therefore, it comes as no surprise that references to 
different forms of art such as music, theater and literature are present in the 
material as well. However, when these various references are looked together, 
it is evident that they have different uses and meanings. In a similar manner 
with the other material and symbolic expressions discussed so far, creative 
forms of art are powerful in expressing and performing ethnicity and identity 
on both individual and collective levels due to their ability to mediate stories, 
experiences and emotions. 

On the individual level, Finnish literature and music are brought to the fore 
in both the #Vågafinska and #Stoltsverigefinne campaigns. Revealing the 
somewhat elitist character of Twitter (Isotalus, Jussila and Matikainen 2018), 
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the references to Finnish literature in the #Vågafinska campaign stand out in 
the sense that they can be classified as Finland-Finnish high culture and are 
notably absent in the rest of the material. For example, such famous writers as 
Eeva Kilpi, Väinö Linna and Arto Paasilinna are mentioned in the material in 
addition to more contemporary writers such as Katja Kettu and the Finland-
Swedish author Merete Mazzarella. Both Kettu and Mazzarella were topical 
during the campaign week due to various upcoming events, which were also 
mentioned in individual tweets. In addition to literary references, the classical 
Finnish composer Jean Sibelius and his works are mentioned in a couple of 
tweets. Together these references can be interpreted as a way to signal of a 
certain taste and to be a deliberate choice of what is considered as 
representative of Finnish culture. Although these examples hint that many 
Finnish or Finnish-born users participated in the campaign as well, these 
examples additionally highlight how the social media platform selected for the 
campaign also plays a certain role in which kind of cultural representations 
become emphasized.  

Besides Sibelius, references to other Finnish music can be found in both 
campaigns. The references to various artists and songs range across genres 
and decades, but are mostly contemporary. For example, references to music 
that is part of to the more traditional cultural depository of Finns in Sweden 
such as the Finnish tango Satumaa (“Dreamland”), composed by Unto 
Mononen in 1955 and famously performed by Reijo Taipale in 1962, are largely 
absent. This is the case even despite the fact that Satumaa has been called as 
the unofficial “national song” of Sweden-Finns due to its metaphorical 
depiction of displacement, home-sickness and eternal belonging, making it 
almost an emblem of the diasporic discourse of Sweden-Finnishness. The few 
references to older or more traditional Finnish music tend to mention such 
music in conjunction with recollections of childhood or time spent with 
Finnish grandparents, highlighting music’s power to bring back memories. 
Otherwise, references to more contemporary Finnish music include various 
popular artists and bands from the 2000s and 2010s such as Anssi Kela, 
Egotrippi, Fintelligens, Jenni Vartiainen and JVG. While they are often not 
discussed any further, their presence implies of enduring cultural ties to 
Finland. 

References to music in the material also demonstrate the particular role of 
Internet in maintaining cultural ties. The Internet and various streaming 
services facilitate an easy, affordable and almost unlimited access to music 
regardless of place. In social media campaigns, it is also common to see links 
to music videos on the YouTube video streaming service or playlists on Spotify, 
the audio streaming platform. For instance, in a couple of examples found in 
the #Stoltsverigefinne campaign, we can see screenshots of mobile phone 
screens depicting Finnish music being played on Spotify. In Latvalehto’s 
(2018) study as well, one of his informants told how they started to listen to 
Finnish music after a long time with the help of YouTube. For the informant, 
listening to the music of their parents’ generation functioned as a way to bring 
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back memories. Latvalehto’s informant further emphasizes the tie between 
music and language by elaborating how especially the Finnish language used 
in the songs raised emotions while they did not think that the songs themselves 
were that good. While references to similar ties between music and language 
can be found in a couple of tweets as well, they rather highlight the 
instrumental dimensions of Finnish music as something that functions as a 
way to learn Finnish or at least break into the language. For example, one user, 
most likely a young parent, tweets about the great sorrow that they feel of not 
daring to use the Finnish language more often as well as their own inability to 
pass on the language. However, they continue by mentioning how Finnish 
music in particular functions as a way to at least teach the melody of the 
Finnish language to their offspring. 

The act of sharing links and playlists on social media transforms music into 
something highly performative when it is “listened” to publicly with a (virtual) 
community instead of being listened to privately. Instead of listening to 
Finnish music with the window open as one user in Chapter 6.1 did, the digital 
space allows similar voluntary, selective and situational display of ethnicity by 
listening to music with “virtual windows” open. Furthermore, by facilitating 
the sharing of music with others, music streaming platforms also facilitate 
community-building efforts. For example, during both #Vågafinska and 
#Stoltsverigefinne, individual users created Spotify playlists for the 
campaigns, which the other users could listen to and also collaboratively add 
songs to. 

When looking at the various literary references in the #Stoltsverigefinne 
campaign, in turn, references to Finnish literary classics are absent apart from 
a couple of references to Tove Jansson and the Moomin books. Notably, only 
one Finnish-born user mentions other Finnish literature by referring to Miika 
Nousiainen’s successful novel Vadelmavenepakolainen (“Raspberry boat 
refugee”; 2007). The novel tells a story of a Finnish man who feels that he was 
born in the wrong country. It paints a highly idealized picture of Sweden 
through the protagonist’s aims to become a Swede. Playing with the term “boat 
refugee” and the name of the Swedish candy Hallonbåtar (“Raspberry boats”), 
the term “raspberry boat refugee” receives its meaning from the notion of 
voluntary migration not done with the aims of social or economic climb, but 
rather in hopes of a “cultural climb”. The user referring to the novel in the 
campaign depicts it almost as a figurative story of their own experience and 
interest in all things Swedish, but simultaneously as a means to explore their 
transnational cultural identity.  

References to what can perhaps be more readily labelled as Sweden-
Finnish literature in the sense that it is published in Sweden by authors with a 
Finnish background can be found in the second part of the #Stoltsverigefinne 
campaign in particular. It is also discussed notably by those Swedish-born 
users, who tend to construct Sweden-Finnishness from a minority perspective 
as something distinctive and unique. For instance, the already previously 
discussed anthology Finnjävlar (2016) is mentioned in a couple of posts. 
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Furthermore, Victoria Rixer’s debut novel Kriget, pappa. Ett tillförlitligt 
sifferminne (“The War, Father. A Reliable Numerical Memory”; 2018) also 
receives a couple of mentions. The novel talks about an adult woman and her 
Finnish father through themes such as the later generation trauma, 
stereotypes, sorrow over not knowing the Finnish language and the search for 
identity. For example, a Swedish-born user working within the cultural sector 
portrays the covers of both books in one of their post. An extract of the caption 
below highlights the key importance of creative and expressive art forms for 
an individual’s subjective identity work and the search to find a sense of 
belonging:  

Before I stumbled on this [new Sweden-Finnish literature] through my work, I 
hardly knew that I belonged to a minority but I self-identified as a “half Finn” 
because that was what I had always been called. I had thought a lot about whether 
my parents felt rootless but for some reason I had never turned the light on myself. 
For example, some years ago I travelled alone to X [country] for a month to […] 
find myself. I had a constant feeling of emptiness and even felt some kind of 
alienation for which I did not manage to figure out the root cause. Even though 
the trip was rewarding, I wish that someone had put the film “Ingen riktig finne” 
in my hands at the time or that Finnjävlar had been written. Because many 
answers lie in there, at least for me. (#Stoltsverigefinne, n.d.) 

This example shows particularly well how specific cultural works seem to find 
more resonance among the Swedish-born young adults with an emerging 
sense of minority identity, which is observable through the rejection of former 
self- and other-identification as a “half Finn” in the example. For the user, their 
sense of rootlessness is also more culturally defined in contrast with their 
parents’ lack of roots, which is portrayed as something more nationally or 
geographically defined. In the rest of the caption, the user continues to explain 
how they have been able to find context and a feeling of belonging through 
culture. This has also encouraged the user to get acquainted with other books, 
music, television series and films and to improve their Finnish skills, which 
are depicted as providing access to jobs and social gatherings. For example, in 
addition to literature, the user mentions Mika Ronkainen’s documentary film 
Laulu koti-ikävästä/Ingen riktig finne (Finnish Blood, Swedish Heart; 2013) 
as an example of works that have been important for their personal identity 
work. The film follows the road trip of Kai Latvalehto and his father from the 
northern Finnish city of Oulu to Gothenburg, where the family lived until 
Latvalehto’s teenage years. As the literature mentioned above, the film also 
deals with the themes of belonging, rootlessness and outsiderness as well as 
identity and intergenerational relations.  

Melkas (2018) notes that the social and collective trauma deriving from the 
oppressed history of the second generation of Sweden-Finnish migrants is a 
common theme in the works of second-generation authors such as Susanna 
Alakoski and Eija Hetekivi Olsson, who have also been prominently 
categorized as working-class authors. Especially Alakoski’s debut novel 
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Svinalängorna (“Swine Projects”92, 2006) holds a central position in 
providing visibility for the Finnish experience in Sweden by having attracted 
broad audiences and even winning the prestigious Augustpriset literary prize 
in 2006. Situated in the southern Swedish city of Ystad in the 1970s, the novel 
depicts the life of a Finnish immigrant family from a child’s perspective. Due 
to its strong focus on social problems, the novel received a mixed reception 
from Finns in Sweden as it was seen as reifying the problem-oriented 
depictions of the Finnish social misery (Gröndahl 2018). Nevertheless, in 
addition to functioning as a way to address the often painful memories of the 
Finnish working class histories, the shame mobilized through the novel has 
also been noted as functioning as a cultural resource (Koivunen 2017a). 
Latvalehto (2018) also writes that Svinalängorna resonated among some of 
his informants and was an important cultural work in their process of starting 
to reflect on their Sweden-Finnish background. One informant even depicted 
the novel as something that was almost self-experienced. 

On social media, references to literary works drawing from the Finnish 
working-class histories in Sweden are notably absent and do not seem to 
provide any added value especially to the younger users. Instead, references to 
new, Sweden-Finnish literature reflect of a need to find new stories and points 
of identification especially from a minority perspective. As the previous 
examples show, books exploring the Finnish experience in Sweden as a 
question of identity, ethnicity and belonging seem to find more resonance than 
novels handling class and related social problems. This observation is further 
echoed in the only reference to Svinalängorna that can be found in the 
#Stoltsverigefinne campaign. In the example, a Swedish-born user talks about 
how their understanding of the Finnish history in Sweden has broadened and 
a sense of belonging strengthened through literature, or as the user puts it: 
“Everything is not ‘Svinalängorna’” (#Stoltsverigefinne, n.d.). Instead, 
literary works such as Finnjävlar (which the user discusses as well) provide 
broader tools with which to understand the Finnish experience and history in 
Sweden beyond the migrant experience, which the Swedish-born generations 
have not personally experienced. Such works also direct readers to see other 
social problems such as the lack of language, shame and poor self-image as 
outcomes of broader structural issues. Literary scholar Satu Gröndahl has also 
recently noted that the theme of Sweden-Finnish literature has shifted from 
class to ethnicity and race along with the new generations of Sweden-Finnish 
authors (see Sisuradio 2017b). 

War is another theme that has not been handled much in scholarship on 
Sweden-Finns or the Sweden-Finnish cultural expressions, but which is 
nevertheless discussed online. In recent years, the consequences of the wars 
fought between Finland and the Soviet Union during the Second World War 
have been prominently handled on Swedish theater stages. In contrast to its 
traditional role as a means of bringing the Finnish immigrant community 

                                                 
92 Translation of the title by Määttä (2016), the novel has not been translated into English. 
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together, theater becomes now represented as a space to share stories of the 
Finnish experience in Sweden, and thus, to express and construct cultural 
memory. Examples of theater plays mentioned in the material are the 2015 
play Fosterlandet (“Fatherland”), presented at the Stockholm City Theater, 
Karelen, Karelen – En konsertberättelse om flykt och livslång längtan 
(“Karelia, Karelia – A Concert Story of Fleeing and the Lifelong Longing”) – a 
Finnish production, which toured in Sweden in 2018, and Satu-jävla-helvetes-
land (“Dream-fucking-hell-land”), presented at Tornedalsteatern in 2015. 

War is a prominent theme in all these plays but it is viewed distinctly from 
the perspective of children and women. Furthermore, the plays are powerful 
in raising emotions. For example, one #Stoltsverigefinne user with a Karelian 
family background describes their highly emotional reaction to seeing the play 
Karelen, Karelen – En konsertberättelse om flykt och livslång längtan, which 
talks about the experiences of three Karelian women during the Finnish 
Winter War (1939–1940). The user writes how the play helped them to 
understand their own grandparent’s experience of fleeing the war as a child 
and later migrating to Sweden as an adult. Through the context that the play 
is depicted as providing, the life story of the user’s grandparent becomes 
contextualized and represented not only as a single event of moving to Sweden 
but as a lifelong experience of displacement. 

The history of the Finnish war children is in turn portrayed in the play 
Satu-jävla-helvetes-land. Contesting the diasporic satumaa narrative already 
from the outset with the title, the play examines the life of a Finnish immigrant 
family and the dark side of the Swedish history through questions of identity 
and collective trauma. Through such cultural representations, the Finnish 
experience in Sweden takes on new tones by emphasizing issues of identity not 
only as something tied to the Finnish immigrant experience but as a question 
of intergenerational relations as well as broader Finnish trauma in a 
transnational context to which the wars and their legacy intimately entangle. 
Instead of being examined by Sweden-Finns themselves, similar examination 
of the shared history and collective trauma of Finland and Sweden has been 
previously noted to be present in the works of the Finnish film director Klaus 
Härö (Melkas 2018).93 

Music and literature in Sweden-Finnish activism 

In addition to their power to mediate stories and shared experiences, cultural 
works can also be harnessed for group-making. Therefore, it comes as a no 
surprise that such references to music and literature can also be found in both 
Göteborgin sissit’s and Tukholman sissit’s activism. However, as noted earlier, 

                                                 
93 In his films, Härö has explored the Finnish experience in Torne Valley in the 1950s in Näkymätön 
Elina (Elina: As If I Wasn’t There; 2003), the Finnish war child experience in Äideistä parhain (Mother 
of Mine; 2005) and forced sterilizations in Sweden in the 1950s in Uusi ihminen (The New Man; 2007) 
(Melkas 2018). 
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these cultural references are powerful in revealing the different interpretations 
of Sweden-Finnishness between the two activist groups. 

In addition to the patriotic Finnish songs and narratives of diasporic 
longing as discussed so far, Göteborgin sissit also use other references to 
Finnish popular culture in their activism. They are most notably references to 
Finnish music from the 1970s and the 1980s, which builds on the theme of 
Finnish migration to Sweden. For example, in one photo, we can see the text 
“Toiset menee kuuhun, ja toiset Ruotsiin [Others go to the moon, and others 
to Sweden]” written with a label maker and attached to a pillar at the 
Gothenburg Central Station. The text refers to the song Lumi teki enkelin 
eteiseen (“Snow Made an Angel in the Hallway”; 1973) by the Finnish artist 
Hector.94 The song handles the societal challenges of the late 1960s and early 
1970s Finland. The selected quote embodies the era in the socially, politically 
and culturally important year of 1969, when the Finnish migration to Sweden 
reached its peak but also when the first humans landed on the moon. Another 
photo, on the other hand, quotes the verse of the song De va kukku de (“It Was 
Nonsense”; 1982). Originally performed by the Finnish artist Anita Hirvonen, 
the song critically questions if life is better in Sweden regardless of the 
opportunity to obtain material benefits, such as a higher salary and a new car. 
These examples highlight in particular how the Finnish migration to Sweden 
is an integral part of Finnish cultural memory through popular culture, but 
also how Göteborgin sissit can turn such resources into symbolic capital used 
to support the rights and visibility of Sweden-Finns and the Finnish language. 

In Tukholman sissit’s activism, popular culture references paint a very 
different kind of picture of Sweden-Finnish culture. For example, references 
to later-generation artists and bands such as Miriam Bryant, Cherrie, Anna 
Järvinen, Laakso, Näääk and Max Perkele (formerly known as Max Peezay) 
can be found in the feed. These references often appear in the form of quotes 
of lyrics from songs such as Anna Järvinen’s Svenskatalande bättre folket 
(“Swedish-Speaking Better People”; 2007)95 or Laakso’s Unelmia oli (“There 
Were Dreams”; 2007) from the band’s Finnish-language album Mämmilärock 
(2007). In Bryant’s case, a reference to her successful career can be spotted in 
the form of a photo of a poster hanging somewhere in Götgatan street in the 
district of Södermalm in central Stockholm. In the photo, Bryant’s poster is 
positioned strategically next to Tukholman sissit’s poster. Revealing the 

                                                 
94 The correct lyrics in the original song are “Toiset lähtee kuuhun ja toiset Ruotsiin [Others leave to the 
moon and others to Sweden]”, but this misquotation does not change the meaning of the phrase notably. 

95 The name of the song refers to the phrase “Svenska talande bättre folk”, which is a cliché or a stereotype 
used in Finland to describe Finland’s Swedish-speaking population. It refers to the supposed socio-
economic differences between Finnish-speakers and Swedish-speakers in Finland (Klinkmann 2017). 
However, Järvinen, who was born in Finland and moved to Sweden as a child, has described the song 
(as well as the rest of her 2007 album Jag fick feeling) as way to work with feelings of sorrow and 
outsiderness in Sweden as well as her separation from her language and roots (Svenska Dagbladet 2007). 
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intentionality of this arrangement, Bryant’s Instagram account is also tagged 
in the caption of the post. 

While these artists are all connected by their Finnish background, they 
were also born or at least raised in Sweden. They have also built their careers 
in Sweden in contrast with Finnish artists such as Hector and Anita Hirvonen. 
Most of them can be labelled under what Latvalehto (2019, 135) calls the 
“second generation music miracle”, which refers to the entry of the 
descendants of immigrant Finns into the Swedish cultural limelight in the past 
10–15 years. As successful and visible figures in the Swedish publicity, 
references to them in Tukholman sissit’s activism function as a way to 
construct positive Sweden-Finnishness. Unlike Göteborgin sissit’s references 
to Finnish popular culture, Sweden-Finnish culture is represented in 
Tukholman sissit’s activism as an integral part of contemporary Swedish 
popular culture. 

Literary references are prominent in Tukholman sissit’s activism as well, 
whereas such references are absent in Göteborgin sissit’s activism. For 
example, references to the author Antti Jalava (1949–2021) and especially his 
successful novel Asfaltblomman (“Asphaltflower”; 1980) can prominently be 
found in various photos of handwritten posters and printed stickers. In 
addition, they can also be spotted in the two murals painted by the activists. 
Being often regarded as one of the most successful early Sweden-Finnish 
writers, Antti Jalava was born in Finland but migrated to Sweden as a child. 
Following the minor success of the short story Jag har inte bett att få komma 
(“I Did not Ask to Come”; 1976) handling an immigrant child’s difficulties to 
adapt, Jalava continued exploring similar themes in his Swedish-language 
debut novel Asfaltblomman. The novel depicts the life of Finnish immigrant 
youth in Sweden in the 1970s, who struggle with identity crisis, low self-
esteem, sense of rootlessness and the loss of language. The novel was a success 
in Sweden and provided the Swedish audience with new perspectives on 
immigrant issues such as immigrants’ double identity and the loss of mother 
tongue (Vallenius 1998). In Sweden, Jalava became represented as the voice 
of the immigrant experience and a representative of a whole group of 
immigrants. However, among the Finnish community in Sweden, the novel 
was received more cautiously because many did not want to identify with the 
painful issues that the novel portrayed (Liimatainen 2019).  

Some four decades later, however, it seems that Jalava has found his 
Sweden-Finnish audience at least among the contemporary Sweden-Finnish 
minority activists for whom he acts as an evident source of inspiration. 
Although Jalava was born in Finland, he was referred in his own time as the 
voice of the second generation of Finnish immigrants or the “Swedishized” 
generation by having grown up in Sweden and by having mostly forgotten the 
Finnish language (Liimatainen 2019). Thus, Jalava shares certain 
commonalities with the contemporary Sweden-Finnish activists, who also 
represent the Swedish-born generations. However, instead of being depicted 
as a voice of the second-generation Finnish immigrant experience, in 
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Tukholman sissit’s activism, Jalava is rather represented as a pioneering 
thinker and the voice of the Sweden-Finnish national minority in a similar 
manner as Gottlund. Especially Jalava’s raw and direct use of language, which 
calls for emancipation and self-esteem is used to portray him as the mediator 
of the Sweden-Finnish experience. 

One particular passage from Asfaltblomman is regularly featured in 
Tukholman sissit’s activism, even in one of the murals painted by the group. 
According to the geotag and the numerous hashtags featured in a post 
depicting the mural, the mural is situated in the area of Botkyrka in the 
Stockholm County. The text, which in the mural is painted with white paint on 
a black background, is also featured in the caption of the post. While attributed 
to Jalava, the text featured in the mural is not a direct quote from the novel, 
but rather an adaptation. To ensure correct quotation, translations of both 
texts are provided below: 

-You do not think that they let all the Finns, Greeks, Turks and Yugoslavs come 
here because they think foreigners are nice, right? Forget it. We are here to work, 
nothing else. When you and I were small, they did not give a SHIT about us[,] they 
just wanted your dad and mom. They wanted labor force. They IMPORTED your 
dad and mom. This means that the dough you get because you are unemployed is 
as much ours as theirs. We do not owe them a damn penny. It is THEM who rip 
off, not us. They are the parasites. If they despised you until you started to despise 
yourself, it means that they are racists and not that you are despicable. SCREW it 
that you hate yourself and let your mom speak with an accent and make mistakes 
and SHOW that we are Finns. We do not have anything to hide. Break the mirror 
and start again. (Tukholman sissit, n.d., capitalization in original)96 

-You do not think that they let all the Finns and Greeks and Turks and Yugoslavs 
here because they think that foreigners are nice, right? In that case, forget it. We 
are here to work, nothing else than to work. When you and I were small, they did 
not give a shit about us, at that time they just wanted your mom and dad and Juha, 
they wanted labor force, they imported your mom and dad and Juha, you hear that 
– imported. Do you understand what that means? That the dough that you get 
because you are unemployed is as much ours as theirs, we do not owe them a damn 
penny, it is they who rip off, not us, they are the parasites. If they despised you 
until you started to despise yourself, it means that they are racists and not that you 
are despicable. Screw it that you hate yourself and let your mom speak with an 

                                                 
96 Original quote in Swedish by Tukholman sissit (n.d.): “-Du tror väl inte dom släppt hit alla finnar, 
greker, turkar och jugoslaver för att dom tycker att utlänningar är trevliga? Glöm det. Vi är här för att 
jobba, inget annat. När du och jag var små SKET dom i oss, dom ville bara ha din farsa och morsa. Dom 
ville ha arbetskraft. Dom IMPORTERADE din farsa och morsa. Det betyder att dom där stålarna du får 
för att du är arbetslös är lika mycket våra som deras. Vi är inte skyldiga dom ett förbannat öre. Det är 
DOM som snor, inte vi. Det är dom som är parasiterna. Om dom föraktat dig tills du började förakta dig 
själv så betyder det att dom är rasister och inte att du är föraktfull. Ge HELVETE i att tycka illa om dig 
själv och låt din morsa bryta och säga fel och VISA att vi är finnar. Vi har inget som behöver döljas. 
Krossa spegeln och börja om.” 
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accent and make mistakes and show that we are Finns, we do not have anything 
to hide. Acknowledge yourself and be what you are. Break the mirror and start 
again! Tomorrow. (Jalava 1980, 114–15, emphasis in original)97 

Looking at Tukholman sissit’s activism as a whole, the quote by Jalava is highly 
resonant with the message of the activists. As part of contemporary Sweden-
Finnish activism, Asfaltblomman becomes represented as a defining work by 
giving a voice to the Swedish-born generations who were not asked to come 
but were instead forced to balance their immigrant background and Finnish 
heritage with Swedish society and Swedishness. In the extract, the Swedish-
born generations are depicted as a generation that ends up carrying the burden 
of immigration such as the sense of nonbelonging, low self-esteem, shame over 
one’s background and having a guilty conscience for receiving societal 
benefits. At the same time, however, the chosen quote contests the perception 
that immigrants should merely be grateful for the support that the society and 
the welfare state provides them with. Instead, the quote draws attention to 
how immigrants equally contribute to the building of society. Furthermore, 
through the references to importing labor force from other countries, 
internalized self-perceptions and even the direct reference to racism, the 
example shows Jalava’s awareness of broader social structures such as 
economic processes or enduring cultural and ethnic boundaries as a cause of 
the difficulties experienced by the children of immigrants. By acknowledging 
and celebrating oneself, the extract calls for breaking the mirror as a metaphor 
for rejecting the old and embarking on a path for something new. This is highly 
resonant with the minority discourse and its rejection of mix in favor for 
something new. 

Content-wise, the original passage from Jalava’s novel and Tukholman 
sissit’s adaptation of it do not differ significantly from each other. On social 
media, the quote is shorter and more concise whereas in the original version it 
is part of a dialogue. Nevertheless, by writing certain words in all capital letters 
the activists emphasize passages that highlight indifference towards the 
children of immigrants and encourage in rejecting feelings of inferiority and 
showing one’s “true” identity. Mediating the importance of the quote further, 
a shorter version of the text featuring the last six sentences of the adaption can 
be found in other posts as well. Written varyingly in both Finnish and Swedish, 

                                                 
97 Original quote in Swedish by Jalava (1980, 114–15): “-Du tror väl inte dom släppt hit alla finnar och 
greker och turkar och jugoslaver för att dom tycker att utlänningar är trevliga? Glöm det i så fall. Vi är 
här för att jobba, inget annat än jobba. När du och jag var små sket dom i oss, då ville dom bara ha din 
morsa och farsa och Juha, dom ville ha arbetskraft, dom importerade din morsa och farsa och Juha, hör 
du det – importerade. Fattar du vad det betyder? Att dom där stålarna som du får för att du är arbetslös 
är lika mycket våra som deras, vi är inte skyldiga dom ett förbannat öre, det ät dom som snor, inte vi, det 
är dom som är parasiterna. Om dom föraktat dig tills du började förakta dig själv så betyder det att dom 
är rasister och inte att du är föraktfull. Ge helvete i och tyck illa om dig själv och låt din morsa bryta och 
säga fel och visa att vi är finnar, vi har inget som behöver döljas. Erkänn dig själv och var vad du är. 
Krossa spegeln och börja om! I morron.” 
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the quote can be spotted, for example, in a photo of a hand-written poster 
placed on an ad spot on a commuter train and in a digital image with only the 
text and a reference to the novel. 

Emphasizing Jalava’s key role in contemporary Sweden-Finnish activism, 
other references to him can also be found elsewhere in Tukholman sissit’s 
activism. Through such references, Jalava’s own views on Swedish society, 
language and identity questions as well as calls for empowerment are 
elaborated. For example, one frequently seen quote is from Jalava’s interview 
in the Swedish newspaper Dagens Nyheter in 1996: 

When I came to Helsinki, I had to drink my Swedish self under the table to get rid 
of the gag on the Finn. So was it. Concretely. It was nothing but a guerrilla warfare, 
an inner war of liberation. (Tukholman sissit, n.d./Jordahl 1996)98 

The news story was published in connection with the publication of Jalava’s 
last remaining novel Känslan (“The Feeling”; 1996). In the quote, Jalava 
recounts his experience in Helsinki where the environment forced him to 
remove the metaphorical gag from the mouth of his “internal” Finn. This 
crystalized for Jalava as an act of linguistic liberation and empowerment and 
is thus highly resonant with Tukholman sissit’s similar calls for Finnish-
speakers to make themselves visible by speaking the language. In addition to 
the reference to a mouth gag resembling Tukholman sissit’s imagery of 
barricaded mouths, Jalava also calls his own internal liberation as a “guerrilla 
warfare” through which an individual can be released from their mental 
shackles that prevent them from showing their “true” identity. The guerrilla 
metaphor is further accentuated in the posters and stickers with the quote by 
images of guerrilla-like disguised faces. Thus, the guerrilla metaphor used in 
Tukholman sissit’s activism receives another layer of meaning through Jalava 
as an encouragement for each individual to become a guerilla fighter and to 
liberate themselves by speaking Finnish. Taking the autochthonous 
discourse’s calls to decolonize the cultural and linguistic domination of the 
nationalizing state, this can also be seen as a call for the individuals to 
decolonize their minds. 

A third quote by Jalava worth mentioning here is extracted from the same 
interview but instead of emphasizing the individual’s personal struggle, it 
points towards a certain minority consciousness and solidarity: “It is about the 
right to be a Finn. It has nothing to do with nationalism or territorial thinking 
but with ethnic integrity, to be allowed to be a Roma, a Sámi or a Jew.” 
(Tukholman sissit, n.d.) Despite the main title of the news story, Finne söker 
sitt ursprung (“Finn searches for his origins”; Jordahl 1996), the quote 
selected and adapted by the activists does not concern the question of origins 
or the search for roots but rather integrity regardless of any ethnic 
                                                 
98 Original quote in Swedish in Jordahl (1996): “När jag kom till Helsingfors var jag tvungen att supa 
ner mitt svenska jag under bordet för att få bort munkavlen på finnen. Så var det. Rent konkret. Det var 
rena gerillakrigföringen, ett inre befrielsekrig.” 
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background. The quote emphasizes how Finnish identity does not handle 
nationalistic sentiments or territorial struggles but deep down is a question of 
being true to oneself. Furthermore, by positioning Finns side by side with 
other national minorities, the quote becomes an expression of solidarity with 
other national minorities, and thus, contributes to the activists’ group-making 
efforts by highlighting the shared struggles for equality. However, when 
compared with the original source, Tukholman sissit has airbrushed Jalava’s 
original use of the now old-fashioned and even derogatory Swedish word 
zigenare, “gypsy”, in reference to the Roma (cf. Jordahl 1996). By making 
Jalava’s quote politically more correct by using the contemporary minority 
political vocabulary, Jalava becomes more evidently recontextualized as an 
advocate of the Sweden-Finnish national minority and serving the 
contemporary needs. 

The recontextualization of Jalava as a pioneering minority writer and an 
advocate for the Sweden-Finnish national minority is further reinforced 
through some other literary references found in the material, notably those 
referring to Tornedalian literature. For example, some photos depicting hand-
written posters on the commuter train ad spots feature passages from the 
works of Tornedalian writers Mona Mörtlund and Bengt Pohjanen. The 
selected passages likewise touch upon the questions of language, the trauma 
of assimilative language policies and the identity loss among the Meänkieli-
speakers (see Heith 2012).99 By positioning Tornedalian authors side by side 
with Jalava, Tukholman sissit reinforce Jalava’s role as a national minority 
writer. 

In somewhat contradiction to the prominent presence of national minority 
writers, one author who is also referred to in Tukholman sissit’s feed is the 
Finnish author and intellectual Pentti Saarikoski (1937–1983). In the sticker 
depicted in Figure 12, an image of Saarikoski is portrayed together with the 
text “Toveri [Comrade]”. These stickers started to appear in Tukholman sissit’s 
Instagram feed after the discontinuation of the @toveri_one Instagram 
account in 2019 as discussed in Chapter 3. Saarikoski is regarded as one of the 
most important poets and translators in the Finnish literary scene in the 1960s 
and 1970s. Saarikoski was a modernist writer and a cultural radical. In 
addition to translating works of such writes as Homer, Aristotle, Henry Miller, 
James Joyce and J.D. Salinger, Saarikoski also translated Asfaltblomman into 
Finnish as a return of favor for Jalava’s Swedish translation of what became 
Saarikoski’s last remaining novel Euroopan reuna: Kineettinen kuva (The 

                                                 
99 Both Mörtlund and Pohjanen have been important figures in the Tornedalian ethnopolitical 
movement and cultural revival. For example, Mörtlund was among the founders of the interest 
organization Svenska Tornedalingars Riksförbund - Tornionlaaksolaiset (The National Association of 
the Swedish Tornedalians; STR-T) in 1981 and was also its first chairperson. Pohjanen, on the other 
hand, has been in the key role in the development of Meänkieli as a literary language (Wande 1996). 
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Edge of Europe: A Kinetic Image; 1982) (Jordahl 1996).100 Saarikoski had 
other ties to Sweden as well as he lived the last eight years of his life on the 
island of Tjörn on the Swedish west coast. 

Figure 12 A sticker depicting Pentti Saarikoski at Södertörn University Campus, Stockholm in 
April 2019. A worn-out Gottlund sticker can also be seen above the sticker (photo by 
author). 

 
Along with many other writers and artists of his time, Saarikoski was a 

communist, which can be heard echoing in the name of the Toveri Instagram 
account. In addition to this leftist reference, the name of the account may also 
have drawn inspiration from the connotations of the word with friendship, 
egalitarianism and allyship in the joint work for justice and equality. Although 
the posts with the Saarikoski stickers generally include no direct references to 
Saarikoski nor his works, as a reply to one comment asking who is portrayed 
in the sticker, Tukholman sissit interestingly refer to Saarikoski as a Sweden-
Finnish author. In addition, the activist recommend listening to the song PS, 
Tjörn (2007) by Anna Järvinen. According to Järvinen, she has indeed found 
Saarikoski’s work to be inspirational, which is also echoed in the name of the 
song (Rodeo.net 2010). 

The question on whether Saarikoski can be defined as a Sweden-Finnish 
author is nothing new. For example, Korkiasaari and Tarkiainen (2000, 336) 
have reflected the question, asking if his categorization as a Sweden-Finnish 
                                                 
100 The novel was published in Swedish in 1984 by the name Vid Europas rand: En kinetisk bild. The 
English translation was published in 2007 by Anselmi Hollo. 
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author can only be based on the fact that he lived the last years of his life in 
Sweden. This makes Saarikoski’s categorization as a Sweden-Finnish author 
even from a diasporic or transnational perspective contested. Korkiasaari and 
Tarkiainen further emphasize the difficulty in defining which literature is an 
extension of the Finnish national literary canon and which literature 
represents something that is specifically and uniquely Sweden-Finnish. A 
further example of the multidimensional character of this question is how 
Jalava during his lifetime did not want to be labelled as an immigrant author, 
Finnish author or as a Sweden-Finnish author. According to Pynnönen (1982), 
Jalava saw the term “Sweden-Finnishness” as narrow and limiting, echoing 
the interpretation of Sweden-Finnishness still in the early 1980s as a 
marginalized immigrant experience and a state of in-betweenness (see 
Hujanen 1986). These controversies show how the questions about what is 
Sweden-Finnish literature or culture or who can be defined as a Sweden-
Finnish author are as complex as the efforts to define Sweden-Finnishness.101 
Nevertheless, by being contextualized as proponents and sources of 
inspiration for the contemporary Sweden-Finnish minority struggles, both 
Jalava and Saarikoski are mobilized in Tukholman sissit’s activism as part of 
the production of new cultural symbols and meanings of Sweden-Finnishness. 

6.5 STEREOTYPES IN FLUX 

Stereotypes have already been briefly discussed in this study in reference to 
the images and prejudices that characterized the Finnish postwar experience 
in Sweden. In addition, they are evidently a site of contestation for the Sweden-
Finnish ethnopolitical actors through the different counterstrategies that have 
been discussed so far. Prominent examples of how the dominant regimes of 
representation are being challenged are the mere names of the social media 
campaigns aiming to substitute the former negative imagery with positive 
meanings and the mobilization of derogatory language (such as finnjävlar) to 
contest the representation from within its complexities and ambivalences (see 
Hall 1997). 

In the work of Stuart Hall, which focuses dominantly on the racialized 
representational practices of difference and otherness, stereotypes are defined 
as being essentializing, reductionist and naturalizing as they “reduce people to 
a few, simple, essential characteristics, which are represented as fixed by 
Nature” (Hall 1997, 257, capitalization in original). By fixing difference, 
stereotypes are part of the maintenance of social and symbolic order and 
boundaries between binary forms of representation (ibid.). Eriksen (2010, 30) 
also notes that stereotyping is an integral part of ethnic classification processes 

                                                 
101 For a further discussion on the definition of immigrant and minority literature in the Sweden-Finnish 
context, see Liimatainen (2019). 
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between “us” and “them” through “the creation and consistent application of 
standardized notions of the cultural distinctiveness of a group”.  

When looking at the symbolic expressions of ethnicity and ethnic identity, 
stereotypes are key tools with which to demarcate boundaries. In reference to 
Finns in Sweden, a key tension can be identified between class and ethnicity. 
Finnish stereotypes in Sweden have often been discussed as something 
stemming from the postwar migration, the working class background and the 
consequent social problems of migrant Finns. In the early 1970s, being a Finn 
was seen as a stigma in Sweden. This was prominently reduced to sisu, puukko 
and alcohol – a polarized and ambivalent stereotype of hard-working and 
diligent workers on one hand, but on the other hand failed drunkards and 
violent troublemakers who were symbolized metaphorically by the small, 
traditional Finnish knife puukko (Velure 1975, as cited in Ågren 2006. 125). 
Latvalehto (2018) writes that the stereotypical image of Finns in Sweden often 
had its reasons as well because the migrants were often young and uneducated 
people from rural areas of Finland with poor language skills. However, instead 
of only stemming from socio-economic factors, Finnish stereotypes in Sweden 
have also been linked with the Swedish nation-building and the consequent 
categorizations and imaginations of Finns as distant and foreign “others” (e.g., 
Ågren 2006; Spjut 2018). The critical, Swedish-language literature which has 
prominently emerged in this millennium has conceptualized the imaginations 
of the Finnish racial inferiority as something that was historically needed to 
represent the Swedish superiority (see e.g., Catomeris 2004). 

This emanate entanglement of the racial and socio-economic histories of 
Finns in Sweden was aptly summarized in the review of Finnjävlar anthology 
in the Swedish Aftonbladet newspaper in 2017. The quote below demonstrates 
how the shifting stereotypes of Finns may increasingly be interpreted just as a 
mere indication of the enduring legacy of Swedish racism:  

Racism, however, is a continuously changing political ideology. After the Second 
World War, the prosperous Sweden needed labor and suddenly the Finns 
[finländarna] who came to Sweden from the relatively poor Finland were fitting. 
The Swedish racism reconfigured the Finn [finnen]. The Mongolian racial enemy 
became the despised “Pekka” instead, equipped with a knife and a Koskenkorva 
[vodka] bottle. (Arnstad 2017) 

The quote entangles historical and postwar stereotypes of Finns through 
references to both the “Mongolian race” and the postwar stereotype of a violent 
and alcoholic “Pekka”. Pekka is a common Finnish male name and the epithet 
Kniv-Pekka (“Knife-Pekka”) is a sometimes used personified stereotype of a 
Finn (or a Finnish man) in Sweden.102 In addition to acknowledging the 
changing character of political ideologies, it is notable how the quote also uses 

                                                 
102 While the history of the term is unclear, one of the earliest references to the term can be found in the 
Swedish film Rågens rike (The Kingdom of Rye; 1929) in which a character called Kniv-Pekka, played 
by the Finnish actor Axel Slangus, is depicted as a violent fighter and a sex offender. 
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the different terms finländare and finne to describe Finns – the first one 
emphasizing their national origins and the latter one dissolving them. 

In the material, stereotypes, like many other cultural elements, have 
various forms of expressions and uses. Because the general narrative in the 
material circulates around positive notions of Finnishness and Sweden-
Finnishness, references to stereotypes on the individual level are often more 
implicit. Nevertheless, their presence is detectable through the shared 
experiences of shame about one’s background and mother tongue, the 
experiences of being bullied and the continuing devaluation of the Finnish 
language in the form of small passing comments or gestures (see Chapter 5). 
For example, during the #Vågafinska week one user tweeted about their 
childhood experience of begging their parents to stop speaking Finnish with 
them due to the bullying that the user had to endure. As an example, the user 
shares how complete strangers could say things like “[y]our dad gets drunk on 
weekends and beats your mom” without having any connection to reality 
(#Vågafinska 2013). In addition to demonstrating the social dimensions of the 
Finnish language as a marker of Finnishness, the example testifies to the 
existence of negative stereotypes and prejudices such as the stereotype of an 
alcoholic and violent man, and to their tangible consequences. 

Latvalehto (2018, 33) argues that with the declining number of the postwar 
first-generation Finns in Sweden, the “stereotypical Sweden-Finn will soon be 
gone forever”. Nevertheless, he also notes how old stigmas and stereotypes 
continue to exist and impact the later generations as well. In a similar manner 
with many of the examples found in the social media campaigns, Latvalehto’s 
informants had also had painful experiences due to their Finnish background, 
which has been a target of derogatory jokes and ridicule. Informants in Ågren’s 
(2006) study, on the other hand, found the repetition of stereotypes tiring, but 
showed a more stand-offish attitude towards them by being aware of the 
stereotypes but not discussing them as something that would have applied to 
them. 

Similar notions of stereotypes and jokes about Finns being repetitive and 
tiresome can also be found on social media although not that many. In 
addition to individual mentions of one’s track and field hobby being held as 
something typically Finnish, or someone being asked if they carry a knife in 
their pocket, a particular stereotype that is addressed more readily is the image 
of Finns as heavy alcohol users. Especially the way in which such 
representations are upheld in the media is pointed out. For example, one 
Twitter user writes how the jokes about Finns are often tiresome and far from 
funny. As an example, they mention the Swedish actor Robert Gustafsson and 
his drunken, gibberish-speaking Finnish character featured in the television 
panel show Parlamentet. Similar stereotypes of Finns as being heavy alcohol 
users, but also as being blonde, uneducated, using drugs, getting into fights 
and being successful athletes have also been noted to exist in Swedish school 
books (Ylikiiskilä 2006, as cited in Latvalehto 2018, 283). 
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On the other hand, the material also shows how old stereotypes can be 
reapproriated and contested through humor. For example, another Twitter 
user contests the stereotype of an alcoholic Finn from within by exaggerating 
the Finnish character by flavoring the tweet with some Finnish swearing: “To 
open a Lapin Kulta [Finnish beer] and welcome the weekend might be in order. 
Cheers perkele!” (#Vågafinska 2013) In addition to using recognizable Finnish 
elements and mobilizing the potential of collective laughter in community-
building through swearing, the tweet demonstrates how stereotypes are not 
only held by the dominating society but also the dominated (see also Eriksen 
2010).    

Whereas the stereotype of a drunk Finn is often experienced as being 
derogatory, the material also includes examples in which less pejorative or 
even positive stereotypes are discussed and further upheld by the users. Such 
stereotypes are often connected with character traits such as the already 
discussed sisu, through which Finns are linked with positive ideas of a strong 
work ethic, hard-working character and resilience. Whereas a strong work 
ethic is a value shared in all Nordic countries and often combined with 
Lutheranism, other examples in the material draw attention to other character 
traits as well. They function prominently as a means to imagine difference 
between “Finns” and “Swedes” and to produce cultural distinctiveness. This is 
demonstrated in the following extract from the #Stoltsverigefinne campaign 
in which a Swedish-born user who was active in RSN at the time of 
participation ponders the Finnish and Swedish sides of their mentality: 

What is Sweden-Finnish mentality? Is there such a thing? I would say that for me 
it is a mix between the Swedish and the Finnish mentality – in the same way as 
my identity. I am very […] talkative and I like to talk with new people but on the 
other hand, I am not a typical Swede at all for not having to plan everything. I am 
spontaneous. Another thing that I never understood is that when you are having a 
conversation and you do not agree, you hear “you must respect my opinion” in 
Sweden. The Swedes do not like conflicts and they find it a bit uncomfortable and 
immature if someone wants to discuss differences in meaning categorically. But 
as a Finn, I think that a discussion with differing opinions is exciting! How else 
can you change your mind or learn more? In which ways is your mentality Swedish 
and Finnish? (#Stoltsverigefinne, n.d.) 

In the example, the Finnish and Swedish mentality – or what is depicted as 
typically such – are represented through binaries and reductionist notions. 
Whereas the Swedes are depicted as more talkative, social, schedule-oriented 
and conflict-averse, the Finns, on the contrary, become portrayed as more 
quiet and less social but also more spontaneous and outspoken. While the 
example participates in reproducing the myth of a silent Finn to a certain 
extent (see Lainio 1996b), it simultaneously turns the affective dimensions of 
this myth around. Instead of the Finnish silence being rooted in the shame of 
speaking Finnish publicly due to the fear of prejudices and ridicule, it becomes 
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depicted rather as a neutral character trait as a counterpart to the Swedish 
talkativeness. 

Although gender falls outside the scope of this study due to the 
anonymization measures regarding the material, it is a relevant theme when 
discussing Finnish stereotypes in Sweden because Finnish they are 
considerably gendered. For example, images of Finns from the guerrillas of 
Slussen to Pekka with a knife are epitomes of the postwar male character, 
which was an outcome of the sharp decline in the social status and worthiness 
of Finnish men after they migrated to Sweden (Kuosmanen 2001). Kuosmanen 
(ibid., note 169) notes that while the ethnic stereotypes between Finnish and 
Swedish men differ extensively from each other when the image of “the 
feminine and even homosexual Swedish man is positioned against the 
somewhat simple and rough Finnish tough guy”, images of middle class and 
working class men are similar in both Finland and Sweden, revealing the 
complexities and tensions between class and ethnicity that are embedded in 
such stereotypes. 

When looked from the perspective of gender, the contemporary image of a 
Sweden-Finn emerges as very different compared to the previous decades. The 
current cultural representations as well as the Sweden-Finnish organizational 
field are largely dominated by a new generation of female voices ranging from 
writers and artists to organizational leadership. While gender is not used as 
any particular counter-narrative in the social media campaigns, some social 
media users adhere to this trend by mediating through their family histories 
how strong women are integrally linked with their image of Finnishness. 

Reclaiming the puukko and stigmatized identity dilemma 

In addition to the counterstrategies employed by the ethnopolitical actors, 
individuals can also participate in the contestation and production of symbolic 
expressions by substituting negative imagery with positive meanings. One 
prominent element mobilized in such efforts is the aforementioned puukko, 
the traditional Finnish knife, which has integral ties to both Finnish culture 
and Finnish stereotypes in Sweden. While it is a part of the Finnish cultural 
heritage as a showcase of traditional craftsmanship and an article for daily use, 
in the Swedish context, it has symbolized negative ethnic stereotypes such as 
the violent character of Finns and participated in constructing the Finn as 
unreliable, foreign and to certain extent, primitive. 

References to knives can be found in the material towards the end of both 
the #Stoltsverigefinne campaign and Tukholman sissit’s activism. Knives are 
prominently portrayed in both data sets through a particular material artefact: 
a black t-shirt with an image of six knifes. The t-shirts, designed by the 
Swedish-born artist Sanna Laakso, have been visible elsewhere as well in 
recent years. They can have been prominently spotted on some of the 
representatives of the new Sweden-Finnish cultural elite, demonstrating how 
t-shirts and other apparel are powerful devices in showing affiliations and 
collective spirit (see Remsen 2021). In early 2020, Laakso discussed her 
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“puukko activism” in Sisuradio, explaining how her goal has been to create art 
that is free from stereotypes and to raise discussion (Sisuradio 2020c). In the 
image featured on Sisuradio’s news story Laakso wears the knife t-shirt but 
also shows her knife tattoo, which according to Laakso allows her “to always, 
in a way, carry a knife” (ibid.). Using the familiar strategy of reappropriating 
the derogatory question if a Finn carries a knife with them, Laakso further tells 
how she also uses the hashtag #finnarbäralltidkniv (“#finnsalwayscarry-
aknife”) on social media to see what kind of reactions it evokes. 

Elsewhere in the material, images depicting knives as tangible objects can 
be spotted as well. For example, in one post found in the #Stoltsverigefinne 
campaign, a Swedish-born user poses with a knife in front of their face as a 
visual trope of Finnish stereotypes, which are further discussed in the caption 
of the post. In Tukholman sissit’s activism, knives are also featured in a couple 
of posts together with piles of activist stickers and posters as a somewhat ironic 
and humorous reference to how contemporary Sweden-Finnish guerrilla war 
is fought. The caption of one of the posts also states: “Finnish has a thousand 
words for puukko.” (Tukholman sissit, n.d.)  The phrase plays with the idea 
that if something is central for a specific culture, it is also reflected in the 
language (such as the anecdote of the Inuit having a thousand words for snow). 
Thus, Tukholman sissit’s posts featuring the knives prominently mobilize the 
potential of collective laughter as a means of group-making. 

Instead of introducing new collective symbols to signify a group, existing 
cultural elements are powerful tools for empowerment due to the collective 
experiences and emotions that can be shared through them (McGarry and 
Jasper 2015). While knives are prominently featured in the posts of those users 
who show strong awareness of minority political issues, their posts often 
contain references to other Finnish cultural elements and expressions as well, 
ranging from Moomin mugs to hockey jerseys and desires to learn the Finnish 
language. Demonstrating prominently how the different discourses and ways 
to perform Sweden-Finnishness overlap and entangle, such various cultural 
references also reflect the knife’s potential to resonate among broad audiences. 

 Kristian Borg (2020) also addresses the knife and Laakso’s work in his 
recent preface for the Swedish-language edition of Kai Latvalehto’s PhD 
dissertation. Instead of talking about flags or national days, he writes about 
how Sweden-Finns need to go forward and create new images and role models 
by retelling the stories of the previous generation and by contesting 
stereotypes in a similar way as Laakso does. Borg portrays the knife as a 
“negative symbol, loaded with positive force” and summarizes its potential in 
English by calling to “[r]eclaim the puukko” (ibid., 10). Nevertheless, as noted 
earlier in reference to the stigmatized identity dilemma, efforts to transform 
negative stereotypes into positive ones might sometimes run into the problem 
of reifying what they are trying to eliminate (Hall 1997; McGarry and Jasper 
2015). Following Hall (1997), any ethnopolitical attempts to contest 
stereotypes by turning their meanings upside down can thus be argued to build 
on similar essentialist and binary forms of representation. 
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The presence of this dilemma, but also certain intergenerational tension, 
has been evident in recent Sweden-Finnish debates in which the efforts of the 
Swedish-born generations to retell the stigmatized histories of the Finnish 
migrant generation have been met with criticism from the preceding 
generation. In the fall of 2019, the second season of the documentary series 
Hårt arbete (“Hard Labor”) aired on SVT, raising a heated discussion about 
the stereotypical image of Finns as alcoholics that the documentary series was 
seen as reproducing. Examining the experiences of the Finnish postwar 
migrants in Sweden, the second season of the series focused especially on the 
social problems of immigrant Finns, resulting in hundreds of critical 
comments flooding into the television station and on social media. In addition, 
ten reports of the show were made to the Swedish Broadcasting Commission, 
which examines the content of TV and radio programs (Wrede 2019). 

Whereas for the later generation creators of the show – the film director 
Nanna Huolman and the producer Lina Puranen – the documentary show can 
be seen as a way to retell and understand the experiences of the previous 
generations by contesting the negative representations from within, for the 
generation that has personally experienced such stereotyping, the show was 
evidently interpreted as only reproducing the clichéd stereotypes and the 
stigma tied to the Finnish immigrant histories. Shedding light on the later 
generation perspective, Borg (2020, 10) writes that for him the Hårt arbete 
debate showed that “history is an open wound, a still existing part of our 
Sweden-Finnish cultural heritage” because according to Borg, the future 
generations always inherit their social conditions. Therefore, he sees history 
as nothing “to be forgotten or hidden” (ibid.). 

The general lack of understanding of the aims of the show to work the social 
and collective trauma of Finns in Sweden reveals the simultaneous presence 
of individual and collective frames of interpretation of stereotypes. The debate 
also shows how stereotypes are often ambiguous and hard to grasp from 
different generational perspectives. At the same time, the case reveals the 
unstable meanings of Finnish stereotypes in Sweden in this particular time, 
which are opened up through the efforts to contest them and the consequent 
struggles over representation. 

While questions related to Finnish stereotypes in Sweden have clear 
tensions within the community, other kinds of tensions have also been raised 
recently. These tensions predominantly touch upon intra-ethnic relations, the 
impact of the national minority status and questions of the representational 
power in marking and classifying groups (see also Hall 1997). For example, 
other recent debates on how Finns are represented in Swedish popular culture 
have been centered on the tension between class and “race”, but also on 
discussing the level of ethnic difference. A prominent example of such a debate 
is the case of the Swedish children’s book Dino och lilla Kurren (“Dino and the 
Little Kurre”; 2006), written and illustrated by the Swedish illustrator Gunna 
Grähs. In 2014, the book was reported to the Swedish Equality Ombudsman 
(DO) due to its problematic depiction of Finns as the book features a character 
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called Heikki (a Finnish male name) who is depicted as an alcoholic, and thus, 
participating in reproducing the stereotype of an alcoholic Finn. The report 
was made by a Finnish pensioner living in Sweden, questioning how fitting it 
is to depict an ethnic group as alcoholics in a children’s book as it might feed 
into the minority children’s feeling of inferiority. Commenting on the decision 
to name the character Heikki, Grähs responded that she sees the “second-
generation working-class migrant” Heikki as Swedish, and how she sees the 
character more as a reference to social class than nationality (Asplund 2014). 
The discrimination claim was dismissed in the end as the discrimination law 
was not seen as applying to books, which come under freedom of expression 
(Sisuradio 2014c). 

Another similar example is the case of the Swedish film Jägarna 2 (False 
Trail; 2011), which likewise raised a debate within the Sweden-Finnish 
community of the stigmatizing, prejudiced and even racist image of Finns as 
one of the characters in the film named Jari Lipponen (played by the Finnish 
actor Eero Milonoff) is depicted as unemployed, untidy and violent. 
Responding to the criticism, Kjell Sundvall, the director of the film, 
commented that the Finnish characters were originally based on a Roma 
family from Haparanda but continued by saying that “gypsies [zigernare] 
cannot be depicted like that in a Swedish feature film – then you are called a 
racist” (Benaissa 2011). 

What is common for both cases is the interpretation of Finnishness not 
through ethnicity or minority status, but instead through nationality and the 
consequent stereotypes and social locations such as class. Mobilization of 
stereotypes of neighboring countries and their people can commonly be found, 
for instance, in the form of jokes in which ethnic and cultural differences are 
reduced to simplified caricatures. Not foreign in the Nordic region either, jokes 
about the Danes, Finns, Norwegians and Swedes reflect and reproduce 
stereotypical images of the neighboring nations. For example, the well-known 
Pekka and Toivonen jokes in Norway make fun of the prototype of the heavy-
drinking and virile Finnish macho man as well. Laughing at neighboring 
nations is more often an act of laughing together. However, when those in a 
dominant position laugh at those with less power, or in other words, when the 
symbolic power is directed against subordinate or excluded groups, gross 
inequalities of power become readily seen (Hall 1997). Hall further notes that 
people often become exposed to a binary form of representation when they are 
experienced as significantly different from the majority population. 

Such binary form of representation between the Swedes and the Finns is 
notably absent in both Grähs’s and Sundvall’s responses to the allegations. At 
the same time, this binary emerges as the key perspective for the Finns to 
interpret the stereotypes. The acknowledgement of negative portrayals of the 
Roma being racist, but not Finns, implies how the Roma are more readily seen 
as an ethnic group in a subordinated position in contrast with the Finns (or 
Sweden-Finns). Nevertheless, similar narrative of otherness and even racial 
subordination of Finns is simultaneously mobilized in contemporary Sweden-
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Finnish self-understanding, which remains unacknowledged in both cases. 
Instead, the two cases reveal prominently the different understandings of 
“Finnishness” in the nexus of minorityness and migrancy, or in other words, 
the different meanings that boundaries and questions of power receive in 
relation to “Swedishness”. Therefore, a key perspective in understanding such 
debates is rather to identify the positions from which such stereotypes are 
being produced, which relations of power they mobilize and in which 
interpretive frameworks they become understood. In addition to stereotypes 
functioning as tools to create new kinds of expressions of identity, they are also 
powerful in revealing the complexity and multitude of interpretations of 
Finnishness in Sweden.  

This chapter has examined how Sweden-Finnishness is culturally and 
symbolically expressed on social media. Alongside the already acknowledged 
role of language, this chapter has highlighted the vital role that traditions, 
cuisine, symbols, myths, artistic storytelling and stereotypes play in 
expressing and performing ethnicity. In the same way as in the debates around 
language, my analysis in this chapter has revealed the diverse and sometimes 
even contradictory ways in which Sweden-Finnishness (as well as more 
nationally anchored notions of Finnishness and Swedishness) become enacted 
on social media. Therefore, instead of regarding these cultural expressions as 
mere examples of “cultural stuff” or seeing “Sweden-Finns” simplistically as a 
culture-bearing unit, this chapter has drawn attention to Barth’s (1969) 
foundational argument of culture being an effect of a boundary rather than the 
cause of boundaries. This becomes particularly evident in how the 
simultaneous maintenance and redrawing of ethnic boundaries that greatly 
characterizes the contemporary notion of Sweden-Finnishness also results in 
changing, overlapping and contradictory cultural expressions. For example, 
the impact of the shifting minority political landscape in fragmenting 
meanings of Finnishness in Sweden is apparent through the need to create 
new, alternative symbols that function to reinforce boundaries rather than to 
dissolve them. At the same time, the ambiguous attempts to enact ethnicity 
through these new symbols reveal how they are still waiting to be filled with 
established meanings. 

It is evident that the on-going generational shift, consequently changing 
relationship to Finland and the continuous migration from Finland to Sweden 
all impact the contemporary cultural expressions within the Sweden-Finnish 
context. Although there has been a clear will to create new symbols for the 
Sweden-Finnish national minority during the past decade, the simultaneous 
presence of symbols and cultural expressions that attach to the Finnish 
national culture ranging from Moomin mugs to music is pronounced in the 
material. Although the new minority symbols are robustly created and 
circulated within the Swedish minority political framework, the anything but 
time capsule-like character of the Finland-Finnish cultural expressions in the 
material testify to the enduring transnational interaction and exchange. 
Furthermore, they imply the certain commodification of ethnicity in the 
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Sweden-Finnish context. For a largely invisible, unnoticed and silent group 
striving to display difference and uniqueness, symbols are of particular 
importance in displaying ethnicity, albeit voluntarily (see Gans 1979; Alba 
1990). Social media have proved to be particularly prominent arenas to enact 
symbolic ethnicity due to their materiality, which forces to find visual forms of 
expressions for the otherwise largely abstract experiences of culture, heritage 
and identity.  
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7 DREAMLANDS – PLACES AND 
BELONGINGS 

Territorial contiguity can be considered to be among the key criteria 
demarcating ethnic and cultural groups (Eriksen 2010). However, when 
Finnishness in Sweden is studied from both migrant and minority 
perspectives, the notion of territoriality emerges as a complex and ambiguous 
question due to the differentiated relationship that old and new minorities 
have towards nation-states. Whereas national minorities are generally 
perceived through their historical presence in the territories they inhabit prior 
to the drawing of modern state borders, new minorities are conceptualized 
through their recent immigrant histories and transnational ties to their 
ancestral homelands. While the spatial ties of Sweden-Finns in Sweden have 
remained as a marginal topic of scholarly interest, previous research testifies 
to this contradiction. Depending on the adopted terminology, some studies 
have generally noted that Finns/Sweden-Finns have limited spatial ties in 
Sweden and difficulties attaching to any geographical areas besides the Torne 
Valley border region and the central Swedish Värmland (Junila and Westin 
2007; Huss and Wande 2007). In contrast, due to the mobilization of a 
historically grounded Sweden-Finnish cultural identity with its decisive role in 
politics and contemporary narratives and memories of the past, it has been 
argued that the old Swedish kingdom forms the symbolic homeland of the 
national minority Sweden-Finns through the joint history of Finland and 
Sweden (Elenius 2006). 

In this chapter, I examine the spatial dimensions of Sweden-Finnishness 
on social media. I conceptualize the notion of “place” broadly through physical, 
political and social dimensions as geographical places, cities and regions, 
geopolitical spaces as well through the personal and emotional dimensions of 
particular places – feeling of being “at home” (Antonsich 2010; Yuval-Davis 
2011). I start by looking at how individuals represent and negotiate ties to 
Finland, and then continue in similar vein to examine how Finnishness 
becomes spatially enacted in Sweden. The third subchapter focuses on 
questions of belonging in the north and the border region between Finland and 
Sweden, which emerges as a particularly prominent theme in the material. In 
the final subchapter, I show how Sweden-Finnish activists both construct and 
use public space in their efforts to claim belonging and rights. 

7.1 NEGOTIATING TIES TO FINLAND 

Finland and ties to Finland are represented in a multitude of ways on social 
media depending on the users’ individual backgrounds and situations, but also 
which generation they represent. Nevertheless, regardless of whether the users 
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were born in Finland or Sweden, Finland is commonly mentioned a self-
evident place in everyday negotiations of life, roots and identity, especially in 
the #Stoltsverigefinne campaign, and is therefore an integral place for the 
spatial representations of Sweden-Finnishness. However, while testifying to 
the enduring ties across the borders of nation-states, the different ways to 
discuss and depict Finland in the material reveal the somewhat differentiated 
character of these transnational ties. 

Trips to Finland during vacations or on other occasions have been noted as 
a somewhat common tradition in earlier studies examining the second 
generation. For example, for most of Weckström’s (2011) second generation 
informants Finland was a vacation country, visited once or twice a year. These 
visits were often made to summer cottages or the rural parts of the country 
where the informants’ grandparents lived. Summer visits to Finland are also a 
reoccurring theme in Sweden-Finnish popular culture in both literature and 
films. One example of a film depicting summer vacation in Finland is the 
feature film Kid Svensk (That Special Summer; 2007), directed by the 
aforementioned Nanna Huolman. 

Among the Swedish-born users participating in the #Stoltsverigefinne 
campaign, visits to Finland are portrayed both through recollections of 
childhood as well as depictions of visits made as young adults. Childhood 
memories often take place in the summer. The recollections of visits to see 
relatives or to the family summerhouse are often depicted through photos that 
were taken during those trips. However, as the places in the photos often 
remain unnamed, it is difficult to identify any particular regional patterns. 
Nevertheless, photos portraying green forests, blue lakes and wooden cabins 
paint a picture of dominantly rural Finland, but also closeness to nature. 
Capturing the endless Finnish summer in a similar way as the photos, one later 
generation user consciously reflects how it is always summer in their mental 
Finland – an image that has been formed through the childhood visits. 

Some other Swedish-born users, on the other hand, also portray Finland as 
a place which they continue to visit. These visits to Finland often continue take 
place during summer vacation. However, in a couple of examples, a highly 
contrasted, urban and “cold” side of Finland is also revealed through photos 
of snow-covered Finnish cities and the Finnish winter nature. Urban 
portrayals of Finland are also common in the posts of some new first-
generation Finnish migrants and appear in conjunction with the users talking 
about their home places in Finland. Through such portrayals, this emerging 
image of “new first-generation Sweden-Finnishness” is in stark contrast to the 
old first-generation of postwar migrants who more often had their background 
in the rural areas of Northern and Eastern Finland (e.g., Snellman 2003). 

On social media, travelling between Finland and Sweden is sometimes 
portrayed as well, locating Sweden-Finnishness in the movement between the 
two countries. Through the new digital and mobile technologies, movement is 
graspable through both photos and texts, which have sometimes even 
documented the very act of travelling in real time. For example, movement is 
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graspable through documentations of ferry rides across the Baltic Sea, road 
trips across the northern land border and as bike rides in the Finnish 
countryside. Although having often been posted in the moment, as part of the 
#Stoltsverigefinne campaign feed, such images and stories become part of a 
broader collective narrative of Sweden-Finnishness. 

Both Finnish-born and Swedish-born users represent visits to Finland as 
important events to maintain social networks as they are commonly depicted 
through memories of meeting family and relatives. These visits are also 
occasions to do “Finnish” things such as sauna bathing, eating Finnish food or 
playing the Finnish outdoor game mölkky. However, a couple of users also 
discuss how their visits to Finland have become less frequent or their character 
changed after family members in Finland had passed away. This reifies the key 
role of social networks in maintaining transnational ties especially among the 
Swedish-born generations. Previous studies have also noted how the 
transnational ties of both the first- and second-generation Finns in Sweden 
became looser and visits less frequent over time but also after parents or 
grandparents back in Finland had passed away (Snellman 2003; Weckström 
2011; Ågren 2006). One Swedish-born user sheds light on the consequent 
thoughts that such changes bring along:  

Now that there is no one to travel to [see] anymore and to become Finnish for the 
summer, I realize that it is me who needs to fill the everyday life with continuity 
and to find some kind of middle ground. Borderless and without only having to be 
neither nor. (#Stoltsverigefinne, n.d.) 

While revealing how the breaking of the intergenerational ties have 
compromised the user’s ties to Finland, the extract simultaneously shows how 
the user has been pushed to reflect the situational character of “becoming 
Finnish” and to strive to find more holistic ways to maintain their ethnic 
identity in everyday life.  

For the young Finnish-born users who have left their family and friends 
behind when moving to Sweden, social ties have a self-evident role in 
maintaining transnational ties. However, the material also points towards the 
prominence of other kind of transnational ties as a couple of users discuss 
family members or relatives who have also lived in Sweden. In contrast with 
the Swedish-born users, for these Finnish-born users, such personal ties have 
been important in establishing transnational ties to Sweden but also in 
building an interest towards the Swedish language. For example, one user 
writes how having a relative in Sweden has played a key role in building a 
personal connection to Sweden:  

My mother tongue is Finnish, but like everyone else in Finland, I have studied 
Swedish for many years. In addition, my brother lived in Stockholm for ten years, 
so I have had a relationship to Sweden and the Swedish language since I was little. 
Because my brother […] moved back to Finland, it was self-evident that someone 
in the family should take his place and it was me! (#Stoltsverigefinne, n.d.) 
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In addition to emphasizing how social ties across the nation-state borders are 
important in increasing familiarity of another country and culture, the user 
additionally highlights the role of compulsory Swedish-language education in 
the Finnish school system as contributing to such familiarity. 

Another Finnish-born user discusses transnational family history likewise 
as something highly important in generating an interest in the Swedish 
language. Likewise, this interest was supported by the Finnish school system, 
but also by having many childhood memories from Sweden as the following 
extract shows: 

My dad […] lived in Sweden when he was young. Dad often talked about his time 
in Sweden and I sometimes wonder if he would have met my mother if he stayed 
in Sweden. We often travelled to Sweden during vacation, and I have many nice 
childhood memories from Sweden. (#Stoltsverigefinne, n.d.) 

Despite being born and having spent their childhood in Finland, transnational 
ties have brought the two countries and cultures closer for this Finnish-born 
user as a natural part of their life experiences. This resembles the meaning that 
transnational ties carry for the Sweden-born generations as well, but instead 
of tying Finland closer to everyday life in Sweden, they have tied Sweden closer 
to everyday life in Finland. In addition to demonstrating how spatial 
representations are not limited to one-way depictions, such “reversed” 
transnational ties reveal the broader impact of the transnational social space 
between Finland and Sweden which was created by the postwar migration 
(Wahlbeck 2015). Furthermore, it is relevant to note that the spatial 
representations of everyday life on social media are not always limited only to 
Finland and Sweden. For example, one user with a multicultural family 
background writes how transnational ties to the home country of their other 
parent have been an important part of their identity development as well. 

Whereas relationship to Finland is more often discussed through existing 
connections both in the past and in the present, the material also raises up 
voices of those for whom transnational ties seem to be insignificant or 
alternatively associated with struggles and ambiguities. While it is evident that 
many families can live transnational lives, children of immigrants are not 
necessarily attached to their ancestral home countries in the same way as their 
parents are. Ågren (2006) also notes that while the second-generation Finnish 
descendants in her study generally expressed some level of attachment to 
Finland, the intensity of that tie varied. Contrasting with the image of Finns 
spending all their vacations in Finland, Latvalehto (2018) also reminds us that 
back in the day, frequent visits to Finland were not always possible for many 
for economic or personal reasons. 

Some #Stoltsverigefinne users do not discuss or make any references to 
Finland but instead their everyday lives as a Sweden-Finn seem to be firmly 
and unproblematically located in Sweden. Other users, on the other hand, may 
be content with their lack of transnational ties, but at the same time they have 
a need to reflect their relationship to Finland. This indicates an enduring role 
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of Finland as something that needs to be addressed as part of any conversation 
of Sweden-Finnishness. Thus, in a similar manner with the need to reflect on 
one’s relationship with the Finnish language even when it is no longer spoken, 
Finland emerges as another key topic in the contemporary negotiations 
around Sweden-Finnishness as something that is almost expected to be 
discussed in order to publicly perform Sweden-Finnish ethnic and cultural 
identity. 

For some Swedish-born users, the absence of a dynamic relationship with 
Finland or its general foreignness also raises the need to reflect on the reasons 
behind the present state of affairs. Such questions are more often raised by 
users who adhere to a minority identity but who struggle with questions of 
identification because they do not speak Finnish. While Finland is 
geographically located close to Sweden, in some examples, it becomes 
represented as a distant and foreign country. For example, one user with a 
multicultural family background writes how despite its geographical 
closeness, Finland has mentally been distant for them. Reflecting this 
observation against their relationship to their other cultural heritage, the user 
writes how it has made them realize how Finland has historically had a low 
status of in Sweden, and how differently people with different cultural 
backgrounds can be encountered. The user sees the low societal value of all 
things Finnish in Sweden as a reason for Finnish culture remaining as 
something “foreign and remote” and as something that the preceding 
generations have not wanted to pass on. 

Previous studies have also shown that living in Finland is not an attractive 
option for the second-generation Finnish descendants in Sweden. For 
instance, Ågren (2006) notes that many of her informants did not want to live 
in Finland because it did not feel like home or like a place to which they wanted 
to move or return. Instead, it was the childhood home of their parents and a 
vacation land. However, in social media, some Sweden-Finnish users express 
hopes of reconnecting and even show how such aspirations may translate into 
concrete acts. 

For example, one user in the #Stoltsverigefinne campaign writes how most 
of Finland used to be “a big, dark lump on the map” and “a mystery” 
(#Stoltsverigefinne, n.d.). However, after engaging in genealogical research, 
the user’s understanding of their family history, traumas of the war, death and 
poverty, but also Finland as a nation has grown. The user writes how 
rediscovering the family history has been a “grounding” experience for them 
by expanding their roots from Sweden to a centuries-long family history in 
Finland. To reify this message, a photo attached to the post depicts the user 
holding their hand on top of the Finnish map as if reaching out to unfamiliar 
territory. Weckström (2011) writes in a similar vein that for her informants, 
the feeling of roots was clearly needed in order to define oneself and to gain 
strength in an identity as a Finn in Sweden. However, while Finnishness was 
prominently associated to Finland in Weckström’s study, she notes that the 
informants seemed to value the “genetic trace leading to a location where the 
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participants come from” as something more important than the feeling of 
belonging to a particular place (ibid., 136). In a similar way, the user in the 
example above does not seek to reconnect with a specific place but rather to 
unearth their roots and find a deeper sense of belonging. This same logic is 
also repeated in many of the other examples discussed so far. 

While the previous example handles the rediscovery of family history, the 
material also shows how ties to Finland can be created in other ways as well. 
Instead of unearthing old roots, another user has attempted to create new ties 
by spending an exchange year in Finland. The user writes that the independent 
stay in Finland as a young adult was important for them in finding a 
reassurance for their identification as a Sweden-Finn. In addition to having 
been motivated by the hopes to create their own connections to Finland, the 
user writes how they were additionally motivated by the wish to learn the 
Finnish language. Similarly, another Swedish-born user in the 
#Stoltsverigefinne campaign writes about their dreams of being able to live in 
Finland one day to activate their language skills. Some tweets in the 
#Vågafinska campaign also repeat similar aspirations in reference to hopes of 
learning Finnish. Thus, Finland becomes not only represented as a place of 
origin and roots in the social media campaigns, but also a self-evident place to 
learn the Finnish language. 

Homes and homelands 

While the diasporic longing for Finland and the consequent discourse of 
Sweden-Finnishness that is exclusively mobilized in Göteborgin sissit’s 
activism in the material, the notion of home as well as homeland are 
predominant in understanding the meanings individuals give to different 
places on an emotional level. Instead of mediating their sense of belonging 
through notions of displacement, homelessness or rootlessness, the 
individual-level negotiations are largely characterized by “home” meaning 
more than one country and, thus, contesting the assumption that people would 
live their lives only in one place. The simultaneous attachment to multiple 
places is present in posts by both new, first-generation Finnish migrants and 
the Swedish-born descendants, and prominently discussed in conjunction 
with both the transnational and the hyphenated discourses.  

While not an all-encompassing discursive pattern, the young first-
generation Finns tend to talk more often about a “home” or “homes” when 
negotiating their sense of belonging. In contrast, Swedish-born users more 
readily use the term “homeland” in a way that is exemplified in the following 
example: “I am half-Finnish through my mother whose family comes from 
Finland (my other homeland)” (#Stoltsverigefinne, n.d.). To understand this 
difference, “home” employs a more emotional feeling of being safe and 
belonging (Yuval-Davis 2011), while “homeland” refers to a specific country 
that symbolize heritage or loyalty, the latter resonating Weckström’s (2011) 
notion of Finland being associated as a place to where the genetic trace leads. 
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While not carrying similar meanings of heritage and “genetic traces”, the 
multiple attachments of young Finnish-born users are typical for privileged 
expats. Discussing the metaphor of roots, anthropologist Liisa Malkki (2012) 
explains that unlike diasporas (or refugees) who are often depicted as violently 
uprooted, privileged expats may collect their roots systematically from their 
original substrate and begin a new process of adaptation. However, the 
material suggests that from the outside, such a sense of multiple belonging is 
not always self-evident as also suggested in the case of users with a 
multicultural family background. For example, instead of addressing 
questions of identity, Finnish-born users seem to reflect more often the 
questions of loyalty and what “home” means for them in reference to questions 
that they have received from the outside. For example, in the following 
example from the #Stoltsverigefinne campaign, a Finnish-born user contests 
the exclusionary assumptions of belonging by addressing the age-old question 
of which country a person supports in sports: 

“Do you cheer for Finland or Sweden then?” In spectator sports as in life in general 
my philosophy is that why choose one when you can cheer for both! Embracing a 
new language, culture [and] a favorite team does by no means exclude the old 
[ones] but only provides added value and that is precisely what is the best [thing]. 
(#Stoltsverigefinne, n.d.) 

The question of which national team an immigrant supports has been 
sometimes held as a method to measure how integrated a person is, or to 
reveal their “true” loyalty or sense of belonging in a collectivity beyond country 
of birth or formal membership. The question has been perceived as a question 
of identification and emotional attachment beyond assimilation or economic 
contribution, revealing fundamentally who are imagined as “us” or “them” 
(Yuval-Davis 2011). However, instead of picking one over another, the user 
aptly perceives the question about sporting loyalty as a broader implication of 
having to choose one language or culture over another. As a prime example of 
the transnational discourse of Sweden-Finnishness, the example embraces the 
openness, interaction and exchange across national boundaries instead of 
holding different affiliations or loyalties as something exclusionary. Thus, the 
example prominently contests any us/them divisions. Furthermore, these 
kind of articulations of multiple belongings reveal how the new Finnish 
migrants regardless of their immigrant background and formal memberships, 
may easily find a sense of belonging in Sweden instead of perceiving 
themselves as outsiders or not belonging. 

7.2 FINNISH SPACES IN SWEDEN 

Finns do not have any specific ethnic neighborhoods in Sweden unlike many 
immigrant communities elsewhere, such as in North America. Nevertheless, 
the Finnish experience in Sweden has been largely portrayed as an urban 
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experience as the flows of postwar migrants often headed from the rural home 
regions in Finland to the suburbs of Swedish cities, where the next generation 
also grew up (e.g., Snellman 2003; Latvalehto 2018). Today the population 
with a Finnish background in Sweden does not stand out from the rest of the 
population in terms of their residence patterns (see Sisuradio 2017c). Instead 
of anymore concentrating on low-income districts, such as Rinkeby or Tensta 
in the suburbs of Stockholm, the “residential climb” of Finns testifies to their 
integration and social climb. Previous studies on Finns in Sweden have also 
noted a tight connection between specific districts and social identities. In 
reference to Gothenburg, Snellman (2003, 172–73) writes that when 
“ulkomaalaiset”, foreigners – most likely a reference to non-white migrants – 
began to inhabit the suburbs, many Finns decided to move away. Ågren (2006) 
also points out how one of her second-generation informants associated social 
identification as a migrant with living in the suburbs. The informant reflected 
how moving away from the suburbs to a different part of Gothenburg 
transformed them into a medelsvensson, an average Swede. 

When negotiating ties to Sweden, the articulations of social media users are 
more ambivalent in contrast with references to Finland. In the posts, Sweden 
often receives the self-evident role as a “home” or a “homeland” when 
addressing questions of heritage and sense of belonging. Apart from the north 
of Sweden, which is discussed in the next subchapter, no specific patterns in 
terms of regions or neighborhoods appear in the material. Instead, various 
places situated within the Swedish state borders operate less consciously as 
self-evident venues of everyday life, as something default and taken for 
granted. Because the social media users seem to address their posts 
dominantly to a Swedish or a Sweden-Finnish audience, spatial ties to Finland 
emerge as more relevant to articulate and perform ethnicity and cultural 
distinctiveness instead of having to proof the existence of specific, personal or 
emotional ties to Sweden. 

An exception to this rule are the new first-generation Finns in Sweden for 
whom spatial ties in Sweden seem to play an important role in constructing 
their sense of identity and belonging. In similar manner as Saresma (2019) 
notes in reference to Finnish bloggers living abroad, the posts of these new 
first-generation users depict the everyday life through various work and study-
related activities, which are located in their new home cities, educational 
institutions and workplaces. These places are often portrayed in a positive 
light as well. For example, in the #Stoltsverigefinne campaign, we can find a 
post about the Lund university campus with an appraisal of it as a study 
environment, another post depicting Uppsala university, and a third one taken 
inside of a class room in an educational institution in Gothenburg. 

In a similar way as the photos taken by the Swedish-born users on their 
trips to Finland, some Finnish-born users also depict their new home cities 
through tourist-like images, which according to Saresma (2019) emphasize 
both the materiality of belonging and the subjectivity of a visitor. Through such 
posts, the new first-generation Sweden-Finnishness becomes prominently 
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anchored in the urban environment of Sweden, but instead of suburbs, this 
environment is rather depicted through images of city centers and campus 
areas of large university cities, which testifies to the privileged character of 
contemporary Finnish migration to Sweden. 

Apart from images of large cities in the posts of the Finnish-born users, a 
specific place that the Swedish-born users give a prominent social and 
emotional meaning is home. Instead of referring to the feeling of being “at 
home” (Yuval-Davis 2011), the notion of home in this context refers to the 
private spaces of homes, which enclose objects, family members and memories 
within their walls. Furthermore, they are depicted as specific “Finnish spaces” 
where culture and heritage become tangible through material artefacts. For 
example, one user, who reminisces about their childhood visits to their 
grandparents’ home somewhere in the Swedish suburbs, describes poetically 
how small pieces of different countries – Vietnam, Greece, Bosnia and Finland 
– could be found behind the doors of the apartment building, thus, 
highlighting the parallel, private worlds nesting within Swedish society. 
Another example of how Finnishness can become located within the private 
sphere of home can be found in Chapter 5.4 in which one Swedish-born 
discussed the dilemma of identifying as a Sweden-Finn, but not speaking 
Finnish. In the post, the user mentions how “[b]ooks, postcards, letters and 
notes in Finnish are in every corner” (#Stoltsverigefinne, n.d.), all providing 
reassurance for their identification as a Sweden-Finn. 

A third example from the #Stoltsverigefinne campaign likewise connects 
the notions of home and culture closely together in a context in which the 
Finnish language is no longer spoken within the family. The later-generation 
user writes:  

I was born in Sweden, grew up in Sweden, have only spoken Swedish at home, but 
we have had a lot of Finnish culture at home and even if we do not speak Finnish, 
we are a typical Finnish family. (#Stoltsverigefinne, n.d.)  

While leaving the notion of Finnish culture ambiguous and undefined, the 
example emphasizes how the symbolic dimensions of culture are equally, or 
even more important, than language. Therefore, instead of the Finnish 
language being seen as the sole element situated within the private sphere of 
home and family (Nieminen Mänty 2012), the example highlights how the 
broader notion of Finnish culture apart from language should also be 
considered as an integral part of the private spheres of Finnish homes in 
Sweden. 
 
The Sweden-Finnish ethno-civil society 

Another “Finnish space” that emerges prominently in the material highlights 
the enduring importance of the Swedish-Finnish organizational and 
institutional world, or the “ethno-civil society”, which is nested within another 
ethnic setting (see also Brubaker et al. 2006). While this might seem self-
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evident due to the key role of RSN and a Sweden-Finnish media channel in 
implementing the social media campaigns analyzed in this study, the Sweden-
Finnish ethno-civil society has been facing challenges and changes in recent 
years. The lively organizational and institutional activities, political networks, 
educational institutes, cultural and religious life as well as hobbies, among 
others, were important for the postwar migrant Finns in both maintaining and 
producing a sense of community through the social networks they provided 
(e.g., Korkiasaari and Tarkiainen 2000). Such networks are somewhat typical 
for immigrant communities but are often impacted by demographic changes, 
which tend to transform or fade them out with new generations. In the early 
21st century, the declining numbers of members in Sweden-Finnish 
organizations and their inability to attract new generations have posed a 
challenge to the maintenance of traditional Finnish organizational and free 
time activities in Sweden (see Sisuradio 2012b; Sisuradio 2017d). This is also 
visible on social media through the lack of references to any specific “Sweden-
Finnish” free time activities such as hobby theater or dance events. Apart from 
the generational change, however, the changes within the Swedish-Finnish 
ethno-civil society must also be contextualized as deriving from the new 
minority political framework, which has brought new actors (such as the 
Sweden-Finnish Delegation) to the field and helped others (such as RSN) to 
gain more importance. Nevertheless, like traditional ethnic networks, they 
continue to produce and reproduce ethnicity from the available premises. 

Despite the challenges facing the Sweden-Finnish organizations in terms 
of the declining level of participation, the social media material 
understandably paints a picture of RSN (or media actor such as Sisuradio) as 
playing a central role in maintaining the Sweden-Finnish ethno-civil society. 
For example, because many of the users participating in the #Stoltsverigefinne 
campaign are engaged or have been engaged with RSN’s activities, the 
organization itself becomes portrayed as an important actor in maintaining 
the Sweden-Finnish space in Sweden. For instance, photos taken from RSN’s 
office in central Stockholm and from events organized by the organization can 
be spotted in the campaign feed. Furthermore, one user engaged in the 
leadership of the organization at the time of participating in the campaign, 
highlights the social dimensions of engaging in RSN’s activities particularly 
well: 

Through finding my identity, I not only got closer to my own Finnish family, but I 
also found a totally new family of Sweden-Finnish friends. I have gotten to know 
incredibly tough and awesome people who inspire me enormously! (#Stoltsverige-
finne, n.d.) 

By emphasizing the notion of family as something that also includes new 
Swedish-Finnish friends, the example emphasizes the continuing importance 
of organizations in maintaining ethnic networks. 

Finnish student associations within Swedish universities have traditionally 
represented a major part of RSN’s member organizations and references to 



230 
 

them can also be found in the #Stoltsverigefinne campaign.103 Continuing on 
how the new first-generation Finnishness was located in the urban 
environment of university cities and campuses, the Finnish student 
associations become also depicted as important social spaces for young 
Sweden-Finns through photos and descriptions of the associations and their 
activities. For example, one prominent activity that the student associations 
organize annually is the celebration of the Finnish Independence Day, which 
is also advertised in the #Stoltsverigefinne campaign feed. Thus, the activities 
of Finnish student associations participate in producing “Sweden-
Finnishness” as something deeply rooted in Finland as part of a broader 
narrative of Sweden-Finnishness. 

Apart from student associations, another educational space that 
prominently emerges from the material is the Sweden-Finnish independent 
school system, which carries a particular importance for the production and 
reproduction of ethnicity in the Swedish context. Especially the Sweden-
Finnish school in Stockholm (Tukholman ruotsinsuomalainen koulu/ 
Sverigefinska skolan i Stockholm) is mentioned in the material by some 
#Stoltsverigefinne users who have attended the school. The school was 
founded in 1990 and is located in the neighborhood of Kungsholmen in central 
Stockholm. It is the largest of the five remaining independent Sweden-Finnish 
schools in Sweden with around 370 pupils (in August 2018) and offers 
education from preschool to years 1–9 (Sisuradio 2018b). Independent 
schools follow the Swedish national curriculum but are allowed to offer up to 
half of the teaching in a language other than Swedish. Sweden-Finnish schools 
can therefore be defined as a bilingual school space but also as a cultural space 
in which the monolingual norm of the country or nation can be negotiated in 
everyday interaction and on the institutional level (From 2020). 

The school is portrayed in the #Stoltsverigefinne feed through photos of 
the school building and recollections about its formative role in the 
development of the users’ Sweden-Finnish identity. In her PhD dissertation 
studying language policy, space and power in bilingual school spaces in 
Finland and Sweden, From (2020) writes that the Swedish language is 
dominantly used in Sweden-Finnish schools. However, on social media, the 
users who have attended Sweden-Finnish school do not so much emphasize 
language-related questions or the school’s role in supporting language 
learning, but rather the shared experiences and a sense of community that the 
school has provided and which has supported the users’ subjective identity-
building as someone with a Finnish background in Sweden. For instance, one 

                                                 
103 Based on my personal notes of the Det svenska i Finland och finska i Sverige (“Swedish in Finland 
and Finnish in Sweden”) event held on September 28, 2018 at the Hanaholmen Cultural Center for 
Sweden and Finland, RSN’s then chairperson Ella Turta referred to the Finnish student associations in 
Sweden as new Finland associations (Suomi-seurat), mediating their key importance within the current 
Finnish ethno-civil society in Sweden. 
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user writing about the importance of Sweden-Finnish institutions in their life 
highlights the central role of Sweden-Finnish school in particular: 

The Sweden-Finnish institutions that we have in Sweden have always been 
important in my life. Ten years in the Sweden-Finnish school in Stockholm gave 
me incredible memories, friends and knowledge. (#Stoltsverigefinne, n.d.) 

Another user with a multicultural family background also highlights the 
school’s multicultural and nonconformist character as something important: 

Had it not been for the Sweden-Finnish [school], I would probably have felt even 
more different in Sweden. At school, everyone broke the norms, we all had 
different origins than those of the majority society, in most classes at least half 
were half-Finns and half were something else. In this place, I quickly found a 
context and a sense of security and with that also a new identity: I was now a Finn! 
(#Stoltsverigefinne, n.d.) 

In a similar manner with the first example, the example above stresses the 
sense of community that the school provided for the user and their classmates 
but also its role as a safe space for those with an ethnic or cultural background 
other than Swedish. This sense of community is represented as being 
important in preventing a sense of otherness or outsiderness, which the pupils 
might have otherwise encountered in the outside world. The example points 
towards a community and a sense of belonging not being something that is 
only built on language or having a Finnish background but rather on 
difference; everyone’s unique background and family histories. 

When looking at the Finnish and Sweden-Finnish spaces emerging from 
the material, the role of new information technologies and particularly social 
media becomes emphasized also beyond the campaigns. In a similar manner 
with organizations and institutions, the digital world that has rapidly 
integrated into our everyday lives and generated new kinds of spaces or 
“bubbles” for ethnic interaction. Apart from the discursive spaces of the online 
campaigns and activism, social media facilitate the construction and 
maintenance of ethnic identity in everyday life through their communicative 
affordances that help to establish everyday connections with fellow-ethnics in 
both diasporic and transnational contexts (Eriksen 2007a; see also K. 
Andersson 2019). The potential of social media in keeping communities 
together becomes especially prominent when the formerly dominant forms of 
cooperation and networking change or fade away. In addition to social media 
being easy and affordable platforms to use, they allow connecting and 
networking with others regardless of physical place or geographical distance. 
Awareness of this change was aptly acknowledged by one Twitter user in the 
#Vågafinska campaign: “Summer vacation -67 and I stayed in Sweden. At the 
time, Finland associations [and] dances were places where Finns got to meet 
each other. Now the Internet [and] tweet[ing][.]” (#Vågafinska 2013) Judging 
by the content of the tweet, the user demographically represents the postwar 
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migrant generation and has personally experienced the shift from traditional 
organizational activities to networking in the digital space. 

While the tweet above stresses the importance of the communicative 
functions of social media regardless of age or generation, the younger social 
media users dominantly participating in the campaigns emphasize the role of 
social media rather as a space to express and explore identity questions. While 
online participation has been criticized for “clicktivism” or “slacktivism” – the 
supporting of diverse causes online but otherwise lacking any deeper 
commitment – low-threshold participation in online campaigning may 
nevertheless increase awareness and knowledge of different issues and carry 
the potential to activate individuals. This is evident in how some user who after 
participating in the #Stoltsverigefinne campaign seem to have become active 
in Sweden-Finnish organizations and institutions. Despite the criticism of 
online participation, this shows how participation in social media movements 
also has the power to activate individuals and welcome them as part of a 
community. By providing opportunities for individuals from diverse 
backgrounds to share their experiences and become accepted and recognized 
as belonging as part of a community, social media campaigns have the 
potential to activate a new generation to engage in ethnopolitical work but it 
remains to be seen how long it bears fruit.  

7.3 VOICES FROM THE BORDERLANDS 

The north of Sweden forms a case of its own in reference to the spatial 
representations of Finnishness or Sweden-Finnishness as it is discussed by 
several users and from several different angles in the material. In contrast with 
the emphasized importance of places such as the county of Norrbotten, the 
Torne Valley region and the city and the municipality of Haparanda that 
emerge on social media, earlier studies examining the old first-generation and 
the second-generation Finnish experiences in Sweden have left the region 
largely uncovered. Instead, these studies have rather focused on Finns and 
Finnish descendants in the central Swedish Mälardalen region and in large 
cities, prominently Gothenburg. However, the concentration of postwar 
Finnish migrants in the industrial areas of central Sweden is an exception from 
a broader perspective as both the Finnish pre-war migration and migration 
from the 1990s onwards has mainly been directed to Stockholm and 
Norrbotten (Korkiasaari and Tarkiainen 2000). According to Sisuradio’s 
statistics from 2019, 74.1% of the inhabitants of the border municipality of 
Haparanda (n=7,251) had a Finnish background spreading across three 
generations, making it the proportionally largest “Finnish” municipality in 
Sweden. The proportion of those who were born in Finland was 34.2%. Based 
on the same statistics, the proportion of the population with a Finnish 
background in the whole Norrbotten County was 17.9% (Sisuradio 2019a). 
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On social media, Sweden-Finnishness becomes situated in the north by 
users who seem to have a background in the region or live there. In the 
#Stoltsverigefinne campaign, photos portraying the region contest the urban 
image of Sweden-Finnishness by depicting its closeness to nature through 
portrayals of open landscapes and especially the element of water. In 
comparison with many of the other users, the private spheres of homes are less 
evident these posts, emphasizing the region as the primary element for 
performing and displaying ethnicity. 

The physical closeness to Finland and the presence of the state border 
between Finland and Sweden emerge as particular elements that characterize 
the portrayals of the north. For instance, in a photo taken from Övertorneå, a 
set of traffic signs are depicted against and open landscape with a full moon 
on a sky lit up by the midnight sun. To the left, the road signs point towards 
the municipalities of Haparanda, Pajala and Överkalix which are all situated 
in Norrbotten, and to the right, towards Finland. In the caption of the post, the 
user explains how the photo summarizes a part of themselves due to the 
constant presence of Finland. Through the photo, Finland becomes depicted 
just as one place among many in the north. Furthermore, the road signs 
continuously remind of its closeness in the public space. 

Continuing on the same theme, the user further describes the region in 
another post as “the borderless borderland, max[.] 20 minutes from my other 
homeland, Finland. Satumaa […].” (#Stoltsverigefinne, n.d.) Prokkola (2010) 
explains that in the context of the nation-state, the border symbolizes both the 
territorial context and restrictions in terms of travel and transportation. 
However, being simultaneously both an internal border in the EU and the 
Nordic region and adhering to the principles of free movement, the Finnish-
Swedish border simultaneously carries less importance due to the 
regionalization brought along by the European integration, increasing 
mobility, the changing role of states in the global economy and transnational 
cooperation. Thus, while the notion of a borderland in the example refers to 
both regional and nation-state contexts, through the reference of the 
“borderless borderland”, the user captures both the reproduction and 
contestation of national narratives. This is done by representing the region as 
a paradoxical space, which is defined by both the presence and the absence of 
the border. Furthermore, by drawing from Finnish popular culture and using 
the metaphor of satumaa, Finland is represented not only as a geopolitical 
space but also through its affective dimensions. 

Similar everyday character of transnational life is mediated by other users 
as well by depicting the closeness of Finland as something that is constantly 
present. For instance, a post by another user in the #Stoltsverigefinne 
campaign portrays an image of a lush green meadow and a barn against a blue 
sky. The user explains that the place is situated on the Finnish side of the 
border in the caption: “A familiar view from Finnish [K]uivakangas where I 
have cycled many times in the heat of the summer sun. With a water bottle on 
the bike rack, we flew from Sweden to Finland as fast as we could pedal. 
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(#Stoltsverigefinne, n.d.) The post depicts crossing the border as an everyday 
activity – as a bike ride on a warm summer day. However, such visits are 
simultaneously depicted as a conscious act of crossing the border from one 
country to another, highlighting the transnational character of the everyday 
life in the north. 

As in the example above, the transnational character of everyday life 
becomes highlighted in other posts as well as something circulating on both 
sides of the state border, which was drawn along the Torne River in 1809. 
Thus, the border itself emerges as a key element in the portrayals of Sweden-
Finnishness in the north. This is somewhat natural as the municipalities of 
Haparanda, Kiruna, Pajala and Övertorneå are all bordered by the state border 
with Finland. Furthermore, a specific peculiarity of the region is the twin-city 
of Haparanda-Tornio, which spreads across the Swedish and Finnish sides of 
the border in the Torne River delta. 

The border is tangibly depicted through the Torne River that crosses this 
transnational region but also through bridges that cross the river. For 
example, in a post titled “The Border”, one user portrays the border visually 
through an image of the Torne River and a railway bridge that crosses it. In 
the caption of the post, the user writes how their life has not only ciruclated 
across the border, but literally on the border:   

Sweden on one side, Finland on the other. The photo […] depicts the railway 
bridge that spans between the countries. […] My friend and I […] used to walk this 
way daily to see each other because the real pedestrian walkway made a detour. 
Often, we met in the middle of the large bridge and sometimes we drank coffee 
underneath the railway [bridge], which you could access through a set of stairs. 
Once we got to watch the ice breakup in the spring from the bridge, it was 
powerful. Life on the border is fantastic. It is exquisite and only granted for some. 
I love to be a Sweden-Finn here. (#Stoltsverigefinne, n.d.) 

The post depicts transnational life as a commonplace, as an integral part of 
memories and social relations, but also as something defining Sweden-
Finnishness. Similarly, Prokkola (2005) notes how the Torne River is an 
integral part of everyday life in the region and attached with a variety of 
meanings such as the local cultural environment, traditions, social habits and 
emotions. In the post, both the river and the bridge are depicted as the symbols 
of the border. Together, they both separate and unite; the natural border of 
river dividing and the man-made bridge uniting. Thus, the post paints a 
similar paradoxical picture of the region as a “borderless borderland” as 
discussed earlier. While being depicted as something mundane, the awareness 
of the border is present in the post at the same time. This is also present in 
another similarly titled post by the same user in which they tell how they have 
moved across the border several times and lived in both Sweden and Finland. 
However, the country of residence has never played any bigger role in their 
everyday life. As an example, the user mentions how they stayed in the same 
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school in Sweden after moving to the Finnish side of the border, and how the 
way to school now only took place across the state border. 

In addition to the bridge and the river, time is also represented as a signifier 
of the border as Finland and Sweden belong to different time zones with the 
time difference of one hour. In posts by a couple of users, the time difference 
is represented as embodying the different traditions and social habits in the 
north. For example, one user shares a concrete example of how the time 
difference impacts the local cultural traditions in the area by describing how it 
is possible to celebrate the turn of the year twice in the twin-city of Haparanda-
Tornio, or more precisely on the joint border square Victoriatorget. With one 
half of the square situated on the Swedish side and the other half in Finland, 
the square was opened in 2011 and is a somewhat unique, spatial expression 
of transnationalism as only a few similar places exist in Europe (City of Tornio, 
n.d.). 

Whereas the examples above mediate a strong awareness of the border, its 
meaning as a political border restricting travel and everyday life is 
simultaneously absent in the material. Instead, the border receives its 
meaning as a linguistic and cultural border, which divides two nations, 
languages and cultures rather than dividing two states. For instance, the same 
user who discussed the cross-border celebration of the New Year, writes about 
the transnational character of everyday life also in another post by talking 
about the bilingual Språkskolan-Kielikoulu (“Language School”):  

The school works so that half of the pupils are from Haparanda [Sweden] and 
other half from Tornio [Finland] and about half of the lessons are shared. What is 
very special is that the holidays of both countries are celebrated so regardless of 
the class, all pupils have vacation on the National Day of Sweden and on the 
Finnish Independence Day, both of which are naturally celebrated as well. The aim 
of the school is for all the pupils to become fully bilingual so the pupils have 
mother tongue instruction but also second language instruction (called the 
neighboring language) already from the first grade. (#Stoltsverigefinne, n.d.) 

The joint comprehensive school of cities of Haparanda and Tornio (preschool 
and classes 1–9) was founded in 1989. The school is situated in Haparanda on 
the Swedish side of the border and follows the Swedish national curriculum 
(City of Haparanda 2020). Although the school itself can be defined as a 
transnational space, the example above shows simultaneously how the border 
manifests itself as a divider of languages and cultures that are normatively 
anchored in nation-states. In the post, Finnish and Swedish national cultures 
are represented through holidays, particularly the celebrations of sovereignty, 
which are among the only ones differentiating the otherwise similar timing of 
Finnish and Swedish holidays. Furthermore, the second language education in 
the school is called “neighboring language”, which emphasizes the tie between 
the nation-state and the language spoken by the majority instead of the other 
institutional statuses of these languages; Finnish as a national minority 
language in Sweden and Swedish as a national language in Finland. Thus, 
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Sweden-Finnishness is prominently constructed in the example and more 
broadly in the border region through its transnational and hyphenated 
meanings – as a mix of cultures, language and everyday life firmly anchored 
in two nation-states. Similar national orientation of identifications has been 
noted to be common in borderlands where national identifications commonly 
exist alongside local or regional identities (Kaplan 2000, as cited in Paasi and 
Prokkola 2008, 19). 

On the Borderlands of the Nation 

Apart from the closeness of Finland and the different meanings and 
embodiments of the border, the cultural and linguistic diversity of the 
northern parts of Sweden emerges as another perspective in the material and 
further construct the meanings of Sweden-Finnishness. As commonly 
highlighted, the border drawn in the early 19th century divided the 
linguistically and culturally diverse region within two states, Sweden and the 
Russian Empire (parts of which later became the independent state of 
Finland). However, the region also accommodates the symbolic, multinational 
homelands of historical minorities and indigenous people such as Sápmi, 
Meänmaa and Kvenland, which all testify to the region’s historical diversity. 
Therefore, the north is a prominent site for ethnopolitical mobilization but 
also an important ethnic contact zone. 

Sápmi is the historical homeland of the indigenous Sámi and it spreads 
across the northern parts of Norway, Sweden, Finland and Russia. Meänmaa 
(literally “Our land”), on the other hand, refers to the “ancient homeland of the 
Tornedalians on both sides of the border river marking the Swedish-Finnish 
border since 1809” (Heith 2018, 98).104 In addition to being a geographical 
place, Torne Valley can thus be defined as a cultural and linguistic concept 
(Wande 1996, see also Heith 2018). Lastly, the mythical, multinational 
Kvenland is the name attributed to the historical area spreading across the 
area north from the Bay of Bothnia and also comprising the Torne Valley 
region on both Finnish and Swedish sides of the border. While the term Kven 
is institutionally used in reference to the Finnic national minority and their 
language in the Northern Norway, the ethnopolitical and transnational 
Kvänlandsförbundet (“The Kvenland Association”, founded in the Swedish 
Torne Valley in 1999) has sought to mobilize the Swedish Tornedalians, those 
identifying as lantalaiset in Sweden and the Norwegian Kvens under the joint 
ethnonym Kven since the late 1990s (Elenius 2019). The association has 
strived for the recognition of Kvens as an indigenous people in a similar 
manner with the Sámi and their efforts have been supported by the 
contemporary debate on indigenous rights in both Norway and Sweden (ibid.). 

                                                 
104 Meänmaa has been used iteratively in the writings of author Bengt Pohjanen. In addition, it is the 
name of an association founded in 2008 to promote literature and culture in Meänkieli. Heith (2018) 
writes that the Meänmaa association (with Pohjanen as one of its key figures) has been mainly in charge 
in the launching of the concept Meänmaa. 
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Elenius (2018) conceptualizes the imaginations of homelands such as 
Sápmi and Kvenland as the symbolic nation-building processes of minorities 
and as new forms of ethnopolitics in which history and myths are used to claim 
recognition and to compete of resources. Following the nationalism scholar 
Anthony D. Smith (1999, 150), these homelands may also be referred as 
“ethnoscapes” – the specific landscapes that are part of the experiences and 
memories that have molded a community. The construction of such 
ethnoscapes involves the symbolic or physical restoration of the spatial origins 
of a shared identity and community. As part of ethnopolitical endeavors, 
ethnoscapes contest the explicit and implicit links between an ethnically 
defined nation and a state, which is generally embedded in the general 
consensus of what nationalism stands for (e.g., Eriksen 2010).  

The ethnic and linguistic diversity in the northern parts of Sweden is 
present in the posts of young, Sweden-Finnish social media users with a 
background in the region. For example, one user characterizes the region as a 
multicultural and multilingual space in the #Stoltsverigefinne campaign by 
depicting it as a “world where Finnish, Swedish and Meänkieli meet” 
(#Stoltsverigefinne, n.d.). Furthermore, a couple of other users write about 
their own diverse backgrounds by telling how they identify with more than one 
minority and speak several languages. The minority groups that the users 
identify with are prominently the Sweden-Finnish and the Tornedalian 
minorities. 

Some tweets shared as part of the #Vågafinska campaign also mediate a 
similar image of the north as a space characterized by the presence of several 
different minority cultures and languages. In addition to being an area where 
Finnish can be heard more regularly, one Twitter user describes Torne Valley 
as a place where bi- or trilingualism is a norm. However, the user continues by 
addressing the harsh political and social climate that simultaneously 
continues to generate negative attitudes towards bi- and multilingualism in 
the present day. Similar concerns about the dominant position of the Swedish 
language are further mediated in the #Vågafinska campaign’s discussions 
about the situation of Meänkieli and Sámi speakers, which was prominently 
done through the hijacking of the campaign hashtag (see Chapter 5.6). 

A northern gaze makes one look at Sweden-Finnishness from a different 
perspective. This alternative perspective is illuminated aptly by a user 
participating in the #Stoltsverigefinne campaign and writing how the various 
experiences of being a Finn in Sweden can be found in their family history 
from war children to postwar labor migrants and from those born in Finland 
to those with a multicultural background. Living in Norrbotten at the time of 
participating in the campaign, the user represents the various narratives of 
Sweden-Finnishness as something intrinsically tied to different places. In the 
caption of a post titled “Being Sweden-Finnish in Norrbotten – what does it 
mean?” the user elaborates the answer: 
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Yes, from my personal and rather chaotic perspective it means that one is often 
quite far away from the typical image of a Sweden-Finn. Large cities, the Million 
Program and factories are not part of one’s history (even if it is so in my case). I 
also see that having an immigrant identity or a sense of migrancy is not as strong 
here as it is for my Sweden-Finnish friends living in the cities in the south. I do 
not really know why it is so but the reasons behind it might be that we have many 
Finnish place names here, because almost everyone has like a Finnish or a 
Tornedalian grandmother or perhaps because Norrbothnian culture is closer to 
Finnish [culture]. (Everyone has a sauna and we can be quiet for as long as we like 
without it being awkward.) 

Migranthood or Finnish identity might not be claimed [here] because the language 
shame and prejudices that are shared with the Tornedalian and the Sámi have 
lived here a little longer. You may belong to several minorities and chosen to 
participate in the Tornedalian or the Sámi struggle as Sweden-Finns are a 
somewhat invisible group in Norrbotten. 

But it is important that we are visible here. Norrbotten with Sámi, Finnish and 
Meänkieli is a good example that Sweden has never been the homogenous society 
that the polished school books and racist-nostalgics want to fool us into believing. 
It is also a good example that borders are just something that some dude invented 
because a man moves how and where she [sic] wants. (#Stoltsverigefinne, n.d.) 

The example raises many broader themes but also insightful observations of 
the narratives and everyday realities of Sweden-Finns in different parts of 
Sweden. In the south, Sweden-Finnishness is represented through the postwar 
migration history, portrayed through the concentration of immigrant Finns in 
the suburbs of large cities and in industrial jobs. In the north, however, the 
history of immigration is not present as distinctly. Instead, the user highlights 
the everyday diversity of the population in the region, functioning to fade out 
the self-evident ties to Finland, Finnish culture or the Finnish migration 
history. Ties to Finland are further contested through the representation of 
sauna bathing and silence not only as something engraved in Finnish culture 
and mentality but as something typically Norrbothnian as well. 

In the example, the multicultural character of the region, but also the 
history of marginalization experienced by other historical minorities such as 
the Sámi, contextualizes the language shame and prejudices associated with 
Finnishness as something that predates postwar migration. As with 
stereotypes, negative language-related experiences are not associated with the 
immigrant experience or socio-economic factors but are rather depicted as 
something shared with other historical minorities. The contemporary realities 
of these minorities are explained more readily in the context of contemporary 
minority politics through references to their struggles, which are usually 
represented as outcomes of the modernization process, the exploitation of the 
north and even internal colonialism. The north is generally represented as the 
most invisible part of the country, emphasizing the tension between the center 
and periphery, the latter of which the north has historically been regarded as 
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representing (Elenius 2006). When the Sweden-Finns also become imagined 
as equally native to the region, yet marginalized, both minority and 
autochthonous discourses are enforced.  

Shared experiences with the Sámi and the Tornedalians are further 
reflected in the example in reference to the processes through which nations 
have been built and communities imagined. In addition to acknowledging the 
key role of schoolbooks as expressions of imagined communities through their 
ability represent the nation in a particular way (see Anderson 1983; Spjut 
2018), the user points out how the contemporary political and social climate 
also carries desires to preserve or revitalize such past imaginations. 
Furthermore, the example emphasizes the awareness of how borders are not 
something fixed or natural, but are socially constructed as outcomes of man-
made decisions that stem from both interactions and conflicts. Instead of 
serving as a self-evident cultural, linguistic or even political border separating 
nations as in some of the other examples discussed previously, the artificial 
and arbitrary character of the border becomes prominent by calling it as an 
invention or even “ridiculous”, as another user does as well in the same 
campaign. 

Although the user mentions how the north is characterized by the visibility 
of the Finnish language and historical presence in the public space through 
place names, the user simultaneously stresses that compared with the Sámi 
and the Tornedalians, the Sweden-Finns are invisible in the north as a group. 
This testifies to the complex history of Sweden-Finns in the north and how 
Finnish-speaking populations have been left in-between both Swedish and 
Finnish nation-building processes. Sweden-Finns have not been generally 
considered as a border minority, but the population with a Finnish 
background in Norrbotten County and especially the Torne Valley area has 
been rather viewed in conjunction with the Tornedalian minority and its 
regional attachments (Korkiasaari and Tarkiainen 2000). Martins Holmberg 
and others (2019, 75) note that the ambiguities embedded in the ability to see 
places such as Haparanda as associated with both the Tornedalian and the 
Sweden-Finnish minority identity stem from the difficulty to “navigate 
between what may be a local, an ethnic or a linguistic identity but also the 
general difficulty of being able to look at the same place from several parallel 
minority perspectives.” The latter observation may be further explained by 
how the Finnish history in the north of Sweden easily falls under the umbrella 
of Finnish methodological nationalism due to the domination of the recent 
immigration history in narratives of Sweden-Finnishness, but also due to the 
lack of a similar symbolic homeland that the other national minorities and 
indigenous people have. Historically, this methodological nationalism has 
been reinforced through the early 20th century creation of the Finnish national 
consciousness through irredentism, the idea of Greater Finland, which 
emphasized the cultural and geographical expansion of Finland to include 
territories inhabited by Finnic populations, also in the northern parts of 
present-day Sweden and Norway. For instance, in reference to the case of 
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Kvenland and the different interpretations of its history, Elenius (2019, 118) 
argues that in the Finnish nationalistic discourse mobilized through the 
Greater Finland ideology, the collective memory of the Kvens and Kvenland 
was used “to create a Finnic past for the Finnish national consciousness.” 

The contemporary political language is strongly present in the material as 
well and impacting how difference becomes imagined. Contrasting with the 
acknowledgment of state borders as social constructs and as something 
historically changing as in the previous example, the ethnic boundaries that 
are accentuated in the minority political vocabulary seem to operate naturally 
in the ways in which many users make sense of the world around them. This 
shows how individuals’ visions of both the past and the present are impacted 
by politics and how groups and languages become imagined as stable and 
fixed. Whereas the difference between Finnish and Meänkieli was pointed out 
as something ambiguous when reminiscing about the past in the #Vågafinska 
campaign (Chapter 5.5), in the posts by young adults living in the north and 
participating in the #Stoltsverigefinne campaign, the differences between 
languages and ethnic groups are more tangible. For example, some users 
noting how they belong to both the Tornedalian and the Sweden-Finnish 
minority construct an inherent difference between these two groups. 
Furthermore, Finnish and Meänkieli are clearly portrayed as two separate 
languages instead of considering their entangled history. For example, in the 
following extract, a user with background in the Torne Valley area engages in 
boundary-drawing between different languages and minority groups: 

During this year, it became clear to me that I really belong to two different 
minorities[:] the Tornedalians and the Sweden-Finns [Sverigefinskar]. The fact 
that I met people from both Met Nuoret and the Sweden-Finnish Youth 
Organization […] and all the times I have visited Torne Valley since I moved away, 
have strengthened the feeling of really being a Tornedalian and a Sweden-Finn. 

I grew up in Finnish culture. We always listened to Finnish music at home, 
watched Finnish TV channels and films dubbed in Finnish. In the summer, we 
traveled around Finland and visited relatives, went to different amusement parks 
and travelled with the Finland ferry.105 

Torne Valley is the area where my siblings and I have grown up. Every summer we 
have swum in the Torne River, every week we have shopped on both sides of the 
border […]. I have not had the opportunity to learn Meänkieli in primary school 
but I still have the opportunity to study the language on my own by reading books 
in Meänkieli […]. (#Stoltsverigefinne, n.d.) 

The extract above brings together many previous observations of how 
Finnishness and transnational and transborder life are represented on social 
media. Although the extract represents Sweden-Finnishness as something 
                                                 
105 Finland ferry (finska färjan) is a general Swedish-language term for ferries travelling between Finland 
and Sweden. In Finnish, these ferries are called as Sweden ferries (ruotsinlaiva). 
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highly transnational, as anchored in Finland and Finland-Finnish culture, it 
concurrently shows the simultaneity of different linguistic and cultural 
identities, which nevertheless become clearly distinguished from each other. 
Although the extract testifies to certain difficulties in distinguishing between 
local, ethnic and linguistic identities as observed by Martins Holmberg and 
others (2019), the clear boundary drawn between the Tornedalians and the 
Sweden-Finns inform about the growing awareness of national minorities and 
the adoption of vocabulary stemming from policymaking. Through references 
to RSN and the Tornedalian youth organization Met Nuoret, the example 
additionally highlights the importance of minority organizations in validating 
an individual’s subjective sense of self, but simultaneously showing how they 
also participate in reifying difference between groups. 

Despite the vagueness of local, ethnic and linguistic identities in the north, 
the material carries one common nominator, which is the emphasis laid on 
different linguistic, cultural and national communities rather than discussing 
families or intergenerational relationships. Whereas Finnish-born parents 
and grandparents as well as other social networks of relatives and friends seem 
to be integral to one’s sense of ethnic and cultural identity elsewhere in the 
material, similar articulations are more limited in the posts situated in the 
north. This may be partly explained by the strong emphasis on regionalism but 
also by the highly transnational character of the region and its history, which 
makes categorization of one’s subjective experience along the lines of tripartite 
generational divisions ill-fitted. Stemming prominently from an immigrant 
perspective (Huss and Syrjänen Schaal 2013), representing one’s background 
along such lines is complex when parents and grandparents may be from both 
Finland and Sweden and who have also lived transnational lives. This 
observation implies that the multicultural and multilingual character of 
everyday life dispels the need to represent Sweden-Finnishness as something 
defined by ancestry.  

7.4 “STOCKHOLM IS OURS” – PLACE-MAKING AND 
SYMBOLIC NATION-BUILDING 

It is a mystery to me that Sweden-Finns always, from the Middle Ages to our days, 
have let themselves to be pushed away so that after a few generations, the only 
remnants are the occasional place names and loan words, display cabinets of the 
local museum or the windswept suburban asphalt passages as a recollection of 
them. (Jalava 1983/Tukholman sissit, n.d.) 

When situated in the north, Sweden-Finnishness contests the nostalgic 
satumaa narrative which holds Finland as the taken-for-granted source of 
“roots” and target of emotional longing, but instead emphasizes nativity to 
place. Similar notion of nativity is an integral part of Tukholman sissit’s 
activism as well. By “unearthing” the historical roots of Finns in Sweden 
through their posts, the activists not only continue the legacy of the 1980s first 
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wave of Sweden-Finnish ethnopolitical mobilization, but recontextualize what 
Finnishness stands for in contemporary Sweden. However, it is central to 
remember that unlike in the 1980s, the activists now operate in the 
contemporary Swedish minority political context in which national minorities’ 
nativity to place is increasingly recognized (e.g., Martins Holmberg et al. 
2019). 

When analyzing Tukholman sissit’s street protest and consequent spatial 
representations more closely, it is important to remember that the 
contemporary digital affordances of smart phones and other technology play 
a key role in how places become portrayed. Instead of social media serving 
only as a space which provides reach and longevity for the activists’ message 
(Vuorsola 2020), the depiction of physical places through an online lens 
guides the audience to perceive images shared online the same way as those 
producing them. Thus, the digital and information technological affordances 
allow the activists to subjectively represent, perform and recontextualize the 
physical spaces they depict. Therefore, it is central not only to look at the role 
of public space as a site of protest and contestation, but also how it becomes 
discursively constructed. 

The quote by Antti Jalava at the beginning of this subchapter is featured 
somewhat regularly in Tukholman sissit’s Instagram feed and serves as 
another evident source of inspiration for their modern Sweden-Finnish street 
activism.106 For example, the quote is depicted in the second one of the two 
murals, painted likewise with white paint on a black background and based on 
the geotag, located in Stockholm. Together with the other mural featuring a 
quote by Jalava as well, Tukholman sissit utilize the communicative and 
affective affordances of murals in producing symbols for the Sweden-Finnish 
minority (see Rolston and Berastegi 2015). Through murals, Jalava becomes 
positioned in an almost leadership role in the Sweden-Finnish minority 
movement through the immortalization of his pioneering words in the 
physical space. 

Jalava’s quote draws attention to the marginal impact of the Finnish 
language in the Swedish linguistic landscape despite the centuries’ long history 
of Finnish-speakers in the territories that today constitute the Swedish state. 
Through language, Jalava questions the self-evident link between the nation 
and the state by pointing out how the physical space may also include traces 
of other languages and cultures that have existed side by side with the majority 
culture and language. In a similar manner with Tukholman sissit’s 
reappropriation of nationalistic cries, the quote contests the Herderian ideals 
of languages and state borders coinciding. Instead, by reminding of the 

                                                 
106 The translation is loyal to the original Finnish-language version of the quote, which is from a short 
opinion piece by Jalava, published in the Finnish library magazine Kirjastolehti in 1983. The Swedish 
translation used by the activists can be found in journalist Christian Catomeris’s book Det ohyggliga 
arvet: Sverige och främlingen genom tiderna (“The Gruesome Legacy: Sweden and the Other through 
the Ages”; 2004, 108). 
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historical presence of the Finnish language in Sweden, the quote reflects the 
activist group’s aims to restore the spatial origins of the Sweden-Finns. By 
showing how the landscape carries experiences and memories that have 
shaped the minority group, Tukholman sissit’s activism can be seen as 
participating in the imagination and construction of an ethnoscape for the 
Sweden-Finnish national minority (see Smith 1999).  

In addition to individual figures such as Gottlund or Kaisa Vilhuinen, the 
history of Forest Finns also plays an important role in the restoration of the 
spatial origins of Sweden-Finns. In Tukholman sissit’s activism, the spatial 
dimensions of older Finnish history in Sweden are prominently highlighted 
through the reference to the year 1824, featured in the group’s original 
Instagram handle. The year refers to Gottlund’s attempt to establish an 
autonomous Forest Finnish state on the border area between present-day 
Sweden and Norway in the early 1820s. The reference is further reified in one 
post, portraying a digital image of a stylized reinterpretation of the seal that 
was originally sketched for the Forest Finnish state. It features two hands, 
shaking in the form of a heart and the text “Rauha ja rakkaus [Peace and 
love]”.107 Explaining the meaning of the year in the comment section of the 
post, Tukholman sissit highlight both the past and present spatial dimensions 
of the Finnish language in Sweden. Simultaneously, they reveal some of the 
aims of their activism: 

1824 is the year when Gottlund expected Värmland to be turned into a Finnish-
speaking district. We want to remember that year because the vision to make the 
administrative areas into Finnish-speaking or bilingual municipalities still 
remains in our hearts. :) One day! The fight lives on. (Tukholman sissit, n.d.) 

Tarkiainen (1993) writes that by separating the Forest Finns from the 
Swedish-Norwegian context, Gottlund wanted to ensure land ownership, 
Forest Finnish congregations and parliamentary representation. He further 
notes that Gottlund’s miniature state “belongs among the utopian state and 
society formations, which from time to time were planned in the maidenly 
climes” (ibid., 143). For Gottlund, the Forest Finns represented the “Roussean 
noble savages” whose leader he aspired to become in the “pastoral forests” 
(ibid.). Furthermore, Tarkiainen writes that a Finnish utopian state would 
have provided Gottlund a way to leave his academic misfortunes in Finland 
behind. The main reason behind the failure of the project were security 
political issues as the project was eventually interpreted as a Russian plan 
(with Finland as part of it) to weaken the Sweden-Norway union. Also, the 
growing cultural nationalism played an important role (ibid., see also Ryymin 
2001). 

While Gottlund’s aspirations for a Forest Finnish state were perhaps more 
of a personal project than solely something aimed to defend the rights of 
                                                 
107 The original sketch of the seal also included the text Sopu ja sovinto (“Harmony and reconciliation”) 
and the coats of arms of Savonia, Karelia, Sweden and Norway (see Tarkiainen 1993, 145). 



244 
 

Finnish-speakers, in contemporary activism, however, these aspirations for a 
Finnish miniature state become symbolically depicted as a historical example 
of demands for autonomy and bilingualism and as an ideology that now lives 
on in the form of Finnish administrative areas. 

Martins Holmberg and others (2019) write that the current Swedish 
cultural heritage sector emphasizes the older Finnish history in Sweden and 
especially the Forest Finnish history in locating Sweden-Finns physically in 
the Swedish landscape. However, because the Forest Finnish history is 
included in the history of the national minority Sweden-Finns, less attention 
is being paid to the recent Finnish history in Sweden even though most of 
today’s Sweden-Finns migrated to Sweden in the 20th century (ibid.). Despite 
the prominent use of the Forest Finnish history in their activism, Tukholman 
sissit also contest such reductionist thinking by laying emphasis on the more 
recent Finnish history in Sweden as well. However, references to more recent 
Finnish history in their activism are important to understand as participating 
in the construction of a past-present continuity of the Finnish language and 
Sweden-Finns in the Swedish soil. Vuorsola (2020, 308) also notes how the 
activists use “specific semiotic resources on two different temporal cycles” to 
signal their belonging in Sweden and positioning Sweden-Finns as “inherently 
Swedish”. However, Vuorsola defines the first cycle as a reference to the 
“centuries-old history” (e.g., using Gottlund as a protest avatar) but the second 
cycle only through the materiality of the stickers in the present-day. When 
taking the group’s aim to construct continuity in consideration, such 
conceptualization leaves both the 20th century history and the related 
experiences and memories absent, which are still pivotal to understand the 
activists’ efforts to claim belonging. 

The spatial attachments of the Finnish 20th century history in Sweden are 
present in various ways in Tukholman sissit’s activism. As the name of the 
group already signals, the urban space of Stockholm with its large numbers of 
individuals with a Finnish background acts as the key canvas for the activists’ 
protest. More precisely, this protest is located in areas and neighborhoods in 
Stockholm and in the Greater Stockholm region such as Alby, Botkyrka, Fittja, 
Huddinge, Skärsholm, Södermalm, Tumba and Upplands Väsby. These places 
appear from time to time in the photos and their geotags as well as in the 
hashtags featured in the captions. 

Stockholm was included in the Finnish administrative area in 2010 when 
the new minority law expanded it from the few northern municipalities to the 
postwar industrial areas such as the Mälardalen region and large cities with 
high numbers of Finnish postwar migrants and their descendants. At the end 
of 2018, Stockholm had quantitatively the largest population with a Finnish 
background (in three generations) with 77,836 inhabitants, which makes up 
8.1% of the city’s total population of nearly one million (Sisuradio 2019a). In 
addition to Stockholm being an administrative area for the Finnish language, 
the places featured in Tukholman sissit’s Instagram feed may also have been 
chosen as the protest canvas because they highlight the suburban narrative of 
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Sweden-Finnishness. Furthermore, the regular appearance of specific places 
might also be explained by the activists’ daily routines and routes around the 
city. For instance, certain neighborhoods with an apparent “Finnish” presence 
such as the Akalla district in Rinkeby-Kista with its many Finland-themed 
street and place names are notably absent in Tukholman sissit’s activism. 

In addition to the city itself, traces of the postwar migration are portrayed 
in Tukholman sissit’s activism through some particular places. The most 
apparent spatial reference to the Finnish 20th century history in Stockholm is 
Slussen, which is already present in the name of the activist group through the 
reappropriation of the term Slussenin sissit. The intersection area of Slussen 
is situated in the Södermalm neighborhood in central Stockholm. As part of 
the Finnish migration history, it often receives highly stigmatized meanings 
because it is connected with Finnish misfits, alcoholics and criminals; in other 
words, the various social problems that portray the negative side of migration. 
This negative affective dimension of Slussen is also reproduced in Tukholman 
sissit’s activism. In addition to the name of the group, one post portraying the 
window of the Papagallo restaurant, situated in the vicinity of Slussen, the 
stigmatized history of Finns in Sweden is highlighted through a reference to 
an article published in Dagens Nyheter in 2017. In an adaptation of a part of 
the article originally written by the Finland-Swedish journalist Philip Teir, the 
restaurant is depicted as one of the past whereabouts of Slussenin sissit, whose 
life is depicted as a “history of misuse, gangster mentality and according to 
some, also an outcome of failed integration politics” (Tukholman sissit, 
n.d.).108 

In another post depicting the southern entrance of Slussen subway station, 
the counterstrategy of making stereotypes work against themselves (Hall 
1997) is utilized to transform Slussen from a site of shame into a site of 
contestation. The posts depicts a sign pole or a lamppost in the foreground of 
a photo, accompanied with a label maker sticker with the Finnish-language 
text “Slussen on sitten tuolla päin [Slussen is that way]” and a small arrow 
pointing towards the subway entrance. The text is a direct quote from the lyrics 
of the song Alta slussenin siltojen (“From under the Bridges of Slussen”; 1973), 
originally performed by Esa Niemitalo – the Finnish artist who lived in 
Sweden in the 1970s. The song is about a Finnish man in Sweden who is in a 
downward spiral. The quote from the beginning of the song describes the 
man’s arrival in Stockholm by ferry and how he is told by the customs officer 
at the harbor where Slussen is, the officer thus engaging in stereotyping by 
implying that all Finns (or Finnish men) are criminals and alcoholics. 

In Tukholman sissit’s activism, this underlying meaning is transformed 
through both the location of the sticker and the small arrow. Through them, 
the derogatory meaning of the quote is turned into something seemingly 

                                                 
108 Original passage in Swedish by Teir (2017): “Historien om ‘Slussens gerilla’ är en sammanblandad 
historia om missbruk, gangstermentalitet och misslyckad integrationspolitik [The story of ‘Slussen’s 
guerrilla’ is an entangled history of misuse, gangster mentality and failed integration politics].” 
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instrumental, as advice of the whereabouts of the subway station perhaps for 
a Finnish tourist in Stockholm. In a similar way as Koivunen (2017a) writes 
about how the cultural resources of “the past landscapes of pain and shame” 
are converted into symbolic capital in contemporary Sweden-Finnish popular 
culture, Tukholman sissit’s activism shows how a place like Slussen can 
likewise be turned into cultural resource and symbolic capital. Somewhat 
coincidentally, adaptation of the song Alta Slussenin siltojen is also featured 
in the soundtrack of the documentary film Laulu koti-ikävästä/Ingen riktig 
finne, which Koivunen also discusses in her article. In the music video of the 
song, the Swedish Idol winner Markus Fagervall and the Sweden-Finnish 
tango band Månskensorkestern perform the song in front of the same 
southern entrance of the Slussen subway station almost as a symbolic act of 
contesting old prejudices by returning to the site of shame of the past 
generations (see Klaffi Productions 2013). 

Compared with Tukholman sissit’s activism, Göteborgin sissit do not 
engage in similar unearthing of the spatial origins of Finns and the Finnish 
language in Sweden, which would highlight nativity to place. However, sharing 
a similar understanding of the political status as a national minority and 
especially the Finnish language as a national minority language, the group 
uses the urban streetscape of Gothenburg likewise as its canvas. Gothenburg 
was added to the Finnish administrative area in 2011. Quantitatively, it has the 
second largest Finnish population in Sweden with 30,580 inhabitants, which 
is 5.3% of the city’s population of just over half a million (Sisuradio 2019a). 
Contrary to Tukholman sissit’s suburban portrayals, Göteborgin sissit mostly 
move in and around central Gothenburg. However, the same, regularly-used 
locations such as bus stops and other transportation hubs in the backgrounds 
of the photos imply of the similar importance of daily routes in the placement 
of the stickers. 

Some places in Gothenburg are also depicted in a few posts found in 
Tukholman sissit’s feed, showing how the group’s activism also spreads 
beyond the city limits of Stockholm. In addition to Gothenburg, some 
individual references to cities of Eskilstuna, Linköping, Södertälje and Umeå 
can also be found in the feed. True to the style of their activism, Tukholman 
sissit’s posts from Gothenburg portray the impact of the Finnish migration 
history in the city unlike Göteborgin sissit, whose activism is mostly focused 
on distributing different kind of slogans and quotes around the city. For 
example, in one post by Tukholman sissit in which they depict localities of the 
Finnish club and radio station Souvarit in Gothenburg, the activists portray 
traces of the postwar Sweden-Finnish dance culture in the city (see also 
Suutari 2000). In another post, a photo of the street sign Finlandsvägen in the 
northern neighborhood of Tuve is accompanied with the hashtag 
“#Finntown”, making a clear reference to the city’s migration history through 
analogies between the suburbs of Gothenburg and the historical ethnic 
neighborhood of Finntown in New York City, which had large numbers of 
Finnish migrants in the late 19th and early 20th century. 
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Contesting the public space and claiming belonging 

In addition to attempting to restore the spatial origins of Sweden-Finns 
symbolically through sharing both historical knowledge and images of past 
relics through Instagram, the physical restoration of language and culture also 
plays an important role in both Tukholman sissit’s and Göteborgin sissit’s 
public protest. Both groups realize this in the form of stickers through which 
the Finnish language is returned to the public space. While many of these 
stickers include mostly slogans and quotes as discussed in the previous 
chapters, the display of language in the public space in itself is an important 
point of inquiry. 

Especially Tukholman sissit’s use of the hashtag #linguisticlandscape 
reveals the activists’ awareness of how language in public spaces can mirror 
existing power relations, societal norms and valuations. When viewed through 
the lens of linguistic landscapes (LL), the public space becomes seen through 
different patterns of language use, focusing especially on the visibility and 
invisibility of specific languages. Thus, LL is seen as a reflection of prevailing 
language policies, attitudes and power relations between different linguistic 
groups. Blackwood and others (2016, xvi) write that LL can therefore be used 
to investigate “how individual and collective identities are manifested and 
contested in the LL of contemporary urban spaces.” However, when LL is 
deliberately harnessed for ethnopolitical action with the help of social media, 
LL is no longer only a mirror of social structures and language ideologies but 
it also becomes part of the subjective recontextualization of the public space. 
Thus, it becomes an ethnopolitical tool which is used to further imagine the 
nation-state as nationalizing by directing the viewers gaze to see the 
monolingual hegemony of the LL and the invisibility of minority languages. 

In Tukholman sissit’s activism, this is prominently done by adding self-
made translations into public signs, which function to both highlight the 
absence of the Finnish language and critically comment on the shortcomings 
of the implementation of language policies. Although Vuorsola (2020) does 
not discuss the key role of social media in the conceptualization of LL in 
Tukholman sissit’s activism, he notes in a similar manner how the posts 
depicting Finnish translations can be interpreted as critical commentary of the 
shortcomings in the implementation of language policy. For example, in a post 
that is also shortly analyzed by Vuorsola (ibid., 311), the activists depict an 
information board of a civic office with Finnish translations made with a label 
maker. In the caption of the post, the activists elaborate both the political 
status of Finnish as a national minority language in Sweden and how public 
signs in minority language are a sign of legitimization by the state. Thus, the 
activists highlight the power embedded in public signs as they are issued by 
public authorities such as governments and municipalities. Therefore, 
targeting a public sign makes critical commentary on the power of public signs 
in producing hegemonic discourses in contrast with private signs that are 
issued by individuals, associations and companies (Ben-Rafael, Shohamy, and 
Barni 2010).  
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In a set of other posts by the activists, we can see official-looking stickers 
with the Finnish and Swedish words for “push” and “pull”. In one photo, the 
sticker is placed on a door of a health center, which according to Vuorsola 
(2020) can be interpreted as a deliberate argument on the legal right to receive 
medical elderly care in a national minority language, here in Finnish. 
Furthermore, the caption of the post also mobilizes humor and the potential 
of collective laughter for group-making as the activists write “Alright. Here we 
thought it was a bit unclear if the door would open in or out. #DragVedä 
[#Pull]” (Tukholman sissit, n.d.). Through the somewhat ironic undertone of 
the caption stemming from the great importance given to a small everyday 
challenge, the absence of Finnish signs becomes represented not as a practical 
problem but as a matter of principle. 

The symbolic power embedded in public signs is also harnessed in both 
Tukholman sissit’s and Göteborgin sissit’s activism when looking at some 
specific placements of their other stickers apart from their seemingly 
instrumental function of serving as translations. Both groups use the symbols 
of the cities of Stockholm and Gothenburg as canvases for their activism, 
which draws attention to those who have the power to control the public space 
and carry the greatest responsibility to implement the minority law in practice. 
For instance, in one post by Tukholman sissit, a speech bubble shaped sticker 
with the Finnish-language text “Puhutaan suomea. Olemme Ruotsissa [Let’s 
speak Finnish. We are in Sweden]” can be seen. The sticker is placed on a sign 
with the Coat of Arms of Stockholm which depicts Eric IX of Sweden or Saint 
Eric, a Swedish king and the patron saint of the country and its capital.109 
Through the sticker, Saint Eric is joined with the anti-hegemonic contestation 
of what is perceived as being the dominant language ideologies and promoting 
a national identity that is not based on one language or ethnicity. Also, in one 
post by Göteborgin sissit, a sticker with the text “Finnjävlar” and a heart is 
placed on the Coat of Arms of Gothenburg, which portrays a lion. In the 
caption of the post, the activist highlight a similar narrative of belonging by 
stating: “Göteborgin leijonalla on suomalainen sydän [The lion of Gothenburg 
has a Finnish heart]” (Göteborgin sissit, n.d.).  

Whereas adding stickers into the public space provide the Finnish language 
with visibility, minority language place and road signs have generally been 
noted to be important in providing ethnic groups visibility. For instance, 
following the minority law in 2010, increased efforts to put up minority 
language signs and establish new toponyms (mainly in Sámi languages) have 
been made to increase the visibility of minority languages and cultures 
(Edlund 2018). In addition to Gottlund’s aspirations for autonomy, the 
visibility of minority languages in the north also functions as another evident 
source of inspiration for Tukholman sissit. For example, a post depicting a part 
of a chapter on Torne Valley from the book Finnarnas historia i Sverige 3 

                                                 
109 Coincidence or not, Saint Eric is the same king who according to some legends and consequently in 
the new Sweden-Finnish history-writing (Borg 2016a) colonized Finland in the 12th century. 
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refers to the “bilingual battle of Torne Valley” in the 1990s during which 
individual people had erected Finnish-language place signs by themselves (see 
Wande 1996, 241). In the caption of the post, Tukholman sissit adhere to both 
the importance of minority language signs and the autochthonous discourse 
of Sweden-Finnishness by commenting that such kind of direct action is “a 
good way to counteract the forced assimilation of the Swedish state and the 
attempts to erase our history, our language and our presence in this country 
that goes back long before Sweden even existed” (Tukholman sissit, n.d.). 

While similar erecting of signs in the public space is not included in the 
activist group’s methods per se, one example, however, shows how the 
available technological tools can be utilized to promote visibility without a 
direct interference with the physical space. For example, in two photos 
attached to the same post, two sets of signs prominently entangle the physical 
and the digital. The photos depict the signs of the Hötorget and 
Medborgarplatsen subway stations in central Stockholm but complemented 
with digitally added Finnish-language signs “Heinätori” and “Kansalaisaukio”, 
which are direct translations of these place names. While the Finnish versions 
are not established place names, they function for the activists and their 
followers to visualize how a bilingual Stockholm would look like, following the 
activists’ aspirations for bilingual municipalities. 

In addition to signs, which are a visual form of communication, social 
media also allows minority language translations of places and cities to be 
established and spread verbally. The Finnish language has toponyms for some 
Swedish cities and places such as Tukholma (Stockholm) and Länsi-Pohja 
(Västerbotten), which testify to the joint historical interaction between 
Finnish-speakers and Swedish-speakers. Furthermore, Finnish cities and 
municipalities generally have Swedish names as well following the country’s 
bilingual language legislation. Drawing possible inspiration from the Finnish 
linguistic landscape, Tukholman sissit’s captions also include several 
examples of unestablished Finnish translations of Swedish place names, such 
as “Vesteroos” (Västerås), “Jöötankatu” (Götgatan), “Etelämalmi” 
(Södermalm) and “Rautatori” (Järntorget). 

While Gothenburg does not have an established Finnish name, both activist 
groups also use different “Finnishized” versions of the name of the city in their 
feeds. Being referred variably as “Jötepori”, “Jöötepori” and “Göötepori”, the 
potential of Finnish-language toponyms in providing visibility to language and 
culture becomes apparent. Furthermore, in one post by Göteborgin sissit, a 
sticker with the text “Göötepori” is placed on sign with the city’s Coat of Arms 
and the text “Göteborgs stad [City of Gothenburg]”. Emphasizing the 
importance of toponyms, the activists ask in the caption of the post: “Ja paikan 
nimi oli? [And the name of the place was?]” (Göteborgin sissit, n.d.) 
Commenting the post further, the activists elaborate that the name of the city 
is written in “toisella kotimaisella [in the second/other domestic]” (ibid.), 
which is a clear reference to how the Swedish language is often referred to in 
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Finland. This reveals both the ties of the activists to Finland and the 
inspiration that the Finnish linguistic realities offer. 

In addition to toponyms, material generated by both activist groups 
includes intertextual references to academic research as well in the attempts 
to articulate belonging in Sweden and to seek legitimacy. Previous studies on 
other minority groups have also highlighted the importance of academic 
research in ethnopolitical activism in acknowledging the presence and cultural 
characteristic of a minority (e.g., Anttonen 1999). For example, in one post by 
Göteborgin sissit, a sticker placed on the back side of a traffic sign somewhere 
in Gothenburg reads “Sallan suurin kylä – Göteborg [The largest village of 
Salla – Gothenburg]”. The sticker makes a direct reference to the title of 
Snellman’s (2003) study on the Finnish first-generation migrants in 
Gothenburg, thus, drawing attention to the key importance of the Finnish 
postwar migration as part of the history of Gothenburg. 

Claims on Stockholm are articulated in a similar manner by Tukholman 
sissit although by rather emphasizing the older history of Finns in the city. In 
a post portraying a route sign in the Stockholm South railway station, we can 
see how the word “Stockholm C” (for Stockholm central) has been 
complemented with the text “Mitt sa finnen om [Mine said the Finn about]”. 
The phrase refers both to a Finnish-Swedish seminar held in 1983 and the 
subsequent publication “Mitt sa’ finnen om Stockholm”, which was edited by 
RSKL’s former general secretary Sulo Huovinen (1984). The seminar was 
organized to commemorate the 450-year anniversary of the Finnish 
congregation in Stockholm and was a tangible event in unearthing Sweden’s 
Finnish history. 

In another post, Tukholman sissit make another, yet less direct reference 
to the same seminar. Through the reference, however, they reveal some 
fundamental differences between the conceptualization of Sweden-
Finnishness in different decades and underline the key role of the prevailing 
political context in how difference becomes articulated. In a photo attached to 
the post, two persons with blurred faces and clenched fists hold a large banner 
with the text “Tukholma on meidän [Stockholm is ours]”. In the background, 
the old Town of Stockholm sketches out. In addition to visually making the city 
of Stockholm into a site of collective reclaiming, the caption of the post makes 
an intertextual reference to the 1983 seminar by paraphrasing its opening 
speech (although without a reference). Held by Hans Löwbeer, a Swedish 
lawyer, official and the general director of the National Swedish Board of 
Public Building, the speech highlighted how Stockholm was also the capital 
city of Finns until 1809, but how the history of Finns and the Finnish language 
in the city was easily forgotten (Löwbeer 1983). In the original speech that the 
activists only paraphrase in their post, Löwbeer noted how the majority of 
Finns in Stockholm, both in the past and in the context of the early 1980s, were 
småfolket (“the little people”) – the ordinary people in service and 
manufacturing occupations with limited power who had left no traces in the 
city’s streetscape. However, instead of emphasizing class as Löwbeer, the 
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activists write in their adaptation of the speech how “Finns, Roma, Sámi, 
Tornedalians and other minorities belonged to småfolket” (Tukholman sissit, 
n.d., my emphasis). Through such adaptation, the activists show particularly 
well how the working-class histories of Finns can become recontextualized as 
part of a broader historical pattern of marginalization and otherness in the 
contemporary minority political context. Nevertheless, regardless of ethnicity 
or class, the Finns are depicted as still having left no trace in the Stockholm 
streetscape. 

If contemporary Sweden-Finnish activism contests the often self-evidently 
held ties of Sweden-Finns to Finland, what would then be the activists’ 
satumaa? Although the examples discussed above handle deep down the claim 
to belong from a rights-oriented perspective, dreams of bilingual or fully 
Finnish-speaking municipalities or references to Finnish as the “second 
domestic language” suggest that the activists’ dreams of a “Sweden-Finnish 
Sweden” draw strongly from the example set by Finland. However, by 
mirroring the situation of Finnish-speakers in Sweden to Finland’s official 
bilingualism, the presence of other national minority languages with the same 
political status is simultaneously left largely undiscussed. This represents the 
Finnish language as being in a higher position in the Swedish linguistic 
hierarchy vis-à-vis other national minority languages. On the other hand, 
mirroring the situation of Finnish in Sweden to that of Swedish in Finland 
functions also as a certain kind of tool – a distorted mirror image – which 
tangibly reveals the different outcomes of the common history and the power 
dynamics intertwined with it. Along with the activists’ symbolic attempts to 
reclaim Stockholm, it is important to remember that Stockholm has also been 
part of the administrative area for Meänkieli and Sámi since 2019, which can 
be interpreted as an effort to contest the essentialist view of minority 
communities as only being tied to specific regions (e.g., Silvén 2011). While 
Stockholm is a highly functional canvas for the Sweden-Finnish activists to 
construct territorial contiguity, dozens, if not hundreds of languages are also 
spoken in the city today.  

Through mirroring the linguistic landscapes of Sweden and Finland with 
each other, Tukholman sissit’s activism participates in imagining the old 
Swedish kingdom as the symbolic homeland of the Sweden-Finnish national 
minority (see also Elenius 2006). Furthermore, by drawing attention to the 
invisibility and marginal status of the Finnish language in Sweden, they 
mobilize an imagination of this joint history as primarily characterized by an 
asymmetrical power relation between Finnish-speakers and Swedish-
speakers. Today, such visions are not only limited to the actions of individual 
activists but are in the heart of the continuously evolving Swedish minority 
policy. In 2019, the then Swedish Minister for Culture and Democracy Alice 
Bah Kuhnke acknowledged in an opinion piece how all of Sweden’s national 
minorities have “existed and lived here long before the state of Sweden was 
formed” and how their “presence and stories testify to the state’s relationship 
and interplay with the Sápmi, Torne Valley and Finland.” (Bah Kuhnke 2019) 
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By portraying the joint history and interplay with Finland along with the 
symbolic homelands of the Sámi and the Tornedalians, such articulations 
mobilize tensions and narratives of difference that become associated with the 
common history rather than focusing on what is similar and shared. 

To conclude, in this chapter, I have analyzed how Finnishness becomes 
enacted and performed through different places and spaces on social media. 
In line with the conclusions of the previous chapters, this chapter has revealed 
the presence of multiple, simultaneously and sometimes even paradoxical 
representations of what Finnishness stands for in today’s Sweden-Finnish 
context. For example, the dreams and aspirations of contemporary Sweden-
Finnish activism that are projected into public spaces, firmly anchor 
Finnishness in the Swedish soil. While this powerfully dispels diasporic, 
transnational and hyphenated dimensions of Sweden-Finnishness and 
testifies to the new political landscape, ties to Finland continue to play and 
enduring importance for individual social media users’ expressions of ethnic 
and cultural identity. Furthermore, the differentiated imaginations of 
belonging in both private and public spaces as well as on regional and national 
levels testify to the diversity of spatial experiences in relation to ethnicity.  

When investigating ethnicity, territorial contiguity indeed emerges as one 
of the central demarcation criteria (Eriksen 2010). However, this chapter has 
also shown how the varied understandings of ethnic boundaries also influence 
how the tie between ethnicity and “place” becomes imagined. Being evidently 
subject to change, this indicates that “place” should not be taken as a fixed or 
bounded whole when analyzing ethnicity. Instead of only being viewed as a 
physically restrained element, its relationship to ethnicity is best understood 
when analyzed also through its political and social dimensions (Antonsich 
2010; Yuval-Davis 2011). While this has received less attention in previous 
anti-groupist studies on everyday ethnicity (see e.g., Brubaker et al. 2006), this 
chapter has captured the multidimensionality of such spatial representations. 
In the Sweden-Finnish context, this observation calls for a need to abandon 
the rigid notion of satumaa, the diasporic soulscape of Finnish migrants, and 
instead look at Sweden-Finnishness through the prism of several satumaat, 
dreamlands – the simultaneity and plurality of attachments to different places 
and spaces. Furthermore, it is important to acknowledge how the materiality 
of social media but also the detachment of these platforms from time and place 
plays an important role in the manifestation of these dreamlands. 
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8 CONCLUSIONS: FROM SWEDEN-
FINNISHNESS TO FINNISHNESSES IN 
SWEDEN 

The aim of this dissertation has been to explore the maintenance, contestation 
and transformation of ethnic boundaries in the crossroads of migrancy and 
national minorityness in the context of Sweden-Finnishness. At the beginning 
of this study, two grand narratives were identified. Through them, Sweden-
Finnishness was defined in relation to both Finnish postwar migration to 
Sweden and since 2000, the political recognition of the Sweden-Finns as a 
national minority in Sweden. Instead of settling to examine these perspectives 
separately, I set out to investigate how the everyday experiences of Finns in 
Sweden and the governance of difference impact the enactment and 
expression of ethnicity on both individual and collective levels by focusing on 
the meanings that old and new minorityness generate and set in motion. 

Approaching contemporary Sweden-Finnish social media campaigning 
and activism through a critical, constructivist and anti-groupist approach, I 
have analyzed the discursive construction of Finnishness in Sweden as 
processes, categories and group-making projects. With a combination of 
thematic and discourse analysis, I have provided an in-depth analysis of both 
the content and the discursive frames of the campaigns and activist accounts. 
Another key interest of this study were the strategies used by Sweden-Finnish 
ethnopolitical actors to create and manifest Sweden-Finnish groupness. This 
was done by focusing on the actions, processes and resources of those claiming 
to represent an ethnic group. Lastly, due to the novel communicative and 
technological context of contemporary Sweden-Finnish ethnopolitical 
mobilization, this study has considered the affordances of social media in these 
processes. In this final chapter, I summarize the key findings of this study and 
consider them in relation to previous studies and research literature. I will also 
discuss the implications of these results for future research. 

8.1 MAIN FINDINGS AND CONTRIBUTION 

This study found various ways to produce and give meaning to Sweden-
Finnishness in the landscape of social media. These meanings were set in 
motion by both individuals and a range of ethnic entrepreneurs, or specialists 
of ethnicity, who claim to represent an ethnic group. While the Finnish-
language radio channel Sisuradio and the youth organization RSN have 
established institutionalized positions within the Sweden-Finnish field, the 
two anonymous activist groups Tukholman sissit and Göteborgin sissit 
represented civic activism in this study. In addition, the more than 400 
individual social media users participating in the campaigns with their unique 
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backgrounds and experiences contributed significantly to the manifold of 
meanings that emerged from the data. Looking at the material as a whole, I 
identified five discourses of Sweden-Finnishness, which are summarized in 
Figure 13.  

Figure 13 Five discourses of Sweden-Finnishness. 

Discourse 
 

Description Level of 
analysis 

Examples from 
data 

Diasporic 
discourse 

 

Sweden-Finns are people living outside 
their ancestral homeland Finland. Their 
presence in Sweden has a non-
voluntary character with an enduring 
emotional longing back to Finland. 
 

Collective; 
minority 
activism  

“Home-sickness, 
language-sickness.” 

Transnational 
discourse 

Sweden-Finns are Finnish-born 
individuals who live in Sweden on a 
voluntary basis and remain open for 
exchange across national boundaries. 
May have multiple affiliations or loyalties 
but can also resign from the category 
“Sweden-Finn” in Finland. 
 

Individual; 
Finnish-born 
generations 

“I only moved from 
Helsinki to Stockholm 
[…], so Sweden-
Finnish identity is still 
a really new part of 
myself.” 
 
“Nobody has said that 
you can only have 
one home!” 
 

Hyphenated 
discourse 

Sweden-Finnishness is a combination of 
Finnish and Swedish (and other) 
national affiliations. Overcomes the need 
to choose from the mutually exclusive 
categories “Finnish” and “Swedish”, but 
is characterized varyingly by either a 
sense of duality or in-betweenness. 

Individual; 
Swedish-
born 
generations,  
also 
available for 
Finnish-born 
generations 

“I have always ended 
up between Swedish 
and Finnish cultures.” 
 
“[…] three home 
countries - three 
cultures - three 
different identities to 
relate to.” 
 

Minority 
discourse 

Sweden-Finns are a unique and 
culturally distinctive group. They are 
politically recognized as a national 
minority, which provides legal protection 
to the Finnish language in particular. 
Characterized by the rejection of mix or 
hybridity on the individual level and a 
political identity and rights-based 
perspectives on the collective level. 
 

Individual; 
Swedish-
born 
generations 

Collective; 
minority 
activism 

“Now I am a Sweden-
Finn and no one can 
take that away from 
me.” 
 
“[…] the vision to 
make the adminis-
trative areas into 
Finnish-speaking or 
bilingual municipal-
ities still remains in 
our hearts.” 
 

Autochthonous 
discourse 

Sweden-Finns are native to Sweden with 
a long-lasting historical presence. Their 
political recognition as a national 
minority acknowledges their linguistic 
and cultural assimilation by the Swedish 
state. Characterized by postcolonial 
interpretations of Finnish/Sweden-
Finnish history and notions of racial 
otherness. 

Collective; 
minority 
activism 

“Swedish authorities 
have tried to stop the 
Finnish language.” 
 
“Stockholm is ours.”  
 
“Epicanthus is 
beautiful.” 
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In the context of old and new minorityness, these five discourses build on 
very different interpretations of the position and history of the Finnish 
population in Sweden in reference to both Finnish and Swedish national 
narratives and imaginations of a nation. Most importantly, they reveal, first, 
how the national minority recognition amplifies new kind of interpretations of 
collective histories, memories and political dynamics, and, second, how the 
term “Sweden-Finnishness” encompasses simultaneously a myriad of 
personal experiences and backgrounds for which social media provide a space 
of expression. The growing importance of ethnicity as the key marker of 
difference within the contemporary minority political context reveals an 
important paradigm shift in how Finns have become categorized in Sweden 
through the recontextualization of their class experiences as part of a broader, 
historical pattern of ethnic and linguistic marginalization and otherness of the 
Sweden-Finns. At the same time, their contemporary socio-economic realities, 
notions of hegemonic whiteness and the shared Nordic cultural heritage 
contradict this process by allowing Finns to situationally and selectively “pass” 
as Swedes, thus, signaling of the low importance of Finnish ethnicity as a 
marker of difference in Sweden. This means that Finns are simultaneously 
perceived as “too different” from a national minority perspective but not 
“different enough” from a migrant perspective. 

On the individual level, one salient factor that my analysis highlighted was 
the participation of both Finnish-born and Swedish-born users in the same 
campaigns and adhering to the same categories. Despite their similar age, 
these users represent a range of migration generations and experiences, which 
were also translated into differentiated articulations of identity and belonging. 
In the negotiations of newly migrated Finnish migrants, Sweden-Finnishness 
received meaning prominently from a transnational perspective yet remaining 
open for interaction and exchange across national boundaries. In contrast, the 
term Sweden-Finnishness simultaneously provided the descendants of 
Finnish migrants with a way to navigate and express their Finnish background 
and belonging in Sweden. Nevertheless, nation-states still define and delimit 
their identifications. Minority discourse could also be identified in the 
material, especially among some representatives of the Swedish-born 
generations, although this was more marginal. As an outcome of the work and 
aspirations of decades-long Sweden-Finnish ethnopolitical work, adhering to 
such an interpretation signaled rejection of hybridity or mix in favor of 
uniqueness and cultural distinctiveness. In contrast with the transnational and 
hyphenated discourses, this discourse was also mobilized on the collective 
level through the awareness of the political status of Sweden-Finns and 
especially the consequent rights granted to the Finnish language.  

On the collective level, the minority discourse emerged as a hegemonic 
discourse in the discursive frames of the campaign and activist accounts, but 
at the same time it revealed clear internal contradictions. My analysis showed 
how the two activist accounts mobilized two mutually contradictory discourses 
while simultaneously engaging in language activism and mediating awareness 
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of the political status of both Sweden-Finns and the Finnish language in 
Sweden. While both groups speak for a language minority and promote its 
rights and visibility, their interpretations of Sweden-Finnishness drew from 
different Finnish cultural depositories and histories in Sweden. Whereas 
Tukholman sissit’s interpretation of Sweden-Finnishness emphasized nativity 
to Sweden, Göteborgin sissit strongly adhered to the diasporic discourse. In 
addition to showing the overlap of different discourses, this observation 
suggests that “national minorityness” can be interpreted in very different 
ways, as either a political category or as a whole way of being. However, what 
both discourses have in common is their essentialized and primordial 
depictions of “Finnishness”. This allows the activists to rise above complexities 
and diversity in order to articulate a collective identity and to express a 
political will. Similar essentialist and simplified ways of imagining and 
invoking a group were also present in the discursive frames and 
representations of the #Vågafinska and #Stoltsverigefinne campaigns, while 
they otherwise allowed anyone to participate regardless of language skills, for 
instance. 

When analyzing the content of the campaigns and activist accounts 
thematically, I identified four major themes through which ethnic boundaries 
became salient and which were in line with previous scholarship on ethnicity 
(Brubaker 2004; Brubaker et al. 2006; Eriksen 2010). These were (1) 
categories and memberships, (2) language, (3) cultural expressions, and (4) 
place. Each of these four themes was examined separately (Chapters 4–7) and 
through various examples, the analysis deepened the understanding of the five 
discourses presented at the beginning of the analysis. The repeated 
contradictions, ambiguities and paradoxes that emerged throughout the 
analysis within each theme testified to the simultaneous presence of different 
interpretations of ethnic boundaries and their salience regarding Finnishness 
in Sweden, but also their concrete impact on the ways in which ethnicity 
becomes expressed and enacted. Furthermore, the analysis showed how none 
of these themes should be handled as a bounded whole, but how their fluid, 
processual and multidimensional character should be acknowledged.  

In Chapter 4, which analyzed categories and memberships, notable 
tensions and contradictions were identified especially in the representations 
of whiteness and “race” and the ways through which Sweden-Finnishness 
could simultaneously be defined through hegemonic whiteness and racial 
otherness. When viewed from a migrant perspective, Finns are a 
predominantly white, Nordic labor migrant group, who have gone through a 
social and ethnic climb during the 20th century. Today, imaginations of 
“immigrants” or “non-Swedes” increasingly mean non-privileged, non-white 
and non-western subjects (Lundström 2017), which makes the categorization 
of Finns along with other white, western populations on the move as 
immigrants challenging. This is evident in the ways in which the whiteness of 
Finnishness operates in the material as something invisible. In contrast, 
historical categorizations of Finns as racially inferior vis-à-vis Swedes and the 
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legacy of such racial classifications is central when questions of whiteness and 
“race” are viewed from a minority perspective. This is prominently present in 
the Sweden-Finnish activism but may also provide individuals with new 
perspectives for understanding their own and their parents’ or grandparents’ 
experiences as Finns in Sweden. At the same time, the multicultural and 
multilinguistic heritage of other social media users renders such divisions 
unproductive especially when an identification as a Finn may be rejected for 
not being white. Furthermore, the displays of solidarity beyond ethnic 
boundaries emphasize the acknowledgment and celebration of the plurality 
and fluidity of identifications. 

The role of the Finnish language as a key ethnic and cultural marker was 
both reified and contested on social media (Chapter 5). While proficiency in 
Finnish is decreasingly needed to participate in ethnopolitical or ethno-civic 
activities, the Finnish language still remains as a central cultural marker, yet 
an increasingly complex one. For example, self-identification as a Finn or a 
Sweden-Finn was shown to be rejected due to language incompetence 
especially when other notable ethnic markers are lacking. In activism, the 
promotion of the Finnish language was also the central element despite the 
opportunities of the activists to also mobilize other boundaries of difference, 
such as “race”. By calling to “speak your own language”, activists like 
Tukholman sissit set in motion imaginations of a primordial tie between 
language and ethnicity – a portrayal that can also be found in the broader field 
of minority politics. At the same time, such essentialist rhetoric can also 
translate to the individual level. My analysis showed that the increasing 
structural consciousness can turn language incompetence or languagelessness 
also into a counter-narrative and become even perceived as a marker of 
Sweden-Finnish minority identity. This was especially prominent among the 
Swedish-born generations who adhere to Sweden-Finnishness a minority 
identity. The Finnish language undoubtedly brings together both past and 
present experiences of otherness and discrimination. However, depending on 
the point of departure, the reasons behind the on-going language shift can 
simultaneously be interpreted both as a matter of individual choice and as a 
result of broader structural issues that have made minority cultures and 
languages so invisible in Sweden. 

In the context of language, it is important to remember that social media 
discussions did not circulate only around the Finnish language. Instead, they 
often handled much wide-ranging questions around language ideologies, 
norms, bilingualism and multilingualism, and also other languages. These 
various topics are important in facilitating the understanding of the impact of 
political and social change in the changing valuations of languages, aspirations 
to standardize language varieties and linguistic hierarchies. Concrete 
examples of these in the material were the advocacy of ruotsinsuomi (the 
Swedish-Finnish language variation) as a new collective symbol of Sweden-
Finnishness and the different adaptations of the hashtag #vågafinska which 



258 
 

drew attention to both solidarity between minority language speakers and the 
broader challenges that they are facing. 

Culture and collective symbols have eminent boundary-making qualities as 
was shown in Chapter 6 but at the same time, they are also outcomes of ethnic 
boundaries. For this largely invisible part of the Swedish population, the visual 
affordances of social media clearly provide an effective way to utilize material 
culture to represent ethnicity. At the same time, these visual and symbolic 
expressions give a concrete form to the conflicting interpretations of Sweden-
Finnishness. The cultural expressions of individuals in the material are highly 
typical for any immigrant or later-generation populations. In the material, 
these were, for example, the articulations of the newly found need to keep 
symbols of one’s ethnic background close or symbolic ethnicity which allows 
ethnicity to be displayed voluntarily, selectively and situationally. At the same 
time, the social media platforms selected for the campaigns and online protest 
allowed the circulation of the relatively new Sweden-Finnish symbols that 
have prominently been established within the minority political framework. 
Furthermore, social media platforms emerged as prominent spaces for the 
attempts to establish and stabilize new symbols and meanings such as the 
somewhat anachronistic imaginations of C.A. Gottlund or author Antti Jalava 
as pioneers of Sweden-Finnish minority thinking. In between, Swedish-born 
musicians and artists with a Finnish background displayed other novel ways 
to contribute to “Sweden-Finnish culture” in all its ambiguities. 

These divergent expressions of ethnicity bring out the tension between the 
anything but time capsule-like character of Finnish culture in Sweden and the 
political will to establish new, unique cultural symbols for the Sweden-Finnish 
minority. Based on the social media material, the maintenance and renewal of 
Finnish culture in Sweden can be explained by the constant transnational 
interaction, commodification of ethnicity and the Internet. The new symbols, 
on the other hand, were mainly circulated by the ethnopolitical actors and 
activists, and remained foreign in the tweets and posts of individual social 
media users. This suggests that instead of the Sweden-Finnish flag, which is 
still waiting to be filled with meanings, everyday artefacts such as Moomin 
mugs with their many positive meanings provide a more attractive and 
mundane way to celebrate ethnic and cultural heritage.  

In the context of stereotypes, both generational differences and divergent 
interpretations of Finnishness were pivotal in understanding the 
contemporary around them. Especially for the Swedish-born cultural elite, 
stereotypes seem to be a way to work with the Finnish experience in Sweden 
and to create counter-narratives. It is evident that the reappropriation of 
stereotypes, such as the word finnjävel or the knife as the epitome of the 
primitive and barbaric character of Finns, provides an alternative way to 
create new symbols as well.  Furthermore, these symbols may even become 
more powerful than institutionalized symbols due to their pre-loaded 
meanings. At the same time, however, such contestation of stereotypes may 
paradoxically lead to their reification as well (Hall 1997). This dilemma was 
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tangible in the conflicting reactions of the old migrant generation and their 
descendants to the recirculation of old stereotypes, which the first one wanted 
to forget and the second one remember. Another evident tension in the context 
of stereotypes is directly related to the ethnic climb and political 
transformation of Sweden-Finns, allowing for an interpretation of Finnish 
stereotypes in Sweden as either simplified images of the neighboring nation or 
as a showcase of symbolic power against a subordinate group. 

The final analytical chapter (Chapter 7) focused on the theme of place and 
territorial contiguity. It provided insights into the multiple ways in which 
spatial attachments can be represented. For example, in tandem with the 
individual-level representations of enduring transnational ties such as visits to 
Finland or hopes to establish new connections, Sweden-Finnish activists 
simultaneously endeavored to root Finnishness enduringly in the Swedish soil. 
In addition to shedding light on the historical presence of Finnish-speakers in 
Sweden prior to the drawing of modern state borders, the activists participated 
in symbolic nation-building through which Sweden is imagined as the 
historical homeland of Sweden-Finns. Furthermore, this history is 
prominently characterized by a vision of historically present asymmetrical 
power relation between Finnish-speakers and Swedish-speakers, which 
prominently adheres to the autochthonous discourse. Another tension that 
could also be identified in the material was the contradiction between the 
political will to support the visibility of Sweden-Finns and the Finnish 
language in the public space and the practical-level acts of individuals in 
situating Finnishness in the private spaces of home. In addition to these 
tensions, my analysis in this chapter further showed how focusing on the 
previously neglected histories of Sweden-Finns in the north of Sweden can 
provide valuable insights for understanding the diversity of Finnish 
experiences in Sweden. While the social media users in the north often 
negotiated the transnational character of their everyday lives in the borderless 
borderland, their simultaneous position in the borderlands of the nation 
highlighted the shared experiences of the Sweden-Finns and other national 
minorities, notably the Tornedalians and the indigenous Sámi. 

When looking at the group-making strategies of ethnopolitical actors and 
activists more closely (Chapter 3), it was apparent that Sweden-Finnish 
ethnopolitical actors needed to balance between the heterogeneity of the 
Finnish population and rigid political definitions in order to create a sense of 
unity. In addition to building a campaign around a Finnish language without 
a requirement to speak Finnish, the emotional dimensions of the campaigns 
to “dare” or to be “proud” drew from a variety of available cultural narratives 
and political discourses deriving from both Finnish immigrant and minority 
histories. In addition to providing individuals with a variety of points of 
reference, they allowed the ethnopolitical actors to remain ambiguous in their 
definitions of “Sweden-Finnishness”. In addition, RSN’s use of 
intersectionality as a group-making tool to foster plurality and inclusivity or 
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the activists’ showing of solidarity to other marginalized experiences further 
blurred boundaries of difference. 

However, such imaginations of difference are simultaneously necessary for 
political representation and therefore groupist language and hegemonic 
imaginations are needed on side. As argued by Brubaker (2006), specialists of 
ethnicity need to constantly evoke and call groups into being, which is also 
clear in the Sweden-Finnish case. Along with contributing to the reification of 
identities and groups, treating them as substantial entities inevitably 
simplifies the polyphony of voices participating in the campaigns. At the same 
time, a broad participant base is pivotal in order to demonstrate the reach and 
impact of ethnopolitical campaigning. However, my analysis in this study has 
demonstrated how acknowledging both the reification of groups and the 
polyphony of voices opens up novel perspectives for understanding how 
ethnicity and ethnic boundaries become imagined in the landscape of social 
media. 

As pointed out by many, social media platforms are active agents in such 
processes because of their technological and communicative affordances. This 
was also apparent in this study in the creation, circulation and amplification 
of shared elements of collective identity, such as slogans disguised as hashtags 
or use of symbols such as the Sweden-Finnish flag as a profile photo of a 
campaign. Nevertheless, my analysis of the various strategies in Chapter 3 
demonstrated that the acknowledgement of the interplay between “online” 
and “offline” processes is also pivotal in order to fully understand 
ethnopolitical strategies online. With the support of their organizational 
routines and other resources, Sweden-Finnish ethnopolitical actors 
undeniably have a key role in both developing the internal narratives of their 
campaigns through leadership, circulation of specific stories and narratives, 
but also in remembering them. A prominent example of this is the distribution 
of tweets and posts in the form of books and exhibitions, making the 
campaigns accessible outside the cyberspace as well. Another example 
drawing attention to the intertwinement of the physical and the virtual in the 
material were the two activist groups for whom social media provide novel 
tools to subjectively recontextualize physical spaces into ideologically and 
socially constructed representations of space (see Chapter 7). On individual 
level, the materiality of social media evidently facilitates the enactment and 
expression of ethnicity too. For an otherwise largely invisible and silent group, 
the communicative affordances of social media platforms almost force to find 
visual methods to perform “Sweden-Finnishness”, as discussed especially in 
Chapters 6 and 7. 

8.2 SIGNIFICANCE AND IMPLICATIONS FOR FUTURE 
RESEARCH 

Instead of taking immigrants or national minorities as essentialized units of 
analysis, this study has shown the importance of looking at different, 



261 
 

overlapping processes, which have revealed nuances and perspectives in the 
ways in which difference is imagined and governed. Therefore, this study has 
made several empirical and theoretical contributions, which facilitate the 
understanding of the construction of ethnicity in both diverse societies and on 
social media. 

The key empirical contribution of this study concerns scholarship on 
Sweden-Finnishness. Following Brubaker’s (2006) criticism of groupism, 
there are plenty of examples in current research, media and politics alike of 
the tendency to treat Sweden-Finns as fundamental units of analysis and 
constituents of the social world – whether or not from a migrant or minority 
perspective. This tendency inevitably simplifies complex histories and 
experiences, also often making it unclear what is really being discussed under 
the all-encompassing emblem of “Sweden-Finnishness”. By having shown 
concretely how different experiences and interpretations of Finnishness 
coexist in Sweden in this particular point in time, I suggest that instead of 
“Sweden-Finnishness”, ruotsinsuomalaisuus or sverigefinskhet, it is 
analytically more sustainable to talk about “Finnishnesses in Sweden”, 
Ruotsin suomalaisuudet or Sveriges finskheter to avoid what Brubaker calls 
the methodological trap of groupism. This conceptual recalibration raises 
awareness of the diverse meanings of Finnishness in Sweden, leading to a 
more nuanced understanding of which phenomenon is in fact being studied or 
discussed. This need for a recalibration testifies powerfully to the impact of the 
national minority recognition and how it has changed the meanings of 
Finnishness in Sweden while the migration history simultaneously continues 
to impact contemporary self-understandings of individuals. In addition to old 
and new minorityness, this study has pointed out that national identities are 
not something fixed either but the essence of such constellations changes in 
time and space. 

Previous scholarship on Sweden-Finnishness has focused prominently on 
the experiences of Finnish postwar migrants and their descendants even at the 
beginning of the 21st century. The perspectives of these studies have naturally 
departed from the Finnish migration history, whose significance cannot be 
undervalued, but which nonetheless adheres to methodological nationalism – 
the assumption of the (Finnish) nation-state as the natural social and political 
unit of all action (Wimmer and Glick Schiller 2003). However, due to the 
political recognition of Sweden-Finns as a national minority, the Finnish 
postwar migration history needs to be simultaneously acknowledged as 
something that is an integral part of Swedish history as well not only from a 
migration perspective, but as a part of a much longer, historical flow of people 
across the Baltic Sea. While left largely unaddressed in previous research, 
migration between Finland and Sweden is also a contemporary phenomenon 
which simultaneously spans this flow of people to the present day. Therefore, 
it is important to expand research analytical focus as well to encompass new 
Finnish migrants, those living in the border regions and those claiming a 
minority identity alike, who have all remained largely unstudied so far. 
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At the same time, a more nuanced investigation into the “second” and the 
“third” generation is needed as generations are not any clear entities either but 
are internally diverse. Different migrant generations comprise of various 
social generations in similar manner as research on the first migrant 
generation has acknowledged but also of various social identities. If the 
different interpretations and experiences of “Sweden-Finnishness” stemming 
from this diversity are ignored, complex articulations of ethnicity, identity and 
belonging may be misinterpreted and minority political hopes and claims 
misunderstood. 

Previous research touching on Sweden-Finnish ethnopolitical mobilization 
has likewise anchored the phenomenon as part of the legacy of postwar 
migration and the consequent emergence of ethno-civil society. What has 
remained ignored is that Sweden-Finnish ethnic organization is 
simultaneously part of the history of the Sweden-Finnish national minority. 
This ethnopolitical mobilization has also been pivotal in contesting the 
boundaries of “Swedishness” and claiming belonging. As those working closely 
in the Sweden-Finnish field have noted, the involvement of new active 
individuals means inevitably that new perspectives and methods of working 
emerge. These changes were also reflected in this study in the presence of 
several different meanings and ideological perspectives that unquestionably 
tell about such change. Therefore, it is important to acknowledge how different 
interpretations of “community”, “culture”, “national minority” and “Sweden-
Finnishness” are present among different ethnopolitical entrepreneurs that 
operate within the same field. This means that category membership is policed 
simultaneously by various instances and people, who all claim control over it.  

One particularly challenging method of representing a “group” is statistics, 
which builds on the legacy of postwar migration, but which becomes 
increasingly contested as time goes by. By counting in everyone across three 
generation based on the smallest possible connection to Finland, many 
individuals may become considered as part of a group or even a national 
minority despite their self-identification, which is simultaneously a key 
criteria to claim belonging in minority politics. At the same time, the inclusion 
of new Finnish migrants in statistics is a complex question because their 
belonging to the Sweden-Finnish “group” is not always taken for granted. 
Because ethnic identification takes place in an exchange between self-
identification and other-identification, this act of bordering suggests that 
other-identification can be simultaneously made by different instances or 
people especially in a context where the difference between “us” and “them” is 
unclear. At the same time, this indicates of a new kind of boundary-drawing 
between (Finland-)Finnishness and Sweden-Finnishness. 

In the theoretical framework of this dissertation, I emphasized both a 
constructivist and an intersectionally informed approach to study ethnicity. To 
avoid ethnicity becoming something that limits seeing social systems in other 
relevant ways (Eriksen 2010), intersectional thinking helps to see the 
interconnectedness of different social categorizations. Although intersectional 
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research derives from feminist research, it is highly applicable to study 
ethnicity apart from gender-oriented perspective as it directs the researcher’s 
gaze to see other systems of social boundaries and divisions as well. Indeed, 
my study has shown that an exclusive focus on ethnicity participates in 
generating essentialized imaginations of “groups”. By including, for example, 
nationality, citizenship, age and generation, or especially whiteness and “race” 
as analytical perspectives, it becomes easier to understand different 
experiences, but also to see how and why ethnic boundaries change over time 
and space. 

In the context of the political division between old and new minorities, 
ethnicity alone emerged as an insufficient and limiting perspective in this 
study. Instead, as noted by Eriksen (2010), ethnicity was best understood in 
relation to different social and historical contexts, which mobilize varied 
interpretations of similarity and difference as well as of privilege and 
otherness. For this, an intersectionally informed approach helped in further 
understanding group-level processes. The recognition of Sweden-Finns as a 
national minority was a political question, but in the end, the contradictory 
status of Finns in Sweden as an old and new minority was overcome by not 
making a difference between the language and the language users, thus, 
essentializing a primordial tie between language and ethnicity. Yet, when 
looked at from a migrant perspective, the ethnic boundary between 
Finnishness and Swedishness has become less salient not only due to 
whiteness and the shared Nordic heritage of Finns but also the on-going 
language shift, which has erased the last (audibly) visible ethnic markers. In 
contrast, the recognition of Sweden-Finns as a national minority now defines 
this experience in relation to the historical nation-building of Sweden. 
Therefore, despite promoting democracy and equal opportunities, the national 
minority status seems to maintain, or rather reinforce ethnic boundaries. 
While the recognition and its outcomes can be seen as a celebration of ethnic, 
cultural and linguistic diversity and distinctiveness, it simultaneously 
mobilizes memories of inferiority and reproduces asymmetrical power 
relations. Based on the social media material, examples of such reinforcement 
of ethnic difference in the Sweden-Finnish context are the postcolonial 
perspectives, which somewhat paradoxically draw from the Finnish nation-
building processes, and the accentuation of past racial taxonomies. This 
simultaneous “de-ethnification” and “re-ethnification” of Finnishness in 
Sweden shows the fluidity and malleability of ethnic boundaries but also the 
simultaneity and relativity of these processes. When examining the 
possibilities to extend legal protection from old minorities to new minorities 
(e.g., Medda-Windischer, Boulter, and Malloy 2019), this observation implies 
that it is important to consider not only the rights-based perspectives but also 
the meanings, boundaries and perceptions of power relations that such 
recognitions may mobilize. 

The theoretical framework of this study further indicated that the 
construction of ethnicity takes place through entangled processes that take 
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place on macro, median and micro levels (Barth 1994). In the context of 
old/new minorityness, the interaction between the macro and median levels 
emerged as a particularly important one. The minority recognition has created 
a new framework for Sweden-Finnish ethnopolitical work, but also new kind 
of demands and expectations for the representatives of the minority. This, in 
turn, leads to the need to temporarily essentialize a shared identity in order to 
express a political will in the same language that is used by those guarding the 
resources. For example, in the case of the Sweden-Finnish flag, the need for 
such a symbol was disputable among the community and its validation and 
institutionalization took prominently place though macro-level political 
processes. This is a notable example of strategic essentialism (e.g., Spivak 
1993), which draws attention to the expectations that are cast upon the group 
top-down. Such processes raise questions if whether essentialized and 
simplified representations are always necessary and decisive in guaranteeing 
rights and resources. Furthermore, in the Sweden-Finnish case, they also draw 
attention to how both the first and the second wave of Sweden-Finnish 
ethnopolitical mobilization have taken place after major political reforms – the 
first one after the introduction of the new multiculturalism policy in the mid-
1970s and the second one after the implementation of minority politics as a 
new field of governance in this millennium. Thus, these political reforms have 
been important moments both to gain and defend rights, but also to negotiate 
boundaries and reweigh what it means to be a Sweden-Finn in multicultural 
Sweden. 

In the context of ethnopolitics on social media, the interaction between the 
median level of “entrepreneurship, leadership and rhetoric” (Barth 1994, 21) 
and the micro level of individuals emerged as more salient. While the mass 
media has traditionally been seen as providing fixity to both linguistic and 
cultural homogeneity (e.g., Anderson 1983), it is clear that the more lateral 
and democratic character of social media contests such constellations. Thus, a 
challenge for any attempts to build a shared identity on social media is 
undoubtedly its individualistic character. As pointed out by Milan (2015a) in 
reference to the dilemma of “individuals-in-the group”, social media tends to 
amplify “I” at the expense of “we”, which makes the group only the means of 
collective action and not its result. Also, the decline of group loyalties on social 
media in favor of increasing awareness of social plurality (Bennett 2012) poses 
a particular challenge for ethnopolitical entrepreneurs utilizing social media. 
On the other hand, this further highlights the central role of ethnic actors in 
imagining the “group” with the aid of both their online and offline actions and 
resources. Especially in the digital era, those who have the power to be visible 
across different channels and platforms such as the multichannel media 
Sisuradio, for instance, also seem to have a pronounced potential to produce 
groupness.  

Another key question that arises is that if anyone can become an activist on 
social media in an effortless way, who can be considered to be a specialist in 
ethnicity in the end? In this study as well, it has sometimes been challenging 
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to differentiate individual social media users from ethnopolitical 
entrepreneurs or activists because social media engage individuals who may 
also be greatly involved in institutionalized action. Individual social media 
users may also share impactful stories, which may become part of broader 
narratives and myths around a group. On the other hand, individuals can 
participate in ethnic action on social media situationally in ways that involve 
little personal effort or commitment. This kind of “slacktivism” poses a 
challenge for any ethnopolitical work of which success often lies in its 
entrepreneurial character. Indeed, it seems crucial for any efforts for online 
ethnopolitical mobilization that the contributions of individuals are 
simultaneously reinforced by institutionalized actors. 

In addition to laying out novel approaches for research on Sweden-
Finnishness, one important implication of this study for future research is to 
incorporate other, simultaneous political projects of belonging. This study 
only briefly touched on the position of Sweden-Finns as part of the 
deterritorialized notion of Finnish nationhood, or as expatriate Finns, from a 
Finnish perspective. Nevertheless, the recognition of Sweden-Finns as a 
national minority, the constantly evolving meaning of national minorityness 
and enduring transnational ties call for a need to also pay attention to the 
changing role of Finland vis-à-vis Sweden-Finns. Perceiving Sweden-Finns as 
a minority native to Sweden suggests a recategorization of Finland as a 
kinstate of a national minority instead of only being the external homeland of 
Finnish migrants. For example, especially the recent claims of Sweden-
Finnish activists to repatriate the Finnish crania to Finland with the help of 
the Finnish state call for a need to further examine these shifting categories 
and roles. 

Another important avenue of future research is the everyday use of the 
Internet and social media in a Sweden-Finnish context, which was beyond the 
scope of this study. Through communicative approaches, such studies on 
“digital diasporas” would complement the insights provided on Sweden-
Finnish social media campaigning and activism by looking at the role of social 
media in everyday communication, maintenance of transnational ties and 
long-distance nationalism. Together, they carry the potential to broaden our 
understanding of the diverse phenomena that intertwine with ethnicity, 
identity and belonging in the digital age.  
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