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ABSTRACT

In this article, we analyse implicit connections between gender equality and particular
forms of religion in Sweden, as expressed in political discourse and social media
debates. Instagram posts responding to the Christian Democrats [Kristdemokraterna]
political party’s proposal to ban the wearing of veils in Swedish primary schools in
2021 were analysed through methods of co-occurrence analysis and feminist critical
discourse analysis. By applying the concept of banal religion from mediatisation of
religion theory, the results reveal how implicit connections between veiling as opposed
to gender equality in the proposal turn into explicit debates on Instagram regarding
what kind of religious practice is compatible with Swedish identity and values. This
reveals the ambiguous nature of Instagram as a digital platform that may enhance
hegemonic ideas of gender, ethnic, and religious identities, but that may also enable
Muslim women to challenge understandings of Islam and gender equality in the public
debate.
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Introduction

Sweden and the Nordic region have since the 1990s undergone profound changes
in the political and public discourse on religion. Almost 50 per cent of the Swedish
population are still members of the former national Lutheran Church of Sweden.
However, for most of these individuals, this relation is characterised by low-key
engagement, a perception of themselves as secular, and the othering of minority
religious groups (Thurfjell & Willander, 2021). In addition, approximately 8 per
cent of the population (10.5 million) identify as Muslims, which is the highest
number in the Nordic region (Pew Research Center, 2017). In 2022, 193,064
persons were registered members of a Muslim faith community (Swedish Agency
for Support for Faith Communities, 2022). While religion in Sweden and the
Nordic region was considered a non-issue in political and media debate until the
1990s, recent research shows an increasing contestation of religion in the media
and parliamentary debates (Lundby et al., 2018; Lovheim et al., 2018; Taira,
2019). Tensions around the rights of women and children as core values for
Swedish society and public expressions of, in particular, Islam, are prominent in
recent debates, which increasingly take place on various social media platforms
(Abdel Fadil & Leibmann, 2018; Jensdotter, 2021; Lovheim, 2019).

As argued by Okland (2021), gender equality is embraced as a central politi-
cal goal by all political parties, including the right-wing nationalist parties, in
the Nordic countries. Since 1994, a gender equality perspective has been imple-
mented into all policy areas, stages, and levels in Swedish public policymaking
processes (Freidenvall, 2020). Thus, gender equality plays a crucial role for the
discursive construction of Swedishness, including distinctions on which cultural
and religious groups, values, and practices should be included in this identity
(Norocel & Pettersson, 2022). While previous research on media and gender
in the Nordic context has revealed an increase in heated public conversations
around gender equality as a core Nordic value, an analysis of the role of religion
in upholding and challenging conventions about gender equality is largely miss-
ing. With this article, we build on and contribute to previous Nordic research
by analysing how connections between religion, gender equality, and Swedish
identity are expressed in Instagram posts responding to the Christian Democrats
[Kristdemokraterna] political party’s proposal to ban veils in Swedish primary
schools in 2021 (see also Lovheim & Jensdotter, 2023). Theories of national
identity as constructed in a dynamic interplay between “cool” (mundane) and
“hot” (more extreme) articulations (Skey, 2009) are combined with the con-
cept of banal religion (Hjarvard, 2012) and feminist critical discourse analysis.
Furthermore, we explore whether and how social media debates can enable a
larger plurality of interpretations of religion as part of Swedish identity than
displayed in current political debate.
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Political and media debates on veiling in Sweden

Political policy on restricting various forms of veils connected to Muslim women’s
religious practice has been debated in Swedish national and municipal parliament
and news media since the early 2000s. No general ban against wearing veils exists
at present, but guidelines from the Swedish National Agency for Education from
2006 (Skolverket, 2006) stipulates a right to prohibit full face veils in specific
situations on the grounds of causing risks to students or obstructing communi-
cation. Local political proposals to ban pupils and teachers from wearing veils
in Swedish schools have been overturned by legal instances with references to
the Swedish Instrument of Government and the European Convention (Admin-
istrative Court in Malmo, 2020). Between 2010 and 2022, 105 motions were
submitted to the Swedish parliament concerning the Muslim veil, of which 75
concern some kind of ban. The majority (46) refer to veiling in Swedish schools
(Jensdotter, forthcoming). Political motions to national and local parliaments
depict the veil as foreign to Swedish values, particularly gender equality (Frisk
& Gilette, 2019; Jakku, 2018; Nilsson, 2021). Frisk and Gillette (2019: 279)
argued that the main reason why wearing a burqa, which only a small minority
of Muslims in Sweden do, was constructed as a “problem” was to articulate a
vision of Swedishness in which gender equality and secularism are fundamental
components (see also Jakku, 2018: 11).

Media representations of women and religion

Research on the mediatisation of religion has a strong tradition in Nordic re-
search (Hjarvard & Lovheim, 2012; Lundby, 2018; Lovheim & Hjarvard, 2019).
Mediatisation of religion denotes the processes through which the meaning of
religious symbols and practices become detached from religious institutions and
reinterpreted through the practices and interests of the media as an institution
(Hjarvard, 2016: 8). Previous research on the mediatisation of religion has pri-
marily focused on the form termed by Hjarvard (2012: 31) as “journalism on
religion”, where news media shape religion in a way that attunes to the political
public sphere. An abundance of European and Nordic research has confirmed the
dominance of negative and stereotypical representations of Islam and Muslims in
news media, largely focusing on controversies, terrorism, and failed integration
(Ahmed & Matthes, 2017; Poole & Weng, 2021). Increased contestations of
religion in Nordic and European societies often concern gender and sexuality,
in the form of debates on women’s clothing and bodies but also LGBTQ+ rights
(Rupar, 2012). In this coverage, religious women are predominantly portrayed
as passive victims of male authorities and traditional conventions, where a
common stereotype is the veiled and oppressed Muslim woman. Muslim women
speaking about their own understanding of veiling, agency, and stereotypical
media and political discourses in Swedish and Nordic media are few (Jakku,
2018; Lévheim, 2021).

In Scandinavian news and public service media, alternative frames have
been presented for representing Muslim women (Hjarvard & Rosenfeldt, 2018;
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Lovheim & Jensdotter, 2018). However, these frames can contribute to a reversed
stereotype where certain forms of religiosity become conceived as desirable, and
they can be used to construct an ideal religious minority citizen who is knowl-
edgeable, peaceful, articulate, and compassionate (Abdel Fadil & Liebmann,
2018: 287). Jakku (2018: 10) argued that the understanding of Muslim women
shifts when the veil is seen as forced upon them by religious, patriarchal authori-
ties or as an act of their free will. In the first case, they are represented as victims,
and in the second as dangerous — while in neither case are they represented as
trusted political subjects.

Muslim women and digital media

Mediatisation of religion enhances a shift in secular societies towards individ-
ualised expressions of religion rather than theological doctrines and organised
rituals. This may open opportunities for marginalised groups to express their
voices. Research on religious women’s use of digital media has revealed how
social media platforms enable women to voice their own religious experiences
and connect to a larger public, or to handle tensions between gender-traditional
norms in religious communities and ideals of gender equality and women’s in-
dependence in the wider society (Lovheim, 2022).

Several studies have analysed how Muslim fashion and lifestyle bloggers
combine religious ideals of piety and modesty and “fashionable” ideals in ways
that challenge traditionally defined Muslim femininity (Kavakei & Kraeplin,
2016; Piela, 2017). This represents a potential to exercise agency and establish
dialogue in ways that question dominant discourses about Muslim women
in Western society. A more critical approach questions the overemphasis on
agency as personal freedom and fulfilment that aligns with certain dispositions
of neoliberal society (Lazar, 2007: 154). Petersen (2022) argued that, despite
the incentives for commercial circulation and consumption that shape digital
media spaces, their hybrid, flexible, and playful nature facilitates feminist and
queer activism that challenges the binary structures of gender in religious com-
munities. Her analysis of Evangelical Christian and Muslim women brings out
the ambiguity of the socio-technical affordances of digital media that, through
the focus on visibility and attention, favour expressions of agency that conform
to certain ideals of being light-skinned, “properly modest”, and middle-class.
Furthermore, the affective nature of social media enables users to share personal
and collective experiences of social injustices, but also to use emotive triggers
in ways that enhance harassment and polarisation, for example, in discussions
about the veil (Abdel-Fadil, 2023: 367).

Thus, digital media technology that enables user-generated content and
interaction can contribute to a larger plurality of voices in public debate than
in conventional mass media. However, the heterogeneity and more personalised
character of public debate in social media, along with how the technological
affordances of such platforms are shaped by commercial interests, may decrease
the potential for democratic learning from others and increase polarisation
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(Sevignani, 2022: 106). Previous research on the potential of constructive
discussions of religion in Swedish hybrid media has confirmed this ambiguous
outcome (Jensdotter & Lovheim, 2020).

Banal nationalism and religion

The category of banal religion in the mediatisation of religion theory refers
to the ways in which media make religion visible in the cultural public sphere
(Hjarvard, 2012: 34). Here, religious symbols appear decontextualised from in-
stitutional religious settings. This makes such elements unnoticeable as references
to particular religious traditions, but nevertheless able to “provide a backdrop of
religiosity in society” (Hjarvard, 2012: 36). Most studies in the Nordic context
have explored banal religion in entertainment media such as television drama
series and feature films, where primarily spiritual or supernatural beliefs become
constructed as a cultural commodity for entertainment and self-development
(Lundby et al., 2018; Petersen, 2012).

In this article, we explore the potential of using the concept to analyse how
ideas about religion circulating on social media platforms reproduce and chal-
lenge conventions about national identity in Sweden (see also Lovheim & Jens-
dotter, 2023). This application goes back to the origins of the concept in Billig’s
(1995) theory of banal nationalism, which focuses on reproductions of national
identities in everyday life through elements that gain ideological power by their
invisibility and taken-for-grantedness. Banal religion has been used in this way
in studies about how the implicit presence of Christianity in Western Europe,
for example, through buildings and symbols, became accepted and transmitted
as part of asserting nationalist sentiments or political activism precisely because
they are perceived as “ordinary practices, discourses, and objects” (Griera et al.,
2021: 297). Lundmark (2023: 46) applied the concept in a similar way to an
analysis of banal Christian elements in the annual televised Swedish Christmas
Calendar. She argued that these elements evoke a sense of nostalgia that under-
pins a construction of Swedishness inextricably linked to ideas of a “secularised”
Christianity. Brubaker (2017) argued that such a selective embracement of
Christianity and secular-liberal values is a particular characteristic of Northwest-
ern Europe. This use of Christianity “as a cultural and civilizational identity,
characterized by putatively shared values” (Brubaker, 2017: 1199) is possible,
and gains emotional and political significance, due to ongoing secularisation.

Our analysis draws on critical developments of Billig’s concept emphasising
the dynamic character of national identities. We apply Skey’s (2009: 340) con-
cepts of the “heating” and “cooling” of nationalism, capturing the dynamic
between mundane reproductions of national identity in everyday life and more
extreme articulations that appear under particular circumstances. A dynamic
rather than essentialist understanding of banal nationalism also acknowledges
the complexity and competing understandings of national identity, which can
be accentuated in contexts of enhanced cultural diversity (Szulc, 2017: 62).
Against this background, we propose that the concept of banal religion can
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be fruitful for analysing how implicit understandings of religion and secularity
are connected to core values of national identity in the context of social media,
where users from various backgrounds and with different interests and styles of
communication interact.

Data and methods

The debate which is analysed was initiated by the opinion piece, “Ban veil
on pupils in elementary school”, published on 22 May 2021 in the tabloid
Expressen by the Christian Democrats party leader Ebba Busch together with
leading party members (Busch et al., 2021). The following analysis focuses on
an Instagram post from Ebba Busch about the proposal and the discussion this
post generated, from 22 May to 5 June 2023, which amounts to approximately
2,000 comments and almost 19,000 likes. For ethical reasons, usernames of
commenters are not revealed in the article. However, we consider the analysed
debate to be a public political discussion, due to the character of the commented
post a well as the publisher (Ebba Busch) being an established politician who
often uses social media for political communication and debate. Therefore, using
quotations without consent from the participants in the discussion follows ethi-
cal guidelines for research on social media (Townsend & Wallace, 2017: 205).
All quotes in the analysis with no other reference are referring to comments to
Ebba Busch’s post (2021a) within the timeframe of the study. Quoted material
has been translated to English.

The Christian Democrats gained 5.3 per cent of the votes in the 2022 Swedish
election and is part of the government coalition formed thereafter along with
the Conservative and the Liberal parties, supported by the Sweden Democrats
(Government Offices of Sweden, 2022; Valmyndigheten, 2023). Ebba Busch is
one of the most prolific social media users among Swedish politicians and has
many followers on several platforms (Rogvall, 2018). Her Instagram account
(@buschebba) has over 200,000 followers, and she posts a mixture of political
messages and personalised content. Instagram is popular in Sweden, especially
within the age group born in the 1980s-2000s, where over 60 per cent use it daily
(Svenskarna och Internet, 2022). The analysed post (Busch, 2021a; see Figure
1) consists of a picture showing the severe face of Ebba Busch accompanied by
the banner “No to veil on young children in school”. In the text, Busch argues
why the party proposes a ban against veils in school for girls up to the age of
ten. The post also refers to the debate article in Expressen (see the Appendix
for a full translation of the text in the post).
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FIGURE 1 Instagram post by Ebba Busch, 22 March 2021

Comments: See the Appendix for a full translation of the text in the post.

The picture of Ebba Busch, together with a quote of the central message of the
political proposal, is typical for Instagram, a platform where images are essential
but text optional in communication. As Ekman and Widholm (2017) showed in
their study of Swedish politicians on Instagram, self-images generate more likes
and comments from followers (see also Peng, 2021), and even when political
issues are manifested in Swedish politicians’ Instagram posts, they emphasise
the persona of the particular individual.
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According to previous studies of politicians’ use of Instagram, the number of
likes often signals a positive stance toward the communicated message, while
comments express more mixed sentiments (Peng, 2021: 159). As the result
below shows, this pattern characterises the comments to Ebba Busch’s post.
Furthermore, many comments are addressed directly to “Ebba” but not answered
directly by her. As shown in previous research, communication on Instagram by
Swedish politicians is dominated by visual branding of themselves rather than
interaction with the audience (Ekman & Widholm, 2017: 28-29).

Feminist critical discourse analysis

To analyse the production of gender equality as a core value of Swedish identity
and its connection to religion in the Instagram posts, we use feminist critical
discourse analysis. This approach aims to “show up the complex, subtle, and
sometimes not so subtle, ways in which frequently taken-for-granted gendered
assumptions and hegemonic power relations are discursively produced, sustained,
negotiated, and challenged in different contexts and communities” (Lazar, 2007:
142). Critical discourse analysis (Fairclough, 1992) analyses representations of
social practice and identity in the linguistic structure of a communicative event,
practices of producing and using texts, and hegemonic structures of social and
cultural power or orders of discourse in a society.

Feminist critical discourse analysis enables a focus on gender in analysing how
different actors in the debate reproduce, negotiate, and contest ideas about the
veil and Swedish identity (Lazar, 2007: 150). The focus on gender ideology as
expressed through assumptions that are reenacted and circulated as common
sensical and natural (Lazar, 2007: 147) connects this approach to the theory of
a dynamic between banal or implicit understandings of national identity and
“hot” or more radical articulations in a certain situation. Lazar (2007: 156)
noted that “banal texts” such as advertisments are no less important for critical
scrutiny than “serious” political, professional, and news media texts.

Finally, feminist critical discourse analysis provides an incentive to critically
identify feminist strategies for resistance and change — but also to be sensitive
to how such strategies, when analysing religion, might challenge established,
secularistic ideas of agency. As pointed out by researchers studying women in
gender-conservative religious communities, secular feminism has often overlooked
how religious women’s seemingly “compliant agency” can be a legitimate form
of subjectivity (Burke, 2012; Lazar, 2007: 153).

Our analysis particularly focuses on the use of words that reveal presupposi-
tions about the meaning of religious practices and gender equality (Fairclough,
1992: 235). The use of most frequent words and the connection between them has
been identified through a co-occurrence analysis (see Figure 2). We use subjective
or objective modality to analyse the degree of affinity expressed with propositions
by various participants, as a way to identify power relations and categorisations
such as “us” and “them”. Furthermore, we use transitivity to identify how agency
is ascribed to certain individuals and groups and how causality is constructed
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in sentences. An important aspect is whether the affordances of Instagram as
a social media forum for public debate provide the possibility to ascribe to or
remove agency from participants. In order to analyse the ideological effects with
regard to gender relations, and the degree of hegemony or heterogeneity within
discourses, we analyse the order of discourse through intertextuality and inter-
discursivity in the form of connections to the wider political and public debate
in Sweden during the analysed time frame.

Results: The veil as incompatible with Swedish gender
equality

Ebba Busch’s Instagram post from 22 March 2021 contains several arguments
that assert why the veil is problematic from a perspective of gender equality.
The arguments are expressed using words such as “control”, “freedom”, and
“choice”. The post also contains certain presuppositions about the role of the
veil in Islam as a “barrier”, which is connected to how “girls are expected to
cover themselves so as not to arouse sexual desire in men” and thereby bear the
responsibility for the “perceived honor of others” (Busch, 2021a). Furthermore,
Busch states that the hijab “for some is a personal choice” but there is no doubt
that for others it is a “coercion enforced by close relatives”, which restricts the
equal treatment of girls and boys in school and the freedom of girls “to be chil-
dren” (Busch et al., 2021). The post argues, with reference to the longer opinion
article in Expressen, that veiling represents a gender division which is “far from
what Swedish schools should teach concerning the relationship between men
and women. It creates by definition a subordination that the Swedish school
actively discourages” (Busch et al., 2021). Together, these statements in the
opinion piece and the Instagram post express a dominant discourse that claims
“the veil is incompatible with Swedish gender equality”. The discourse com-
bines presuppositions about the practice of veiling in Islam, along with strong
modality of statements about what is accepted and natural in Swedish society,
expressed through phrases such as “do not belong”, “without hesitation”,
and “of course”. Such statements work to connect assumptions that the veil
in Islam oppresses women with a common sensical assertion that this practice
is inconsistent with how gender equality is enacted in Swedish society. In the
final part of the post, Busch argues that banning veils in primary school should
not be interpreted as a limitation to the freedom of religion: “Religions are and
should be a welcome part of the Swedish society”, she claims, but in order to
preserve individual freedom and gender equality, “not all religious expressions
are always appropriate everywhere” (Busch, 2021a).

The presuppositions expressed in the dominant discourse of the Instagram post
set the terms for the following discussions in the commentary field. Even if some
commenters strongly opposed and challenged this discourse, they all departed from
the idea of the veil as incompatible with the core values of Swedish society, such
as gender equality. The co-occurrence analysis of the comments to Ebba Busch’s
post reveals the connections between words used in the comments. Figure 2 shows
the co-occurrence analysis of the word “veil” in the Instagram comments.
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FIGURE 2 Words co-occurring with “veil” on Instagram

Comments: A lemmatisation is a process where different inflected forms of the same word are
grouped together. As several synonyms are used alongside “veil” in the analysed debate, these
are included in the co-occurrence analysis. Therefore, the word “veil” in this figure includes the fol-
lowing synonyms and their various inflected versions: veil [sl&]a], hijab [hijab], scarf [sjal], headscarf
[huvudduk], and kerchief [sjalett/huckle].

The analysis was performed with R and the quanteda-package, following the instructions of
Wiedemann and Niekler (2017). In the analytical process, statistically significant co-occurrences of
words were extracted from the analysed material. Word co-occurrences were measured by four
statistics (frequency, Dice, mutual information, log-likelihood), and the effects of the statistical
measures were compared. A graph network of co-occurring terms was then drawn to visualise the
semantic environment of the chosen word (here: veil).
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The co-occurrence analysis reveals two clusters of connected words as the heart
of the debate. The first cluster consists of the words “want”, “choose”, “freely”,
and “self” (marked in green), and the second of the words “coercion”, “op-
pression”, and “prohibition” (marked in blue). These words also carry certain
presuppositions about the meaning of wearing a veil, and the intentions of those
who wear them. The frequent references to “woman”, “girl”, and “mother”
(marked in yellow) also reveal that the debate is highly gendered. The close
connections between the two clusters show how the opposite arguments about
wearing a veil as a free choice or coercion, central in the discourse expressed in
Ebba Busch’s posting, use similar words but ascribe them different meanings.

The veil as an oppression of women'’s freedom

A closer discourse analysis of the comments reveal how different positions are
constructed as the debate unfolds. A majority of the comments react positively to
the proposed banning of veils among young girls in school, with several including
approving emojis such as applauding hands , hearts , or the Swedish flag

Comments approving of the proposal to a high degree repeat and strengthen
the main discourse from Ebba Busch’s initial post. The veil is described as an
oppressive and outdated practice “from 100 years back in time”, as a “me-
dieval tradition”, and as a form of unacceptable “sexualisation of children”.
These types of comments typically use a strong and objective modality, where
statements are given a character of taken-for-granted truths spoken on behalf
of a “we” rather than as personal opinions. This is also shown in the use of
capital letters and exclamation marks, such as “Small children? All children!!”
or “No to veil, for ALL, women as well as children. We shouldn’t have that in
our country ”, Comparisons are made to the situation of women in
theocratic countries such as Iran, and the choice to wear a veil while living in
a modern and democratic society such as Sweden is interpreted as a deliberate
break with Swedish “gender equality”. The sight of young children wearing veils
is described as something “sick”, and an intolerable deviation from common
norms of how to “live and learn in our country”, where girls are allowed to
“be children”.

An analysis of transitivity shows how agency or the ability to make individual
choices is a core feature in the debate. In the comments that support banning
veils in primary school, agency is removed from girls and women who wear
a veil, by declaring that they make their decision under pressure from their
families, by using words such as “indoctrination” and “brainwash”, or by ac-
cusations of lying:

This garment limits the child. It put girls on the spot, so they cannot be as
free as boys when they are wrapped up like a kebab roll. Can’t imagine that
a child by herself would want to wear this. Those who say so lie.
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Wearing the veil as an act of free choice

Comments that question or oppose Ebba Busch’s proposal are less frequently
found in the commentary field but become more prominent as the debate unfolds.
Several of these comments come from women who tell their stories about when
and why they choose to wear a veil. All of them underline that this is an act
of free will done without pressure from parents and other relatives. As in this
example, they express the pride and joy they feel when wearing a veil in school:

I started wearing my veil in primary school by will, hear me right, BY WILL!!
and have been wearing it since then until now, when I am soon 15 and still

wear it with pride, no one can every make me take it off against my will!

note that I was very happy the day that I for the first time came to school in a veil.

Commenters also express why the veil makes them feel comfort, beauty, and
inner peace, and emphasise how their lives are not limited but instead become
completed by their choice to wear the veil “as a crown on the head”. Several
comments highlight the high value placed on women within Islam along with
the argument that coercion is not allowed. The subjective modality, expressed
through the pronoun “I” and “me”, and transivity in the emphasising of one’s
own choice through using capital letters and emojis, shows the urgency of ex-
pressing agency among girls and women wearing a veil.

Comments arguing for the agency of women wearing a veil can be interpreted
as an example of how social media platforms for public debate allow Muslim
women to question dominant discourses describing them as oppressed. Arguing
for the wearing of a veil as an explicit act of agency is one example, but resistance
can also be enacted in answering a comment stating “Is there any girl/women
that freely wear hijab?! Don’t think so  ” by answering “Here is one ”
Likes and encouraging comments also show the strength of support expressed
between girls and women presenting their own (or their sister’s, mother’s, or
friend’s) choice to wear a veil.

Modality, through use of the pronoun “we” or “us”, also reveals how argu-
ments regarding the veil are connected to a struggle over the meaning of values
such as freedom of religion and gender equality in Swedish society. As shown
above, “we” is ascribed different attributes depending on the position of the user.
Those who argue in line with the main discourse find veils to be problematic
because “we in Sweden” or “our culture” is secular and gender-equal. Among
commenters who support the wearing of veils, objective modality is used when
a personal story is ended with taking the position to speak for a collective “we”
of women wearing veils in Sweden.

Users criticising the main discourse also frequently use the pronoun “you-all”,
as in the statement “you-all have obviously not understood the very purpose of
wearing the veil”. This use of “you-all” can be interpreted as an expression of
frustration and protest among members of a minority that frequently experience
being questioned for their religious choices. The connection of personal frustration
and the struggle between different and legitime understandings of values such as
freedom of religion and gender equality is expressed in the following comment:
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so TIRED of discussing, educating and informing narrow-minded people.
You-all refuse to accept the truth. You-all refuse to understand that the
majority of the hijab wearers CHOOSE the hijab. And no one has the right
to force it off us.

Even if most discussions about the veil become charged with diverging understand-
ings of women’s freedom and religious freedom, the following example shows that
instances of genuine dialogue become expressed in the commentary field:

@USERA I can understand what you mean about limiting the parent’s control
but I do not have the same opinion as you, thinking it is too big a step to
choose the veil and that you have to read and understand more about what it
means. But it was nice to discuss with you and we will have different opinions
but it is totally ok there are several nuances of ideas about this topic. You
really have wise ideas and I can understand your views

@USERB thanks to you too for choosing to discuss this instead of attacking
others I do not think that any one of us is wrong but as you say it is difficult
to solve such a large problem in society

@USERA really but I believe we can get far by keeping the discussion open
and respect each other. Have a nice evening

Discussion

Feminist critical discourse analysis aims to understand how taken-for-granted
and subtle assumptions about gender are reproduced and sustained, but also may
be negotiated and challenged, through communicative events. In this article, we
have sought to uncover the role of “banal” or implicit, common-sense ideas of
religion and secularity in this process. The analysis reveals how modality, using
the pronoun “we”, and transitivity through depicting the wearing of a veil as
an act of agency or coercion, brought out competing understandings of freedom
of religion and the rights of women. These different understandings were also
attributed to, on the one hand, “we in Sweden”, and on the other,
who do not understand the meaning of the veil.

The analysis shows several presuppositions regarding ethnic and religious identi-
ties in the Instagram comments. These are expressed in how arguments shift from
the veiling of Swedish school girls to the veil as a symbol of the oppression of
women in Islam and the Middle East region in general. This shift from the actual
issue in Ebba Busch’s Instagram post to a more general debate over the place of
religion in Swedish society can be discerned through intertextuality and interdis-
cursivity, where Instagram postings connect to arguments expressed in the wider
public debate on religion and gender equality in Sweden. Such interdiscursive or
intertextual practices, we argue, highlight the dynamics between “cool” and “hot”
understandings of religion and gender equality for national identity (Skey, 2009).

In the comments, the most obvious examples of “heating” happens when
implicit expressions in the identified main discourse about the veil as incompatible

‘you-all”
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with Swedish gender equality is connected to an anti-Muslim discourse. In some
Instagram comments, Busch’s critique is pushed further by references to Islam
as “undemocratic”, “oppressive”, and “a fucking crap religion”. Muslims who
“don’t adopt an ounce to how we live in Sweden” by forcing their children to
wear a veil are encouraged to “go home” or move to “Muslim countries”.

As stated above, Ebba Busch as an actor matters in several ways for this
process. Her activity on social media, together with her political communication
in other forums, creates a discursive web in which the analysed Instagram post
is an interdiscursive practice communicating with her frequent activity on vari-
ous other social media platforms. A recurring theme in her political message in
the period before and after the analysed Instagram post, is what she labels as a
“struggle between values”, where specific values are described as an obstacle for
the integration of immigrants into Swedish society. Here, religion has a role to
play, both in a positive and negative sense. In her Instagram post, Busch described
how “not all religious expressions are appropriate everywhere”, and in other
social media posts, she has stressed the necessity to “divide between good and
bad religious practices” (Busch, 2022a) and a “good and bad way to practice
Islam” (Busch, 2022b). In a speech at the annual political conference Almedalen,
she — in front of a huge image of the Swedish flag — argued for the need of a
“common mother tongue of ethics” based on “Christian ethics” as a prioritised
political goal to counter a growing “value relativism” enhanced by migration
(Almedalsveckan, 2023). When addressing gender equality in other social media
postings, Ebba Busch implicitly connects an increase in sexual crimes against
women to migration, and honor-related oppression as an “imported problem”
that has made gender equality in Sweden a more complex issue (Busch, 2021b).
The Christian Democrats’ policy programme emphasises gender equality as a core
value based on “the Christian understanding of humanity”. In this programme,
adopted the same month as the analysed Instagram post was made, the party
highlights work against honor-related oppression as a focus area for increasing
gender equality in Sweden (Kristdemokraterna, 2021).

Connections between Sweden as a gender-equal and Christian country can
be further traced in the Instagram comments, where the veil is by some users
described as problematic in a “democratic and Christian country like Sweden”,
where “we stand up for everyone’s rights” and “gender equality”. Comments to
Ebba Busch’s post show how this dynamic between “cool” and “hot” connec-
tions of religion, gender equality, and Swedish identity are recognised by some
of her Instagram audience, who compliment her for the “courage” to address
“hot” issues:

Well done @buschebba am so proud of you. You are the only one
who has the courage to say that, so unfair for these kids to grow up with
such mentality. I don’t understand how someone can expect any integration
in the society, having the burden of Hegab [phonetic spelling of hijab in the
Egyptian dialect]....
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The discursive web constructed in Ebba Busch’s political communication inside
and outside social media also connects to a broader order of discourse devel-
oping in contemporary Sweden. A polarisation between the values of Swedish
culture, with references to a Christian tradition, and the values of migrant and
minority ethnic and religious groups is, as previous research has shown, increas-
ingly voiced in other parts of the Swedish public and political debate. Frisk and
Gillette (2019: 279) have shown how a discourse in which the need to defend
gender equality and secularism as core values of Swedish identity, rather than
protecting individual women from oppression, was strengthened from 2002 to
2018 in political policy proposals on veiling. In more recent proposals to the
parliament, arguments about restrictions of, in particular, Muslim religious prac-
tices in order to preserve Swedish democracy, are voiced by representatives from
several political parties (Jensdotter, forthcoming). These arguments also connect
with the rhetoric of more extreme right-wing populist actors, who have gained
a growing influence over the political debate in Sweden in recent years. Norocel
and Pettersson (2022: 436) showed in their analysis of the nationalist-populist
party Sweden Democrats leader’s speeches how arguments about “safeguarding
gender equality and Christian traditions” are intrinsically connected to an “im-
mediate stop to migration”. References to Islam as a religion threatening both
Swedish identity and the freedom of young girls “to be children” in Busch’s post
and the comments further connect to the “politics of fear” used by radical-right
actors, where women are depicted as victims threatened by patriarchal Muslim
immigrant men (Norocel & Pettersson, 2022: 440; Wodak, 2015).

Conclusions

A core argument in feminist critical discourse analysis as well as theories of
banal nationalism is that hegemonic power lies in the invisibility and taken-for-
grantedness of elements circulating in mundane interactions. Using the dynamic
of “cool” and “hot” articulations of national identity, this article has shown how
a proposal to ban veils in primary school in order to safeguard the freedom of
young girls brings out taken-for-granted ideas and tensions about gender equality
in Sweden, and how these are connected to religion. Ebba Busch as a political
communicator plays a key role in this process by arguing for secular-liberal
values on gender equality and religious freedom as core Swedish values. Her
references to a struggle over these values are implicitly connected to Christianity
as a “common mother tongue” while other, notably Islamic, practices are not
“suitable”. As the analysis shows, Instagram postings become part of a discursive
web were a “cool” message that all girls in Sweden are to be treated equally to
boys is used to fuel a “heated” political message calling for the restriction of
certain religions and practices in order to protect Swedish identity.

Using the theoretical lens of banal religion reveals how religion becomes a
potent element in the process of heating banal nationalism in social media debates,
also in highly secularised countries such as Sweden. As the analysis shows, the
meaning of wearing the veil for women and within Islam is discussed based on
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common-sensical and generalised ideas about Islam as well as Christianity, which
seldom differentiate between the teachings of religious authorities, scriptures, or
different practices in various traditions or countries. Among the users criticising
Islam, random references to the Quran are used to support arguments. Among
users who argue for wearing the veil, personal experience and interpretation of
the practice of veiling dominate, as well as references to parts of the Quran that
enhance women’s rights and individual agency. Banal religion captures how reli-
gious symbols that appear decontextualised from institutional religious settings
still provide a commonsensical “backdrop” for understanding religion in secular
societies, and this character makes them powerful in struggles and negotiations
over the meaning of abstract and contested values such as freedom or equality.
In this way, banal religion as a concept can further develop findings in previous
research on the seemingly ambiguous rhetoric of political actors, where Christianity
as a foundation of “traditional family values” along with secular-liberal gender
equality become embraced as core features of national identity. Norocel and
Pettersson (2022: 432) noticed that this strategy of using religion connects with
a similar strategy regarding gender, where traditional values are connected to a
partial acceptance of women’s aspirations in public life, mainly as a means to posi-
tion the gender-equal native majority against a patriarchal migrant Muslim Other.

The characteristics of social media platforms such as Instagram enhance this
process, and Ebba Busch as an active and influential social media actor with
many followers increases the likelihood of the post reaching a wide audience
from various backgrounds and with different interests and styles of communica-
tion. In this case, this expands the post’s visibility to persons approving of Ebba
Busch’s re-occurring message about the “struggle of values”, gender equality,
and honor-related oppression, but also to Muslim women and girls challenging
the dominant presupposition of the veil as a constraint. As described above, the
character of the analysed commentary field changes as the debate unfolds from
a dominance of comments applauding the proposed ban of veils in primary
schools to an increase of comments challenging both the proposal and the main
discourse presented in Ebba Busch’s post.

The analysis shows how the focus on personal experiences and opinions in
social media does enable women who wear a veil as part of their religious faith
to express their intentions and values in a way that challenges the stereotype
of passive and victimised Muslim women. The fact that many comments give
witness about the personal choice to wear a veil as empowering — and the sup-
portive community that is formed by sharing, liking, and encouraging other
women’s stories — connects to previous research findings about digital media
as enabling a broader range of voices from religious minority groups. Further-
more, the discussion among women, and the instances — if few — of dialogue
and mutual learning in the analysed debate, show how social media platforms
may also become spaces for negotiating tensions between secular ideas of gender
equality and religious values and practices. Nevertheless, the centrality of the
notion of freedom to choose to wear a veil, among both users who support the
ban on veils in primary school and those who oppose it, testifies to the strong
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influence of a discourse drawing on neoliberal ideas of personal choice as the
ideal model for constructing religious identities, gender, as well as citizenship in
contemporary society. The emphasis among the users who wear a veil on this
being “my personal choice” does, on the one hand, confirm the argument that
wearing a veil can be accepted as an individual act if connected to support of
common values such as women’s freedom, while remaining contested in other
cases (Abdel Fadil & Liebmann, 2018: 287; Jakku, 2018: 10). On the other
hand, the arguments strongly voiced by the users wearing a veil that religious
faith does not equate coercion challenge secular ideals of gender equality and
introduce an alternative interpretation of the relationship between freedom of
religion and gender equality. Thus, the affordances of the Instagram platform
simultaneously reinforce and challenge the hegemonic understanding of gender
equality as a core value of Swedish society, supported by secularity and a selec-
tive embracing of Christianity.

References

Abdel-Fadil, M. (2023). Affective witnessing of the hijab: A self-inflicted trauma. In T. W. Reeser
(Ed.), The Routledge companion to gender and affect (pp. 366-373). Routledge.
https://doi.org/10.4324/9781003045007-39

Abdel Fadil, M., & Liebmann, L. (2018). Gender, diversity, mediatization: Lessons from Scandinavian
case studies. In K. Lundby (Ed.), Contesting religion: The media dynamics of cultural conflicts
in Scandinavia (pp. 281-298). De Gruyter. https://doi.org/10.1515/9783110502060-021

Administrative Court in Malmo [Forvaltningsritten i Malma]. (2020, November 17). Beslut om
forbud mot buvudduk upphdvs |Decision to ban headscarf repealed). Sveriges Domstolar.
https://www.domstol.se/nyheter/2020/11/beslut-om-forbud-mot-huvudduk-upphavs/

Ahmed, S., & Matthes, J. (2017). Media representation of Muslims and Islam from 2000 to 2015:
A meta-analysis. International Communication Gazette, 79(3), 219-244.
https://doi.org/10.1177/1748048516656305

Almedalsveckan. (2023, June 25). Tal 2023 [Speech 2023]. https://almedalsveckan.info/tal2023

Billig, M. (1995). Banal nationalism. Sage.

Brubaker, R. (2017). Between nationalism and civilizationism: The European populist moment in
comparative perspective. Ethnic and Racial Studies, 40(8), 1191-1226.
https://doi.org/10.1080/01419870.2017.1294700

Burke, K. (2012). Women’s agency in gender-traditional religions: A review of four approaches.
Sociology Compass, 6(2), 122-133. https://doi.org/10.1111/j.1751-9020.2011.00439.x

Busch, E. [@buschebba]. (2021a, May 22). Skolan ska vara en fristad for alla barn. Barn i forskola
och skolans tidiga drskurser ska inte vara beslojade [School should be a sanctuary for all
children. Children in preschool and the early years of elementary school should not be veiled)
[Photograph]. Instagram. https://www.instagram.com/p/CMuiNOiHnk9/

Busch, E. (2021b, May 4). Sondagens partiledardebatt i SVT:s Agenda var historisk — och den hade
kunnat bli mer historisk. For forsta gdngen ndgonsin fanns det [Sunday’s party leader debate in
SVT’s agenda was historic — and it could have been more historic. For the first time ever there
was] [Image attached] [Status update]. Facebook. https://d.facebook.com/buschebba/photos/a.6
63456227007129/4225040417515341/?type=3&source=48

Busch, E. (2022a, May 11). Trafficking i Allabs namn inte forenligt med svenska virderingar 11-
lamdende. Ndgot annat ord kan jag inte anvinda for att beskriva [Trafficking in the name of
Allab not compatible with Swedish values Nausea. 1 can’t use any other word to describe it]
[Link attached] [Status update]. Facebook. https:/tinyurl.com/48d7xx5t

52 MIA LOVHEIM & LINNEA JENSDOTTER


https://d.facebook.com/buschebba/photos/a.663456227007129/4225040417515341/?type=3&source=48

Busch, E. [@buschebba]. (2022b, May 11). Det pdgdr en vdrderingskamp i Sverige. Och i vissa
bostadsomrdden hiller vi pa att forlora den. Vi ser parallelsambillen vixa |There is a baitle
of values going on in Sweden. And in some residential areas we are losing it. We see parallel
societies growing] [Video]. Instagram. https://www.instagram.com/p/Cda02RtK4dr/

Busch, E., Pethrus, D., Carlsson C., & Fors S. (2021, May 22). Férbjud sl6ja pa elever i lagstadiet
[Ban veils on pupils in elementary school]. Expressen.
https://www.expressen.se/debatt/forbjud-sloja-pa--elever-i-lagstadiet/

Ekman, M., & Widholm, A. (2017). Political communication in an age of visual connectivity:
Exploring Instagram practices among Swedish politicians. Northern Lights Film and Media
Studies Yearbook, 15(1), 15-32. http://dx.doi.org/10.1386/nl.15.15_1

Fairclough, N. (1992). Discourse and social change. Polity.

Freidenvall, L. (2020). Gender knowledge and gender expertise: The implementation of gender
mainstreaming in Swedish state agencies. Social Politics, 27(4), 742-764.
http://dx.doi.org/10.1093/sp/jxaa034

Frisk, S., & Gillette, M. B. (2019). Sweden’s burka ban: Policy proposals, problematisations, and the
production of Swedishness. Nora — Nordic Journal of Feminist and Gender Research, 27(4),
271-284. https://doi.org/10.1080/08038740.2019.1668847

Government Offices of Sweden. (2022, September). Regeringens politiska prioriteringar [ The gov-
ernment’s political priorities].
https://www.regeringen.se/artiklar/2022/11/regeringens-politiska-prioriteringar/

Griera, M., Martinez-Arifio, J., & Clot-Garrell, A. (2021). Banal Catholicism, morality policies and
the politics of belonging in Spain. Religions, 12(5), 293. https://doi.org/10.3390/rel12050293

Hjarvard, S. (2012). Three forms of mediated religion: Changing the public face of religion. In S. Hjarvard,
& M. Lovheim (Eds.), Mediatization and religion: Nordic perspectives (pp. 21-44). Nordicom,
University of Gothenburg. https://urn.kb.se/resolve?urn=urn:nbn:se:norden:org:diva-10048

Hjarvard, S. (2016). Mediatization and the changing authority of religion. Media, Culture & Society,
38(1), 8-17. https://doi.org/10.1177/0163443715615412

Hjarvard, S. & Lovheim, M. (2012). Mediatization and religion: Nordic perspectives Nordicom,
University of Gothenburg. https://urn.kb.se/resolve?urn=urn:nbn:se:norden:org:diva-10048

Hjarvard, S., & Rosenfeldt, M. (2018). Planning public debate: Beyond entrenched controversies
about Islam. In K. Lundby (Ed.), Contesting religion: The media dynamics of cultural conflicts
in Scandinavia (pp. 117-134). De Gruyter. https://doi.org/10.1515/9783110502060-012

Jakku, N. (2018). Islamophobia, representation and the Muslim political subject: A Swedish case
study. Societies, 8(4), 124. https://doi.org/10.3390/s0c8040124

Jensdotter, L. (fortcoming). Den politiska och offentliga debatten om muslimsk sloja i svenska for-
och grundskolor [Political and public debate about the Muslim veil in Swedish schools]. In M.
Lundstrom, H. Sharif, & C. Tingh Wrangel (Eds.), Likhetens logik — olikhetens praktik: Rasism
och antirasism i svensk forskola och skola [The logic of equality — the practice of difference:
Racism and anti-racism in Swedish preschool and school]. Natur & Kultur.

Jensdotter, L. (2021). Religion och politik i hybrida mediemiljéer [Religion and politics in hybrid
media spaces]. [Doctoral dissertation, Uppsala University, Sweden]. Acta Universitatis Upsali-
ensis. https://urn.kb.se/resolve?urn=urn:nbn:se:uu:diva-435271

Jensdotter, L., & Loévheim, M. (2020). Criticizing religion in mediatized debates. In M. Lovheim,
& M. Stenmark (Eds.), A constructive critique of religion: Encounters between Christianity,
Islam, and non-religion in secular societies (pp. 64-176). Bloomsbury Academic.
https://doi.org/10.5040/9781350113121.0020

Kavakci, E., & Kraeplin, C. R. (2016). Religious beings in fashionable bodies: The online identity
construction of hijabi social media personalities. Media, Culture & Society, 39(6), 850-868.
https://doi.org/10.1177/0163443716679031

Kristdemokraterna. (2021, March, 2021). Jamstalldhet pa riktigt: En jamstalldbetspolitik for
verklighetens kvinnor [Real gender equality: A gender equality policy for women of the
reality]. https://kristdemokraterna.se/download/18.3a4345ef180fae4e05f122a/1653653228974/
jamstalldhetsrapport.pdf

Lazar, M. M. (2007). Feminist critical discourse analysis: Articulating a feminist discourse praxis.
Critical Discourse Studies, 4(2), 141-164. http://dx.doi.org/10.1080/17405900701464816

Lundby, K. (Ed.) (2018). Contesting religion: The media dynamics of cultural conflicts in Scandi-
navia. De Gruyter. https://doi.org/10.1515/9783110502060

VEILING AS FREE CHOICE OR COERCION

53


https://kristdemokraterna.se/download/18.3a4345ef180fae4e05f122a/1653653228974/jamstalldhetsrapport.pdf

54

Lundby, K., Christensen, H. R., Gresaker, A. K., Lévheim, M., Niemeli, K., Sjo, S., Moberg, M., &
Danielsson, A. S. (2018). Religion and the media: Continuity, complexity, and mediatization.
In L. Furseth (Ed.), Religious complexity in the public sphere: Comparing Nordic countries (pp.
193-249). Palgrave MacMillian. https://doi.org/10.1007/978-3-319-55678-9_5

Lundmark, E. (2023). Banal and nostalgic: Memories of Swedishness in the Christmas calendar.
Temenos, 59(1), 29-51. https://doi.org/10.33356/temenos.112453

Lovheim, M. (2019). “The Swedish condition”: Representations of religion in the Swedish press
1988-2018. Temenos - Nordic Journal of Comparative Religion, 55(2), 271-292.
https://doi.org/10.33356/temenos.87830

Lovheim, M. (2021). Gender, religion and the press in Scandinavia. In K. Radde-Antweiler, & X.
Zeiler (Eds.), Routledge handbook of religion and journalism (pp. 62-75). Routledge.
https://doi.org/10.4324/9780203731420

Lovheim, M. (2022). Gender and agency in digital religion. In H. A Campbell, & P. Cheong (Eds.),
The Oxford handbook of digital religion. Oxford University Press.
https://doi.org/10.1093/0xfordhb/9780197549803.013.12

Lovheim, M., & Hjarvard, S. (2019). The mediatized conditions of contemporary religion: Critical
status and future directions. Journal of Religion, Media and Digital Culture, 8(2), 206-225.
https://doi.org/10.1163/21659214-00802002

Lovheim, M., & Jensdotter, L. (2018). Contradicting ideals: Islam on Swedish public service radio.
In K. Lundby (Ed.), Contesting religion: The media dynamics of cultural conflicts in Scandinavia
(pp. 135-152.). DeGruyter. https://doi.org/10.1515/9783110502060-013

Lovheim, M., & Jensdotter, L. (2023). Banal religion and national identity in hybrid media: ‘Heat-
ing’ the debate on values and veiling in Sweden. Nordic Journal of Religion and Society, 36(2),
95-108. https://doi.org/10.18261/njrs.36.2.4

Lovheim, M., Lindberg, J., Botvar, P. K., Christensen, H. R., Niemeli, K., & Bickstrom, A. (2018).
Religion on the political agenda. In I. Furseth (Ed.), Religious complexity in the public sphere:
Comparing Nordic countries (pp. 137-191). Palgrave MacMillian.
https://doi.org/10.1007/978-3-319-55678-9_4

Nilsson, P.-E. (2021). Symbolernas politik och viljan att forbjuda: En religionssociologisk diskussion
om kommunala sl6jforbud i Sverige [The politics of symbols and the will to ban: A sociological
discussion of religion on municipal veil bans in Sweden]. In A.-S. Lund, & O. Lundin (Eds.),
Manskliga rittigheter i det lokala Sverige [Human rights in local Sweden] (pp. 173-202.).
Studentlitteratur.

Norocel, C. O., & Pettersson, K. (2022). Imbrications of gender and populism in Nordic radical
right populism. Identities, 29(4), 429-446. https://doi.org/10.1080/1070289X.2021.1990542

Peng, Y. (2021). What makes politicians’ Instagram posts popular? Analyzing social media strate-
gies of candidates and office holders with computer vision. The International Journal of Press/
Politics, 26(1), 143-166. https://doi.org/10.1177/1940161220964769

Petersen, K. M. (2022). Unruly souls: The digital activism of Muslim and Christian feminists. Rutgers
University Press. https://doi.org/10.36019/9781978822702

Petersen, L. N. (2012). Danish Twilight fandom: Transformative processes of religion. In S. Hjarvard,
& M. Lovheim (Eds.), Mediatization and religion: Nordic perspectives (pp. 163-182). Nordicom,
University of Gothenburg. https://urn.kb.se/resolve?urn=urn:nbn:se:norden:org:diva-10048

Pew Research Center. (2017). Europe’s growing Muslim population.
https://www.pewresearch.org/religion/2017/11/29/europes-growing-muslim-population/

Piela, A. (2017). How do Muslim women who wear the niqab interact with others online? A case
study of a profile on a photo-sharing website. New Media & Society, 19(1), 67-80.
https://doi.org/10.1177/146144481664991

Poole, E., & Weng, E. (2021). Introduction: Religion on an ordinary day: An international study
of news reporting. Journal of Religion, Media and Digital Culture, 10(2), 165-178.
https://doi.org/10.1163/21659214-bja10055

Rogvall, F. (2018, December 31). Hemligheten bakom Busch Thors framgéng [The secret behind
Busch Thor’s success]. Expressen.
https://www.expressen.se/nyheter/hemligheten-bakom-busch-thors-framgang/

Rupar, V. (2012). Getting the facts right: Reporting ethnicity and religion in EU. Media Diversity
Institute. https://www.media-diversity.org/additional-files/documents/b-studies-reports/EJI_
Study_Summary_Report%20FINAL.pdf

MIA LOVHEIM & LINNEA JENSDOTTER


https://doi.org/10.33356/temenos.87830
https://www.media-diversity.org/additional-files/documents/b-studies-reports/EJI_Study_Summary_Report%20FINAL.pdf

Sevignani, S. (2022). Digital transformations and the ideological formation of the public sphere:
Hegemonic, populist, or popular communication? Theory, Culture & Society, 39(4), 91-109.
https://doi.org/10.1177/02632764221103516

Skey, M. (2009). The national in everyday life: A critical engagement with Michael Billig’s thesis of
banal nationalism. The Sociological Review, 57(2), 331-346.
https://doi.org/10.1111/1.1467-954X.2009.01832.x

Skolverket. (2006). Ordningsregler for en trygg och lirande skolmiljé [Rules for a safe and learning
school environment). Skolverket.
https://www.skolverket.se/download/18.6bfaca41169863e6a655ddf/1553959211365/pdf1650.pdf

Svenskarna och Internet. (2022). Instagram. Internetstiftelsen.
https://svenskarnaochinternet.se/rapporter/svenskarna-och-internet-2022/sociala-medier/#instagram

Swedish Agency for Support for Faith Communities. (2022). Bidragsstatistik | Contribution statistics].
https://www.myndighetensst.se/bidrag/bidragsstatistik

Szulc, L. (2017). Banal nationalism in the internet age: Rethinking the relationship between nations,
nationalisms and the media. In M. Skey, & M. Antonsich (Eds.), Everyday nationhood: Theoris-
ing culture, identity and belonging after banal nationalism (pp. 53-74). Palgrave Macmillan.
https://doi.org/10.1057/978-1-137-57098-7_4

Taira, T. (2019). Studying religion in Nordic newspapers: An introduction. Temenos — Nordic Journal
of Comparative Religion, 5§5(2), 175-200. https://doi.org/10.33356/temenos.87824

Thurfjell, D., & Willander, E. (2021). Muslims by ascription: On post-Lutheran secularity and
Muslim immigrants. Numen, 68(4), 307-335. https://doi.org/10.1163/15685276-12341626

Townsend, L., & Wallace, C. (2017). The ethics of using social media data in research: A new frame-
work. In K. Woodfield, (Ed.), The ethics of online research (Vol. 2) (pp. 189-207). Emerald.
https://doi.org/10.1108/52398-601820180000002008

Valmyndigheten. (2023, June 21). Valresultat 2022 [Election result 2023].
https://www.val.se/valresultat/riksdag-region-och-kommun/2022/valresultat.html

Wiedemann, G., & Niekler, A. (2017). Hands-on: A five-day text mining course for humanists and
social scientists. In Proceedings of the 1st Workshop Teaching NLP for Digital Humanities
(Teach4DH@GSCL 2017), Berlin. https://tm4ss.github.io/docs/index.html

Wodak, R. (2015). The politics of fear: What right-wing populist discourses mean. Sage.
https://doi.org/10.4135/9781446270073

Jkland, J. (2021). Populisme i likestillingslandet [Populism in the country of equality]. In K.
Graff-Kallevig, S. T. Kloster, & S. J. Stélsett, (Eds.), Populisme og kristendom [Populism and
Christianity] (pp. 68-85). Cappelen Damm Akademisk.

VEILING AS FREE CHOICE OR COERCION 55



Appendix
Translation of Instagram post by Ebba Busch, 22 March 2021

The school should be a sanctuary for all children

Children in primary school and the first years of elementary school should not
wear veils. The function of the veil as a “barrier” (which is the meaning of the
Arabic word hijab) and a means of control makes it not suitable for small chil-
dren cared for by primary and elementary school. Too many girls are expected
to cover themselves in order not to arouse sexual desire among men. This is an
order which places the responsibility for the desire of men on those that might
be in his vicinity. This is not appropriate for small children — they should be
free to be children. They should not have to carry the responsibility for other
people’s sexuality or perceived honor. And most importantly, they should not
have to carry the blame of the choice not to wear a veil.

The Christian Democrats will therefore work towards not allowing veils in
primary and elementary school. This will of course also be applicable to other
types of similar garments, if such exists.

This is not a matter of reducing freedom of religion. This is not a matter of
ethnicity. It is about ensuring that boys and girls are perceived in the same way
and treated equally in the Swedish school. While the veil undoubtedly for some
is a matter of a personal choice, it is still for others a coercion upheld by close
relatives.

Religion is and should be a welcomed part of Swedish society. But this does not
mean that all religious expressions are always equally appropriate everywhere.
Let all children just be children.
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