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Chapter 15 

“I am a woman, I am a mother, I am Italian, I am Christian”: religious 

polarization in the discourses of contemporary far-right politics 

Giulia Evolvi 

Department of Political, Social, and International Sciences, University of Bologna, ORCID: 0000-0001-6928-5903, 
giuliaevolvi@gmail.com 

Abstract European politics is witnessing a growth in populist and far-right leadership. For example, in 
September 2022, Italy elected Giorgia Meloni as Prime Minister, leader of the far-right party Brothers of 
Italy. The progressive extremization of politics results in polarized debates on topics such as abortion, 
reproductive rights, LGBTQ+ rights. In this context, religion has often a central topic: hence, far-right 
leaders tend to employ Christianity—and Catholicism in particular—to narratively construct a type of 
national identity based on religious affiliation. Meloni, for instance, reiterated her Christian identity 
throughout her electoral campaign, and employs it to justify her political decisions in favor of traditional 
and heteronormative families. By discussing the use of religion—often in implicit and culturalized forms—
by far-right political leaders, this chapter analyzes how religious polarization functions in post-secular 
societies. The chapter starts by critically assessing the term “secular” and “post-secular”, arguing that the 
discursive use of religion has never fully disappeared from certain political debates. Second, it discusses 
political polarization and political antagonism, explaining how the term “secular” may become, for some 
political actors, a buzzword that indicates a negative set of values. Third, it describes how social media and 
new technologies contribute to religious polarization by offering new venues for emotional discussions. In 
conclusion, the chapter analyzes the challenges of religious polarization and its impact on religious 
diversity. 
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15.1 Introduction 

I am Giorgia, I am a woman, I am a mother, I am Italian, I am Christian. They cannot take this away from me 
(Corriere della Sera 2021) 

Giorgia Meloni, elected Italian Prime Minister in 2022, has repeated these words to the point of making 
them her political mantra. This sentence comes from a speech in Spanish that Meloni gave at a meeting of 
the far-right party Vox in Madrid, but it can also be easily found in videos published on her social 
networks, such as Twitter, Instagram, and Facebook. Meloni’s words are not only a political slogan, but 
unveil some important trends in contemporary politics regarding the use of religious narratives and 
religious imaginaries. First, the words “woman” and “mother” are used to support a certain idea of 
traditional family that is against LGBTQ+ rights. Second, the words “Italian” and “Christian” serve the 
purpose of perpetuating an anti-migration and Islamophobic agenda, delineating the boundaries of 
national (and European) identity as exclusionary with “non-Christian” people. Furthermore, the use of her 
first name only (“Giorgia”) shows that Meloni’s speech style lends itself to Internet circulation because 
she is informal and colloquial. 

In this chapter, I will argue that Meloni’s ideologies and speech style are no exception in Europe. While 
far-right parties are not the only political forces using religion in their narratives, one of their core 
rhetorical strategies is to explicitly frame Christianity in positive ways and Islam in negative ways 
(Schwörer and Romero-Vidal 2020). In this respect, the research of Rita Marchetti et al. (2020), which 
analyses the online use of religious symbols by far-right politician Matteo Salvini, shows not only that 
religion is a fundamental tool for extreme right politicians, but also that social media are the arena 
enabling certain religious-related populist discourses. However, academic works exploring the 
connections between political populism and religion are scarce (Norocel and Giorgi 2022; DeHanas and 
Shterin 2018). Understanding how far-right populist actors employ religion in mediated discourses allows 
for reflecting on the role of religion in contemporary society; it is an urgent area of research because these 
discourses can lead to the marginalization of religious minorities and a loss of diversity and pluralism. 
Hence, this chapter addresses the following questions: how can studying far-right religious-related 
narratives shape the debate on secularism and post-secularism? How are such narratives contributing to 
religious and political polarization? What is the role of digital media in sustaining such narratives?  

These questions will be explored through a critical analysis of academic scholarship on the topics of 
(post)secularism, religion, and far-right parties, as well as some empirical examples. I employ the terms 
“far-right parties” or “extreme right parties” following the definition of Mudde (2007), who considers 
them as holding some common characteristics, such as nativism and populism, which will be explored in 
the following sections. The first part of the chapter contains a review of works on secular and post-secular 
feelings in Europe, and proposes the framework of “Christian secularism” to understand the current use of 
religion in far-right political discourses. The second part discusses how far-right politicians use 
Christianity to exclude certain subjects from the construction of national and European identities, with 
emphasis on Islam and gender. Then, the third part of the chapter analyzes how far-right actors use the 
Internet to spread populist discourses about religion, using the characteristics of social media to create 
anti-elite narratives. In conclusion, I will offer some reflections on the impact of the use of religion in far-
right narratives on diversity and pluralism in Europe. 

15.2 Secularism, Post-Secularism, and Christian Secularism 

I will do everything that is possible, with the help of God and the Immaculate Heart of Mary, to give to Italians work, 
serenity, and security, to give to families hope and future, to give to young people certainties and rights (Matteo 
Salvini [@matteosalvinimi] 2019) 

With this tweet, originally in Italian, politician Matteo Salvini promises to improve the working and 
living situation of Italian citizens by invoking the help of divine powers. Leader of the far-right party 
Lega Nord (Northern League, also allied with Giorgia Meloni’s Fratelli d’Italia), Salvini is portrayed 
while kissing a rosary in the picture accompanying the tweet. This public religious gesture and the 
emphasis on Catholicism is interesting if considered that the party Lega Nord initially invoked neo-Pagan 
and Celtic-inspired religious imaginaries. Then, under Salvini’s leadership, the party shifted its focus to 
an anti-migration agenda, embracing the protection of the so-called “Judeo-Christian roots” of Italy and 
Europe as one of its core populist strategies (Molle 2019). 



Salvini’s invocation of “God and the Immaculate Heart of Mary”, as well as his media performances of 
praying and kissing rosaries, shows that there is a growing use and visibility of religion in European 
political venues. The role of religion within populist political narratives seems to disprove the 
expectations of scholars who, in the 1970s and 1980s, advanced the idea that secularism was inevitable 
because religion was disappearing from the public sphere (Smith 2003). The publicization of religion, in 
political as well as social arenas, led Jürgen Habermas (2008) to theorize the notion of “post-secular”. 
After having discussed the public sphere as a rational—and, therefore, secular—place in the book 
“Structural Transformation of the Public Sphere” (1962), Habermas rethought several aspects of his 
initial theory. Specifically, Habermas came to consider secularization theory as an inadequate framework 
to account for the influence of religion in the national public sphere, which can be understood as being 
post-secular (2008). Hence, this approach posits that secularism is not a prerequisite for modernity, and 
that the increasing individualization and differentiation of religion does not imply a loss of influence in 
civic and political life. While the notion of post-secular does account for several aspects of contemporary 
religion, it might not completely explain the use of religion in political discourses. 

Current data on religion in Europe suggest, indeed, a nuanced role of religion in the public sphere that 
cannot only be explained in terms of religious resurgence and religious influence. Surveys do confirm that 
the number of religiously unaffiliated adults in Western Europe is growing and church attendance is 
declining, but they also show that the majority of the population still identifies as Christians and connects 
Christianity to nationalism (Sahgal 2018). From these data, it can be argued that politicians such as 
Salvini contribute to greater visibility of religion in the public sphere not because they necessarily wish to 
form alliances with religious authorities or undermine secular institutions, but ato create a strategy to 
mobilize Christian identities for nationalistic purposes. This partially confirms that certain forms of 
religiosity—especially connected to institutionalized religion—are declining, but also suggests that some 
political actors are carving a new type of public role for Christianity that the theories of secularism or 
post-secularism cannot fully analyze. 

In this respect, Tobias Cremer (2022) explains that religious people tend to deny support for right-wing 
populist parties, and religious institutions usually condemn the actions of extreme right leaders. Yet, 
right-wing populists continue to use Christian symbols, but they do so in a secularized way, as identity 
markers that separate the “pure” (Christian) people from the “others” (non-Christian migrants). From this 
perspective, religion is used in the context of identity politics to give a sense of belonging based on 
cultural, ethnic, and racial traits, rather than actual religious beliefs and practices. Moreover, the 
entanglement of religion and politics is seldom directly connected to religious institutions and authorities 
(such as the Vatican) which, in European countries, rarely openly support far-right parties. 

Therefore, I would not define religious-related narratives and performances from far-right parties as 
post-secular, because they imply an instrumental use of religion, as well as a superiority of one religion 
(Christianity) over the others. In this respect, an alternative model has been proposed by Sebastián Rudas 
(2020), who defines the Western European tendency for secular institutions to accord privileges to a 
specific religion as “minimal secularism” or “minimal post-secularism”. Similarly, Tariq Modood (2021) 
uses the paradigm “moderate secularism” to describe the Western European model where the state 
recognizes religion as a public good and, despite not allowing religious institutions to exercise any 
political power, funds certain religious activities such as private faith schools. This model, writes 
Modood, can be applied also to minority religions and lead to a multicultural society. However, In 
responding to Modood’s claims, Ernst van den Hemel (2021) notices that far-right political narratives 
often aim at the opposite outcome, which is the legitimation of Christianity, as majoritarian religion, 
within the secular order at the expense of non-Christians. This suggests that countries with a majority 
religion tend to deny minority religions power in the public sphere. 

Inspired by such debates, I propose to use the term “Christian secularism”, instead of “minimal 
(post)secularism” or “moderate secularism”, to describe how Christian values are not only considered 
compatible with secularism, but also as shaping and supporting European historical, cultural, and political 
values. This definition comes from the notion of “Catholic model of secularism”, which Annalisa Frisina 
(2011) uses to describe how Catholicism is employed as the cultural basis of Italian identity. An example 
of Christian secularism is the decisions of national and European juridical courts of banning religious 
symbols, such as the Muslim hijabs, from public places, while at the same time considering the public 
display of the Christian crucifix as compatible with secularism (Oliphant 2012; Evolvi and Gatti 2021). 
This shows how Christianity can be used politically to marginalize other religions and to establish a 
cultural hegemony of a part of the population, something that fits well with the use of religion from far-
right parties. In elaborating on this definition, I choose the term “Christian” instead of “Catholic” because 
the political use of religion, while strong in predominantly Catholic countries such as Italy and Spain, 
characterizes also countries that are not (only) Catholic, such as Germany, Greece, or the UK. It can also 
be argued that the construction of European identity relies on “Judeo-Christian” cultural roots, rather than 



Christianity alone; however, given the historical anti-Semitism of certain radical-right European parties 
and their ambiguous attitude towards Jews (Kahmann 2017), the emphasis of their narratives often lies on 
Christianity alone. Furthermore, I propose the term “secularism” rather than “post-secularism” because 
extreme right politicians often do not wish to change or criticize the existence of secular institutions, but 
rather want them to be permeated by Christian values. In other words, the use of religion in political 
narratives does not necessarily indicate a resurgence of religion, but rather suggests that Christian 
identities remain a core element of certain political discourses.  

In conclusion, the term “Christian secularism” can indicate a specific worldview, common in the 
narratives of the European far-right, that uses religion instrumentally in connection to national and 
European identities. This cannot be explained in terms of “secularism” or “post-secularism” alone, and it 
does not only interest the decline or resurgence of religious affiliations and practices; rather, Christian 
secularism implies a qualitative change in the use of religion, an ideological approach that considers 
Christianity as deeply entangled with secularism. From this perspective, religion is not used as a neutral 
identity mark, but it is imbued with political ideologies, often aimed at marking a social “otherness”, as 
will be explained in the next section. 

15.3 Populism, Islam, and Gender 

Islam does not belong to Germany. No to Sharia and to an Islamic parallel society. No financing of Mosques through 
Islamic States. Ban full-face veils in public. Get your country back! (“Alternative für Deutschland op Instagram” 2017) 

These words, translated from German, are on the Instagram page of the extreme-right German group 
Alternative für Deutschland (Alternative for Germany, AfD). They are part of a video featuring an image 
of some Muslim men praying, accompanied by dramatic music. The statement is to be understood in the 
context of AfD’s racist, Islamophobic and anti-semitic politics, prominent in the party despite its efforts 
to dissociate from open support to Nazism (Kahn 2022). Like the AfD, several far-right parties push the 
idea that Islam does not belong to Europe, and call for banning Sharia, veils, and mosques. Similarly, the 
idea of “getting the country back” (from Muslim migrants) echoes other extreme right populist slogans, 
such as Trump’s “Make America Great Again” and the British National Party’s “Britain First” (Allen 
2014). This opposition to Islam shows how religion is used in narratives leading to polarization, which 
traces the boundaries between the “native” people and the foreign “others”, and threatens diversity within 
society.  

In the previous section, I argued that “Christian secularism” is a model that can explain how far-right 
politicians use religion instrumentally by asserting that Christianity is compatible with secular 
institutions, while other religions, especially Islam, are allegedly not. Extreme right parties’ opposition to 
Islam can be inscribed in a larger tendency of considering Muslims as at odds with European secular 
democracies, as argued by Talal Asad (2003). In discussing how religion can be used as an identity mark 
and in exclusionary terms, Asad distinguishes between the idea of “secular” as an epistemic category, and 
“secularism” as a political doctrine. In borrowing from Asad the term “secularism”, I argue that Christian 
secularism is a political doctrine that far-right parties assume to narratively create a division between 
“us”—people supporting Christian and secular values simultaneously—and “them”—Muslims, or any 
person who does not appear to be Christian. 

Islamophobia, which is the hate and fear of Muslims that underlies this attitude, is one of the core 
principles of the nativist rhetoric of extreme right parties. Islamophobic attitudes are often based on 
essentialization that considers Islam as monolithic and overlooks the existence of non-Muslim migrants; 
these attitudes often challenge multiculturalism, diversity, and pluralism as potential threats to national 
identities (Ekman 2015). According to Aurelien Mondon and Aaron Winter (2017), Islamophobia is a 
form of cultural racism that can be either illiberal or liberal. Illiberal Islamophobia is a type of 
discrimination that openly belittles Islam, and it is not usually accepted within liberal and democratic 
societies since it openly threatens pluralism. On the contrary, liberal Islamophobia is hate speech 
disguised as a defense of free speech and legitimate criticism of Islam in name of liberal values. An 
example of this attitude is the banning of female head coverings (as proposed also in the aforementioned 
AfD video), in an attempt to forcefully “liberate” Muslim women from their own religion (Chakraborti 
and Zempi 2012). Mondon and Winter (2017) suggest that liberal Islamophobia is prevalent among far-
right parties, which reclaim their right of criticizing Islam because it is allegedly incompatible with 
secular institutions. As a result, liberal Islamophobia indirectly undermines diversity and normalizes the 
marginalization of Muslims in European politics (Houtum and Lacy 2017). 



The tendency to normalize the exclusionary narratives of far-right parties is analyzed in the work of 
Ruth Wodak (2020). Far-right parties, writes Wodak, often have populist tendencies, meaning that they 
discursively distinguish between an ingroup, constituted by “the true people”, and several outgroups, such 
as “the corrupted elites”. While populism does not exclusively pertain to the political right, it is often far-
right parties that employ populist rhetoric to counterpose a native ingroup to a “foreign others” outgroup, 
used as a scapegoat for social problems and to propagate fear. Therefore, extreme right populist parties 
criticize pluralism and multiculturalism as attempting to destroy a nation’s identity, and present 
themselves as “saviors” of native cultures. In elaborating this framework, Wodak (2020) also asserts that 
far-right populist parties have contradictory attitudes regarding gender politics, as they may hold on to 
traditional family values, but also advocate for the “liberation” of Muslim women from an allegedly 
oppressive religion, as previously mentioned. 

Hence, depending on the national context, extreme right parties may view issues connected to gender 
and sexuality differently: on the one hand, they wish to “protect” women and LGBTQ+ people from 
Islam, and, on the other hand, they might advocate for traditional Christian family values through anti-
feminist and homophobic stances (Norocel and Giorgi 2022). Regarding the example at the beginning of 
this section, Nicole Doerr (2021) notes that the AfD describes Muslim men as a threat to white women, as 
well as the LGBTQ+ community. This is consistent with the findings of Caterina Froio (2018), who 
explains how the French far-right considers Islam as a threat to tolerance, with emphasis on animal rights, 
LGBTQ+ rights, and women’s rights. This perspective describes Muslim men as hypersexualized 
predators who attempt to the safety of native white women (Leidig 2021). 

However, some extreme right parties also advance anti-feminist and homophobic stances as a criticism 
to secularism. This is the case of the allegiance between extreme right populist parties and the so-called 
anti-gender movements (Kuhar and Paternotte 2017). Across Europe, several groups propagate fear of 
“gender ideology”, which is an alleged conspiracy from left-wing and secular forces to defend an LGBTQ+ 
friendly agenda (Graff 2016). Often, anti-gender groups promote traditional heteronormative values 
inspired by conservative Christianity, and protest against same sex-unions, abortion, surrogate pregnancy, 
and feminist politics (Kováts 2018). While anti-gender groups are usually not explicitly political and 
reluctant to associate with religion, they frequently flourish in Catholic countries due to their allegiance to 
the conservative wing of the Vatican, and benefit from the open support of far-right actors, including the 
aforementioned Giorgia Meloni and Matteo Salvini (Evolvi, 2023). Indeed, Meloni’s speech referring to 
herself as a woman, a mother, and a Christian, specifically points to strict gender roles and the protection 
of traditional and heteronormative Christian families. 

Therefore, far-right parties’ narratives about Islam, as well as gender and sexuality, show a polarized 
and contradictory nature of Christian secularism. While extreme right parties tend to always blame Islam 
as being incompatible with both Christianity and secular institutions, their attitude towards women and 
LGBTQ+ people is more complex. Even if women and LGBTQ+ people are seen as in need of protection 
from Muslims in name of liberal secularism, several extreme right parties oppose laws in favor of same-
sex unions and reproductive rights because they allegedly go against Christian principles. In describing 
anti-gender groups, Anna Lavizzari and Massimo Prearo (2018) argue that they are symptomatic of a 
post-secular society, because they bring Catholicism into the public and political arena. However, I would 
state that the framework of Christian secularism, better than post-secularism, explains the allegiance of 
far-right parties to Islamophobic and anti-gender groups. Indeed, secularism is used as a political ideology 
that needs to be defended against a foreign “other”, while at the same time in need of Christian values. In 
the rhetoric of far-right parties, secular ideas are protected against Islam exactly because they are seen as 
being permeated by Christian values. When it is no longer entangled with Christian values—especially 
those connected to heteronormative and patriarchal ideas of the family—extreme right parties then 
criticize secularism. As a result, these parties might discursively protect white women and LGBTQ+ 
people as long as they do not demand rights, such as same-sex unions and abortion, that go against 
conservative Christian principles. The far-right use of Christian secularism contributes to religious 
polarization also because of the narrative strategies and online media circulation of extreme right parties, 
which will be analyzed in the next section. 

15.4 Mediatization and online polarization 

Why do the establishment and our media not want to talk about Islamic terrorism against the LGBTQ+ community? 
(Nigel Farage [@Nigel_Farage] 2022) 



The tweet by UK Independence Party (UKIP) former leader Nigel Farage introduces a video by BGNews 
UK. In the video, Farage laments that British newspapers barely discuss an Islamic terrorist attack against 
an LGBTQ+ venue in Oslo. The tweet and the video content not only show Farage’s hostility against 
Islam, but also his open criticism of media. Farage’s opinions can be understood in light of UKIP’s strong 
opposition to Islam and migration, used also to support the Brexit campaign (Evolvi 2018). In the 
previous two sections, I have discussed how far-right populist parties in Europe employ the notion of 
Christian secularism to marginalize non-Christian subjects, and, in so doing, they show a controversial 
attitude on gender and sexuality. In this case, Farage assumes a liberal Islamophobic approach that allows 
him to criticize Islam to allegedly protect secular norms and LGBTQ+ people. What is interesting in the 
tweet, is that Farage accuses the media and the establishment to cover up information about Islam, 
employing the previously discussed populist trope that “the elites” do not act in the best interest of “the 
people”. This suggests that far-right parties tend to criticize mainstream media as part of the 
establishment and, as a consequence, they use social media as an alternative venue to spread their 
ideologies. Being the internet a fertile terrain to spread Islamophobia and hate speech (Awan 2014), social 
media can create an ideal venue for religious polarization. 

The online use of religious narratives by far-right parties can be understood through the perspective of 
religious publicization, or “re-publicization”. These terms are introduced by David Herbert (2011), who 
criticizes the theory of secularization by arguing that religion in Europe is becoming increasingly more 
public, especially through media. Hence, Herbert proposes to use the theory of mediatization, which 
investigates how society is increasingly dependent on media logic (Hjarvard 2013), to understand 
contemporary religious changes. Thus, the development of media technologies lead to some 
consequences for religion, notably that people tend to gather information about religion primarily through 
media, that media provide a sense of community that was previously given by religious institutions, and 
that religious symbols and imaginaries are embedded in popular culture (Lövheim 2014). 

Drawing from this theoretical perspective, I would argue that religion does not only undergo “re-
publicization” in news media or pop culture, but also in mediatized political discourses and performances. 
This happens because the “us” versus “them” rhetoric allowed by religious narratives—characterized by 
anti-Islam claims such as the one by Farage—fits the logic of media. Ruth Wodak (2020) explains that 
far-right leaders are often well-trained and charismatic media personalities, who present themselves as 
champions of free speech and criticize the notion of “politically correctness”. This allows them to speak 
to their voters directly and colloquially. Furthermore, they use potentially controversial topics, such as 
religious pluralism, to be inclusive of certain subjects and exclude others. These communication strategies 
are evident in the aforementioned speech of Meloni, where she presents herself in a friendly and informal 
way by using her first name “Giorgia”, and creates a sense of commonalities among people who are 
Christian and Italian and value traditional gender roles. Even if, with this kind of narrative, far-right 
leaders frequently provoke media scandals, mainstream media often report them in an accommodating 
manner, gradually pushing the boundaries of what is deemed acceptable and contributing to the 
normalization of extreme right politics (de Jonge and Gaufman 2022). 

Despite this relatively favorable media coverage, far-right personalities, such as Farage, often attack 
media and journalism as tools in the hands of “the elites” that need to be distrusted (Krzyżanowski and 
Ekström 2022). As a consequence, far-right politicians tend to heavily use social media which, according 
to Paolo Gerbaudo (2018), have an “elective affinity” with populism. Social media can, indeed, be 
presented as tools that give voices to the people and unify them against what is perceived as elitist 
mainstream media. As a result, far-right politicians are often prolific users of platforms such as Twitter 
and Facebook to spread core elements of populism, including the criticism of media elites and 
multiculturalism, and the ostracism of ethnic and religious minorities (Engesser et al. 2017). 

The affinity between populism and social media can be found in some characteristics of mediatized 
digital discourses, such as the use of emotions, which also helps diffuse religious-related narratives. 
Hence, far-right leaders use social media to convey both positive and negative emotions, like hope and 
anger (Doroshenko and Tu 2022). For example, Salvini’s Instagram page shows pictures of food to 
emotionally create a sense of comfort and tradition, while at the same time excluding those who allegedly 
do not belong to the Italian food culture (García Santamaría 2020). Similarly, online conflicts between 
different religious groups, such as Christians, atheists, and Muslims, are often charged with anger or fear 
because people want to protect their beliefs against those of others (Abdel-Fadil 2019). Emotions are also 
employed to spread post-truth narratives: for instance, the French anti-gender movement La Manif Pour 
Tous (Demo for All), connected to both right-wing populism and conservative Catholicism, employs fake 
news to create anti-elite and nostalgic discourses on Facebook, while also criticizing traditional media 
(Harsin 2018). Because emotional, hateful, and controversial discourses tend to circulate more easily 
online, the use of negativity and emotionality in far-right populist posts has been found to attract more 
interactions than posts from non-populist parties (Schwartz, Nelimarkka, and Larsson 2022). 



Therefore, the framework of Christian secularism implies that religion not only continues to be publicly 
relevant in political discourses, but it is also increasingly mediatized. Being religion an important identity 
mark for the articulation of national identity, it can often provoke emotionally intense responses when it is 
used in public narratives. As a result, religion is employed as an ideology to promote a political agenda in 
narratives about pluralism, and it also triggers emotions in online narratives that further increases 
polarization and exacerbate the distance between the Christian ingroup and the non-Christian outgroup. 

15.5 Conclusion 

This chapter explained how contemporary far-right parties in Europe tend to use religion in an 
instrumental way to discriminate against certain subjects, specifically Muslims and migrants but also 
LGBTQ+ people and women, and how these narratives are often mediatized through digital media. 
Specifically, I have argued that this phenomenon can be understood within the framework of Christian 
secularism, the idea that secular institutions should be protected as long as they are entangled with a 
culturized form of Christianity. This perspective posits that religion is used as an identity mark to create a 
populist “us” vs “them” dynamic, and to oppose the idea of social diversity and plurality in name of a 
nativist idea of national identities. The religious and social polarization that derives from this use of 
Christian secularism contributes to the visibility of religion, as it can easily trigger mediatized emotional 
responses on social media. 

The framework of Christian secularism does not necessarily imply that a post-secular perspective fails 
to describe contemporary European society. Certainly, it can be argued that the increased plurality that 
characterizes post-secular societies can trigger the antagonism of certain groups, like far-right parties, that 
fear multiculturalism and social change. While post-secularism can be useful to assess certain aspects of 
religious resurgence and visibility, I argue that far-right narratives can be better analyzed by 
understanding secularism as a political doctrine that refuses diversity to protect a conservative type of 
Christian identity. I propose that this perspective can help address the increasing political polarization of 
contemporary society, where religion is used as an ideology rather than a set of beliefs, which has 
detrimental consequences for minorities. Not only, indeed, this posits that non-Christian religions 
(especially Islam) are incompatible with Christian and secular values, but it also undermines the very idea 
of cultural and religious plurality by excluding non-Christians from the understanding of national and 
European identities. 

In this chapter, I offered some theoretical perspectives on Christian secularism and the mediatized 
narratives of far-right parties, but more empirical studies are needed on the subject. Furthermore, there are 
some limitations to be taken into consideration. First, I have described some common characteristics of 
the European far-right, but there are differences among parties and national contexts. For example, some 
parties protect LGBTQ+ rights while others attack them, a topic that can be explored through cross-
country comparative research. Second, a feminist or post-colonial theoretical lens can help better 
understand topics such as gender and migration, in connection with religion and far-right parties. Third, 
the emotional character of far-right discourses can be expressed differently depending on the media 
platform; therefore, it would be useful to take a theoretical and methodological approach that looks at 
extreme-right narratives across social media platforms and their connections with other media venues. 
Because of its detrimental effects on pluralism, theoretical and empirical studies on the far-right use of 
religion are vital to better understand the current state of religious minorities, as well as to protect and 
support multiculturalism and diversity. 
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