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Young people and their culture play a particularly important role in the neoconservative strategy. . . countersubversives need demonized enemies to justify their own repressive and authoritarian desires.
—Lipsitz (1994, p. 19)
On October 8, 1996, the Associated Press releases the following regarding a middle/high school in Elizabethtown, Pennsylvania:

Defying warnings from school officials, more than 250 middle and high school students marched out of classes Tuesday to protest their school board's new "pro-family" resolution. The resolution, passed September 17, says, "pro-homosexual concepts on sex and the family will never be tolerated or accepted in this school." Students also objected to its description of the two-parent family as "the norm.'' "Why should gays be less important?'' said Dave Fritz, a sophomore who joined the demonstration. "Why should kids with one parent be discriminated against?" The high school's 1,168 students had been told they would be disciplined if they protested. School officials, in classes Tuesday morning and in letters the day before, urged them not to join the demonstration. Some of the students carried signs saying, "We were taught to fight for what we believe in," and "What does my parents' marital status have to do with my education?" More than a dozen parents attended in support. The board's resolution matches one sent to districts by the Concerned Women for America, a conservative Christian group, in response to a National Education Association resolution on diversity, racism, sexism and sexual orientation. (Associated Press, 1996)
Attempting to establish itself around the name S.T.R.A.I.G.H.T., a soon-to-be university organization has this to say about its mission statement:

A new student organization is in the process of being formed at this campus. It's called STRAIGHT, which stands for "Students Reinforcing Adherence In General Heterosexual Tradition." The agenda of this group will be to promote, encourage, and preserve heterosexuality. In addition, STRAIGHT will promote education and pride in the tradition and appropriateness of heterosexuality in society. . . . STRAIGHT is not a religious organization; however, Judeo-Christian beliefs, as well as sociological and biological principles, do constitute a fundamental part of the support for STRAIGHT's beliefs. (STRAIGHT Flyer, 1996)
What thread runs through these seemingly disparate events? To rephrase the question in more politically charged terms: What broader public "moral crisis" connects these historically specific dramas? At a time in U.S. history when gays and lesbians are arguably gaining more visibility, acceptance, and perhaps even power, there becomes a necessity on the part of the "moral right" to guard its self-appointed power and privilege from the encroaching contestations of a particular group who dares assert its individual and collective identity against a pervasive heterosexism and homophobia that threatens the very stuff of democracy itself. Indeed, what connects these two events is the right's fearful recognition that the gay community is becoming more and more vocal, assertive, and successful about its right to equality, respect, and human dignity; consequently, the right must scurry to find foundationalist antidemocratic arguments to preserve their narrow notions of sexuality and family in a world that's become increasingly fractured and hybridized and where "no cultural practice has any necessary or a priori meaning'' (Raymond, 1994, p. 129). In addition, the moral right understands on some level the inherent fragility of sexual borders themselves; the pedagogical lie of "stability in sexuality'' is perhaps even apparent to them. In her essay, "The Construction of Heterosexuality," Janet E. Haley (1993) captures the instability of any sexual class and hence the need for neoconservatives to work that much harder to secure the insecurable, that is, to secure their vulnerable sexual border by demonizing sexual practices that fall outside of its hegemonic project: "The . . . class of heterosexuals is a default class, home to those who have not fallen out of it. It openly expels but covertly incorporates the homosexual other, an undertaking that renders it profoundly heterogeneous, unstable, and provisional" (pp. 85-86).

Something else, though, links these two events. Brought together by who the participants of these events are—namely, youth—the events help show that "youth" is a political site. In the first instance, for example, middle and high school students contest the heterosexism of the curriculum as well as the authority that legitimates some histories and cultures and derails others. To be sure, as the student protesters recognize on some level, "schools do not merely teach academic subjects, but also, in part, produce student subjectivities or particular sets of experiences that are in themselves part of an ideological process" (Giroux & McLaren, 1996, p. 317). In the second event, youth again can be seen as political, but this time in a different way. That is, here we see how a particular site becomes the means by which discourses of the right are promulgated. Indeed, in this second instance, the ideological work of the group S.T.R.A.I.G.H.T. cannot be separated from the broader public ideological conversation of the right on such political issues as heterosexual-only marriages, heterosexual-only families, heterosexuality as "norm."

But as soon as we configure youth as a political site, it becomes impossible not to discuss as well the site of youth as pedagogical, which is to say that pedagogy and politics are intertwined. Indeed, the ways in which youth politically use and appropriate their bodies, language, culture, and myriad public spheres to contest dominant cultural practices, as well as dominant representations and ideologies, suggests that they are engaging in a pedagogical enterprise that wishes to educate us about, among other things, this important point: "[al]though dominant cultural practices are not free-floating and are extremely difficult to subvert, . . . any particular practice can be (re)appropriated by a subcultural group and `rearticulated' according to its own specific political meanings and values. . . . [Hence], oppression is never one-sided, and struggles over meaning are ongoing in every culture" (Raymond, 1994, p. 129). As we see shortly, a teenager who attends a heterosexual ritual such as a prom with someone of the same sex is precisely engaging in the kind of political and pedagogical practice that aims to subvert hegemonic culture. Of course, in addition to engaging in counter-hegemonic political/pedagogical practices that rupture dominant culture, dominant practices, and dominant assumptions, youth, as are other subcultural groups, are vulnerable to being appropriated themselves to perform pedagogically and politically in the service of the dominant ideology and culture. The university-based group, S.T.R.A.I.G.H.T., in my estimation, is such an example.

In this chapter, I argue that teachers, teacher educators, and educational administrative leaders must move beyond thinking about youth as only a social category in need of management and "discipline," for "within such a tradition, management issues take precedence over understanding and furthering schools as democratic public spheres" (Giroux, 1996, p. 16). To open space for theoretical discourses about the category youth as a political and pedagogical site is also to open the possibility for educating youth in critical languages that enable them to connect their own ideological work to a broader democratic vision; in addition, it enables them to recognize and combat ideologies that attempt to exploit them in the service of homogenizing thought and eradicating difference. From this perspective, schooling partly entails having students engage in the "construction of ideologies that vie with dominant ideology for hegemony" (Raymond, 1994, p. 129). As a way to focus my argument that the site of youth must be understood as political and pedagogical, I concentrate in the first half of this chapter on queer youth. A subculture within a subculture, the pedagogical politics surrounding queer youth demonstrate how an understanding of youth as political and pedagogical can serve in the ongoing formation of a radical democracy, one that takes seriously the issue of difference in the attempt to challenge the violence of normativity.

Layered over the notion that (queer) youth must be understood as political and pedagogical, I also make a second, but related, argument: The political and pedagogical practices and struggles of subcultural groups such as youth need to be linked to the practices and struggles of other (subcultural) groups, and schools and colleges of education need to provide the critical, theoretical, and pedagogical space for imagining how such coalitions might take place. However, to discuss the site of youth critically, as well as the politics of coalition building, within the anti-intellectual location of the school or college of education is to confront a discipline that has historically conceived of educational reform solely in terms of practical considerations. As educational and cultural theorist Henry Giroux (1995) explains: "While other disciplines have appropriated, engaged, and produced new theoretical languages in keeping with changing historical conditions, colleges of education have maintained a deep suspicion of theory and intellectual dialogue" (p. 128). Part of the problem with schools and colleges of education being wedded to practical considerations stems from their inability to recognize that "considerations of the practical cannot take place without a detour through theory" (Giroux, 1995, p. 135) and furthermore that theory itself must take a detour through the practical and/or experience. In an attempt to challenge this critical, theoretical lacuna so pervasive in the field of education today, I conclude this chapter by examining how teacher educators and their students might theoretically analyze a particular scene from the cultural text, The Celluloid Closet, by drawing on recent advances from the field of queer theory.

A documentary that traces the historical representations of gays and lesbians in Hollywood film, a critical analysis of The Celluloid Closet does more than simply bring theory into the classroom. Indeed, an analysis of this film with youth would emphasize that the politics of social positioning—that is, how one's individual and collective identity is constructed, understood, and enacted—has much to do with mainstream representational politics. For this reason, (queer) youth must be able to recognize critically, resist, and turn inside-out any representational politics of exploitation. Thus, I use The Celluloid Closet not only to contribute critically, theoretically, and politically to the field of education itself, given such pervasive absences, but also to consider how teacher educators and their students might construct curricula based on the notion of educating youth about how an understanding of the political and pedagogical nature of other subcultural groups, such as gays and lesbians in terms of their representation in media culture, can enable youth to envision a politics of coalition building that cuts across social axes and indeed links the individual to a broader democratic community and project.

Finally, I have specifically chosen a film about gays and lesbians in history for use in a classroom setting for the following reason: although the gay community has seen a hint of acceptance in the wider society, educational institutions at all levels still suffer their students, faculty, and staff to a highly heterocentric culture. As Gerald Unks (1995) notes, for example, about the high school:

The high school—the center of most adolescent life and culture—stands staunchly aloof and rigidly resistant to even a suggestion that any of its faculty or student body might be homosexual or that homosexuals deserve anything but derision and scorn within its walls. High schools may be the most homophobic institutions in American society. (p. 5)
Perhaps most damaging about such pervasive heterocentrism, and the silence that often accompanies it, is the way institutions such as schools end up being driven by overriding ideologies such as heterosexism, the latter ideology being one that denies difference, that is, one that "denies, denigrates, and stigmatizes any nonheterosexual form of behavior, identity, relationship, or community" (Unks, 1995, p. 5). Indeed, combining heterosexism with schooling is an insidious way of educating youth to promote "sexual fascism"; no doubt it is part of the moral right's "hidden curriculum.'' Before turning to The Celluloid Closet, however, as a tool to be used pedagogically to rupture schooling's engagement in the politics of the social construction of not seeing, let us first examine briefly the politics and pedagogy of (queer) youth and (queer) youth politics and pedagogy. This brief theoretical detour sets the stage for how teacher educators and their students might use cultural texts politically and theoretically in the classroom as a way to negotiate the intersection among identity politics, representation, and pedagogy.

The Political and Pedagogical Space of (Queer) Youth

What typically is pegged as "disruptive behavior" or consigned to the bizarre or written off as juvenile, youth cultural practices instead are often highly political and pedagogical in the sense that, in many cases, they challenge inequitable status quo patterns and can even potentially overturn dominant legislation and policy. Indeed, the reverberations of youth resistance often force lawmakers to confront and have to rethink and rework taken-for-granted dominant ideologies. The case of Aaron Fricke, a 1980 gay high-school senior, is such an example. Wanting to attend his high-school prom with another male youth, Fricke was refused permission by principal Richard Lynch, the latter arguing that Aaron's attendance with another male would place both Aaron and his classmates in danger. Ultimately, though, "the Rhode Island District Court determined that the school's claim that Fricke's attendance at the dance posed a threat to security was not sufficiently compelling to override Fricke's first amendment rights to free speech and association" (Raymond, 1994, p. 115). What we see, then, with this isolated moment of youth resistance, is the way it challenges not only a particular school's authority, and "the Law" that circulates and governs such an institution, but that Fricke's resistance is even felt on a broader level as it forces the authority of the state of Rhode Island to confront and negotiate a "clash in ideologies." But Fricke's cultural work connects to even broader terrain. That is, his resistance contests what Judith Butler (1990) calls the heterosexual matrix, "that grid of cultural intelligibility through which bodies, genders, and desires are naturalized" (p. 151). To be sure, Fricke's attendance at ''a paradigmatic heterosexual ritual like a prom [with another male] cannot but call into question our normative assumptions about dating, romance, and the nature of desire" (Raymond, 1994, p. 116). It may be argued, however, that Fricke's oppositional work in the form of attending a prom with another male is what Cornel West calls an example of ''thin opposition" (Raymond, 1994, p. 115) in the sense that, whereas there has been a confrontation with a dominant cultural practice, structurally, all still remains sound. In fact, some may argue that Fricke's attendance is precisely an example of the operations of hegemony, for "hegemonic practices generally have enough `give' to enable them to tolerate some deviance and remain structurally sound" (Raymond, 1994, p. 116).

I would agree that Fricke has not overturned or gotten outside of the notions and practices of the heterosexual matrix. It is not possible to step fully outside of such a matrix, for that would entail, among other things, stepping outside of language itself and engaging in an act of linguistic willed amnesia. However, this still does not cancel out how Fricke's movement into cultural visibility has been a political and pedagogical act that may be added to other similar counter-cultural practices that, taken together, can create the conditions for rewriting, in this case, "our inherited sexual vocabularies [and practices] . . . [thus] turning them inside out, giving them a new face" (Fuss, 1991, p. 4). There is an irony, however, surrounding Fricke's "pedagogical practice," precisely because it has taken place within an institution that supposedly is in the service of promoting democracy. Indeed, despite what his pedagogy has to say about schooling's pivotal role and ethical responsibility in the production of critical citizens and in expanding and deepening democracy itself, few teachers rarely take up the important consequences of such pedagogical work as part of their pedagogy in the classroom. But I see this lack more the fault of schools and colleges of education than of teachers themselves. Let me be more specific here.

Fricke is engaging in a form of pedagogy that takes seriously identity politics. He understands that his identity is not inherently oppressive but that instead, culture and cultural practices have been used to pedagogically position him as Other. A discussion of identity politics in the classroom, thus, would investigate the ways in which language and media culture, for example, must be studied in an attempt to examine how the terrain of culture either prevents or enables the possibilities for critical agency and human dignity. Erica Rand (1995) in her text, Barbie's Queer Accessories, offers us a sense of how culture—in particular popular culture—is a politically pedagogical site that has enormous power in constructing gay and lesbian identity and socially positioning gays and lesbians as outsiders:

People . . . glean their sense of possibility and self-worth partly from available cultural products—objects, narratives, interpretations. Surely, for instance, the feelings of despair, self-loathing, and helplessness that often attend coming out to oneself stem partly from living in an environment filled with pop songs, music videos, movies, books, television shows, and ads that presume or articulate the naturalness and greater value of heterosexual desire. The world will not change if Brandon and Dylan become lovers and join ACT UP 90210, but it matters that we already know that they won't no matter how soulfully they looked into each other's eyes during the first few seasons. (p. 5)

For teachers to enact a pedagogy that takes seriously the question of identity politics, or to enact other pedagogies that take up critically such issues as race, class, and gender, they must encounter and engage a curriculum during their training in college that enables them to acquire the critical languages and methodologies "that will allow them not only to critically analyze the democratic and political shortcomings of schools, but also to develop the knowledge and skills that will advance the possibilities for generating and cultivating a deep respect for a democratic and ethically-based community. In effect, this means that the relationship of teacher education programs to public schooling would be self-consciously guided by political and moral considerations" (Giroux & McLaren, 1996, p. 311). Indeed, with such training, teachers will be able to create the pedagogical conditions for enabling youth to understand how their own social location as youth can be used, as we saw in Fricke's case, to insert themselves into, and by all means make themselves felt in, the political realm.
Although it is important to understand youth as a site that is able productively to disrupt and make change in the sociopolitical order, it is also necessary to recognize the political and pedagogical site of youth as contradictory. Teacher educators and their students must not glorify the site of youth simply because of its inherent oppositional nature. George Lipsitz (1994) in his essay, "We Know What Time It Is: Race, Class, and Youth Culture in the Nineties," discusses how youth cultures, in particular hip hop, have been able to create and use culture to build coalitions across race and ethnic lines. However, these very same cultural practices can be exclusionary in terms of their sexism, misogyny, and homophobia. As Lipsitz notes, "One ugly aspect of the popularity enjoyed by hip hop among suburban youth has been its symbolic value to them as a franchise on an imagined male power created through the degradation of women" (p. 24). In order for youth not to truncate the emancipatory possibilities their cultural practices can offer, that is, not engage in misguided forms of oppositional resistance that reify dominant practices, teacher-educators and their students must create the pedagogical conditions that enable youth to imagine forms of organized political struggle and resistance that cut across social axes. From this perspective, youth involve themselves in forms of border crossing that enable them to rethink and rewrite themselves progressively based on their encounters with other identities, histories, languages, and cultural practices. In an attempt to consider how we teacher educators and other cultural workers might create with our students a critical pedagogy that enables youth to understand critically the politics of solidarity-building, let us now take a brief detour through The Celluloid Closet.
Youth, Representation, and the Politics of Solidarity-Building
Thus far my argument has been (in a nutshell) that the site of youth offers enormous possibility in challenging the logic of dominant culture. In confronting, for example, processes of legitimation, youth can often expose the socially constructed nature of what has come to seem self-evident and apparently inevitable. With the case of Fricke, for instance, he challenged, by his very presence with another male at a prom, the belief that proms are somehow transcendentally heterosexual cultural practices. He did so by bringing forward one way in which dominant power legitimates and sustains its domination over others: by making particular beliefs and practices seem natural and universal. It is this kind of fronting with the logic of dominant culture, and how such confrontations can possibly deepen and extend democracy "in the present conjuncture, characterized as it is by an increasing disaffection towards democracy" (Mouffe, 1996, p. 5), that necessitates a discussion of youth as political and pedagogical within schools and colleges of education.

However, as I have begun to suggest, it is important that youth not reify dominant practices while engaging in oppositional work. Indeed, as Lipsitz helped clarify earlier, it is possible to engage in forms of antiracist cultural work yet at the same time engage in and sustain sexism and homophobia. One approach teacher educators and their students might take in order to construct a critical pedagogy that attempts to grapple with the dilemma of youth vis-a-vis the problematic of opposition/reification, is by building such a pedagogy around a critical engagement with the politics of cultural representation but within the project of solidarity building. To put this another way: having youth recognize, for example, that homophobic representations in culture engender undesirable consequences not only for gays and lesbians but for so-called straights too, youth can then begin to consider the importance and necessity of constructing a politics that connects particular interests and struggles to a broader democratic project. It is with this understanding that oppositional work without reification becomes more and more possible. Drawing on the critical, theoretical discourse of Judith Butler, in particular her notion of gender performativity, I now engage the nexus between homophobic representation and "doing gender," by examining a particular scene from The Celluloid Closet, a clip from the 1991 movie, Fried Green Tomatoes. It is my aim that, by drawing on Butler's critical theory, by engaging this nexus, and by examining this scene, I will illustrate how it is possible to build a critical pedagogy that attempts to argue for the significance of discussing with youth the necessity of recognizing the importance to them of another group's struggles.

Produced and directed by Rob Epstein and Jeffrey Friedman, and based on the book by Vito Russo, The Celluloid Closet (1995) chronicles gay and lesbian representation in Hollywood film from the mid 1890s to the early 1990s. The documentary itself is constructed around a series of clips from a variety of movies such as Behind the Screen (1916), The Gay Divorcee (1934), Rope (1948), Rebel Without a Cause (1955), Ben-Hur (1959), Some Like It Hot (1959), The Boys in the Band (1970), Freebie and the Bean (1974), Cruising (1980), Making Love (1982), The Color Purple (1985), Thelma and Louise (1991), Fried Green Tomatoes (1991), and Philadelphia (1993), among others. With the aid of many analysts, most of them drawn from the movie industry itself, including Lily Tomlin, The Celluloid Closet attempts to problematize the numerous representations of gays and lesbians for either their explicit or implicit homophobia, and for their practices and politics of demonization, stereotyping, and erasure. For example, Lily Tomlin discusses the politics surrounding the emergence of "the sissy" in the film, The Gay Divorcee (1934). The sissy is considered Hollywood's first gay stock character. It was a convention that was completely accepted, for it enabled the issue of homosexuality to remain supposedly out of sight, that is, to remain safely at a subliminal or subtextual level. The sissy also, as Tomlin notes, "made everyone feel more manly or more womanly by occupying the space in-between. He did not seem to have a sexuality, so Hollywood allowed him to thrive."

An interesting implication of Tomlin's analysis that especially concerns us here is the importance of not underrating the power of culture to aid in the belief in the notion of discrete genders, or in the idea of traditional/natural gender roles, or even in the idea of gender at all. Judith Butler (1990), in her now-famous book, Gender Trouble: Feminism and the Subversion of Identity, takes issue with the articulation of gender as "natural" or "given," or as somehow removed from the issue of power. It is worth citing her at length on this:

Discrete genders are part of what "humanizes" individuals within contemporary culture; indeed, we regularly punish those who fail to do their gender right. Because there is neither an "essence" that gender expresses or externalizes nor an objective ideal to which gender aspires, and because gender is not a fact, the various acts of gender create the idea of gender, and without those acts, there would be no gender at all. Gender is, thus, a construction that regularly conceals its genesis; the tacit agreement to perform, produce, and sustain discrete and polar genders as cultural fictions is obscured by the credibility of those productions—and the punishments that attend not agreeing to believe in them; the construction "compels" our belief in its necessity and naturalness. (pp. 139-140)

As Butler argues, gender is not a fact. Instead, what makes for the idea of gender or, still yet, what creates the effect of gender uniformity is "a compulsory repetition of prior and subjectivating norms, [and it is] social constraints, taboos, prohibitions, threats of punishment [which] operate in [this] ritualized repetition of norms" (Butler, 1993, pp. 21-22). What this means in terms of the intersection among power, gender construction, and subjectivity, is that subject formation cannot be understood outside of the matrices of gender and power. Indeed, the subject is produced, according to Butler, retroactively in the repetition of (gender) norms, and this entire scene of identity formation and gender performativity takes place within a complex matrix of power. One aspect of this matrix, that is, one way in which power works to force or sustain a compulsory repetition of (gender) norms, is by deploying implicitly or explicitly "the grammar" (linguistic, visual, aural, etc.) of prohibition or taboo in opposition to the axis of homosexuality as a way to maintain under duress dominant or traditional gender roles or practices.

This relation among homosexuality, doing gender "right," and the deployment of the grammar of prohibition often emerges in complex configurations in popular culture as a form of "cultural pedagogy." Which is to say that these configurations are political in the sense that they work to "educate" us about ''how to behave and what to think, feel, believe, fear, and desire—and what not to" (Kellner, 1995, p. 2). In terms of gender, then, popular culture profoundly and powerfully shapes our view of what constitutes (in)appropriate gender roles. Film critic, Richard Dyer, in The Celluloid Closet, makes this point well when he tells us that, "[our] ideas about who [we] are don't just come from inside [us]; they come from the culture. And in this culture, they come especially from the movies. So we learn from the movies what it means to be a man or a woman; what it means to have sexuality.'' If, as Dyer notes, we learn from the movies what it means to be a man or a woman, then by what specific mechanism(s) does this process of gendering occur, say, within popular culture? Again, to repeat, as I have begun to argue, it is in part through the juxtaposition of the axis of gender to that of homosexuality that a "radical" fabrication of discrete genders and/or "natural" gender roles takes hold and is sustained, often through the deployment of the grammar of prohibition or taboo.

In The Celluloid Closet, this mechanism of contiguity, as well as its effects, can be located in a brief clip from Fried Green Tomatoes. In this scene, two young, attractive women are presented one evening sitting and talking by a lake. Both women have been drinking. Analyzing critically this scene, writer Susie Bright shares her frustration at how the movie remains explicitly silent about the passion and homoeroticism these women feel for each other. As she notes: "The passion that these two women feel for each other was not presented in an open way in the movie. . . . I get so angry about what Hollywood will do with an original story or script to get rid of the lesbian element that I feel like standing up in the theater and shouting, `These characters are dykes and this movie isn't saying so.'" I agree with Bright that the two characters are lesbians and Hollywood isn't saying so, at least not explicitly. The suggestive eye contact, the sexual energy present, the anxiety over the idea of parting (because one of the them intends on marrying), and a quick kiss on the cheek by one of the women to the other, all suggest that indeed there is a homoerotic (sub)script struggling to make its way into mainstream visibility in this scene. What this struggle to come into history suggests, then, within the context of Bright's criticism, is that homophobic representations do not only occur at an explicit level. Indeed, representation also becomes homophobic when it endorses or participates in a politics of silence or erasure regarding the existence of other sexualities as a way to maintain the belief, erroneous as it is, that somehow humanity and heterosexuality are synonymous.

In addition to making use of homophobic representation to maintain a heterosexist worldview, popular culture often deploys these very representations to uphold the notion of discrete, natural, and/or traditional gender roles, as well as to generate the belief in the necessary fulfillment of these roles. For example, in light of Bright's important criticism that Hollywood is engaging in a form of homophobia by remaining silent yet suggestive about the lesbian issue in Fried Green Tomatoes, consider now the following dialogue between the two women as "feeding off of" such homophobic representation in the attempt to reinscribe what constitutes doing one's gender "right," especially for women:


-What's your mother going to say when she sees us both drunk?

--You gotta stop worrying about what people think.


-I know.

--I mean you've always done the right thing. You took care of your daddy, the preacher, when he took sick. You take care all the kids over the church school. You go on an take care of your mamma . . . 

-I know, and I'm going to marry the man I'm supposed to. 

--You gettin' married?

Not validating in an open, honest, and positive way the love, passion, and desire these women feel for each other, yet at the same time suggesting that they are on the verge of transgressing "normal" sexual roles, and finally, by inserting the language of determinism or inevitability regarding marriage, Hollywood produces a scene that explicitly reinforces adherence to expected gender norms for women (i.e., caretaker, wife/marriage, mother/children, etc.) by suggesting (because of its silence) as taboo that which it refuses to endorse openly: homosexuality as a viable, rewarding, and meaningful alternative to compulsory heterosexuality. Interestingly, this process of reinscription of gender norms through the grammar of taboo attempts to secure itself even more, as we see in the scene from Fried Green Tomatoes, by hegemonically compelling social actors to engage in the fulfillment of the quintessential heterosexual social contract: marriage. Which is to say that the cultural practice of marriage, although it does not guarantee that heterosexual men and women will reinscribe gender norms, significantly is nevertheless bound up with the forcible reiteration of such norms. As Judith Butler (1993) notes: "Gender norms operate by requiring the embodiment of certain ideals of femininity and masculinity, ones which are almost always related to the idealization of the heterosexual bond" (p. 22).

If homophobic representation crisscrosses with gender norms to the extent that the former contributes to the credibility in the fulfillment of the latter, then I conclude with this question and answer: who suffers, and hence, should care? This chapter has argued that the answer is certainly not only gays and lesbians.
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