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Abstract

This work explicates the vernacular interpretive practices of audience members
as they view masculinities images conveyed through the medium of television
advertising. Founded in a theoretical framework of gender studies, media studies, the
folkloristic approach to popular culture, and the subtle performances of everyday life,
this dissertation aims to better understand both what people see when they are shown
an image like Old Spice’s “Man Your Man Could Smell Like” or Dos Equis’ “Most
Interesting Man in the World” and how they assimilate these images into their larger
understandings of manliness and masculinity. The evidence interpreted herein will
point to a disconnect between the displays of manliness in advertisements collected
from the informants’ locally available television networks and the depth and breadth of
the informants personal experiences to which the notion of “masculinity” applies in their
everyday lives. Based on consultation of advertising literature and interview work with
advertising professionals undertaken as part of this project, it is clear that this
hegemonic approach to masculinity is something advertisers are seeking to perpetuate
as a means of making messages available to a wider audience in an effort to achieve
profit. This dissertation concludes on the note of problematizing this approach to
masculinities in advertising and identifies examples of advertisings’ lack of impact when
it comes health, education, and not-for-profit efforts in the field of advocacy that centers

on North American men.



Acknowledgements

As I'look back upon the people and organizations that played a role in bringing
me to this point in my scholarly efforts, I picture a list 7,300 km long—which is roughly
the distance from Springville, California, where I spent my childhood, to St. John's,
Newfoundland and Labrador, where I find myself writing the last sentences of this thesis.
[ want to start by thanking my parents, Helen and Michael Wall, whose examples,
motivation, and confidence in me have been a guiding light. I also need to thank the
teachers and professors who shaped my education with their efforts. Your guidance has
been a daily gift to me. In particular | want to acknowledge my committee members, as
well two critical mentors: Dr. Sabina Magliocco of California State University Northridge,
and the late Dr. C. Scott Littleton of Occidental College. Finally, | want to thank my
daughter Brighid. Up until she was born, the construction of gender was something I
read about in books, now [ am living it every moment we are together.

Over a hundred people served as informants of one kind or another for this
project. The majority I will not be able to thank by name, as they participated in
anonymous surveys. Most of them were students, and I can only hope they enjoyed the
guest lectures and the chance to laugh at some humorous advertisements as much as I
enjoyed presenting it all to them. My collaborators were the handful people I got to
know during this project, or got to know better in a lot of cases, as they were already
friends and acquaintances. [ would like to say thank you for taking the time to share in
this project with me. Thank you for all the fascinating stories, the insights, and for letting
me dig into the minutia of your lives. You did more than tell me what you thought about

television commercials, you shared childhood memories, you talked about your parents,



school, work, and your home lives with your partners. You let me into your private
space, and I want you all to know how grateful [ am that you shared yourselves with me.
Finally, I would like to acknowledge all the people who stood beside me and
offered me encouragement as | put this project together, collected my data, and then sat
down to write and rewrite it. You are friends, family, lovers, colleagues, co-workers, and
passers by who saw me staring forlornly at my computer screen. I do not recall a single
detractor among you. You were all so supportive and encouraging offering me
everything from, “That sounds interesting,” to, “Good luck with that,” to, “Don’t worry,
you’ll get it done.” The path has been a long one, but it was your kind words, smiles,

interest, and insights that kept me putting one foot in front of the other.

Cheers.



Abstract

Table of Contents

Acknowledgements

Table of Contents

List of Figures
List of Appendices
Chapter 1.  Introduction
1.1. A Parody of a Parody of a Parody
1.2. Problematizing Hegemonic Masculinity
1.3.  The Lens of Television Advertising
Chapter 2.  Literature Review
2.1.  Section 1: Literature Review, Gender Studies
2.1.1. Obscenity and Eroticism: The Dirty Secrets of Folklore
2.1.2. Feminist Critique: A World of Competing Codes
2.1.3. LGBT Scholarship: Risky Communications, Mutual
Transformations
2.1.4. Queer Theory: Category to Continuum, By Any Means
Necessary
2.1.5. The Diversity of Manhood and Manliness
2.1.6. Concluding Thoughts: Laughing at the Last “Real” Man
2.2. Section 2: Literature Review, Popular Culture

Chapter 3.
3.1.

3.2

3.3.

3.4.

Chapter 4.

2.2.1. Seeking an Interdisciplinary Common Ground

2.2.2. Popular Culture: the Ubiquitous and the Universal
2.2.3. Masculinities as Targets of Consumer Appeal Strategies
2.2.4. The Social Construction of Popular Culture

2.2.5. Consumerism & Masculinity: A Pact of Mutual Aid

Methodology

Definitions: Informant, Participant, and Collaborator
Overview

Building Collaborative Research through Surveys and
Interviews

Sidenote: Data from Industry Sources

Research Data

16
19

26
28
31
34

38

43
52

56
57
59
61
66
69

81
81
82
90

102

107



4.1. Example One: Scotiabank

4.2. Example Two: Whiskas Cat Food
4.3. Example Three: Wiser’s Whiskey
4.4, Example Four: Dempster’s Bread
4.5. Example Five: Ancestry.ca

4.6. Example Six: Fiat

4.7. Example Seven: Volkswagen Tiguan
4.8. Example Eight: Just for Men Autostop
4.9. Example Nine: Molson Canadian
4.10. Example Nine: KFC

4.11. Example Ten: Southern Comfort
4.12. Collaborator Discussions

4.12.1 Ian: Foreshadowing the Importance of “Stereotypes”
4.12.2. Blake: A Voice of Age and Experience

4.12.3. Jeremy: The Competing Views of Manliness

4.12.4. Jim: Critique in the Form of Vernacular Theory
4.12.5. Andrew: The Blue Collar Frame of Reference

4.12.6. Sam: The Continuum of Traditional Masculinity
4.12.7. ]Jill: The Ladylike Practice of Buying Men’s Underwear
4.12.8. Kim: An Advertising Insider

4.13. Summary

Chapter 5.
5.1.
5.2.
5.3.
5.4.

5.5.
5.6.

Chapter 6.
6.1.

6.2.
Bibliography
Appendices

1.

2.
3.

Interpretation of Interview Materials

The Semiotics of Vernacular Theory

Personal Experience + Vernacular Theorization = Worldview
Ethical Concerns Regarding Participant Information

The Psychoanalytics of Television: The Application of
Vernacular Theory from Within

The Many Faces of Traditional Masculinity

A Wider Dialogue to Counter Silence

Concluding Remarks

Case Study: the Belief Structures Surrounding Digital
Rectal Exams

Brief, Reflexive Coda

Digital Appendix, hosted online at: http://tiny.cc/6gsgiy
Focus Group Participant Survey Questions
Collaborator Interview Questions

107
110
112
117
119
121
124
126
128
132
133
134
135
136
137
139
141
143
145
147
155

156
156
162
163
166

172
173

175
185

193

196

213
214



Figure 1.1
Figure 1.2
Figure 1.3
Figure 3.1
Figure 3.2
Figure 3.3
Figure 4.1
Figure 4.2
Figure 4.3
Figure 4.4
Figure 4.5
Figure 4.6
Figure 4.7
Figure 4.8
Figure 4.9
Figure 4.10
Figure 4.11
Figure 4.12
Figure 4.13
Figure 6.1
Figure 6.2
Figure 6.3
Figure 6.4
Figure 6.5

List of Figures

[saiah Mustafa, Old Spice’s The Man Your Man Could Smell Like.
Guinness Advertisement by BBDO.

JC Penney Father’s Day Advertisement.

Examples of “Man Law” Memes.

Examples of the “Chuck Norris Facts” Meme.

Examples of the “Overly Manly Man” Meme.

Scotiabank “I'm Right” Advertisement.

Whiskas “Cat Love” Advertisement.

Applause, Wiser’s Whiskey “Wiserhood” Advertisement.

Pink Purse, Wiser’s Whiskey “Wiserhood” Advertisement.
Canadian Farmer, Dempster’s Bread Advertisment.

Sidney Crosby, Dempster’s Bread Advertisment.

Ancestry.ca Advertisement.

Fiat “Arbath” Advertisement.

Driver #1, Volkswagen “Responsibly Wild” Advertisement.
Driver #2, Volkswagen “Responsibly Wild” Advertisement.
Just for Men Advertisement.

Friendly Game, Molsen Canadian Ice Hockey Advertisement.
Players Embrace, Moslen Canadian Ice Hockey Advertisement.

0ld Spice’s The Man Your Man Could Smell Like YouTube Channel.

CCAC “Get Your Butt Seen” Print Advertisement.

Don Cherry and Rick Hillier Ride For Dad Advertisement.
Campbell’s Soup Movember Print Advertisement.

Stephen Colbert’s “November Sweeps Prostacular” Segement.

11

20

21

99

99

99

107
110
113
114
117
118
120
122
125
125
127
129
129
175
186
187
190
192



List of Appendices

Appendix 1. Digital Appendix: Recordings of Advertisements Presented
during Focus Groups and Individual Interviews.
Available at: http://tiny.cc/6gsgiy

Appendix 2. Survey given to focus group participants.



Chapter 1: Introduction

It is the goal of this thesis to address the ways in which masculine discourses are
framed and packaged by the medium of television advertising, determining what
changes in communication and interpretation occur when vernacular constructions of
gender move from face-to-face narrative and performance (i.e., folklore) (Bronner
2005a) and into a space of popular culture driven by technology and consumer-based
economics. Obviously, the aforementioned technology and its accompanying economic
systems have a lasting impact on the viewer by transposing the discourses of manliness
from their everyday folk, bottom-up, and/or vernacular positions in social construction
to a top-down, imposed, and/or heavily mediated position. I seek to explore the
complexities and conflicts that occur for viewers when that which is silently and/or
unconsciously learned, performed, and communicated to others becomes a tool for

encouraging socially facilitated economic consumption.

A Parody of a Parody of a Parody

In the early months of 2010 actor Isaiah Mustafa debuted in a career-changing
role that catapulted him into the public eye. He did not land the starring role in a
television drama or a blockbuster action film, rather the mantle he assumed was The
Man Your Man Could Smell Like, a smug and smooth-talking character breaking the
proverbial fourth wall to speak directly to his audience on the merits of Old Spice Body
Wash. From a sales perspective, the initial advertisement and those that followed it in a
series did not do much to move the product in question (Neff 2010). By twelve weeks
into the campaign, Old Spice was no longer gaining market share against its competitors.

Mustafa and the advertising agency behind his commercial, Wieden & Kennedy, had put



0ld Spice’s body wash on the map in a market that was oversaturated with shower soaps
targeting men, but the bulk of sales were not driven by the campaign or on the character
Mustafa had come to embody.

Despite lackluster sales, Mustafa’s character developed a cult following online,
where his commercials were viewed millions of times on video upload sites like Vimeo
and YouTube. Such was the lasting impact of the character that Mustafa became an
internet presence and appeared in uploaded videos as The Man Your Man Could Smell
Like in order to answer questions posed by fans through various social media. Fan
backlash occurred when Old Spice replaced Mustafa as the brand’s spokesman, a rather
out-of-sync reaction given the typical strategy employed by companies sold at a national
or international level: constantly cycling new advertisements to draw in new consumers,
reinvigorating or even reinventing the brand. Then again, it was clear Mustafa was not
moving the product with his performance; he was creating an audience for his character
(Neff 2010).

This raises the question, what was it about The Man Your Man Could Smell Like
that kept the audience coming back? Mustafa’s character was unusual in that while the
product was meant for men, he spoke to women, specifically women with men in their
lives with whom they were unsatisfied. He would frequently ask these women to “look
at your man,” and then, “look at me,” suggesting they compare what they had with what
they really wanted and note where their partners were lacking. In each of his
advertisements The Man Your Man Could Smell Like shifted from scene to scene,
transitioning in a comedic manner that was dreamlike (Figure 1.1). One moment he
would be remodeling a house, the next he would be baking a cake, all with the certitude

that every action he took was precisely what women living heteronormative lives
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M‘

"

desired but could never have for themselves, the

SMELL LIKE A MAN, MAN. %'

Ot Spice

punchline being that if the fictive audience of

-

women could not have a man like the one Mustafa

portrayed, they could at least have a man that
‘,,"' " smelled like him.

Figure 1.1. Isaiah Mustafa. "The Man Your Man Online reactions would seem to suggest
Could Smell Like." (0ld Spice 2010b)
that laughter was the most common response to
Mustafa’s over-the-top romantic masculine character, but plenty of scholars have shown
that laughter is not an end unto itself, but often a reaction that guards against other
emotions (Brottman 2004, Mehu and Dunbar 2008). There are actually three layers of
parody in Mustafa’s character, if we use Linda Hutcheon’s broad definition of parody as
“repetition with critical distance,” (Hutcheon 1985, 185), that guard against conscious
recognition of the cultural information he presents. Working backwards, Mustafa is
making a sales pitch, that sales pitch is based on the folk and popular traditions of poking
fun at the suave, muscle-bound male leads of popular romantic literature, and that
literature is, according to Janice Radway, an example of culture producing culture which
both conforms to and subverts patriarchal context given how it is employed in the
everyday reading practices of women (Radway 1983, 72-73). This is a parody of a
parody of a parody.
This thesis asks why viewers are laughing at The Man Your Man Could Smell Like
and, more importantly, what information is he imparting to us while we are laughing?
Like so many other elements that make up contemporary society, the discourse of

masculinity bombards us constantly as we move through social life, teaching us what it is

to be manly and to know manliness in other people, places, things, and ideas.
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The Man Your Man Could Smell Like identifies voids within the heteronormative
relationships of Mustafa’s audience, both fictive and real. He is stating emphatically that
the men on the other side of the television screen are not as desirable to women as he is,
and the fact that this evokes laughter is worthy of problematization. Beginning with the
first major surge of television commercials focused on branded goods and household
appliances in the 1920s, Western advertising has focused on presenting a viewer with
attractive spokespersons and characters who possess something the viewer does not,
with the logical off-set being to buy the product shown in order to no longer feel the
sensation of lacking something. (Currell 2009, 174-175; Mintz and McNeil 2013).
Masculinity is particularly vulnerable to this thesis as it does not possess the
philosophical and political support network that contemporary feminism has achieved.
The strategies of feminism are such that the portrayal of women in advertising is now
regularly scrutinized and, given the appropriate information and circumstance for its
transmission, it can be understood that authentic femininity contains more variation
than that portrayed in advertising (Kilbourne 1979; 1987; 1999; 2010). Moreover, the
strategies of support within contemporary feminism aim to make alternative
femininities worthy in comparison to the mainstream portrayal of women in advertising.
Men, in their efforts to flee the feminine and downplay the importance of feminist
advocacy to all genders (Nardi 1992, 4), leave themselves vulnerable to what should be
outdated methods of turning audiences into customers and, more importantly, are
equally vulnerable to the masculine messages embedded in those capitalist efforts. Itis
clear that there is room for theoretical growth in the emerging field of masculinities
studies to support and contextualize the experiences of men, and this is where folklore

studies, in its expanding, post-modern incarnation, can be of central benefit.
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Alan Dundes, in his somewhat controversial 2004 plenary address to the
American Folklore Society, noted that the discipline was in “decline” due to a lack of
“grand theory” that was not wholly its own. Thus, folklore departments were being
folded into larger interdisciplinary programs across North America and Europe (Dundes
2005). While I agree with Dundes’ opinion that folkloristics struggles from a, “lack of
new grand theory,” I do not think this spells an end or decline for the discipline. Rather, I
accept Steven Zeitlin’s interpretation that, “Folklore is too small a discipline to be talking
only to itself,” and, “There is an argument to be made that folklorists will become
increasingly central and valued as the virtual world and the effects of media become
increasing pronounced” (2000, 16-17). I have been invigorated by the efforts of my
fellow folklore graduate students to create novel, productive intellectual shortcuts—"life
hacks” to use a contemporary turn of phrase—with regard to the relationship between
folklore and theory in the arts and social sciences (Augustus 2013; Learning 2012; Staple
2013; 2014), building additional connections based on complementary ways of thinking
and interpretation across disciplines.

[ think that one unspoken result of the post-modern critique of folkloristics is the
expectation that folklorists will seek out theory beyond the borders of their discipline.
When I say “unspoken” | am not attempting to say interdisciplinary—or as [ prefer to see
it “transdisciplinary”—theory is a shameful or dirty secret among folklore scholars or
that post-modern folkloristics has no theory wholly of its own design. Rather, post-
modern folklorists are so driven to expand the definition of what is or is not folklore that
they cannot help but consume and make use of new sources of theory to support the

endeavor. I say this not as a member of a folkloristics subprogram seated within a larger
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department such as anthropology or english, but as scholar trained by one of a shrinking
handful of genuine folklore departments in North America.

As much as Memorial University of Newfoundland’s Department of Folklore has
its pool of post-secondary scholars dedicated to folktale, legends, and vernacular
architecture, each year more and more of these soon-to-be professionals take up
interests in contested academic spaces such as stand-up comedy, film-derived narrative,
and the internet (Brodie 2014; Augustus 2013; Staple 2013). As we do this work, we are
pulled by two distinct sets voices—a mixture our own and those of our academic
advisors—to meet two mutually exclusive needs: to explore new materials that test the
boundaries of the discipline and to make sure we explicate clearly and consistently that
we are still pursuing traditions. While changing technologies drive communication, the
ideas being communicated remain largely unchanged. This experience is oftentimes
compounded by the fact that so many of us are not entering our folklore program as
folklorists, but dragging cross-disciplinary baggage with us from a variety of sources.

Advertising and folklore need not be seen as mutually exclusive, even when the
two are viewed historically. Let us consider for a moment the place of the broadside
ballad in English society. A tool of artistic expression that, “...invites a very inclusive
public to participate in an economy of decryption, textual circulation, and display of
knowledge.” (Wilson-Lee 2011, 228). A television advertisement such as Mustafa’s Man
Your Man Could Smell Like is little different, especially as one considers the amount of
digital interest and parody it generated despite selling only a mediocre amount of the
product to which it was dedicated. The comparison itself is not even wholly theoretical,
as broadside ballad sheets would often incorporate advertisements into their rhyming

and singing format (Sherman 2008). To expand further we need only consider Roger
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Abrahams’ reflections upon the markets of Trinidad and Brazil as spaces where pre- and
post-slavery African song and word play traditions thrive (1992, 110) or Dargan and
Zeitlin’s folkloristic approach to the rhythms and rhymes of side show talkers and street
peddlers (1983).

To offer a brief, anecdotal aside: I had occasion to mention this project to my
physician during a routine check-up. My general practitioner sees numerous patients,
mostly undergraduates, and so he rarely remembers without prompting what
department I am with or what degree [ am pursuing. On this particular day the
conversation grew deeper almost by accident. I told him [ was pursuing a study of
masculinities communications in television advertising and he stood still for a moment,
perhaps processing the information at a different pace than he might the usual check-up
conversation.

“We're all women now, you know,” he said calmly, as though offering me sage
advice.

“What?” I said, more surprised that he had stopped to consider my project rather
than moving on to the next typical topic of discussion after school: family life.

“They’re doing the same things to us now that they’ve been doing to women for
years,” he said. He was talking about advertisers, about a trend he had noticed in the
array of beauty products available to men. He went on to explain that he had reached
this conclusion rather recently after learning of an upcoming group therapy session run
by his colleagues at the MUN Counseling Centre focusing on media and men’s body

image.
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Problematizing Hegemonic Masculinity

[ am making an effort to problematize two things that an individual can easily live
her or his whole life and never question: hegemonic masculinity and television
advertising. Efforts to deconstruct these concepts individually have been made by a
number of talented scholars (e.g. James Twitchell 1996, John Story 2009 [1997], RW.
Connell 2005 [1995], Stanley Brandes 1980, and Simon Bronner 2005 to name a few),
but I am of the mind that something as yet unobserved makes itself available when we
consider them simultaneously. To this end, I seek to unravel the relationship between
television advertising and the masculinities information contained within it, how that
information makes its way to the viewer, and what the audience learns each time figures
like Mustafa’s Man Your Man Could Smell Like are spotlighted for thirty seconds between
segments of popular television shows.

It is widely understood among gender scholars that R. W. Connell deserves
primary credit for the development of “hegemonic masculinity” which, “confirmed the
plurality of masculinities and the complexities of gender construction for men, and gave
evidence of the active struggle for dominance that is implicit in the Gramscian concept of
hegemony,” (Connell and Messerschmidt 2005, 832). However I think there are other
works critical to rounding out one’s understanding of the concept. I rely on Pierre
Bourdieu’s Masculine Domination for my primary picture of masculine hegemony.
Moreover, Judith Butler’s interpretation of all gender as drag is essential in helping to
flesh out the limits of that picture. Finally, [ draw upon the contributions of folkloristics
to my scholarly construction of the concept, therefore the interpretations of Simon

Bronner, Alan Dundes, and Michael Robidoux are all critical to my work.
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The chapter that follows this introduction might best be seen as a literature
review in two parts as well as a narrative account of how I connect the disparate
elements of literature that are meaningful to this project. The first part of the review
focuses on the origins of masculinities studies in the discipline of folklore. This takes
into account both developments within the discipline and critical transformations that
affected scholarship across the humanities and social sciences. The scholarly critiques of
feminism, LGBTQ studies, and queer theory, all had bearing on the formation of
contemporary masculinities research in folklore. This first review section concludes on
the historical readings of the changes that occurred in Western perceptions of men and
manliness between the end of the Victorian and the beginning of the post-Victorian eras.
This historical cusp, the advent of consumerism, and the rise of middle-class buying
power sets up the second part of the literature review: an assessment of critical
literature on commodification, popular culture, and the dynamics of parody and
nostalgia. We end with some thoughts on contemporary masculinity by Michael
Robidoux, a folklorist, and Michael Kimmel, a sociologist with curiously folkloristic
methodology.

Chapter Three focuses both on methodology and an explication of my data. [
begin with discussing collection methods for obtaining the television commercials used
in the study, justifying why some were chosen and others were discarded. I follow this
with a detailed account of my first round of informant data collection: the distribution of
over one hundred surveys across half a dozen university classrooms for a survey project
accompanied by a guest lecture on contemporary masculinities theory. My second round
of informant research is discussed in a walkthrough of my interview protocol as well as a

demonstration of how this project mirrors certain aspects of collaborative ethnography.
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Chapter Four is a detailed explication of my gathered primary source material,
commercials collected from local television and online sources, and the thoughts and
opinions of my two informant groups when it comes to each example. Each commercial
advertisement | have employed in the study is reviewed, though | recommend viewing
the accompanying digital appendix (http://tiny.cc/6gsgiy) for a more complete
understanding of what my informants saw and analyzed. Following the review of the
advertisements the reader will have an opportunity to review the conversations I had
with my collaborators.

Chapter Five uses the insights of my individual collaborators to generate a more
complete understanding of the masculinity circulated in locally accessible television
advertising. Each of these collaborators brings her/his unique background to bear in
analyzing a variety of advertisements and providing insights both from informants’
personal experience and vernacular criticism. These collaborator insights are capped off
with the acknowledgements of “Kim”1, an insider to the world of television advertising
who offers a deeper understanding regarding the practices of her profession’s creative
experts, not the least of which is that advertisers do not make use of folklore the way
scholars of folklore and popular culture surmise most such professionals do. I end this
chapter with a short discussion that attempts to understand why we are seeing what we
expect to see in any event, the controlling influence of hegemonic masculinity, but what
also makes it worth our time to highlight and regard that controlling influence through

television advertising.

1 “Kim” was my first and only case of an interviewee seeking to use a pseudonym to protect her/his identity. As an advertising
professional working in a small city like St. John’s, Kim thought there was a remote possibility a client or another industry
professional familiar with her might read my work and guess at her identity, thus she asked for a pseudonym to keep her work with
me separate from her professional career.
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My concluding remarks will step outside the boundaries of social science and
humanities research and into the realm of advocacy. Based on previous partnerships
between folklorists and formal structures attempting to transform public knowledge and
policy-making, | will argue that masculinities scholarship can bring about dynamic
change by employing folkloristics to make men more aware of their gendered identities
and the social spaces and restrictions those identities create. Because of the way
traditional masculinity impacts the lives of boys during their formative years, gaps in
information regarding health, violence, and risk-taking behaviors have the capacity to
follow men throughout their lives even if they break with hegemony’s key constructions
of manliness and adopt an alternative way of knowing their gendered identity. As this
hegemonic information is delivered primarily through unconscious and vernacular
channels, folkloristics is a excellent resource for helping men understand themselves as
men, as participants in cultural groups that incorporate notions—veiled and unveiled—
of gender, ethnic, and economic power, and as human organisms with all the advantages

and faults such a condition entails.

The Lens of Television Advertising

In the early days of September, 2013, an article on the website of Business Insider
hailed the arrival of a Guinness commercial created by the agency Batten, Barton,
Durstine, and Osborn (BBDO) that expressed different ideas about manliness than were
typical of most models for beer advertising:

Beer commercials are generally pretty juvenile. For the most part, they depict

men as unfeeling doofuses who only want to hook up with hot women and

watch sports without being bothered by their wives. But a poignant new ad
from Guinness flips the switch by presenting a group of athletic, beer-drinking

19



men who are defined as much by their kindness as their physical strength

(Taube, 2013).
The commercial features a group of wheelchair-bound men playing a friendly, but very
aggressive game of basketball. Classical music plays as they move about the court
pushing one another, passing the ball, attempting shots, and even knocking each other
down. As the game concludes, all but one man un-buckle the belts of their chairs and
stand up. The man remaining in the chair remarks that the group around him is, “getting
better,” (Figure 1.2). As the men rise up out of their chairs, the scene shifts to a bar

where the product is featured prominently

M
| among the players, who have swapped their
sweaty gym clothes for middle-class dressy-
casual attire, and a somber voice offers the
= following thought: “Dedication. Friendship.
Figure 1.2. Guinness. (BBDO 2013) Loyalty. The choices we make reveal the nature

of our character.”

Obviously, the advertisement seeks to conflate social choices and choice of beer
brand, but reading deeper there is something of a political appeal petitioning a growing
contemporary audience that favors inclusion of differently-abled individuals in everyday
life. The commercial attempts to sell the brand as a conscientious, compassionate, yet
masculine choice befitting physically active consumers. What is curious is that this use
of an outlying social group to appeal to a wider audience is not new. US department
store JC Penney made a similar solicitation in 2012 with its use of a male same-sex
couple in a Father’s Day advertisement that was widely distributed across print media

and on the internet. The ad was not aimed at enticing the LGBTQ community to shop at
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JC Penney, but to appeal to individuals practicing inclusive politics. A JC Penney

v vt b
ot 1 . O s

fiﬁ"!?!s 5 spokeperson stated on behalf of the company,
“In celebration of Father’s Day, we're proud
that our June book honors men from diverse

backgrounds who all share the joy of

fatherhood,” (Ellin 2012) (Figure 1.3). The
text of the ad read, “What makes Dad so cool? He's the swim coach, tent maker, best
friend, bike fixer and hug giver—all rolled into one. Or two.” Industry website Adweek
Figure 1.3. JC Penney. (Ellin 2012). suggested that the company was acting in a
very anti-corporate fashion by “trolling” anti-gay groups that had recently called for a
boycott of the company due to catalogue pictures that featured another same-sex couple
(Cullers 2014). This act of “trolling” was more in line with siding against anti-gay
sentiments to draw attention to one’s self, a popular internet pastime in the US and
Canada, rather than seeking the LGBTQ community as a customer base. I am convinced
that events such as this demonstrate that contemporary popular culture has created a
space for the discussion of gender and sexuality and it is curiosity about this space and
the messages it is used to convey that has led me to my current course of research.

Before delving into my research it is important to answer one question: “Why
look at the concept of hegemonic masculinity?” Hegemonic masculinity, was defined first
by sociologist R.W. Connell as, “...a social ascendancy achieved in a play of social forces
that extends beyond contests of brute power in the organization of private life and
cultural processes.” This ascendancy is, “achieved within a balance of forces, that is, a
state of play. Other patterns and groups are subordinated rather than eliminated.”

Furthermore, “the cultural ideal (or ideals) of masculinity need not correspond at all
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close to the actual personalities of the majority of men. Indeed the winning hegemony
often involves the creation of models of masculinity which are quite specifically fantasy
figures,” such as those found in film, television, and other entertainment media (Connell
1987, 184-185). Iintend to show the reader that hegemonic masculinity is not a passive
cultural entity that allows other forms of masculinity to overrule it. Each effort on the
part of cultural groups to make changes comes with enormous effort and risk, as
traditional masculinity is a dynamic force, both “viral” in its means of communication
and cooperative in its effort to overcome conscious and unconscious change alongside
forces such as economics, ethnicity, and sexual identity.

Throughout this thesis | use the terms hegemonic masculinity and traditional
masculinity. Though the terms cover much of the same intellectual ground, it is worth
considering their differences. Hegemonic masculinity is a term attributed to R.W.
Connell, is a socio-cultural construct related to gender that sublimates other notions of
gender without the application of overt force. It is very much like the doxic quality of
masculine domination described by Pierre Bourdieu (1998). Traditional masculinity is
hegemonic masculinity or masculine domination, but understood within the frame of
folkloristics. I would be more inclined to attribute this latter construction to scholars
such Stanley Brandes (1980), Simon Bronner (2005), Michael Robidoux (2001), whose
works support the arguments in favor of hegemonic masculinity even though they do not
reference the concept directly.

[ am not attempting to create a new discussion or raise the alarm about a new
social threat facing contemporary Westerners as they attempt to know themselves in the
post-modern era. | am attempting to raise concern over seeing traditional masculinity as

a societal blind alley. This in itself is an intellectual danger as it allows a controlling
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cultural phenomenon to simultaneously appear insurmountable and hide in plain sight—
hegemony in action. It becomes a barrier that everyone knows about, yet no one
contemplates transcending even though what lies on the other side is beneficial for
everything from feminist activism, to education, to men’s health and longevity. What I
seek to achieve in the following pages is a new way of viewing and understanding the
barrier or blind alley so that it can be incorporated into future programs of research,
especially those working with what Martin Laba identifies as fitting into the fluid
continuum of folklore and popular culture, “The essential connection between folklore
and popular culture is in the social sphere—the impulse to, and way in which meaning is
made by people in to the more or less determining material conditions of life in modern
society,” (Laba 1986, 16-17). The making of meaning is central to Laba’s definition. It is
an idea supported both by Elliot Oring’s perception of folklore as situated within the
realm of identity (1994) and John Story’s definition of popular culture as a cultural space
created as a reaction to the pressures of industrial revolution, urbanization, and political
anxieties (2009[1997], 12-13). Itis critical that this new way of viewing masculinity be
made accessible in the classroom and, ultimately, translated for the non-academic
audience so that it might be of benefit to parties within and without the scholarly frame.
What follows is also critical in that this may be one of the last opportunities to
clearly observe and evaluate masculinities being presented to audiences via television
advertising. I refer here to the changing landscape of entertainment media, not
suggesting that it has been static for any period of time since its inception and the days of
television hosts providing live endorsements for products amidst segments of music,
comedy, and other diversions. Rather, a major revolution amidst the day-to-day

transformations in televised entertainment is being enacted as | write these words.
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“...with the invention of digital recording systems and online streaming, ‘appointment
television’ is increasingly outmoded,” (Gorton 2009, 33). Technology is moving toward
what Sheila Murphy identifies as “media convergence,” with, “perpetual opportunities to
consume and remix media,” (Murphy 2011, 66-67). Media scholar and popular author
Douglas Rushkoff refers to a coming “posthistoric eternal present” brought on by
advancing digital technology. Despite the benefits of this “singularity” Rushkoff argues
that it has the potential to damage human agency and create cultural patterns akin to
religious extremism surrounding social upheaval and change (Rushkoff 2013, 8 &13).

So often as I began interviews for this project or caught remarks after my focus
groups [ would hear, “When I used to watch TV,” or “Before I started downloading
shows,” as caveats or asides in participant commentary. All of this led me to conclude
that the way we are watching television is changing, and indeed, one of my key
informants who facilitates the creation of advertisements for companies seeking to
market their products stated as much: “[TThings have shifted so much. People don’t
watch TV the way they used to. It's kind of a tumultuous time for advertising. People are
having to come up with a new way of doing things if you want to reach anybody these
days.”

As media technology undergoes this dynamic shift, so does theory, on both the
academic and vernacular fronts. What follows is an effort to contextualize these changes
in theory as scholars inside the academy and television viewers outside it attempt to
understand masculinity in its hegemonic and traditional frames. [ will begin by focusing
on the scholarly understanding of masculinities and how this has come about through a
combination of feminist critique, LGBTQ studies, and queer theory. My informants will

provide a vernacular perspective that, through my interpretation, seems to eschew much
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of what academia has to say on the subject and move toward the folklore sub-field of
psychoanalytics where, “there is patterning and system in folklore, so that the symbol
employed in any one given folkloric (con)text may be related to a general system of
symbols,” (Dundes 1980, 275). This is not to say my participants and collaborators are
wrong, rather there is a disconnect between how scholars and popular audiences view
the masculinities information available in examples of contemporary television
advertising. I will conclude this thesis on the note of looking at ways to reconcile this
gap between academic and vernacular theory, bringing scholars and popular audiences

closer together for the purposes of serving both groups.
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Chapter 2, Part 1
Literature Review: Development of Contemporary Masculinities Theory

This section will explicate the complex and multi-part academic history that
has brought folklore scholarship from a discussion of jokes and obscenities
perpetrated by traditional Western masculine discourse to a dialogue of ideas on the
topic of gender that incorporates the feminist critique, LGBT studies, queer theory,
and a variety of masculinities. While the focus of this explication is folklore, it is
difficult to deny that what we are seeing here is the impact of several critiques
across a wide range of academic disciplines. Thus, it is necessary at times to gauge
what is taking place in terms of these critiques and to look at the literature that is
inspiring and embodying them.

This accounting begins with the establishment of a means by which to
converse openly about sex and sexuality within the confines of folklore scholarship.
This was achieved through the first major works on the topic of obscenities and
sexual humor (Brandes 1980, Hickerson and Dundes 1962, Legman 1962).
Feminism later entered into this series of events as part of a larger critique of the
social sciences and humanities, giving folklorists (Thomas 2003, Radner and Lasner
1993), along with the members of other academic disciplines, the tools they needed
to discuss sexual biology and gender identity, and differentiating between the two.
Feminism did a further service by opening the door for the discussion of LGBT
folklore (Goodwin 1989, Greenhill 1995, Primiano 1993) and framing a wider
collection of gender identity categories to be explicated. Queer theory would
eventually move to oppose the categorization of gender identity all together

(Borland 2006, Butler 1990, Greenhill 2001), instead suggesting a continuum in
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which identities flow into one another without borders and the notion that a person
could have more than one experience to gender in her/his lifetime. With these
issues in the open, there was now a space cleared for masculinities scholarship in
folklore, so that it could be brought down from its silent, dominating, and monolithic
intellectual space and enter into dialogue and negotiation with other experiences
gender.

As a discipline contextualizing the informal and unofficial qualities of
people’s lives, folklore studies is in a unique position to unpack and explicate the
expressive elements that make up the inequalities, borders, barriers, and liminal
spaces of gender. For all its unofficial and invisible qualities, gender is clearly a vital
underlying theme in the construction of culture. Dorothy Noyes shows, in her essay
on the subject of “group”, that gender is a foundational element of social networking,
the division of labor expanding outward from it in Western culture also forms a
division of power (Noyes 2003, 20). This is why gender performance is rigorously
policed and deviance from the understood norm is dealt with harshly, as individual
performances collect to repeat and reproduce the construct across cultural space
and time (Noyes 2003, 28). Folklore is not so much concerned with the latter part of
that process, but the former, and so folklorists are able to witness the individual
performances that make up gender. These individual performances code the
message of gender and move it through cultural space. With the breakdown of
gender inequalities through political movements, the messages have become more

diverse, making the work of folklore ever more complex and interesting.
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Obscenity and Eroticism: The Dirty Secrets of Folklore

Gershon Legman and Alan Dundes were central to the production of the
seventy-fifth volume of the Journal of American Folklore, which focused on obscenity
and the folklore of eroticism. For Legman'’s part, the work was coming too little, and
too late, as European scholars had long made an effort to integrate the erotic into all
aspects of the social sciences and the humanities. He argued that people in the post-
Victorian West were still fleeing from the erotic for the very same reason that
Europeans gravitated toward it—it involved sex. North American scholars were
only beginning to approach these notions of the sexual in subjects such as folklore
because they believed they had run out of material in all other areas. Not only was
this untrue, but it established false reasoning that all things sexual needed to have
their own genres rather than be represented alongside the non-sexual. “The idea
that there is a special kind of folklore that is sexual, as differentiated from all other
kinds, is an optical illusion caused by the operation of a purely literary censorship,”
(Legman 1962, 200-201).

For Dundes, the opportunity to work on the special obscenities issue of the
JAF allowed him to take some of the first steps towards establishing a school of
psychoanalytic thought within the discipline of folklore, as he and Joseph Hickerson
detailed the way innocence was married with vulgarity to produce shock in parody
nursery rhymes that end with sexual or vice-laden twists (e.g. “Old Mother Hubbard
went to the cupboard, to get her poor dog some bread; When she bent over, Rover
drove her And she got bred instead,” and, “Yankee Doodle went to town, Ridin’ on a

turtle; He Turned a corner just in time To see a lady’s girdle,”) (Hickerson and
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Dundes 1962, 250-257). This represented “a reality thoroughly human,” suggesting
that childhood and growing up is not all sweetness and niceties, but there are
confusing and uncomfortable moments which are suppressed and reappear in the
form of humor later in life. What is more, Dundes and Georges proposed that sexual
humor, long seen as a vice that promoted poor thinking habits and polluted the
human mind, required a great deal of intelligence as it frequently involved complex
word-play, symbolism, and abstract thinking (Dundes and Georges 1962, 221-222).
This obscenity-signifying-intelligence approach would be echoed in the 1970s by
works such as Frank Hoffman'’s survey of American erotica and Reinhold Aman’s
journal Maledicta. Evidence in favor of the theory can also be seen in some of the
visual humorous materials collected by the Kinsey Institute. Sexual allegory
encourages the viewer of a humorous cartoon, sketch, or painting, to seek out the
telltale signs that make the picture different from others and/or match these signs
with a caption that reveals the punch-line of the joke. Such examples might include
an exaggerated phallus employed in an unusual function such as a ship’s mast, a
plow, or dressed in courtly finery (Johnson et al 2002, 112, 119, 123-125).

[ would be remiss at this point if I did not mention that the initial pursuit of
erotic and obscene folklore struggles from oversimplifications and an armchair
approach appropriate to its time, and that it does not fully contextualize this
material. Though Legman’s depiction of European sexuality in the eighteenth
through twentieth centuries may be considered accurate (1962), as engravings
depicted in the Kinsey Institutes’ 2002 collection Sex and Humor would certainly

indicate, evidence to the contrary situates much of this sexuality in Germany and
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France (Johnson et al 2002, 54-135) as opposed to the whole of Europe. Stanley
Brandes’ work with traditional masculinity among Andalusian men would also seem
to indicate careful coding of sexuality was a cultural norm as recently as a middle
twentieth century in at least some parts of the European continent. Brandes’
decodes this masculine humor in Andalusia with the same psychoanalytic
techniques used by Dundes in the seventy-fifth issue of JAF when dealing with
vulgarities of the puritanical New World (Brandes 1980, 9-10). If the same conflicts
are appearing in Andalusia as were occurring in North America, it may be safe to say
that some parts of European society have more in common with the New World in
terms of sexuality and sexual talk than individuals such as Gershon Legman would
have liked to have believed. Legman may have oversold his depiction in an effort to
prove his correct understanding of the North American approach to the topic.
Alternatively, we may be able to reflect back upon the work in seventy-fifth issue of
JAF and read in it the obfuscating discourse of monolithic Western masculinity,
which would only be revealed years later through scholarly critiques on the subject
of gender.

As an afterthought on the matter, it is worth pointing out the early rounds of
research into North American sexuality and sexual culture were not a unified effort
and disagreements between scholars did occur. Gershon Legman and Alfred Kinsey
did not see eye to eye on a number of issues, most notably non-heteronormative
behavior in human beings. Legman was decidedly anti-homosexual in his writings
whereas Kinsey and his disciples embraced the growing LGBTQ community of their

time as an aspect of human diversity (Brottman 2002, 43; 47-49). The inclusion of
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Mikita Brottman’s biography of Legman in Sex and Humor arguably represents a
healing of that rift that occurred between the two scholars in the 1940s, as the
decidedly anti-academic folklorist is, in the end, lauded for, “imbuing his scholarship

with his own erratic consciousness,” (2002, 51).

Feminist Critique: A World of Competing Codes

Feminist readings of folklore and material culture have granted scholars
access to some of the deep-seated codes of patriarchy. Jeannie Banks Thomas
approaches this coding from the frame of human statues displayed publicly and
played with privately. In looking at the former, Thomas notes that male figures
depicted at gravesites function as fairly accurate representations of those entombed.
Memorialized men are displayed with detail, each is an individual and they often
retain aspects of the professions or events for which they are known. That is to say,
men remembered as soldiers and statesmen will be depicted as such through details
of clothing and items held. Women, when portrayed at gravesites, are often just the
opposite; such statues are not associated with a specific person but serve to
represent an angelic or mourning figure with a plain face and a passive posture.
Overall they present a submissive, erotic, and interchangeable appearance that is
overshadowed by the uniqueness and strength of the masculine figures around
them (Thomas 2003, 54-55).

Thomas also argues that mass-produced dolls and action-figures define

stark gender roles in popular culture (Thomas 2003, 174). This same principle that

the doll is the maker’s model of the world works for women who privately make,
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collect, and/or customize dolls. Such hobbyists and craftspersons are theorized to
practice two things: a miniaturization of the world that, “typifies the structure of
memory,” and creates an “authentic” subject through imitation (Stewart 1984, 171-
172). In the case of the latter, doll folklore stands in for the needs, wants, and
desires of a person and values can be expressed through the way the doll is dressed
and how it is used: given to a child, put on display, or auctioned to raise money for a
specific charity. At the same time, miniaturization is an attempt to capture a text in
the form of a smaller representation that expands to all edges of the miniaturizer’s
worldview—a, “hermetic universe,” (Kirshenblatt-Gimblett 1989, 335). A tiny
sculpture or doll can contain in it everything that the owner thinks and feels about
multiple subjects represented by its appearance, clothing, or accessories; all of
which contain gendered messages (Yocom 1993, 148-153).

Humor is frequently utilized as a vehicle for gendered folklore (Preston 1994,
32-33; Seizer 1997, 64; Thomas 1997, 278-292), both because it can mask direct
aggression toward inequality and because it pads such aggression with pleasant
feelings. In the same way as Thomas locates patriarchal codes in burial ground art
and architecture, we can locate feminist codes in humorous media familiar to us
such as cartoons. Psychologist Leonore Tiefer, in considering different genres of
feminist cartoons in the Kinsey collection, states that the medium can display humor
that removes power from traditional masculinity by reducing it to something
laughable; an example would be depicting anti-suffragists collectively as an old
tortoise-like creature not long for the world. Alternatively, a cartoonist can provoke

the bearers of those same traditions to anger by exaggeration; depicting a depressed
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woman, “naked but unsexy,” lamenting the “myth of the vaginal orgasm,” (Tieffer
2002, 25-29). Both situations require different forms of coding to convey the
message, which is the case with much feminist knowledge coded in folklore. For
folklorists, the feminist critique created opportunities to read traditional culture

and performance with new eyes, locating within it the power dynamics that existed
between men and women. Joan Radner and Susan Lanser argue that coding is
necessary to carry out subversion of the dominant masculine paradigm, so coding is
something women do frequently to pass information to each other. The downside of
this is that coding is necessarily ambiguous, so a message risks reinforcing the
paradigm by being shrouded in an aspect of it (Radner & Lanser 1993, 23).

For further examples of women'’s coding, we can consider the ways in which
mothers’ dreams, anxieties, and desperation over parental responsibility come
through in motherhood folklore, such as legends of poor parents and lullabies that
foreground graphic imagery incongruent with the peaceful and melodious tones of
the songs instill in the would-be sleeper. The difficulty is really the degree of insight
and unconscious thought to which one wants to go in her/his feminist reading of
such folklore. We might simply say a song like “Rock-a-Bye Baby” is about concerns
over a generalized separation, the exact fear of infant death, or we could say that the
mother is actually wishing the infant dead in order to be free of the burden. All
three coded messages are reasonable to assume, however it depends on the sort of
theory to which one ascribes and the frame in which the song is employed (Langlois
1993, 92-94). Although it is critical we understand the depth and breadth of coding,

persuasion, and political philosophy available in feminist readings of folklore
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(Jordan and de Caro 1986, Mills 1993, Saltzman 1987), what is important for the
purposes of this literature review, are the efforts to interpret suppressed anxieties
that manifest themselves in other facets of culture surrounding the place of
suppression. This indicates use of the psychoanalytic model. Simon Bronner argues
that feminism has been in dialogue with psychoanalysis since its inception and this

is a major step in the development of masculinities theory (Bronner 2005b, 47).

LGBT Scholarship: Risky Communications, Mutual Transformations

It is important now to step back again and consider what has happened
across the intellectual space of the Western humanities and social sciences before
returning the focus to folklore. The feminist critique has given scholars the idea of
“gender” and with it the notion that inequalities between genders are not inborn but
rather benefits, stresses, and disadvantages placed upon groups by larger cultural
constructions. Into this is interjected a discussion of the inequalities experienced by
lesbians, gays, bisexuals, and transgender individuals.

Inscribed both in objectivity, in the form of instituted divisions, and in

bodies, in the form of an internalized relation of domination (revealed

in shame), the parallel oppositions which are constitutive of this

mythology structure the perception of one’s own body and the uses,

especially the sexual ones, that are made of it, i.e. the sexual division

of labour and the division of sexual labour. And it is perhaps because

it recalls in a particularly acute way the link between sexuality and

power, and therefore politics...that analysis of homosexuality can lead

to a politics (or a utopia) of sexuality aimed at radically differentiating

the sexual relation from the power relation (Bourdieu 2001 [1998],

120).

Scholars of gender and sexuality employing the tactic of “cross-reading” the

arguments of at-risk groups encourage the argument that movements seeking to
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promote women'’s rights, gay rights, lesbian rights, and transgender rights all have
overlapping motives of “concerns about equality, discrimination, stereotyping, and
sexual harassment,” (Holmberg 1998, 87-88). With the progression of the LGBT
rights movement in North America came the notion that gender categories could be
applied to groups outside the heteronormative, and also heterocentric, frame.
Indeed, a critical understanding emerged among gender and sexualities scholars
that humankind and exclusive heterosexuality were mutually exclusive concepts
(Weems 2008, xiv-xv).

Folklorists sought to explicate the complexities of “gay culture” beginning in
the 1970s. This meant in-depth studies and collection projects that mirrored
heteronormative ethnographic and collection efforts. Folklorists with interests in
LGBT scholarship sought to show that a wide array of folklore was available for
study within this collection of communities (Goodwin 1993, 23-24). Furthermore,
the process of gay acculturation—a strongly folkloric experience—was a complex
one. It did not necessarily have to do with sexual behavior and it garnered attention
as the liberation movement begun in North America in the 1960s made gay culture
more accessible (Goodwin 1989, 3-4).

Participants in the LGBT community frequently find their authentic sexuality
obstructed by the status quo, and consequently it becomes necessary to seek
communication and recognition through avenues such as cooperative conversation
and body rhetoric that can hide or reveal one’s status as familiar with LGBT culture.
William Leap’s 1993 work on “Gay English” and Elizabeth Adams’ 1993 article on

cooperative talk showed that the verbal play of gay and lesbian individuals
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possesses two salient features: the language of risk and a cooperative discourse.
The language of risk is the careful building and movement of conversation to state
and offer support for coded messages without outright revealing interest or sexual
orientation. Cooperative discourse means that the men who practice “Gay English”
work together toward a common goal in a conversation that exists outside their
worlds (Leap 1993, 64-67). Adams showed a similar strategy of cooperative talk
allows lesbians to share landscapes, such as the sprawl of Los Angeles, while
carefully coding their language to identify with other members of “at risk” groups
(Adams 1999, 179-180). This is particularly critical when we consider that a normal
course of dominant masculine talk is to create a linguistic community through the
perpetuation of verbal violence, which is built on sexual aggression that may or may
not be fully understood by the speakers (Robidoux 2001 132-133). What is more,
Jan Laude found that lesbians in the United States use “butch/femme” body rhetoric
as a way of altering their behavior between lesbian and non-lesbian contexts. As
well as protecting the group, this strategy provides for group cohesion (Laude 1993,
119). Finally, playing with the texts such as “hard” and “soft,” through the mixing of
clothing styles allows for the rewriting of the text of “woman” and the development
of a lesbian epistemology. However, this new epistemology is not a philosophy
written in a vacuum, but an act bounded by the notions of what feels “right” for a
given lesbian community (Lawless 1998, 17-18).

Just as it is under the conditions of the feminist critique, humor is a folkloric
tool used to establish cohesion and preserve the sense of group. Along with

entertainment, group-tailored jokes, anecdotes, and word-play can be used to frame
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secret knowledge, provide stress relief, and garner attention in the negotiation of a
social environment (Goodwin 1989, 29). The need for cohesion is understood as
resulting from conflict, as with the feminist humor referenced above. Gay humor can
be employed to take power away from dominant and obstructing traditions, as well
as to focus attention on conflict through embarrassment and the flouting of social
standards (Goodwin 1989, 59-60).

LGBT folklore studies also offers the opportunity to read previously collected
materials in a different light, much like with feminist readings of motherhood lore.
Post-modernists argue that the performer, reader, and consumer of a text can all
place their meanings upon it, informing the text through their own experience of
identity. However, Pauline Greenhill reminds us that identity is not deterministic of
the ideas imposed upon a text. One need not read a text like a non-heteronormative
individual in order to have a “non-heteronormative” understanding of a text. Thus,
ballads depicting cross-dressing and gender bending can be informed by the
identities of women as much as by men—gay or otherwise (Greenhill 1995, 157-
158).

Leonard Primiano shows that ideas of gender can also transform traditional
practices such as religious belief. The gay Catholic group Dignity does this through
the notion that men invested in this organization draw upon their sexuality as a
source of Christian power. They suggest that they can love Jesus better, because
they love men. They encourage each other that they are deserving of the love of
God, also a masculine figure. However, Dignity is a challenging environment for

women who want to participate as Catholic lesbians. This is because there is such
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an investiture of masculine sexuality into the Catholic ideals, such as love of God.
Because women, heterosexual, lesbian, or otherwise, experience sexuality
differently from men, they find themselves overwhelmed among the Dignity
parishioners (Primiano 1993, 94-99).

Groups like Dignity allow us, as scholars, to see that alternative ways of
approaching subjects like belief widen boundaries of gender and sexuality,
improving inclusion and ease inequalities. However, they do not fulfill this aim
entirely. For this reason, new and more aggressive approaches to the topic of
gender make themselves known to folklorists and others amidst the post-modern
critique. This eventually comes to benefit forays into the study of masculinities. As
ethnography is employed as a tool to break up long-held notions of rigid gender
categories (Jaffrey 1996, Borland 2006) so does it show that masculinities are

fragmented by space, time, and tradition (Bronner 2005b, 6-7).

Queer Theory: Category to Continuum, By Any Means Necessary

The post-modern critique had a significant impact upon the humanities and
social sciences in that it taught that the real could not be accurately described. Only
the simulacrum, the representation of the real, was accessible (Motz 1998, 343).
What is more, the notion of discourse suggested that everything in culture projected
one or more messages foregrounding its own representation (Foucault 1990 [1976],
33). Thus, that which was dominant cast its self-representation far and wide, for its
own benefit. Things that might be seen as part of a cultural construction began to

feel permanent and natural. “It goes without saying because it comes without saying:
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the tradition is silent,” existing in this state because there was no other alternative
asserting itself (Bourdieu 2006 [1977], 163).

It is not surprising then that individuals who find themselves slipping
between these “natural” categories are without power. The categorical

» «

representation that marks people as “straight,” “gay,” “lesbian,” “bisexual,”
“transgendered,” and so on does not mark everyone equally and honestly. For those
who fall in between, queer theory offers a solution in the form of an alternative
representation of sexuality. Works like Judith Butler’s Gender Trouble can be found
at the center of such arguments, wherein Butler suggests that all gender is “drag,” a
costume donned lastingly for the purpose of negotiating cultural interactions
(Butler 1990, 176-180). Brian Pronger makes a similar comment about “gay
muscles,” arguing that there is an ironic and playful awareness that gender can be
deconstructed and manipulated for the purpose of entertainment amongst gay men
who admire the aesthetics of hypermasculine physique (Pronger 1990, 275-276).
This new rendering of the simulacrum, according to those who give it support,
provides a continuum upon which all are placed, all are mobile, and less emphasis is
placed upon categorization.

Representation is not a polite effort, however, and aggression has trickled
into the process begun by the feminist critique.

Queer theorists’ disenchantment with some aspects of gay and lesbian

politics is not simply a rejection of the normativity of those particular

categories, but rather derives from a different understanding of

identity and power. If queer culture has reclaimed ‘queer’ as an

adjective that contrasts with the relative respectability of ‘gay’ and

‘lesbian’, then queer theory could be seen as mobilizing ‘queer’ as a
verb that unsettles assumptions about sex and sexual being and doing.
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In theory, queer is perpetually at odds with the normal, the norm,
whether hetereosexuality or gay/lesbian identity (Spargo 1999, 40).

This can especially be seen in the language employed by queer theorists, who
recognize that previous representations must be torn down if new ones are to
replace them. Shock is cultivated as a tool of transformation.

In the early 1990s, at a city-wide cultural festival staged in Winnipeg
intended to celebrate Canadian ethnic diversity, a group of queer artists and
performers under the name “Plug In Gallery” attempted to organize a “Multi-Culti-
Queer Pavilion” that endeavored to parody the place—or placeless-ness—of the
queer community in Canada. Folklorist Pauline Greenhill examined this political
conflict, along with similar examples, to demonstrate the limited range of movement
and freedom for the queer community within this cultural/political space (Greenhill
2001, 107-109). To associate with larger cultural organizations, such as those
facilitating government-funded cultural events, queer groups must be taken in as
“the same” as other cultural groups seeking to participate. To do otherwise is, of
course, homophobic; however this does not stop these larger facilitating bodies
from using the law to deny access to queer cultural arts and works, based on the
notion that they are different from, and disruptive to, the festival atmosphere
(Greenhill 2001, 112). Greenhill asserts that the problem is one of identity politics:
the freedom or lack thereof to build a public identity based on a cultural reality,
despite whether that cultural reality fits with other, larger public—and perhaps less
overtly confrontational—frameworks (Greenhill 2001, 115).

Maria Fowler offers similar thoughts comparable to Greenhill’s in discussing

the community atmosphere of Winnipeg’'s 1995 Womyn's Music Festival, stating

40



that, “As with the boundary strategies invoked and deployed in constructions and
performances of nation and citizenship, sets of inclusions and exclusions created by
claims of collective self are continually challenged and transfigured by the inherent
diversity of the constituents in any imagined community.” This means that when
people decide to “escape,” they don’t just come together and automatically produce
something through mutual need for “escape,” they bring all their cultural baggage
with them, and so the festival community is complex, like the societies everyone is
leaving behind, only in different ways. The “us” of a festival setting needs to be
sorted out through a struggle of political wills (Fowler 2001, 58).

Zia Jaffery’s work on the hijra tradition in India is an example the ways in
which gender boundaries can trap individuals who do not fit the appropriate
definitions, making them powerless. Even though they are marked as “eunuchs”—
individuals who have mutilated their genitalia for personal or religious purposes—
by outsiders, many hijras describe their experience as similar to that of Western
transgendered individuals; that is, feeling as though one is born into a body in which
one does not belong (Jaffrey 1996, 249). As one hijra puts it, “We are ascetics...We
have given ourselves to God,” (Jaffrey 1996, 52). This is made clear as well in the
hijra tradition of celibacy, as insiders point out that to prostitute one’s self, or to be a
“zenana,” is to fulfill needs apart from one’s own; thus imitating a hijra for profit
rather than being bound to the laws of the group for its emotional and intellectual
benefits (Jaffrey 1996, 256-257). The folklore perpetuated about the hijra
subculture by the dominant Indian culture is in keeping with other examples of

misunderstood or uncategorized groups. The prostitution, kidnapping, and
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mutilation rumors that surround the hijra (Jaffrey 1996, 37-39) are examples of the
fear and social distancing one would recognize in the rumor panics regarding
Satanic cults in the 1980s in the United States.

Both Katharine Borland and Leslie Feinberg note at different points in their
works that “woman” is a notion that is shared among different communities:
biological females, biological males identifying as female, and male-identifying
female-actors, for example (Borland 2006, 182; Feinberg 1997, 113). Feinberg also
suggests, through ideas including rape, incest, and brutality, that “woman” is both a
shared experience based on oppression and a tool for negotiating men’s power
(Feinberg 1997, 113). Borland argues that there are times when gay men’s efforts
to carve out a place for themselves in the realm of “woman” infringe upon the
equality of biological females. Carnival in Nicaragua is about the licentious qualities
of gender, an artful niche often filled by gay men. With their gender-role so limited
and circumscribed, it is often the preference of women to cover up during
masquerade performances in an effort to hide their gender beneath a costume, or
more recently to perform in anti-carnival endeavors that strip gender from players
and present an ideal abstract of elegance and romance through androgyny (Borland
2006, 183-184).

This same striving for androgyny is found in a post-feminist rereading of
American Boy Scout traditions where leaders sought to teach boys that “a workable
and satisfying alternative existed to the masculinist institutional structures that
young people encountered elsewhere in their everyday lives,” (Mechling 1987, 57).

Thus, both women and men in different cultural contexts may find gender roles
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restrictive enough to seek out a space of ambiguous gender for the purpose of
growth and expression. Men are deconstructing and reevaluating the Western
monolithic masculine worldview in an effort to find more fluid social tactics for
negotiating a complex human environment. In doing so they are, whether
knowingly or unknowingly, benefiting from the deconstruction of gendered
behavior that has been taking place through the feminist critique, the advancement

of LGBT studies, and the further critique of queer theory.

The Diversity of Manhood and Manliness

Carl Holmberg argues for two approaches to the subject of masculinities.
Once we recognize that gender is a cultural construction and not a natural
phenomenon, thus removing the idea of monolithic masculinity from the intellectual
foreground, we can either treat masculinities from a “mythopoetic” perspective or
from a “feminist/gay affirmative” frame. While the mythopoetic approach has seen
some support in the form of men'’s spiritual movements, academically speaking this
option moves scholars dangerously close to the modern romanticism that post-
modernism sought to break down. Even Alan Dundes arguably one of most modern
romantic voices in folklore—at least in terms of his armchair scholarship approach
to various folk groups—shies away from the mythopoetic theories of Carl Jung and
Joseph Campbell, saying that their approaches are rampant with “racism and
ethnocentrism” and that they fail to sustain their “universality” with “the necessary
cross-cultural supporting data” (Dundes 1997 16-17). Meanwhile both Jung and

Campbell are foundational scholars for literature such as Robert Bly’s Iron John,
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which has served to encourage the formation of numerous mythopoetic men’s
spirituality groups. Therefore it is unreasonable to suggest that post-modern
masculinities scholarship can be separated from the critiques of feminism, LGBT
studies, and queer theory. Indeed, the mythopoetic approach to masculinity, as a
religious subcultural phenomenon, can be explicated via the feminist/gay
affirmative theoretical framework, as in the case of my own efforts to study Neo-
Pagan masculinities (Wall 2009, 93-96).

Masculinities scholarship is a post-feminist endeavor that has benefited from
years of gender studies research and “forced reflection upon identity,” (Bronner
20054, xxiii). Feminism has been in dialogue with psychoanalysis since its ideas
became available to scholars and this gives scholars the opportunity to ask
questions about how male groups generate gender identity within the process of
creating culture. Folklore is critical, because it provides a means for symbolic
expression of often-overlooked concepts like manliness (Bronner 2005b, 47).
Folklore often identifies itself—and other aspects of folklore—as being gendered.
Traditions emerge face-to-face, over the internet, and in other ways that teach us
about gendered behavior. Upon finding evidence of men’s folkways, folklorists
approaching masculinities scholarship seek to locate the folk roots of Western
masculinities. Practices, lifeways, images, and metaphors identify masculinities and
gendered symbols create identity within and without groups (Bronner 2005b, 48-
49).

This does not mean that folklorists have restricted themselves from

theorizing about dominant masculinity as a whole. Alan Dundes certainly made the
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effort to explicate the male experience in total. He argued that young males are
raised in a female-dominated environment in the home, surrounded by the
authority of women while the male influences in their lives are away at work and/or
war. In order to counteract the above, young males are sent into the world and
pressured to find or form gangs, where ritual competition occurs between groups
and individuals, as masculinity must be proven over and over with the victor
assuming masculine sexual dominance and the loser assuming the feminine
submissive role. Ritual competition may be compounded and reinforced by the
nature of male sexuality; the phallus is not permanently erect, but the state of
hardness must be achieved again and again and a man is at risk of losing his
hardness after his prime has passed. In order to counteract the violence of young
males, the superego of parents and authorities imposes religion and law to stifle this
behavior. Athletics then appear as an alternative to ritual combat, and the rules and
guidelines allow young males to express their aggression in a constructive manner.
Dundes does not ignore the fact that his analysis does not have any direct evidence
attached to it, but he insists there are studies across folklore and anthropology
scholarship that indirectly support his argument: “Bits and pieces of it do exist, e.g.
an analysis of one sport, or one aspect of differential child care, but to my
knowledge, the overall thesis | have proposed...is a new argument.” (Dundes 1997,
41-42).

In a more concrete example, Michael Robidoux’s work with professional
hockey shows that the sports that connect so many Western men to each other

through fan and youth experience allow for the foregrounding of a singular notion of
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masculinity, discriminating against gender, ethnicity, and ideology that does not fit
that masculinity. Consequently, there is no room for creativity or individuality and
the workers are assembled into a single masculine body. As scholars we must ask
ourselves why men would intentionally limit themselves in this way. Robidoux
determines it is because the same monolithic construct provides an equally
monolithic setting—the very hockey arena seen by the men on the ice and the fans
watching the game—where everything these men do in unison is approved of in
unison as fans and other players recognize the borders of the space in their own
experiences. In the hockey arena nothing a player does is wrong and not lauded in
some way (Robidoux 2001, 127-129).

This singular masculinity does, however, have intricacies of its own. There
are two sides to the masculinity exhibited in professional sports: on the field there is
a bravado exuded and often more understood by observers than by the players. The
players themselves play down the masculinity and intensity, almost suggesting that
their work is more about boyhood than manhood, going so far as to say professional
sport “stunts growth” because of joking and playing games. Aggressive, sexist, and
homophobic language is used playfully and without a clear understanding of its
long-term impact. The players wind up being more risky and aggressive in their
manly behavior than they would in any situation where they clearly understand
what is at stake and how words and actions can permanently harm social
relationships (Robidoux 2001, 136-137).

Professional hockey players are taught to be brothers, and spend more time

with each other than they do with anybody else. They work, live, and play as a team.
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However, what would be an opportunity for meaningful homosocial intimacy and
support is largely cut short and stunted by an “every man for himself” capitalist
system that pits these “brothers” against each other and constantly seeks to define
and redefine a pecking order of who is best; who “wins,” and who “loses.” Players
understand that the capitalist interests of professional sport overrule the aspects of
brotherhood, thus brotherhood is not just secondary but ultimately an unnecessary
value—or perhaps a veneer that can be dropped at any time for the sake of earning
more money. In the end, the mask is as meaningless as it is dangerous (Robidoux
2001, 144-145).

Pierre Bourdieu describes masculinity and masculine dominance as an
“androcentric vision” that imposes itself upon the world without justification.
(Bourdieu 2001 [1998], 9). Itis a doxic quality: there because it is there and
seemingly natural because there is little in the way of alternative knowledge. Doxa
sits in opposition to orthodoxy, where one viewpoint is held above understood
alternatives to which a cultural group does not adhere and heterodoxy in which an
idea is framed in multiple ways without opposition or conflict (Bourdieu 1994, 159-
166). As we have seen above however, the monolithic vision of masculinity, and
indeed the binary oppositional vision of the masculine and the feminine, are
exposed as false fronts by feminist critique, scholarship of LGBT culture, and queer
theory. Through these intellectual efforts a new understanding of masculinities
emerges, showing disparate and conflicting notions of manliness. This is
particularly evident in men'’s folklore, made invisible for decades by the obfuscating

politics of monolithic, hegemonic, and traditional masculinity.
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For example, in the border region of southern Texas, Latino boys are taught
manliness using both American and Mexican traditions. The qualities of machismo,
or manliness, taught have thus been contested in varying generations. Curiously, a
man may be marked as displaying “machismo,” a word representing both positive
and negative qualities of manly courage and violent aggression, or being a
“mandilon,” a man who is beleaguered by the strength of his wife, without fulfilling
all requirements of either definition. Manliness is thus a contested spectrum,
representing overlapping definitions (Canti 2005, 130-131).

Men's ideas about manliness can also become coded messages transformed
from one kind of folklore to another. Bronner notes that a folk art medium such as
carving wood can be used for masculine play, the alleviation of anxieties, and
confronting the reality of life coming to an end. The elderly carver can play jokes on
the young and uninitiated by making a cane out of a bull’s penis the same way he
can make a wooden chain or puzzle—demonstrating his years of sexual experience
despite his waning libido. Vulgar barrel-men carved from wood also provide
amusement and opportunities to deal with anxieties. Jokes about Viagra being used
for things other than sex suggest a reality that when sex ends life is soon to follow.
However, as life slows down crafters can use folk art mediums to continue to
participate in the dialogue surrounding manliness (Bronner 2005c, 309-312).

The wider frame of post-feminist scholarship on manliness allows scholars to
see that masculinities are far more fluid and transferable than previously
understood. Jacqueline Fulmer’s 2002 folkloristic assessment of the anti-black-

sploitation horror film Tales from the Hood shows how a filmmaker uses folklore to
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reconcile the disconnect between modern American lifeways based on individuality
and unequal sharing of power, with traditional Eastern African values of the
community as power-center (Fulmer 2002, 434). Fulmer demonstrates that the
filmmaker’s use of African folklore transfers the protective qualities of masculinity
from the individual to the community, allowing figures not normally associated with
strength and protection—such as soft-spoken elderly women—to take on
supernatural horrors (Fulmer 2002, 435-436). Meanwhile, African-American
characters who maintain a sense of traditional Eurocentric masculinity fall victim to
monsters when they betray the community for the sake of individual gain (Fulmer
2002, 435-436).

Another context in which the fluidity of masculinities is evident is Daniel
Boyarin’s discussion of traditional Jewish manhood. There is an intense level of
difference between the behaviors of Jewish and non-Jewish Westerners such that
the traditional manly hand-clasp greeting of the “Yeshiva-Bokhur,” is considered
limp and effeminate by outsiders. Boyarin sees this as an extension of Bourdieu’s
ideas of habitus as determined by the Torah and the Talmud (Boyarin 1997, 151).
Furthermore, there is a reversal of roles from that of traditional Western gender
constructs in traditional Rabbinic sexual contract. Instead of the woman giving her
body to the man who protects her from rape, as Boyarin describes this pattern of
behavior for most of the West, the Jewish woman is constructed as needy of sexual
contact and the kindly, gentle husband is understood as servicing her needs

(Boyarin 1997, 169-170).
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What we must also realize, and perhaps help people outside the academic
community realize, is that as much as we are deconstructing and problematizing
traditional masculinity for the purpose of exposing gender inequalities that oppress
and harm the members of other groups, the participants in traditional masculinity
are at risk of harm themselves. Masculine discourse seeks to preserve itself across,
not necessarily the men who are a part of it, often doing so by convincing men to
harm each other in order to remove any trace of femininity (Bourdieu 2001 [1998],
52-53). We can see this both in terms of the comparison of male and female life
expectancies in Western nations, as well as in the volume of men’s traditional
activities and entertainments, which encourage aggression, stress, violence, and
physical harm as part of competition. In order to gain power and influence over
other groups, a traditional man must harm himself and/or put himself in harm’s
way.

Traditional masculinity exacts a price for the advantages it offers to its
adherents. In exchange for predominant authority in matters of business and
politics, men are the primary targets of arrest, imprisonment, and criminal and
military violence. In return for higher incomes, men are more likely to work longer
hours and at more dangerous occupations with the social burden of being
“breadwinners.” The heteronormative favoritism of men’s pleasure comes at the
price of men’s emotional needs—particularly vulnerability and desire to nurture—
which cannot be discussed in an open manner. The high-return/high resource areas
of education men such as schools of business, law, medicine, and physical science,

gain special access to, leaves them under-represented in the arts and social sciences
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(Connell 2005 [1995], 246-247). The end result of traditional masculinity in its
contemporary form is a minority of men achieve wealth and power while the
remainder are exposed to extra stressors and a shrinking field of opportunities in
order to maintain the tradition that keeps their more powerful brethren in a place of
cultural dominance. Men'’s privileges, according to traditional masculinity, are the
responsibility of all men to protect and maintain, whether they actually benefit from
those rights or not (Connell 2005 [1995], 248-249).

Evidence for this reality of masculine discourse is clear in the men’s folklore
of Monteros, Spain. As Brandes indicates, jokes, tricks, and symbols among these
traditional men represent a struggle between being domineering—and thus free to
do what one wants—and being restrained and restricted by self-control. Men want
these positive qualities for themselves, but they recognize that to benefit from them
it is necessary to restrict other men and women as a whole from possessing them.
The compromise, seen through folklore, is that men must restrain and limit
themselves (Brandes 1980, 205-207).

Sexualized humorous recitations serve as a means of sorting out and dealing
with the complex layers of anxieties associated with male-female sexual interaction.
The sexualized women mentioned in such recitations can only be sexually satisfied
by a foreigner or machine that violently assaults their genitals—which implies that a
normal man would fail in the task and be disgraced:

‘Round and ‘round went the big fucking wheel.

In and out went the big prick of steel.

Tore that poor maiden from twat to tit,
And covered the walls with shit (Baker and Bronner 2005, 343).
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The sexual man is challenged by separating himself from his boyhood of playing in
the dirt and being fascinated by his own fecal matter. The whore, schoolmarm, and
mother are part of the same multifaceted feminine continuum, and this is why
mothers and schoolmarms become whores in jokes and dirty boys are born of
whores in recitations (Baker and Bronner 2005, 343-346).

A more contemporary, and perhaps physically and socially dangerous,
example of this phenomenon of limitation and restraint among men involves the
business of professional athletics. Robidoux, as previously mentioned, argues that
the business of professional hockey takes advantage of players’ labor as those same
players attempt to meet the social expectations of fans, showing those who observe
them for entertainment purposes that they play “for the love of the game.” The
consequences for making decisions based on financial interests are that fans and fan
media socially punish players. As well, the anti-labor gaze of hockey fans does not
consider the kinds of injuries these men experience; romanticizing them in many
ways, and limiting players by forcing them to play along with romantic notions of
harm that may limit or end their careers (Robidoux 2001, 155-156).

Concluding Thoughts: Laughing at the Last “Real” Man

In reviewing the life and works of Gershon Legman, Mikita Brottman argues:

One of the notable hallmarks of contemporary Western culture is the

denial of the human condition is regarded as necessary to sustain

mental health, rather than being a symptom of psychopathology. The

acceptance of denial under the guise of ‘humour’ not only makes

regression possible, but hides the underlying censored impulse

(Brottman 2004, 150).

She offers evidence for this analysis of the disconnect between humor and mental

health by noting that medical patients deemed psychologically unstable will often
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react poorly to culturally constructed jokes “because they see too clearly [their]
tragic aggression and undisguised pain,” and stand-up comedians, who make their
living telling jokes and acting humorously in social environments, show deep
despair and hostility in their need to seek attention through forcing entertainment
upon audiences (Brottman 2004, 151-152).

Bronner remarks that many of the invisible values of manliness are
concealed within outrageous characters that are made light of in popular culture.
He cites specifically “Archie Bunker” as a character who teaches traditional
manliness by assuming the role of a living punch-line (Bronner 2005b, 13), I would
add to this “Al Bundy,” and “Homer Simpson,” “Hank Hill,” “Red Green,” and the anti-
heroes of the “Trailer Park Boys” as examples from more recent television and film
productions that demonstrate the continuing motif of the last “real” man holding out
against feminism and the counter-culture. In the same way that folklore is often
understood as “dead” or “dying” by those not privy to the academic study of such
matters so traditional masculinity frames itself this way as a tool of preservation.

Gail Bederman ties hegemonic masculinity, defined herein as per RW.
Connell, “...is always constructed in relation to various subordinated masculinities
as well as in relation to women,” (Connell 1987, 183-186) as it exists today to the
emergence of a post-Victorian masculine identity centered on the middle class,
rather than the aristocratic notion of “manliness” ascribed to gentlemen of the
Victorian period. The association of middle-class men with the violence, aggression,
and muscularity the Victorians shunned is challenged by the sense that these same

white men have weakened themselves through many centuries of civilization

53



(Bederman 1995, 1-44). This perception of wealthy, aristocratic men as weak and
effeminate ultimately became a threat to the narrative of racial inequality deeply
ingrained in both Victorian and post-Victorian Western societies. To counteract the
threat, post-Victorian professional sporting events, speculative and fantasy fiction,
and journalistic accounts of exploration were all geared toward showing white men
reacquainting themselves with and reconquering the savage roots of humankind.
This trope set figures of both fact and fiction such as boxer Jim Jeffries, politician
Theodore Roosevelt, and Tarzan of the Apes against a primitive and black world
from which masculinity must be taken as a prize (Bederman 1995, 217-232).
Bederman ultimately concludes that masculinity is inexorably tied to both notions of
race and civilization, an argument backed by Ailsa Craig’s assessment of white
Canadian masculinity in a decade of recent Molson beer advertisements (Craig
2015). As we move forward to a discussion of critical theory and popular culture, it
will become clear that capitalism, too, shares many of the same strategies and often
combines its efforts with the cultural undercurrents that allow men to dominate
Western society.

The transition of gender power from Victorian manliness to Post-Victorian
masculinity would seem to follow on the heels of what Jiirgen Habermas calls the
rise of the “public sphere,” a transition of authority from individual representative
agents (e.g. feudal lords) to organs of the state (e.g. parliamentary bodies)
endowed—ideally “for” the public—with monopolies of power over concepts such
as justice and law-making (Habermas 1989 [1974], 136-137). Habermas points out

that Western society established the model of the public sphere in the 18th century
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(Habermas 1989 [1974], 138). Given that, historically, gender has been obscured in
a manner that conceals its identity as a social construction behind the rhetoric of
biological imperative (Butler 1990) the further century or two required for it to
“catch-up” with the public sphere is not at all surprising. In the section that follows,
[ will thoroughly explore Western masculinities in the public sphere, focusing on the
role popular culture takes in framing messages of manliness: what is allowed within
the borders of advertising and mass commodification and what is left out for the

sake of appealing to a popular audience.
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Chapter 2, Part 2
Literature Review: Commodification and Popular Culture

It is the goal of this section is to establish a transdisciplinary theoretical
model comprised of selected elements of Marxian folkloristics that easily merge
with the continuum of folklore and popular culture, and intellectual tools of social
construction such as parody, nostalgia, and anti-intellectualism. After identifying an
initial need for generalized theory to make folklore communicable to the greater
academic community (Fine 2008), thus allowing it to be informed by that
community, arguments will detail the use of Marxian theory as my specific bridge
between folklore and the greater collective of social sciences and humanities (Craig
2012, Story 1997[2009], Appadurai 1996, Limén 1983). Once this is achieved, it
will become obvious that academic discussions of popular culture, whatever their
discipline of origin, can be informed by folkloristic theory (Narvaez and Laba 1986,
Smith 1991). Finally, anti-intellectualism, nostalgia, and parody will serve as
examples of extra-disciplinary information that is meaningful to folkloristic analysis
(Wilson 2000, Hutcheon 2000 [1985], Rigney 1991).

These patterns of social construction will be served by examples from
television and print advertising, demonstrating the means by which masculine
folklore is communicated through popular culture (Santino 1996, Cantwell 2002,
Hebdige 1997 [2006]). Concluding thoughts will show how the literature review
and, ultimately, the methods of this project are rooted in folklore but necessarily
inclusive of knowledge outside the discipline. What is more, parallels will be drawn
between the dominant form of traditional masculinity in North America and the

practice of consumer capitalism. These parallels will come to demonstrate a
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mutually-supportive relationship, active since the years immediately following the
Victorian era (Bederman 1996) and up to the present day (Dworkin and Wachs
2009).
Seeking an Interdisciplinary Common Ground

As recently as 2008, Gary Alan Fine suggested that folklorists maintain a
practice of generalized theory to facilitate both communication within the discipline
and as a means of transmitting knowledge to other fields. The scholarly
underpinnings of this project are meant to take Fine’s conception of folklore theory
a step further. I intend not only to make folklore knowledge available to other fields
through this project, but to use the theory available in those fields to inform folklore.
This is not, however, a unique approach to folkloristics. Efforts to associate folklore
with interdisciplinary critiques extend as far back as the 1980s and possibly beyond
that point.1

In his introduction to the study of folklore with the aid of a Marxist lens, José
Limon asserts that, almost without exception, Western Marxists point to
industrialization as the harbinger of “disenchantment” for societies with strong
folkloric traditions reorganizing themselves within capitalist frameworks. Instead
of the storyteller performing the intellectual property of a given folk group,
entertainment shifts to intermediaries motivated by profit and the performance
traditions fall by the wayside. This is not at all surprising as, at the time Limén’s

article was written, folklorists were just coming to terms with the relationship

1 This later point hinges largely on my own interpretation of Alan Dundes pre-1980s collection-style works,
specifically the assumption that they contain elements of the psychoanalytic approach that defined his work
from 1980 until his death in 2005.
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between their area of expertise and the growing understanding of what is now
termed “popular culture.” However, Lim6n does make reference to extremely
valuable insights by Western Marxist thinkers for the purposes of this study. The
notion of new entertainments promoting an industrial/capitalist hegemony, as per
Gramsci’s notion of cultural norms formed and supported through coercion,
persuasion, and consent, (Forgacs 199, 195 and 422) does offer the impetus to how
discuss men’s gendered behaviors related to viewers through television advertising.

Arjun Appadurai demonstrates the loss of the traditional vernacular
system—though without using the terminology—as a result of the twin principals of
production and consumer fetishism. Production fetishism masks the transnational
sources of money, resources, and workers, which produce products; hiding the true
means of production from the consumer and denying the vernacular system. Under
the practice of consumer fetishism the consumer is transformed into a sign. The
“consumer” becomes a projected idea, the outline or construct standing in for
something more real that cannot be as easily defined. The “consumer” is a mask for
the agent of capitalism, the producer who decides what it is that will be bought
(Appadurai 1988, 41-42). In the industrial revolution a key to mass production was
interchangeable parts. Now, in the post-industrial era, a key to production is
interchangeable consumers. Advertisers cast their nets as wide as possible,
appealing to as vast an audience as they can by making the consumers feel a part of
the popular culture they are shown. The everyman pictured in a beer commercial is
a creation of hegemony and heteronormativity, supported by the popular frame.

The focus of the message is not to entice beer drinkers with the product, but to
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allow the men in the audience to see themselves filling the everyman’s shoes
through his generalized vision of masculinity. The “hard sell” notions of the
product’s attributes are set aside in favor of “soft sell” issues that show the
consumer how the product will make life better, thus the everyman is understood
not only to consume the product itself but the resources—wealth, social success,
sexual attention from attractive women—granted to him by virtue of the

masculinity intimately tied to the product (Craig 2015).

Popular Culture: the Ubiquitous and the Universal

While few disciplines outside of folklore itself deal with the material of
folklore studies on a regular basis, treating it as “folklore” as opposed to identifying
it in a way that fits the lens of another field of study, popular culture is accessible to
all manner of academic frames. More importantly, popular culture is treated as
popular culture no matter where it is analyzed. Folklore scholarship has a good deal
to say on the subject of popular culture and can use the subject as a conduit to
inform other disciplines. At the same time it is not unreasonable to suggest that
folklorists can learn a good deal from the ways other disciplines discuss popular
culture. This thesis will offer the former in exchange for the latter: a means by
which to bring folklore to the wider academic community while using the resources
of that community to discuss a topic that is inter-disciplinarily relevant.

In the mid-1980s Peter Narvaez and Martin Laba, while working as a co-
editor with Peter Narvaez on Media Sense, identified a process by which expressive

culture moves into the social space of popular culture, where some of it is picked out
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by media entities within popular culture and commodified based on audience
reaction—excitement leads to commodities, whereas boredom leads to further
attempts to elicit excitement through new material. People take action to move
expressive culture into the popular arena by calling radio talk shows, writing letters
to the editor, and being interviewed by local news outlets (Laba 1986, 12). Popular
culture signifies Goffman’s “ground rules” for social interaction, focusing on how
human beings stage basic interactions with one another at a societal level rather
than on the community-oriented values attributed to folk-groups by some
foundational folklorists. Socialization within a folkgroup requires a vernacular
system of communication that is accepted by members of the group, so the
folkgroup produces very specific expressive culture understood as its traditions.
However, since popular culture is a distilled generalization of folkgroup interactions
from everywhere within its purview, its expressive culture is equally generalized
and based on Goffman’s “ground rules” (Laba 1986, 16-17).

Paul Smith, in his work with the relationship between folklore and popular
culture, argues that,“...a highly complex set of direct and indirect interactions,
transformations, and simulations are in constant and simultaneous operation. By
interactions | mean the act of exchange of information; transformations and
simulations, on the other hand, are types of change which take place during any
given interaction,” (Smith 1991, 123-124). An excellent example showing that this
is not a new phenomenon might be the association of Paul Bunyan with the Red
River Logging company, wherein Canadian folklore created a Californian advertising

campaign that then became a folkloric tradition when the associated business entity
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ceased to be (Dorson 1956). Just as contemporary folklorists no longer consider
this form of tradition artificial, or “fakelore” as Richard Dorson named it in the
1950s, those who follow Limén’s example and approach folklore from a Marxist
perspective do so with the understanding that the “disenchantment” identified by
Western Marxists is another example of the “folklore is dying” tradition that
sustains familiar traditions in new ways. As mentioned in the previous section of
this literature review, the adherents to traditions of dominant masculinity do much

» «

the same by surrounding themselves with terms like “crisis,” “war on men,” and
“dying tradition” (Bronner 2005b, 11). Itis also necessary to point out that the
thinkers to which Limén refers regard folklore as traditional manifestations of rural
art and performance rather than the notion of “informal culture” employed by
contemporary scholars. As we expand the definition of folklore to incorporate the
“informal” and the “vernacular” we can observe masculinities outside of frameworks
that limit our scholarly access. A thriving, yet nearly invisible cultural construct like

hegemonic masculinity offers us far more opportunities to actively engage with it

than an idealized image of a “dying” masculine tradition.

Masculinities as Targets of Consumer Appeal Strategies

Jack Nachbar and Kevin Lause identify advertising as one of the most obvious
means by which we can understand the “Funhouse Mirror” effect of popular culture
as it, “instructs and molds audience beliefs to one degree or another simply because
the very values being reflected are necessarily being communicated as well,” (1992,

7). What is more, they frame popular culture as an ideal candidate for the
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communication of dominant masculinity as it, “reflects and molds beliefs and values
that are so deeply embedded that their truth is assumed rather than proven,” (1992,
9). This might as well serve as a simplified definition of Bourdieu’s doxa concept,
only the specific term is missing. As commercials are reflection of culture, so
Nachbar and Lause’s reasoning is a reflection of Bourdieu. With these mirror
images so aligned we see that advertisements incorporating masculine imagery are
communicating and teaching masculinity. As a result, we can examine what they say
not just as commentary on men but as what men know about being masculine.
Humorous advertisements featuring men and masculinities frequently
appeal to the anti-intellectual undercurrents in Western culture. A stunningly clear
example of what sociologist Daniel Rigney termed “unreflective instrumentalism” in
his 1991 article on the depth and breadth of American anti-intellectual values. This
particular brand of anti-intellectualism is perhaps the least offensive as it does not
so much accuse intellectuals of harming society as it ignores the questions asked by
scholars and experts on a myriad of subjects. The thought process, as detailed by
Rigney, is that if there is no immediate material value in questioning a particular
lifeway or way of knowing the world, then it should not be questioned. Humorous
advertisements that depict men as lazy, slovenly, homophobic, or sexist show us
these men matter-of-factly, thus preventing the audience from questioning their
behavior. The strategy dovetails with Bourdieu’s androcentric vision, specifically
the notion that it, “dispenses with justification,” and does not require supportive
discourse. Through the work Bourdieu completed near the end of his life we learn

what masculine dominance is capable of doing, as opposed to how this capacity is
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achieved. Rigney identifies the strategy employed and we observe the silent
argument that contemplation of dominant masculinity serves no immediate purpose
for the men employing it in their daily lives.

At the same time, humorous commercials regarding men and products aimed
at men create nostalgia as a means retooling the viewer’s frame of mind, such that
the product becomes necessary. At its core, nostalgia is a strategy to establish a
dynamic and continuous identity; one that, in the case of these advertisements,
effectively circumvents the effects of the feminist critique by rewriting history in a
comedic fashion that depicts men who once were but no longer are. For the
purposes of this thesis I will define nostalgia using both Wilson’s “intra-personal
expression of self...derived from the experience of a particular age-cohort,” (2000,
19) and Abrahams’ “burden” and “on-going dramatization” (Feintuch 2003) models.
It is an ideal tool for the advertising industry, which relies heavily on grouping its
audiences into age-related demographics.

An additional use for nostalgia is the predication of fear. The “soft sell”
advertising technique centers on evoking an emotional response to a product in the
potential consumer. Once the emotion is elicited the understanding is the viewer
will buy the product in order to sustain the emotional experience or alleviate it (Lee
and Johnson 2005). The latter is referred to as the “fear appeal,” and it is employed
in two ways when men are targeted as a product’s relevant audience: individually,
the fear appeal works upon the dominant tradition of Western masculinity’s flight
from all things feminine. If a man witnesses even a comedic display of nostalgic

masculinity, the information symbolically concealed within that image is, “You are
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not like this man. You do not measure up. This man is more deserving of the
rewards of traditional masculinity than you.” The second use of the fear appeal
focuses on men viewing advertisements in social groups. In this case, men are more
likely to display a homophobic reaction to sexually ambiguous or non-
heteronormative content when in the company of other men, the underlying
message to the viewer being, “Your peers will emasculate you if you do not react
negatively to what you are seeing.” Reasonably, if the threat of emasculation assists
in the sale of the product, then the advertisement would most likely appear
surrounding programming men can watch in a social setting, such as sporting
events. Conversely, advertisers seeking to avoid a homophobic reaction to their
products would ideally run advertisements that risk such a reaction surrounding
programs that men are likely to watch outside of any social context (Martin and
Gnoth 2009).

Comedic portrayals of men and manliness also access hegemonic
constructions, allowing audience laughter to cushion the reconstruction and
romanticization of history. For Linda Hutcheon, parody is, “repetition with critical
distance that allows ironic signaling of difference at the very heart of similarity,” and
it is ultimately a tool of historical agency (1985, 185). Peter Narvaez observed that,
“The essence of folk parody is that, as an artistic form of communication, it is built
upon a pre-existing aesthetic structure and that in this building process the content
or meaning of the initial structure is substantively but not substantially altered,”
(Narvaez 1977, 33). Parody gives one control over the construction of tradition,

even the capacity to romanticize it as something handed down across generations.
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These commercials then have the capacity to fabricate an idealized form of
masculinity even as they appear to mock the same concept.

Furthermore, we can consider the writings of Roland Barthes, Susan Sontag,
and James Twitchell on the subject of cultural connections with images and
advertising to confirm the process. Barthes argues that sight is a magical sense
through which objects are prostituted, as advertising creates a desire to go from
seeing to touching (2009 [1972], 88-90). Sontag noted that images have been
slowly taking the place of reality since the invention of still photography, giving
power to those who can manipulate an image ([2001] 1978). Twitchell, focusing on
modern advertising suggests that advertisements have so saturated and inundated
Western culture that they are culture (Twitchell, 1996, 46-52); constructing,
deconstructing, and communicating societal information across space and time.

We need only examine the Althusserian interpretation of advertising to
relate our understanding of strategies back to Marxian theory. Althusserian scholars
suggest a symptomatic approach wherein one reads for silently posed questions
that are answered through content-based efforts to change the subject. A well-
documented example of this interpretation shows that automobile manufacturers
avoid questions about traffic congestion and pollution by displaying their wares in
pristine natural environments bereft of other vehicles (Story 2009 [1997], 73-76).
Althusserian scholar Rastko Moc¢nik describes such imagery as a “trap” wherein the
speaking party and interpretive party are forced into “communicative solidarity.”
(Mocnik, 141, 1993) In the same way, if a lazy, slovenly, or sexist man is portrayed

in a humorous light, any effort on the part of the audience to ask, “Why is this so?” is
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erased by the comedy of the situation. Here again, Mikita Brottman'’s theory holds
true as comedic efforts derail the exposure of an underlying anxiety or bias
(Brottman 2004, 150). This is why television characters such as Archie Bunker, Al
Bundy, and Homer Simpson do not appear threatening despite their frequent use of
sexist, racist, and homophobic rhetoric. Comedy acts as a diversion to distract from
the political violence of their speech. Meanwhile, when sexist, racist, and
homophobic values make themselves known in the drama or action genres of
television entertainment, the characters making use of such ideologies are

invariably villains.

The Social Construction of Popular Culture

There is no longer a “body politic” in post-industrial society. Classes do not
take political action, instead the self is a political landscape and political action can
amount to what is put into the physical self. (Lau 2000, 134) Consumption is also
class-based action, available only to those with leisure time and discretionary
income. Thus this kind of political action is constrained to the leisure classes.
Masculinity, as an expression of political power, was handed down quietly from man
to man in a vernacular, and Victorian, fashion as wives and daughters were closed
out of conversations about money, war, and honor (Chodorow 1989, 23-26, 34-36).
Even without a conception of the distinctions between sex and gender, it is clear
that Victorian and post-Victorian men knew their hold over power was tenuous.
Two instructive examples are that of Lois Schwich, a woman who convincingly

posed as a fifteen-year-old errand boy and openly caroused with male companions
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(Hindmarch-Watson 2008) and the sexually ambiguous performance of Marlene
Dietrich in Sternberg’s film Morocco (Russo 1996). In both cases, clothes alone held
the capacity to place masculine power in the hands of women, and it makes sense
that the communication of masculinity from one generation to the next was a closely
guarded process, particularly where it also came with strong ties to economic power
among the upper classes. Therefore, we must carefully consider what it means that
this traditionally guarded information is now available for public inspection at most
drugstores, liquor stores, and car dealerships.

While at first glance post-industrial consumer culture appears to lay open the
substance of hegemonic masculinity, allowing it to be scrutinized, critiqued, and
perhaps ridiculed for the of benefit of the periphery—the assumed negation of
gender-based inequality does not materialize. This would mean then that the
passive post-industrial observer is privy to a sensation of cultural competence
associated with understanding hegemonic masculinity, but that cultural competence
has no benefits. Folklorists, anthropologists, and members of other social and
humanities-driven disciplines have agreed for some time now that traditions do not
move through space and time as wholes but are reengineered by each generation
that inherits them. Henry Glassie makes plain in his discussion of how history is
remembered, “Tradition, a key to historical knowledge, is to be understood as a
process of cultural construction,” (2003, 179). Jack Santino argues that tradition is a
form of human behavior. Tradition is enacted in the present by people with a
common script. Even when tradition seems nostalgic it is taking place in the

present, it is always contemporary. Tradition is always being reinvented, and so it is
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not unusual for something to appear “old fashioned” when it's only a few decades
old—the placement of something within the context of tradition seems to bend time
around it (Santino 1996, 24-25). The net effect is that massive cultural changes may
occur while tradition bearers and observers see and feel only continuity.

Agreement with Santino can be found in Robert Cantwell’s effort to define
culture as “ethnomimesis”; the imitation of culture, such that it is learned and
perpetuated from one person to the next. All imitation performed by human beings,
or mimesis, is culture, in that it is imaginative, despite what traditions, materials,
and other “concrete” objects of human creation imply (Cantwell 1993, 5-7).
Cantwell argues further that human beings build traditions around particularly
meaningful behaviors as a way of maintaining them and protecting them from
change. The metaphor he uses to illustrate this is that of a noble lord or aristocrat
building a large structure around the gold or other valuable commodity that
represents her/his effort and power. Interestingly, traditions, the stuff of cultural
power, are as ephemeral and vulnerable to divestiture as modern currency, the stuff
of economic power (Cantwell 1993, 80-81). Perhaps this would explain why
traditions are so easily commodified for consumption in the contemporary West and
why the strategy of exposure now benefits hegemonic masculinity in a way it never
would have in the late Nineteenth and early Twentieth centuries.

Finally, Dick Hebdige’s approach to subculture can demonstrate further how
the dominant tradition of masculinity influences the various folkgroup masculinities
it contacts. Hebdige describes subcultural styles as “mutations” of the cultural styles

they seek to oppose. This ultimately transmutes the “high fetishistic power” back
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into a cultural norm that can be consumed in a more public and non-oppositional
fashion (Hebdige 2006 [1979], 130-131). When a folkgroup breaks with traditional
masculinity, its members never fully divorce themselves from those dominating
practices. I saw this quite clearly as | studied Neo-Pagan men seeking a new
perspective on manliness, but allowing the pressures of cultural homophobia to
push them away from their intended goal (Wall 2009). Both subcultural style and
non-dominant masculine traditions suffer from the same apparent limitations: they
are made up of the same materials which they oppose, so they can only move so far
out of line with dominant traditions before they are pulled back toward their

source.?

Consumerism & Masculinity: A Pact of Mutual Aid

Traditional masculinity and consumer culture share enough qualities to
make them supportive of each other in the cultural constructions of which they are a
part. When a man practices the fundamental attributes of traditional masculinity,
he is supporting consumer-based capitalism, and anyone supporting that form of
capitalism automatically bolsters the power and position of the dominant masculine
tradition.

Like dominant masculine tradition, consumer capitalism demands vigilant

defense from all its adherents, despite providing the majority of benefits to a

2 | would add here my own argument that subculture appears to be a tool for those who benefit from consumer culture to
curb revolutionary thought. Having researched on the edges of several “fan” subcultures (Wall 2013), I conclude that
participants think differently enough to oppose some of the major societal structures supported by capitalism. However, these
“fans,” “nerds,” “freaks,” etc. are also forced to work within those capitalist structures to build and maintain their interest in a
given subculture. Ultimately the revolutionary thoughts achieved by subcultural adherents are swept aside in the effort to the
“buy in” to fandom.
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handful. Consumer capitalism also places stressors upon its adherents, with the
bulk of those borne by individuals who benefit least. Anthropologists Marcus and
Fischer find, in their discussion of working class ethnography, that the individual
laborer disappears under the various class, local, national, and global systems laid
atop her/him, meanwhile even acts as personal as the traditions of rebellious
schoolyard behavior serve to galvanize the lack of class mobility the future worker
will experience (Marcus and Fischer 1986, 86-107). David Brooks makes the
argument that bourgeois-bohemian culture has elevated the greedy and dirty acts of
consumption to an artistic and high-minded space as precious as philosophy and
social action. Thus the flow of capital is necessary to maintain the flow of cultural
aesthetic (Brooks 2000, 55-102). Both are systems of structural inequality
inseparable from the dynamics of ethnicity, sexuality, and socio-economic status.
While Bourdieu is inclined to treat masculine domination as nearly timeless, I think
that Gail Bederman’s assessment of the transition from Victorian manliness to Post-
Victorian masculinity shows us that the contemporary narrative of masculine
domination has been upgraded to trudge in lock step with the buying power of the
rising Western middle class (Bederman 1995). The variable economic
representations of Western women over time demonstrates this most clearly. In the
Victorian era women were considered too pure to deal with financial matters and
were effectively imprisoned by the reverence of men, who handled “dirty” things
like money (Chodorow 1991, 1-36). In this Post-Victorian and Post-Feminist era,

women, having equal access to finances become the targets of predatory men, who
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embody the animalistic aggression and lack of sexual restraint Victorian gentlemen
opposed.

Research into the cultural elements and practices understood to make up the
“metrosexual” style suggests that this trend, too, is about the connections between
masculinity and economic class. Metrosexual men are not so much breaking with
the norms of dominant or traditional masculinity as they are using masculinity to
reinforce the boundaries between the working and professional classes (Barber
2008, 473). Thomas notes this in her assessment of masculine cemetery statues.
Displays of manliness are driven by “the manipulation of symbols,” and vary
according the social mores at work when they are created. Thus the rough,
uncontoured hands and graying hair of the 1950s bank manager can signify the
same meanings as the manicured nails and crisply gelled highlights of a
contemporary executive. Commercials [ have employed at various points in my
student surveys, reflecting examples of men’s knowledge about masculinity by way
of Nachbar’s “Funhouse” analysis of popular culture, reinforce this distinction by
portraying expensive goods—or goods targeted to wealthy audiences—and their
accompanying masculinities in more diverse ways. The nearly naked form of David
Beckham is hairless, yet covered in tattoos. The men of the “Wiserhood” are well
groomed, display some ethnic diversity, and are gentle in their mannerisms, yet they
favor misogyny by means of subterfuge allowing their familiar handsome features to
play off their more disreputable traits (Thomas 2003, 173-174).

This study is not original in connecting the issues of masculinity with those of

consumer culture. Dworkin and Wachs (2009) devote a chapter to such an effort in
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their work Body Panic. Under the auspices of health and fitness advertisements, the
masculine body of the 1980s and 1990s became the target of objectification due in
large part to the privileging of economic growth. What is more, the “lack” typically
assigned to the feminine body was transferred to men with the goal of creating
consumer anxiety over third wave feminism—a dynamic shift in feminist
philosophy influenced by postmodern and Third World feminism—an equality that
would end masculine advantage. Third wave feminism uses a pluralistic approach
to critical analysis and is anti-essentialist in its efforts to challenge categories of
gender and sexuality. Proponents of the philosophy make frequent use of media
and popular culture to deliver their arguments and are often critiqued as having
turned away from the activism of previous feminist efforts (Arden McHugh, 2007).
Dworkin and Wachs reflect that such masculine anxieties or “panics” are not
unusual, and point to both the American women'’s suffrage movement and the
second-wave feminism of the 1960s and 1970s as examples of times when Western
men attempted to reassert their dominance and separation through organizations
such as the Boy Scouts of America and the mythopoetic men’s movement (Dworkin
and Wachs 2009, 101-105).

More evidence for the entanglement of masculinities and economic forces
can be located by reframing the discussion to include matters of race. Vershawn
Ashanti Young weaves these threads of group identity together in saying, “To
embrace...my manliness, | identify with men who represent the ghetto,” (2007, xii).
Young's statement ties the experience of black masculinity to a limited range of

affluence. Young makes this all the more clear in relating how he is identified as a
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“faggot” when he steps outside these economic boundaries in terms of his dress and
mannerisms while attending an upscale dance-club. He attributes “bourgeois
blackness” to a conflicted space that requires those benefiting from economic status
to eschew the trappings of black culture and speech, allowing “the ghetto” to
become a dumping ground for all that is feared and reviled by a middle-American
population—Young’s lowa—that unapologetically fills 25% of its jail cells from
among a racial group that makes up 2% of its population (2007, 68-71).

Vorris Nunley’s assessment (2011) of Divine Days, Leon Forrest’s 1995 novel
chronicling the experiences of an African-American playwright in Chicago,
demonstrates that black masculinity is complicated by the need to perform for both
black and non-black audiences. “Coolness is a function of Black masculinity that
functions as a form of social literacy...Like all forms of literacy, coolness is entangled
in power, ideology, knowledge, subjectivity, and survival.” Echoing Young’s concern
regarding “the ghetto” as a dumping ground for non-black fears and negative
associations, Nunley adds, “In a society in which one false move can land a Black
man in jail, in which one step on another’s shoe could cost an African American man
his life, in which assertion of Black male masculinity (and, of course, the assertion of
masculine behavior by African American women) is seen as angry or uncivil,
coolness and detachment can save one’s life,” (2011, 120). This is yet further
indication that masculinity and economic power support each other. “The ghetto” is
a lack of wealth, and masculine anxieties act to compensate for this lack by raising
the stakes associated with displays of manliness. Coolness and detachment become

a kind of cultural capital that provide an Althusserian distraction from violent
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displays of masculinity, temporarily disarming those notions of manliness but still
leaving room to communicate them.

[ will add the all-too-important refrain that the arguments and
interpretations contained herein are bounded by my own cultural biases and
experiences and those of my participants and collaborators. This is most assuredly
a study of traditional North American hegemonic masculinity and its entanglement
with North American economic principles and values. This will become all the more
clear as the reader reviews the commercial advertisements included in this study
both in terms of textual description and in the accompanying digital appendix
(http://tiny.cc/6gsgiy). It is my sincere hope that this work serves to encourage
similar projects outside of the North American frame, especially as policies of open
access and digital research may bring scholars in the social sciences and humanities

together as a more global community.

Example: The Anxieties of Masculine Space

Both second and third wave feminism have served to subvert misogyny in
the workplace and social settings by undermining assumptions about those spaces
as “men’s spaces.” When women work alongside men, men must alter their public
talk to reflect a more complex multi-gendered environment. When women
reimagine feminine sexual behavior as a tool of power rather than a barrier aimed at
making them the objects and prizes of men’s social achievements, men must alter
their communications in social environments to fit this new dynamic in order to

facilitate relationships and sex. Itis not at all surprising then that new men’s spaces
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began to develop concurrent with the advent of second wave feminism: the
foundation of the modern “Women’s Movement,” where the body came to be seen as
a site of political contest. The consciousness-raising groups responsible for this
shift in feminist philosophy were among the first to question Western notions of
heteronormativity and sexuality (Arden McHugh 2007). In the sixties and
continued to expand the definition of men’s space alongside the growth of
contemporary feminist definitions and ideals. After all, misogyny through the use of
the androcentric vision is at the core of both traditional masculine constructions of
power and men’s interpersonal communications with other men. Instead of doing
away with these methods of social interaction in the face of the rising tide of
feminist thought, men have found new spaces in which to employ misogyny and
established new methods of intra-gender competition by transforming those spaces
and the objects within them into commodities. A fitting explication of this
connection between Western traditional masculinity and capitalism is the
phenomenon of masculine space in the middle-class home. Three varieties of this
phenomenon seem extant in popular culture: “the den,” “the shed,” and “the man
cave.”

To seek out the origins of the den, shed, and man cave, and more specifically
the division it creates, we can look to the historical data compiled by Roy
Rosenzweig in the essay “The Rise of the Saloon.” The establishment of set leisure
times for factory workers, coupled with ordinances forbidding the crafting and sale
of alcoholic beverages in the home kitchen transformed the urban landscape of the

19th century in a way that is now understood as a traditional division between men
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and women, “when leisure was removed from the home or its immediate vicinity, it
became predominantly a male privilege...In this way, the male saloon became a
mirror image of the male factory,” (Rosenzweig [1991] 1983, 131). We can then,
perhaps, see the den, shed, and man cave as an effort on the part of middle-class
men to both demonstrate their affluence and maintain the division of leisure that
began in the Victorian era. Middle-class and upper-class men are pressed to
establish a private leisure space that defines them as superior to their working class
fellows, but the model for that leisure space is divided from both the home and the
women in the home. I am not suggesting men are the driving force behind the “man
cave” phenomenon, or that they are its sole users. Alternative interpretations using
feminist coding might see a den, shed, or similar construction as a way of isolating
or containing traditional masculinity within a home. At the same time, such a space
could be co-opted as “adult space” rather than just men’s space to facilitate
separation of parents from children. Thus the den, shed, and man cave are cordoned
off from the rest of the home space: attached, yet separated from it in a manner that
maintains masculine privilege.

It would seem that practitioners of contemporary traditional masculinity are
so keenly aware of the misogynistic qualities of the gendered behavior that they
require a “men’s space” to practice it openly. While one can achieve this open
misogyny through the use of certain consumer spaces such as bars, pool halls,
bowling alleys, and gentlemen’s clubs, possessing this space in one’s home yields a
good deal of prestige. The dissatisfied masculine consumer cannot simply own a

home, he must have a space within that home that is uniquely his. Traditional
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masculinity’s strategy of isolation forces the consumer to pay for the same ground
twice by adding a den, shed, or man cave to his habitation.

Fortunately, an entire niche market exists to support the building of these
men’s spaces and the stocking of them with food and beverages, technology, and
even restored antiques. The North American hardware and building supply
franchise The Home Depot offers paint colors with altered names to help men
decorate in a traditionally masculine fashion. “Monterey Cliffs” is recoded
“Wolfden,” “Lexington Park” is interpreted “Dirty Socks,” and “Classic Liberty Red”
becomes “Rust on My Truck.” We can easily critique this consumer tradition with
the time-tested Mythologies of Roland Barthes. The semiotics are quite clear as the
“masculine” names for these paint colors become secondary signs aimed at asserting
a new set of values over the top of previously held aesthetics. Again, there is room
for alternative interpretations. Looking at these paint colors from the perspective of
feminist coding, it might be easier to paint a room “Monterey Cliffs” when one
describes it as “Wolfden” to a man one knows to be easily influenced by the values of
traditional hegemonic masculinity. The “masculine” transformation of these paint
colors also brings to mind Berger and Luckman’s assertion that reality is a “social
construction” predicated on the values that human groups attribute to objects and
ideas (1967[1966]).

[ found during my own research on internet forums devoted to the
construction, design, and use of mancaves that these are places a man can be alone
or with his friends, surrounded by trophies and symbols of traditional masculinity,

and be openly misogynistic without fear of reprisal from the post-feminist world he

77



clearly knows exists beyond the walls of his den, shed, or cave (Wall 2014). The
“man cave” certainly evokes the notion of nostalgia, going so far as to reimagine the
owner in the “good old days” of Neolithic tool culture. With such a space, the
isolation of men in a capitalist frame comes full circle as they are cut off from family
and non-men both during periods of work and periods of leisure. It is a curious
example of Berger and Luckman’s efforts to show that large-scale problems in
society often appear to have incongruent solutions: men are isolated in these spaces
but these spaces also allow for the appropriately nostalgic, yet ill-defined notion of
“male bonding.”

In his study of professional hockey players Michael Robidoux provides strong
evidence that men can thrive through bonding, creating an egalitarian environment
where they can support and even nurture each other (2001, 131). Michael Kimmel’s
ethnographic interview efforts show us that such “bros” are able to provide for each
other emotionally in such a way as to smooth the difficult transitions of
contemporary Western adolescence through the creation of a liminal space he terms
“Guyland” (2008, 1-23). Itis unfortunate3 that the end result of both these ideal
visions of community among men is a plunge into some of the most toxic aspects of
economic and gender inequality. Robidoux’s athletes become men with hardly an
adolescent grasp on the violent language they employ with each other while the
capitalist forces behind their brotherhood of sportsmen pit them against one

another and commodify them before the gaze of critical fans (2001, 132). “Guyland”

3 Strong words here, muddying the waters between social science and activism, but I can think of few others that apply. When
I see how contemporary Western men have the emotional tools available to create egalitarian relationships, but instead turn
to abusing themselves, each other, and outsiders to achieve a semblance of that satisfaction it saddens me. I feel a kinship with
environmentalists who look at the costs of fossil fuels and remark that efforts to drill deeper and extract more are a short-
sighted waste.
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teaches men to degrade and abuse women and men who are outsiders as a means of
developing a sense of self and achieving happiness. Such caustic turns show that
while men are motivated to seek out each other for emotional support, other
cultural constructions are either pressuring them toward different goals or using
those emotional needs to reinforce inequalities in other aspects of society. Above
all, silence is the watchword. Men do not discuss the harm they do to each other
and/or themselves for the sake of maintaining a masculine veneer (Kimmel 2008).
This is either the result of ignorance, as Robidoux proposes, or an intentional effort
to put aside that which causes psychological discomfort, as Kimmel suggests.

For my own part, I have noted a curious trend in both men’s speech about
themselves and in the popular culture that reflects masculinity: the idea of a dual or
multiple identity. I think there is a strategy to speaking in such terms. It allows for the
compartmentalization of masculine domination. Men seemingly isolate their favoring of
gender inequality in order to avoid challenging it with knowledge learned from other
traditions. At the same time, the isolation of the “beast,” the “animal,” or the “real man”
is a tool to sublimate guilt and other negative emotions away from the harm men know
they are causing themselves and others through the practice of the androcentric vision. 1
will explore this more in the forthcoming chapters as it is presented by my informant
groups.

If men cannot or will not talk about the processes behind the creation,
maintenance, and transmission of masculinities folklore on their own, one potential
alternative is to discuss an artifact or idea in relation to those processes. The object,

placed between the bearer of inaccessible knowledge and the researcher seeking to
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elicit inaccessible information, bypasses the compulsion to remain silent. Through
this inert third party to the conversation the context of questions that often receive
little or nothing in the way of responses is changed. Interaction with the object
means words can form that explicate otherwise wordless constructions of gendered
behaviors. This then is how I approached the advertisements [ presented to my two
groups of informants, framing them as accessible objects around which my study’s
participants and collaborators could present their own ideas on the masculinities

that impacted their everyday lives.
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Chapter 3: Methodology

Definitions: Informant, Participant, and Collaborator

As I commence the discussion of my methodology, I want to take a moment
to provide some clear definitions of the roles my informants played in my work and
how I refer to them in this thesis. There are two distinct groups of people involved
in my research providing two distinct forms of information for my observations and
analyses. When I speak of “participants” I refer to the larger group from whom I
collected survey information, whereas my “collaborators” were a smaller group I
interviewed individually. I will also occasionally refer to both groups collectively as
my “informants.”

Participants were a group of just over a hundred university students who
took part in focus groups, making general observations about advertisements I
presented to them using anonymous surveys. I utilized their survey responses
primarily to test the internal consistency and external validity of my own analysis of
the advertisements I collected. I wanted to be sure that other people, and perhaps
more importantly, people without my specialized interest in the topic of
communication of masculinities information through the medium of television
advertising could see what [ was seeing. As a secondary product of these surveys, |
garnered new directions in analysis and was able to identify some symbolic
representations of masculinities in the advertisements that I had initially
overlooked.

My collaborators were a smaller group of a dozen informants with whom |

sat down individually to view the advertisements and discuss them. These
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interviews would typically include some background information on the
collaborators perceptions of gender, television-viewing habits, and anecdotes from
childhood regarding television and learning about gender norms in their homes.
While my participants were students with whom I was not individually familiar, my
collaborators included friends, neighbors, and members of their extended families.
My collaborators were familiar with me on a social level, though the degree of
familiarity would vary and on at least three occasions a collaborator [ knew as a
friend acted as a bridge to put me in touch with an intimate partner or family

member who then also became a collaborator.

Overview

Rather than focusing on major national commercial campaigns that have
garnered media attention for their portrayals of masculinity, such as the Dos Equis
“Most Interesting Man in the World” and the Old Spice “Man Your Man Could Smell
Like” I have endeavored to locate advertising material that could be regularly
viewed in my adopted home of St. John’s, Newfoundland and Labrador. With a
handful of exceptions, everything the participants and collaborators in this project
have seen could be seen by anyone in the St. John’s area with basic access to the
non-premium channels CBC and NTV. This still provides a host of options, as these
channels broadcast both commercials specific to Canadian businesses and brands,
such as ScotiaBank, Dempsters Bread, and Molson Beer, and internationally
recognized brands such as those found in the Superbowl advertisements—though

the latter examples were viewable only through cable, satellite television, and online
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streaming in Canada. In framing the sample I showed either products that were
geared specifically towards men or commercials that featured men as central
characters or pivot points of the typical thirty-second television advertisement
storyline. In many cases, I presented both of these criteria in the same
advertisement.

[ began seeking out the advertisements I would use for this study in the fall of
2011, recording both the aforementioned channels in 24-hour blocks and reviewing
them. Over the course of three months, I saw what each channel offered its viewers
on each given day of the week and, from there, selected my core sample of
advertisements that I would present in my survey phase to undergraduates and
later to my individually interviewed collaborators. As stated above, the survey
sample expanded somewhat. Word of mouth about my project among friends and
colleagues and my own subjective viewing drew my attention to new
advertisements I felt needed to be shared with informants in both portions of the
research cycle.

The element of my research most at risk for personal bias was the choices |
made in terms of the masculinity images I would study. AsIintended to bring these
masculinities motifs to others from the outset, I went with commercial
advertisements that I understood to center on ideas about masculinity. While the
degree to which masculinities information is present in a television commercial
varies, [ tended to favor less subtle examples that were consistent throughout a
given advertisement. [ would certainly agree that, for example, the image of a man

in a white lab coat discussing the benefits of a product aimed at protecting against
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acid-reflux symptoms contains a message about masculinity. However, | suggest
that a man treating his female partner’s handbag like dog waste when he is asked to
hold it is a much more accessible message. After all, it is essential not just that my
participants recognize that they are receiving masculinities information but that
they can explicate what that information is teaching them about men and manliness.

During the course of my pilot study I came to understand that, while shock
value was essential to inspiring the vernacular discourse of masculinity I required
as data for my study, different degrees of shock had different effects. For example, |
employed a commercial during my pilot research phase that centered on African-
American professional athlete and actor Terry Crews. While Crews’ naked chest and
arms featured prominently throughout the advertisement in a way as to potentially
promote the discussion of race, sexuality, and hypermasculinity, only the latter
emerged in discussions as the performer’s over-the-top voice and physical antics
took center stage. Even graduate students serving as volunteers in this first round
of data collection were reduced to hysterics and confusion as they watched the half-
naked man destroy a cityscape at the commercial’s conclusion. Laughter is certainly
useful, but only in as far as the researcher can help the participant access why it is
they are laughing. Subtle humor at the end of an advertisement seemed to be more
practical than humor that had the audience paralyzed with laughter from beginning
to end.

Two things are abundantly clear about the masculinities accessible through
the advertisements on non-premium channels in St. John’s: those masculinities are

largely white and heteronormative—even when non-white actors make a rare
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appearance, their words and actions appeal to a generalized white audience.
Evidence for this is easily seen in the physical appearance of the actors portraying
the central characters in these commercials and in the actions that make up those
characters’ relationships with others. There is also an unfocused sense of affluence
associated with these advertisements that can only be read through the application
of Althussurian symptomatic assessment—asking the questions the commercial
steers the viewer away from asking. Thus it would seem to the critical viewer that
these comedic and dramatic vignettes take place in a world free of poverty and the
restrictions of socio-economic class and that everyone in said world can afford the
products and services being offered. All of these features are to be expected, as the
primary purpose of these mass-mediated appeals is to attract as wide an audience
as possible.

My methodology concerning individual interviews moves beyond my own
previous endeavors in that [ have invited informants to become my collaborators.
That is to say [ have attempted full transparency from the start by displaying my
methodology and theoretical approach to each informant on a level with which she
or he is comfortable. The nine men and three women who participated in this
project as collaborators come from a variety of generational, ethnic, economic,
educational, and occupational backgrounds. They each possessed the means to
view CBC and/or NTV regularly, therefore they could have seen the co