In June 1996 the almostnearly-70-year-old Kibbutz Mishmar HaEmeq’s member, Giora Manor (1926-2004), “came out of the closet” in an interview in HaDaf HaYaroq (“The Green Page”), the bi-weekly magazine of his Kibbutz movement: HaKibbutz HaArtzi. Manor was quoted there saying:
"I prefer men. I could no’t do what many of my  friends did, to marry a woman, although this is not what they wanted. I was not able to live a double-life". (Shaham Golan, 1996: 12-13)
What can we make of this public “coming out”? The “closet”, of course, is an anachronistic term. According to George Chauncey’s Gay New York, the term was not used in the United States before the 1960s (Chauncey, 1994: 6-7). It is reasonable to presume that iIt probably took the term at least a decade to take hold be widely known in Israel too – most likely in the second half of the 1970s, when American concepts heavily influenced the nascent Israeli homo-lesbian movement. Manor, who was born in Prague in 1926 and immigrated to Palestine in 1939, came to terms with his desire for men, as we shall see, without the metaphor of the closet.
Worse than being anachronistic, the closet is also a problematic metaphor concerning homosexuality in the Kibbutz. Our contemporary understanding of the closet suggests a homosexual individual, who puts great efforts in keeping to keep the secret of his or her identity hidden from the public until the moment of “coming out”. It is imagined as a cocoon of sorts, in which a timid misfit to societal sexual norms transforms into a developed mature and self-confident gay butterfly (this is, of course, unless the closet doors are forcefully opened prematurely). However, the Kibbutz, being the small and interwoven community that it was, was a place where it was extremely hard to keep secrets.
Nonetheless, as I hope to show here, I believe that this metaphor is not entirely irrelevant. A different rendering of it, namely that of the Transparent Closet that will be presented later, might prove useful in understanding the dynamics of homosexuality in the Kibbutz.
Accounts of homosexuality in small communities in Israel, especially before the politicization of sexual minorities in the mid-1970s, are uncommon. In this respect, Manor’s story is a rare peeking-hole through which it is possible to glance at a homosexual subjectivity that was shaped within a small, intimate, intentional dedicated and highly ideological community. 
This chapter follows Giora Manor’s biography from his childhood in Prague to the mentioned “coming out” interview, nine years before his death. Manor’s biography will be used here as a springboard for two main discussions: In the first part of this chapter, after a brief biography of Manor’s childhood in Prague, I will describe the immigration of knowledge, beliefs and ideological attitudes regarding homoeroticism and homosexuality from the German-speaking world into HaShomer HaTzair, and subsequently in to HaKibbutz HaArtzi, from the 1920s to the 1950s. This history will serve as a background to the second discussion, in the latter part of this chapter., This part will be focused on Manor’s experiences as a homosexual man in a kibbutz, his coping mechanisms and strategies, and the social dynamics in the kibbutz surrounding his sexuality. Towards the end of this chapter, I will revisit the metaphor of the closet. Based on the historical reality portrayed in the discussions mentioned above, I will introduce the model of the Transparent Closet as a more accurate depiction of homosexuality in the kibbutz.

From Prague to Mishmar HaEmeq
Giora Manor, then originally named Alex Karpeles, was born in June 1926 in Prague, to a well-to-do wealthy Jewish family, who lived in the suburb of Kobylisy. The His father, Pepo (Josef) Karpeles, fused different identities: he was a successful business-manbusinessman in the textile business, a member of the communist party, and an enthusiastic Zionist. In all of these social spheres, he was well-known., and tThe family house was a meeting place for communist officials and Zionist leaders, especially from HaKibbutz HaArtzi – the kibbutz movement established in Palestine in 1927 by pioneers from the socialist-Zionist youth movement HaShomer HaTzair (Manor, 1996: 10-19). Two of these men were Meir Ya’ari (1897-1987), one of the two most salient leaders of the movement, and Mordechai Shenhabi (1900-1983), who was one of the founders of the pioneering and experimental boarding school of HaShomer Hatzair in Kibbutz Mishmar HaEmeq (Zait, 2005). Shenhabi was not merely a guest in the Karpeles’ homehouse: Pepo Karpeles also supported Shenhabi’s initiative to develop the Kibbutz industry by buying stocks of the Na’aman brick factory in the outskirts of Acre, the very first factory of HaKibbutz HaArtzi, which started operating to operate in 1939. The ties with Mishmar HaEmeq were especially strong, as one of Manor’s uncles, Gideon Manor, immigrated to Palestine already in 1922 and was part of the Kibbutz’s founders in 1926. The Karpeleses even bought a land in the nearby Jewish colony of Yoqne’am and planned to settle there themselves when they immigrate to Palestine (Manor, 1996: 10-19).
Young Alex spoke three languages: German, Czech, and English. Like many Jews in what used to be the former Habsburg empire, the family was immersed in German culture. Manor’s grandmother, for instance, a woman of aristocratic manners who used to manage a large toy shop in the city, spoke strictly German to her family members. Czech, she opinedstated, was the language of goyim (the gentile). Indeed, upon her visit to her son in Palestine, she insisted on talking Czech to the local goyim: the Palestinian Arab population. Czech was the everyday language of Prague, the capital of Czechoslovakia. Manor, who as a boy thought of himself as a patriot of the young country as a boy, spoke it with pride. He was also schooled in this language from the first to the fourth grade, in the Jewish school in Josefstadt, the Jewish quarter in the old city., next to the Altneuschul (Old-New Synagogue). At the age of 10, he moved to an English gymnansiumgymnasium, where he acquired learned the English language. One of the reasons for this change was his parents’ belief that English might prove be important in Mandatory Palestine (ibid: 12-23).
In the spring of 1936, the Karpeleses sailed to the port of Haifa and spent a month-long visit in Palestine. In addition to sight-seeing, the highlight of Alex’s vacation was the time spent in Mishmar HaEmeq with his uncle, Gideon, . where the Alex boy was fascinated with the tractors and other big agricultural machinery. The spring of 1936 was also the beginning of the Great Arab Revolt, which prevented the family from travelling to Jerusalem, and also affected their time in the kibbutz: there was an arson in the forest surrounding it in one of their nights there (ibid: 29-30). The family returned to Prague but eventually did not escape war. In March 1939, the Wehrmacht entered Prague. The family has been planning to emigrate, and Gideon has arrived from Palestine to assist in the process. Nonetheless, the Nazi occupation caught them unready. Gideon, as a subject of the British crown in Mandatory Palestine, received an instruction from the British consul to leave Nazi-occupied Czechoslovakia at onceimmediately. He insisted on taking his nephew with him. With the help of the boy’s English literature teacher, the family was able to forge a document that showed that Alex was, in fact, Gideon’s son, who was born in Afula. Thus,e uncle and nephew both were able to make their way via train to Warsaw and then to fly to Palestine, in a flight paid by the Karpeleses. The rest of the family, Manor’s parents, Hilde and Pepo, and including his seven-year-old sister stayed in Prague, planning to emigrate too. They did not make it. Together with many tens of thousands of the Czech Jewry, they were taken to Theresienstadt concentration camp, from which they never returned (ibid: 38-43).
This way, in spring 1939, Giora Manor arrived in Kibbutz Mishmar HaEmeq and became – effectively if not formally - the adopted son of his uncle, Gideon Manor, and his second wife, Rachel. Gideon and Rachel were a childless couple. Gideon, who was a mechanic, had a daughter from a previous marriage. Rachel, a Yekke[footnoteRef:1], was an educator and a psychotherapist. According to Manor’s autobiography, the boy, whose name was now Hebraized to Giora, grew closer to the Manors than to his biological parents. Manor describes his mother retrospectively as a hysterical woman, with whom he often fought, while he portrays Rachel as a person with whom he could share his thoughts and emotions. In any caseNevertheless, children and youth in the kibbutz did not spend much time with their parents. Instead, they grew up in a system that sought to grant them both with kibbutz values and autonomy in the spirit of the youth movement and of the British free school Summerhill. At the heart of this system was the boarding-school for children from different kibbutzim that belonged to HaKibbutz HaArtzi movement: the Mosad Hinuchi (“educational institution”). Manor joined the school at the end of 1939 Passover’s break. [1: 	A German-speaking and Germany-born Jew, usually one that is incorporated into the German culture.] 

Manor had to fit into a very differenta quite different social environment from what he was used toacquainted with, including a different language and very different mentality. His class, Kvutzat Oren, lived, studied, ate, and worked together in the kibbutz various branches together. Most of the children were Sabras, Hebrew-speaking Jews born and raised on a kibbutz, but while about a approximately a third were immigrants from war-torn Europe. There was only one other Czech except for Manor,[footnoteRef:2] and the two were nicknamed "počkes", “wait!” in Czech. Being, as he describes himself, an arrogant smart-aleck, Manor did not blend well with the others. Furthermore, his reluctance to take part in sports prevented him from gaining popularity amongst the boys. Coming to terms with his non-normative sexuality under these circumstances was not easy.  [2: 	In another source it seems that at some point they were three Czechs.] 


The Mosad
On April 1931, eight years before Manor's arrival to the kibbutz, Mishmar HaEmeq was made home to the Mosad Hinuchi (“educational institution”), HaShomer HaTzair’s first-of-its-kind boarding school. ‎Four men are considered as the Mosad’s founding fathers: Shmuel Golan (1901-1960), Tzvi Zohar (1898-1975), Mordechai Shenhabi (1900-1983), and Yaakov Padan (1903-1980) (Platek, 1989: 1). The latter, nicknamed “Poli”, was the Mosad’s main hands-on educator, working with children in various positions for nearly 50 years (Manor, Yad Ya’ari Archive). The rest were served as the ideologues and visionaries of the school’s radical educational practices. Shenhabi, whom I mentioned earlier, was a major driving force behind the project. He came back returned from a two-year work mission in HaShomer HaTzair’s branch in Warsaw at the end of 1927 and devoted himself to the development of two educational projects: HaShomer HaTzair youth movement’s activity in Palestine and the school for the children of the movement’s kibbutzim. Zohar was also an important figure in shaping and planning visioning the school., but However, he left tofor Europe in 1929 before its inauguration (Zait, 2005: 172-174). He spent theDuring the early years of the Mosad, he was in Berlin and Warsaw where he was involved in the promotion of Hebrew in Jewish communities, taking part in the Mosad issues only from afar. Shmuel “Milak” Golan (originally Goldschein), on the other hand, was the expert on the ground.
Golan was born in 1901 in Polish Galicia, then part of the Habsburg empire, and grew up with the movement: HaShomer HaTzair was established in the same region in 1913 as a Zionist youth movement, and Golan became an active member in Lwow (Lemberg) and Vienna during and after World War I.[footnoteRef:3] In June 1920 he joined a group of Shomrim[footnoteRef:4] that immigrated from Vienna to Mandatory Palestine,. thatThe group was comprised mainly of young men from Galicia (Mintz, 1995: 264-265). By the end of 1920, the Shomrim in Palestine formed two centers: Gdud Shomria - a camp of pioneers on at the outskirts of Haifa, who worked in paving the Haifa-Jedda road; and the smaller Bitanya Illit – an interim settlement on a hilltop near the Sea of Galilee, which Golan joined. Golan was part of the latter group. Between August 1920 and April 1921, they lived communally and worked together in road-paving and agriculture. Manual labor was their method of forging to forge new Jewish bodies. In the At nights they held  special activities meant to intensify the collective spirit of the group; to create an Eda, an erotic community (Nordheimer Nur, 2014: 144). The goal was to accomplish a revolution centerdcentered around the power of youth and the image of a new Jewish man: masculine, strong and sexually liberated pioneer in the land of Israel instead of the degenerated, neurotic and feminized Jewish man of the diaspora. [3: 	1913 was the inauguration year of HaShomer, a Jewish scouting movement that was heavily influenced by the 1911 translation into Polish of Baden-Powell’s book Scouting for Boys. Parallel to HaShomer’s activity, another Zionist youth movement operated in Galicia under the name Tze’irei Zion. This movement was made of local gymnasium students’ collectives that came together to form a broader organization in 1902. During World War I, Jewish Galician youth from both movements fled to Vienna, where the two movements came closer and eventually merged. The name HaShomer HaTzair was given to the merged movement in the Lodz conference of April 1919. (cf. Mintz, 1995).]  [4: 	Members of HaShomer HaTzair.] 

The most salient speaker and writer of these ideas and one of the most charismatic figures in Bitanya Illit was Meir Ya’ari, which already as mentioned above was a guest at the Karpeleses in later yearsduring the 1920s. Ya’ari, like many of the members of Bitanya, spent World War I as a refugee in Vienna. There, he absorbed heavy influences from was heavily influenced by several popular authors in the German language, mainly Nietzsche and Freud. Other writers, whose books were circulated amongst the young members of HaShomer HaTzair in Vienna, included Otto Weininger (1880-1903), which presented highly misogynistic and auto-antisemitic ideas, Hans Blüher (1888-1955), who wrote a history of the German Wandervogel youth movement (Szamet, 2017: 233-235), and the pedagogical thinker, Gustav Wyneken (1875-1964) (Nur, 2004: 67).
Both Blüher’s and Wyneken’s theories revolved around the concept of Eros but in different ways. Blüher wrote several books about the Wandervogel, including The Wandervogel Movement as an Erotic Phenomenon from 1912 and The Roll of Eros in the Male Society from 1919. In these books, he claims that the movement is a society of men, held together by their erotic ties to each other. and Moreover, he claims, they are tied to the youth leader, who was a Männerheld, a manly hero, but also a Typus Inversus, a sexual invert. The German youth movement was for Blüher a prototype, after which to model  the German nation as a male erotic society, a  Männerbund, with guided by a strong firm  leader in its head (Nordheimer Nur, 2014: 163-166).
Wyneken, on the other hand, opposed the pedagogy of same-sex cohorts that was prevalent in the youth movement, as in most schools and sought to replace it with the co-education of boys and girls. He wished to create “free- school communities” (Freie Schulgemeinde) where boys, girls, and staff would live and learn together. However, like Blüher, Wyneken thought that Eros played an essential part in the educational process and that erotic ties should not be consummated in intercourse, but rather be sublimated through gymnastics, dance, and outdoor nudity (Szamet, 2017: 230-232).
Ya’ari’s writing from the time of Bitanya Illit draws on many of these concepts. Like Weininger, Ya’ari expresses misogynistic fear that a female presence will impede the creation of a commune, as women’s familial nature prevents them to share are not fit for sharing Eros in a brotherhood due to their familial nature.[footnoteRef:5] Ya’ari also showcases a Blüherian perception of the desirable Eda: a Männerbund, an all-male commune, bundled together through erotic ties. This homoeroticism was understood as homosocial and male-focused, but not homosexual (Nordheimer Nur, 2014: 150-168). It is a philosophical Eros, whose power lies not in its physical realization, but rather in its sublimation and projection from the romantic couple into the erotic relationship of the male pioneer and the land of Israel (Cavaglion, 2004: 60). [5: 	For example, in a letter sent from Bitanya to the Jewish diaspora Ya’ari writes: "The commune is established not only on economic sharing but also on erotic one. The provincial family erotics is the enemy of the commune. The commune will not exist without a deeper connection between its members. The women are not ready for the commune […]. Erotics is for them merely a poetic phrase, and besides [they believe] it is a private matter, and after all, one cannot change one’s nature and desires”. (Tsur, 1988: 276).] 

The sublimation of Eros, a Freudian framing of ideas rooted in the writings of Blüher and Freud, was not invented in Bitanya. An imperative to abstain from sexual relations, including masturbation, during adolescence, was already part of HaShomer HaTzair’s youth movement in Galicia. ‎Such an imperative was codified in the movements’ “ten commandments” (Nur, 2004: 66).
On April 1921, Bitanya Illit’s pioneers left their hill-top tent site and merged with Gdud Shomria to form HaShomer HaTzair’s Kibbutz A (Kibbutz Aleph). A year and a half after the mergelater, in November 1922, a mix of former Bitanya Illit members, together with a small group of former members of Gdud Shomria, and other pioneers who were scattered in different places – some, but not all, originally from HaShomer HaTzair - set out to establish Kibbutz Beit Alpha, HaShomer HaTzair’s first permanent kibbutz (Zait, 2005: 69). Shmuel Golan was a member of this group.
In 1924, several members of Kibbutz Beit Alpha established HaShomer HaTzair’s first school in Palestine, named “the The Children’s Community at the Foot of the Gilboa”. One of them, Eliyahu Rapaport, previously a member a former member of Gdud Shomria, and doctor of mathematicsDoctor of Mathematics, and already a father of three, gathered 15 children between at the ages of 7-17 from the Kibbutznim Beit Alpha, Heftziba, and Tel Yosef, and opened a small school. He called on the help of reached out to David Idelson (1891-1954) so the latter would help him. (1891-1954), who Idelson established in 1920 the “Work-based School” (Beit HaSefer HaAmlani) in Tel Aviv, a short-lived attempt at creating a boarding-school, with a progressive pedagogy centerd aroundemphasizing equity and equality (Rolnik, 2007: 49). Idelson joined the team of the school in Beit Alpha, alongside another founder of the Work-based School, Yehuda Ron-Polani (1891-1983). 
Rapaport, Idelson, Ron-Polani, and Golan were the school’s teachers. They came from different backgrounds and had somewhat contrasting political views. Golan recalled in retrospect the lack of political cohesion within the school’s team as “a nightmare”. He had a particularly bad relationship with Idelson. The disagreements among the teachers (and even a fear of a clandestine cell of the Communist party), contributed to the school’s termination closing in 1928. The school’s shut-down enforced confirmed Golan’s feelings that there was a need for a school that would be fully controlled by HaKibbutz HaArtzi (Platek, 1989: 5-6).
In these nascent years of HaKibbutz HaArtzi, psychoalysispsychanalysis was viewed as fitting to the movement’s educational aspirations and the HaKibbutz HaArtzi’s leadership decided that resources must be made available for the movement’s educators to study it. As we have seen, since its foundation, Hashomer HaTzair’s members were influenced by Freud was influencial on HaShomer HaTzair from its inception, but in the late 1920s the sporadic reading in his writing was substituted for by a systematic study of his theories and methods. As part of this change, Tzvi Zohar made efforts to secure funding from the psychoanalytical movement for the translation of progressive psychoanalytical literature for the use of HaKibbutz HaArtzi, and Golan travelled to Berlin in 1929 to study psychoanalysis in the Berliner Psychoanalytisches Poliklinik (Rolnik, 2007: 202-204). The This clinic was established in 1920 by the Jewish psychoanalyst, Max Eitingon (1881-1943), who later immigrated to Palestine and founded the Palestine Psychoanalytical Society in 1934. Golan had his training analysis done by Mosche Wulff (1878-1971), another Jewish psychoanalyst and one of the founders of the society in Palestine.
Golan returned to Palestine in 1933, but not to Beit Alpha. Since 1928, a committee of HaKibutz HaArtzi searched for a suitable location for their new school. After various options were ruled out, the committee decided in May 1930 that the Mosad upon a hill above Mishmar HaEmeq as the Mosad’s site and declared it would be opened will open in September of the same year, at the top of a hill above Mishmar HaEmeq (Platek, 1989: 12-16). Eventually, it did not open its doors until April 1931, with Shenhabi and Padan serving as the educators on the ground. Upon his arrival, in 1933, Golan thus moved to Mishmar HaEmeq, where he became the school’s principal and stayed in that Kibbutz as a member until his death in 1960.
We can view Golan as a carrier of pedagogical and psychoanalytical concepts and ideas from the German-speaking world into Palestine, in a similar manner to similarly to the role of Ya’ari and other members of Bitanya Illit had in the immigration of Blüherian and Wynekenian ideas. As in that first “immigration wave” from the German-speaking world, Eros was a central concept in the “second wave” as well, but in strikingly different ways. While the first wave understood Eros as a philosophical, abstract, romantic concept, and sublimation was thought of as a method to channel one’s creative powers into the building of the nation, Golan focused more on concrete sexological aspects of psychoanalysis. For him and Zohar, sexuality was a site through which to shape the psyche of the next generation of the kibbutzim, who will grow up free from bourgeois neuroses and Oedipal complexes.
Golan shared the Marxist approach of some psychoanalysts in central Europe and the Soviet Union. He believed that the psyche is influenced by socio-economical conditions, and that the socialist utopia needed a new pysche of a new generation in order toto be realized. Golan thus wished to put psychoanalysis into use for the needs of HaShomer HaTzair’s kibbutzim in Palestine, and especially of the movement’s education system. In doing so, Golan grew apart from his Berlin teachers, especially from Eitingon, who were more committed to Freudian views of psychoanalysis. On the other hand, Golan did not accept the theories of the leading Marxist psychoanalysts in their entirety either. He translated the groundbreaking 1924 book, Guy and Gal, by the German sexologist, Max Hodann (1894-1946), and felt ideologically close to the radical Austrian Marxist psychoanalyst, Wilhelm Reich (1897-1957). Reich, who argued that sexual morals are used by the bourgeoisie to repress the youth’s free spirit and revolutionary drives. While these scholars advocated for sexual freedom among adolescent boys and girls, Golan maintained that sexual relationships should be avoided until adulthood.
The advocacy in favor of adolescent celibacy can be viewed as another reincarnation of the youth movement’s tenth commandment – the imperative to keep one’s sexual purity. However, it might have had another motivation. According to Eran Rolnik, a historian of psychoanalysis in Palestine, the rejection of Reich’s promotion of adolescent sexual freedom was due to the need to control the educatees’ pupils’ sexuality as the most powerful mechanism of blurring their selves with the group’s superego, thus identifying the individuals with the movement and its values. This cunning manoeuvermaneuver was achieved by substituting parents with educators and professional care-takers, as well as by the encouragement of the educatees pupils to share erotic emotions and questions with their age group and educators in a structured setting (Rolnik, 2007: 209-218).
Another strategy to shape a new complex-free Jewish youth was done through the psychoanalytic concept of sublimation. Pupils were encouraged to use their bodies in dance, sports, and agricultural manual labor, as ways of channelling to channel their libido away from juvenile intercourse. However, the quintessential method of sexual sublimation in the Mosad was the deployment of communal showers and communal sleeping quarters for boys and girls together, in what was called the Co-Education, after the Wynekenian term. The purpose of these was to de-sexualize the bodies of classmates - boys and girls alike. Golan believed that if children would grow up with the human body and sexuality not as a mystery but as a natural fact of life, they will develop healthier relationships, free from fixations and sexual anxieties (Szamet, 2017: 243). For this reason, he also introduced sexual education classes in the at school, followed by a recommended reading list of scholarly literature and belles-lettres (Rolnik, 2007: 215).
Giora Manor recalled the communal showers quite nonchalantly in his autobiography: 
“She [Manor’s adoptive aunt, Rachel Manor] did not bother to explain to me that in the Mosad Hinuchi of that time there was what was known as a ‘communal shower’; meaning that boys and girls showered together until the age of 18. Now the reader expects a traumatic and shocking event in the life of an innocent adolescent boy from the diaspora… However, there was no shock. I simply thought I entered the wrong shower, apologized as much as I could, and went off to ask the care-taker what to do. Once it was clarified I was not mistaken, I accepted it as if it was obvious”. (Manor, 1996: 45)
In interviews I have conducted with Mishmar HaEmeq’s elders, they recall the communal shower to be a non-issue too, and they claim it truly had a de-sexualizing effect.[footnoteRef:6] For example, a former female classmate of Manor stated that: [6: 	This stance towards the communal shower can also be a product of repetative justification of HaKibbutz HaArtzi’s padegogy of yore, both contemporarily to people outside the movement and in later years to the generation that grew up after the communal shower was cancelled. It is also important to notice that the interviews were done in 2018, when most kibbutzim were already privatized, but Mishmar HaEmeq did not. This situation might also promote a tendency to protect the communal way of life, in an age of growing public criticism of it.] 

"Education here was different. The communal shower and thing of this sort […]. So, imagine I joined, he did too, at the age of 12, that we were already embarrassed, but it did nothing to me. I, iIn a few days, I showered, and slowly… […] The criticism of this education was that as if we grew less… as if we were like siblings, and they argue that it was a problem to understand as if less… [As if] sex was less attractive. It is not true, but indeed, there was no… From a certain perspective, it had a calming effect, it calmed down all these energies that are put into peeking”. (O.R., personal interview, April 3, 2018)
Another former educatee pupil in the Mosad, who was born in 1935, told:
“I grew up in this thing and until I was 1818, I didn’t know what sex was or anything like that. I had a girlfriend, and we kissed, but it was very uncommon. And it lasted quite a long time, and there were also almost no marriages of classmates because this thing created a certain distance, but also an opportunity for tension-free relations”. (G.R., personal interview, April 3, 2018)
By the time Manor entered the Mosad, in 1939, Golan was no longer its head. He appeared in front of Manor’s class once, to give them a lecture them about "family life" (O.R., personal interview, April 3, 2018). Although Nevertheless, perhaps against Golan’s vision, no further sexual education was offered to the youth. According to the interviews, this lacuna in sex education was not systematic, but rather stemmed from their teachers' unease with addressing the subject (O.R., personal interview, April 3, 2018; G.R., personal interview, April 3, 2018).
Whereas While it is safe to presume that Golan was familiar with the contemporary sexological writing about same-sex attraction, the terming of sex education as "family life" indicates that this kind of sexual behavior was outside the scope of his lecture. In his Golan and Zohar’s 1941 seminal guide to educators, titled simply Sex Education, the authors mention homosexuality very briefly. The first occurrence of the term is in a chapter titled In the Lack of Guidance:
"A few years ago, a shocking incident happened to a 12-years-old boy from an educated family in Tel Aviv. In During his walks in the city, he was drawn to a small workshop and loved to look at the craftsman’s work. So indeed, he would visit the place from time to time. It was known to the parents, who were also aware that the boy made friends with the man and did not investigate further in the content of this friendship. After a while, the boy was transferred to a Mosad Hinuchi in the countryside. Through intentional educational action, the content of the aforementioned relationship was discovered, and it was revealed that the older ‘friend’ used the boy for homosexual activities, and while doing so infected him with syphilis. Urgent action by the educators was successful in saving the boy’s surroundings from infection and even managed to secure the boy with salvaging isolation and therapeutic conditions. The case was brought before the court to save other young boys from the hands of the sinful man. This case – even if we were certain it was the single such case in our land – is enough to free us a little from the deceiving optimism and to report the dangers that lurk here, because of the due to changes in the social composition of the Yishuv. We must remember that the different immigration waves [Aliyot] – especially in recent years – brought to the land of Israel different elements, whose level of morality and sexual conduct are unclear to us [...]”. (Zohar & Golan, 1941. 82-83).
The second occurrence of homosexuality in their book appears in a discussion about the role of sexuality in adolescence. There they write
"Everyone admits that in this period, sexuality is not confined to emotional or intellectual experiences. It is also revealed in sexual acts, rather auto-erotically (in the appearance of onanism), homo-erotically (in the appearance of sexual relations between the boys, mutual onanism), or hetero-erotically (attempts to get closer with the other sex). In case the way to normal sexual life is impossible, other forms of satisfaction appear, which are not understandable without knowledge of the development of the sex drive in childhood, that we know from the chapters about infant sexuality”. (ibid, 119).
Homosexuality, then, is conveyed in Sex Education as either a perversion ending in sexual violence or as a phase in the sexual development of the individual that must pass to make room for allow normal adult sexual life. What brought about the quick shift from a major presence of non-sexual homoeroticism in the discourse of the early 1920s to a sex-focused but highly heteronormative discourse, starting only a decade later? I will offer two possible explanations.
Firstly, the nature of homosexuality itself changed. In his History of Sexuality, Michel Foucault claims that in the 19th century homosexual acts were internalized into the body by the medical, forensic, and psychiatric discourses. Previously, these were sinful or illegal acts done by otherwise normal men. Following the medical classification of different sexualities, these acts transformed into indexes indices of personhood types. The modern homosexual was born, with a plethora of personality traits that were allocated to him (Foucault, 1976: 36-49). The historian, George Mosse, wrote in his book Nationalism and Sexuality that for the men in the trenches World War I was an intensive experience in an all-male society and in affectionate, sometimes highly erotic, male friendships. After the war ended, there was a societal need to wash away the homosexual overtones of the war-time male friendships, thus a brave new connection was made between manhood, nationalism, respectability, and heterosexuality (Mosse, 1985: 114-132). Combining these two processes, we can understand the proliferation of the knowledge of the homosexual type in the interwar years as a culmination of the need for a sexual “other”. Such characterization that would outline the behavior of the respectable, manly, heterosexual man that the European society sought after the war. HaShomer HaTzair’s pioneers might have left Vienna before the knowledge recognition of the homosexual as a type of person, had the time to percolate into their internal discourse. Even if they read about proper homosexual behavior in Freud or Blüher, they did not allocate it the same meaning as was common after the paradigm shift towards modern homo/heterosexual binary types. An interview with Ya’ari from 1978 supports this hypothesis:
"But we didn’t have a clue that this is homosexuality. We didn’t have a clue, that they meant homosexuality, and we thought it was something like Buber’s ‘die Gemeinschaft’ [the community] […]. Not one homosexual appeared in the entirety of HaShomer HaTzair movement as far as I can recall; Not a single one! […] It never happened, never happened, not a single onenot even one, well, do you understand?”. (Halamish, 2009: 118)
The homosexual type in Palestine developed its own local peculiarities throughout the 1930s. In 1936, the British Mandate in Palestine introduced a criminal code ordinance that criminalized sexual acts between men. Around the same time, the topic of homosexuality started to gain visibility in Hebrew tabloids. Ofri Ilany shows that through these tabloids the homosexual subject was constructed as a threat to the Jewish Yishuv in Palestine. Homosexuality was portrayed there as an oriental, philistine, boorish vice, which stands in stark opposition to the modern, progressive, cultured Jewish society. The presence of the European Jewish body in the orient is constantly jeopardized by its middle-easternmiddle eastern surroundings. According to Ilany, , and one of the many dangers of this eastern frontier is that of homosexual desire (Ilany, 2015: 8-21). A comprehensive discussion of homosexual tropes in colonial orientalism is beyond the scope of this chapter, but we will suffice in mentioning that it is likely to presume that the image of the homosexual Arab, immigrated to Palestine from Europe together with the knowledge of modern homosexuality (For a discussion of homosexuality and colonialism cf. Aldrich, 2003. For a discussion of homosexuality in European nationalism cf. Mosse, 1985).
Ilany’s claims fit the case of HaShomer HaTzair. As we have previously seen, Golan associates the danger of homosexual rape with “different elements” that arrived in Palestine “in recent years” and “whose level of morality and sexual conduct are unclear” (Zohar & Golan, 1941: 82-83). Homosexuality, for him, is a problem coming from outside, unrelated to the members of HaKibbutz HaArtzi. In a letter he sent to the Jewish educator of German origin, Ernst Akiba Simon (1900-1988), in May 1942, Golan writes:
“The city and the colony [Moshava] in the country at this moment are flooded by the harshest, most dangerous expressions of sexuality. Prostitution, the military, the cheap and easy morals, the homosexuality of the Arabs (that has a quite severe influence on our youth too), etc. are calling for an honest explanation [hasbara] as a prophylactic education”. (Golan 1942, National Library of Israel)
The image of oriental homosexuality was not confined to non-Jewish Arabs but was projected on Mizrahi Jews as well. While it is rare to find evidence of an educational discussion concerning homosexuality within the Kibbutz youth, such deliberations are found in abundance in the protocols of a conference held on October 1951 in Giv'at Haviva to discuss the sexual problems of the Mizrahi immigrant youth groups. For example, a youth leader of Mizrahi immigrant youth from Kibbutz Ein HaMifratz described: "manifestations of homosexuality are 'accepted'. Boys hug and kiss each other. Lick one another. Two boys sleep together in one bed"; and a youth leader from Kibbutz Dan explained that in North-African Jewish communities "the men, who live in total separation from the women, develop onanism, homosexuality, etc." (Yad Ya’ari Archive).
The second explanation for the shift from non-sexual homoerotic discourse to a heteronormative sexual one has to do with the change in the movement’s structure. From its inception inauguration until 1927, HaShomer HaTzair was a youth movement with a relatively loose and non-hierarchical structure. It was greatly focused on the psyche and experiences of the individual and allowed the co-existence of various, sometimes conflicting ideas. In 1927, the movement moved to its more adult phase, with the establishment of HaKibbutz HaArtzi, a federation of the four kibbutzim founded by HaShomer HaTzair members: Mishmar HaEmeq, Merhavia, Ein Shemer, and Ma’abarot. This federation grew to include 85 kibbutzim eventually. The shift towards HaKibbutz HaArtzi changed the movement’s character a great deal. It introduced hierarchical mechanisms known as the “Ideological Collectivism” (Kolektiviut Ra’ayonit) and switched the focus from the individual to the collective.
Ya’ari’s romantic homoerotic utopia could speak to the young men and women of the youth movement phase, which could contain these misogynistic ideas next to contrasting feminist ones. During this phase, the family could have stayed an abstract term, and celibacy was an acceptable ideal. For the older members of HaKibbutz HaArtzi, these ideals had to make room for a more pro-natalist approach that could deal with the emergence of families and provide solutions for new-born babies. The collectivistic tendencies of this phase could not have accepted non-normative behaviors, especially in the excessively discussed topic of sexuality. For this reason, the new medicalized homosexual type introduced by psychoanalysis functioned well as a symbol of the danger lying in overstepping the boundaries of heteronormativity.
Up until here, we followed the history of the Mosad from its foundation to Manor’s first years in it. As we have seen, the school was a site of immigration of pedagogical discourse and sexual knowledge from central Europe. Although, as previously mentioned, Manor’s class received but a brief sex education session, the school’s exposure to German sexology did serve a crucial role in Manor’s coming to terms with his sexuality. The 70-years-old Manor recalls:
"In my youth, I thought I was the only monster in the world who felt this way. I looked for, and found, answers in books. It explained to me a bit of what was going on. I used to go to the Mosad's library at the age of 13-14 and look for answers in German books about sexual education and sexology because Germany was the pioneer in this matter. I started looking to understand what was happening to me. Inside I truly thoughthonestly thought I was a monster, that there was no legitimacy to my feelings". (Shaham Golan, 1996: 12-13).
Based on old library inventories found in Mishmar HaEmeq’s archive, I presume that the books Manor referred to were Auguste Forel’s (1848-1931) 1903 The Sexual Question (Die Sexuelle Frage) and Freuds’s 1917 A General Introduction to Psychoanalysis (Vorlesungen zur Einführung in die Psychoanalyse). This is not the place to thoroughly discuss the image of homosexuality in these books. We will suffice by mentioning that the term “homosexuality” is included in both (in Freud as Homosexualität and in Forel as Die männliche homosexuelle Liebe), meaning that the term was available for Manor’s identity-building processes already in early adolescence, but with negative associations., that  Such associations must have intensified his internal struggles and feelings of otherness: both books associate homosexuality with psychological malfunction (Freud talks about it in the context of neurosis and Forel list it under sexual pathologies).
In the next section, we will follow Manor’s biography after graduation from the Mosad and into his life as an adult Kibbutz member. We will examine how the different perceptions and ideologies surrounding homosexuality took form in under the Kibbutz’s social dynamics.

Relationships with women
After completing his studies in the Mosad in 1945, Manor spent a couple of years in the Kibbutz. Little information exists concerning this short period, but Manor’s autobiography tells us that he directed local short plays during it. In 1947-48 he spent a year in Tel Aviv, in order toto study theater directing. During it this period, Manor worked as an assistant-director, stage-manager, and actor in the Cameri theater, an important theater that was founded in Tel Aviv in 1944. In the course of that year, Manor was also analyzed by the Psychoanalyst Anna Smeliansky (1879–1961), who previously assisted Eitingon in the foundation of the psychoanalytical polyclinic in Berlin and later was one of the founders of the Psychoanalytical Society of Palestine, alongside Eitingon and Wulff. Manor mentioned the analysis as the main reason he stayed in Tel Aviv that year (Manor 1996: 64).
It is unknown what exactly drove Manor to start this analysis, to what extent homosexual themes were brought up in his meetings with Dr Smeliansky, and if they did, what was Smeliansky’s response to them. We might, however, infer from another case of a homosexual man who was analyzed by Smeliansky at the same time: Theo Mainz (1924-2007). Mainz was only two years older than Manor in only two years. He, too, was a German-speaking Jew (a true Yekke in this case), who immigrated to Palestine a year after Manor did, in 1940. Mainz was analyzed by Smeliansky somewhen between 1945 and 1950. According to Mainz, his main motivation to be analyzed was the tension he felt between the drive to have sex with men and the wish desire not to act on it. Mainz later mentioned that through the analysis he came to the conclusionconcluded that he wanted to be homosexual, but that it was not suggested to him by Smeliansky (Mainz, 2015: 57). Presumably, Manor may have turned to Smeliansky to try to forgo his desire towards men, too.
Manor’s archive in Mishmar HaEmeq provides further evidence of his presumed attempt to renounce his attraction to men. Between May 1947 and October 1948, Manor received letters from a woman named Aliza, of which five survived in the archive. Aliza writes wrote in a mixture of Hebrew and English, perhaps hinting at an Anglo-Saxon background. It appears that Manor and Aliza knew each other from Mishmar  HaEmeq, butHaEmeq but were separated by his time in Tel Aviv and her unclear work in another Kibbutz. In one letter she mentions that she works as a children’s care-takercaretaker, while in another she writes about working in a kitchen. The Kibbutz where she works is not far from Jerusalem, as Aliza asks Manor to send his letters to a friend’s address in the city. “They are reading our letters here”, she explains. “I understand they must, but it is unpleasant. I take this opportunity to send an uncensored letter, and let you know that they read the ones I receive, too” (Aliza, May 9, 1947, Mishmar HaEmeq Archive). The letter was written only half a year before the end of the British Mandate in Palestine, and the tension between Jews and Arabs, and between Jews and the British rule, was probably the reason for censorship. Aliza was disturbed by the idea of others reading her correspondence with Manor for two reasons. The first was that Manor wrote to her about his analysis, and the content was likely probably private and sensitive. In one letter she writes to him: “write directly to this address, but do not write about the analysis” (ibid). The second reason was that the letters Aliza wrote to Manor were very affectionate and filled with Aliza’s longing to meet him. In one of them, Aliza writes about a picture she received from Manor, in a way that reveals she viewed him as her boyfriend:
"I’ve found a wonderful place for your picture […]. Next to my bed I have a vegetable crate on which my lamp stands; there is a tablecloth which hangs over the border just enough to cover the picture which I stuck into the brass band that holds the crate together. In that way when I read in or on my bed, I just need to lift the tablecloth to look at the picture, and no one else sees it (I don’t like it when people show off their respective girl-or-boyfriends by putting up their pictures in the room for everyone to see, but this is just for me alone)”. (Aliza, undated, Mishmar HaEmeq Archive)
Another example of Aliza’s relationship with Manor can be found in a letter from May 14th 1947, 1947:
"My Giora!
If only the two of us were now in Mishmar HaEmeq, I would have come to your room, because I would have finished my work and would have come back from the shower – I probably would not have found you and would have pondered whether to go to Gideon’s, and I would have finally gone, and the two of us would have been a bit shy, and we would have gone to eat together. Next to the dining table, you would have converse lengthlylengthily with everyone but me, but never mind, it is nice to sit with you nonetheless. […]
Sometimes late at night, it was so sad with all ofall our sorrows and with your constant fatigue. Nevertheless, Giora, Thesethese hours, in which we grew closer, are the hardest for me to give up. Sometimes in the last months, I tried to analyze what there is between us. One might say it is a bit complicated, and many things are unclear to me, especially it is hard for me to understand your share in all of that. However, one thing is clear to me: the friendship between us is priceless! Another thing: I am certain that I love you because of this friendship, because of what you are. I have been before in a situation that I thought to love someone, and in the end, it wasn’t anything more than the physical and emotional gratification. Well, I am sure that from my side, at least, I can be sure. [...]”. (Aliza, May 14th, 1947, Mishmar HaEmeq Archive)
The letter clearly conveys the intimacy and friendship between Aliza and Manor, but the concerns Aliza brings up (“it is hard for me to understand your share in all of that”) might suggest that she was keener than Manor about the relationship. The archive contains only Aliza’s letters to Manor, with while he did not respond to any of them. none of the letters he wrote back. In the lack of any other findings, it is hard to know what this relationship meant to Manor. Given his desire for men from an early age (mentioned in his interview in HaDaf HaYaroq and as discussed above [Shaham Golan, 1996: 12-13]), together with his analysis and Aliza’s portrayal of Manor’s unclear role in the relationship with her, it is possible that Manor entered this relationship to prove to himself (and perhaps to his surroundings) that he can be in a heterosexual relationship.
‎This was not the only relationship Manor had with a woman. After his year in Tel Aviv, Manor was recruited to the IDF in January 1950, in the age of 23. Due to his experience in theater and to a friend who was posted in the new Nahal brigade, Manor became one of the founders of the Nahal army band (Lahakat HaNahal), the most famous of the military’s music troupes. In 1952, Manor was demobilized and returned to Mishmar HaEmeq, where he occasionally worked as a director of local plays in various kibbutzim. In 1956-57, Manor spent a year and a half abroad, as a Shaliah (emissary) of HaKibbutz HaArzi in HaShomer HaTzair branches in England. During this time, he also took a directing class in the London Academy of Music and Dramatic Art, the oldest drama school in the United Kingdom. Upon his return to Mishmar HaEmeq, Manor became a director of radio plays, working together with Michael Ohad (1922-1998), a radio director and editor, and a journalist, who was a central figure in Tel Aviv’s gay art and entertainment circles in the 1960s and 70s (P.G., personal interview, September 14th, 2018; Lachman, 2006). Additionally, Manor also directed plays in Zavit theater, after the foundation of the latter in 1959 (Manor 1996, 111-115).
During the time he worked for the national radio, and at Zavit, Manor met Anne Vivian Zuckerman (1936-2013), better known as “Zucky”. Zuckerman was a Jewish American choreographer, who immigrated to Israel in 1957. Manor, as with most of his private life, omitted her entirely from his autobiography. He mentions his relationship with her in the 1996 interview that was conducted with him in HaDaf HaYaroq:
“I prefer men. I couldn’t do what many of my friends did, to marry a woman, although this is not what they wanted. I was not able to live a double-lifedouble life. At that, at least I didn’t have a problem, although I had several attempts. I had one very longexceptionally long affair with a woman. She was miserable, and I was miserable. She was so in love with me that I couldn’t leave her. After all, it is also convenient”. (Shaham Golan, 1996: 12-13).
Her name, Zucky, was revealed only in interviews conducted in Mishmar HaEmeq and with figures from the Israeli dance world of the 1960s and onwards.[footnoteRef:7] According to the interviewees, it is most probable that Manor was in a relationship with Zuckerman between 1962 and 1966, when he was 36 to 40. One of the interviewees, a friend of Giora in his late years, told me: [7: 	The interviews in Mishmar HaEmeq included nine interviewees, six women and three men, ranging in age between 55 and 83 at the time of research. Seven of them are from Manor’s generation (but most are younger in a decade or so), and two interviewees are from the next generation. Interviews were conducted between September 2018 and March 2019. Interviews with figures from the Israeli dance world, from Israeli theater, and Manor’s associates in journalism where conducted between July 2018 and July 2019. They include 19 interviewees, ranging in age between 50 and 86 at the time of the research, of which fourteen men and five women.] 

"I don’t want to give further details because there is a difficult story there. An unhealthy story,An unhealthy story let’s say. She was willing to marry him. I don’t know if she loved him romantically that much, but she admired him. And to a certain extent, he played with her, not exactly an affair and not exactly a partner, but a very deep friendship, and at this point, I stop”. (Z.Y., personal interview, August 9, 2018.)
Another interviewee, a younger choreographer that who was close to Manor from the end of the 1970s onwards, described how Giora talked about his relationship with Zucky:
"ׂGiora’s most significant relationship was with Zucky. […] Zucky introduced him to dance. I never met her. […] He told [me] it was awful. [He] shouldn’t have made this mistake, but he loved her dearly. […] He talked about her with warmth, like a man talks about his wife that she may go to hell, but not today and not tomorrow because he doesn’t have the time to deal with her funeral. His complaints about her were so, that I was sure that they were married. They were not married”. (M.Y., personal interview, August 24, 2018)
It is possible to interpret Manor’s relationship with Zuckerman similarly to the interpretation I suggested of his relationship with Aliza – an attempt to prove to himself that he can successfully be in a heterosexual relationship, “like everyone else”. We must take into consideration, though, the decade and a half long gap between Manor’s relationships with the two women. When Manor was in his early twenties, he already knew he was attracted to men, and he knew that there were others like him, through reading German sexological literature in the Mosad’s library. Nonetheless, he was still young, and probably believed he could change. As I suggested, this might be the reason he turned to a psychoanalyst parallel to his relationship with Aliza. When Manor was in his late thirties, though, he was already after this first attempt to be with a woman. He might have acted upon his attraction to men during his twenties and thirties. AlsoMoreover, it was probably harder for him to stay a bachelor at this age. Interviews with Kibbutzniks from Mishmar HaEmeq described that singleness was viewed at the time as miserable (O.R., personal interview, April 3, 2018; T.M. & H., personal interview, October 21, 2018). Manor thus might have entered the relationship with Zuckerman as another chance, perhaps the last one, to live in a way of life that was considered by his society, and maybe by him too, as a respectable, meaningful and joyful way of life.

Relationship with men
In contrast to Manor’s relationships with women, his sexual and romantic relationships with men left no traces in the archives. Manor does not mention them in his writing either. In the preface of his autobiography, Manor declares its silence in private matters, in a way that vaguely hints at homosexual contacts:
“I have decided to diminish the extent of facts from my actual private life, because I am not brave enough to be completely frank as it is demanded of an autobiography, but also to not get others, who were interwoven with my life, in trouble. They do not deserve that I will publicallypublicly betray them and share secrets from behind closed doors”. (Manor, 1996: 8)
The meaning of such betrayal is cleared when juxtaposed with a quote from the interview with Manor in HaDaf HaYaroq, only a couple of months after the publication of his autobiography: “I had [relationships with men] all along. I cannot talk about people who were in contact with me. I cannot expose them”. (Shaham Golan, 1996: 12-13)
The interviews I have conducted are more revealing. They suggest three men as Manor’s sexual and romantic partners: Another Mishmar HaEmeq member named G.D. (1935-2005); Y.M., a dancer and choreographer born in 1954; and a psychotherapist, Y.Z., born in 1946.
Interviewees from Mishmar HaEmeq were restrained when talking about G.D. Kibbutz members from his generation described the rumors surrounding him – that he was seen coming in Manor’s room late at night or getting out of it early in the morning, but insisted that they were merely rumors, not facts (O.R., personal interview, April 3rd, 2018; A.O., personal interview, September 12th, 2018). One interviewee from that generation told me that G.D. “had something feminine [about him]” but that he did not have “any realization of this issue [his homosexuality]” (G.R., personal interview, April 3rd, 2018). Naturally, this hesitant and nuanced description has to do with the fact that G.D. was married with children, making his same-sex sexuality a sensitive topic.
Interviewees from the dance world never mentioned G.D.’s name (possibly because they did not know or remember it), but their much more unequivocal stories match the more restrained ones from the kibbutz. One interviewee, a female former dancer and dance researcher, who collaborated with Manor in editing a dance journal, told me:
"I understood he had a boyfriend in the Kibbutz for years. […] how do I know that? Because I asked him: ‘Giora, shouldn’t you be cautious about AIDS?’, because it was the time of the AIDS epidemic. SoSo, he told me: ‘No, I don’t have this problem. I have a steady boyfriend, for many years, in the Kibbutz. He is married.’ [...]” (E.R., personal interview, September 4, 2018).
Another dancer and choreographer, who some interviewees attributed as Manor’s partner, told a similar story:
"In his [Manor’s] last years, he would come to the Kibbutz and [...] he had someone to spend the night with. And I know that this guy would come regularly, and they would talk, and maybe eat something, getting in bed together – this is obvious. And I know that he would always run, I don’t know if in the morning or at night, so he wouldn’t be seen. […] he was shaking with fear. He was married. He was married in the Kibbutz, and he was afraid to be caught. […] His boyfriend was a guy in the Kibbutz, who was married and had children in the Kibbutz”. (M.Y., personal interview, August 24, 2018).
It is interesting that this interviewee, Y.M., never described his relationship with Manor as romantic or sexual. Others, nonetheless, raised the option that the two had been sexually or romanticlyromantically involved with each other. Y.Z., the third man to be pointed at as Manor’s partner, and a person who was close to Manor in the last decade of his life, described Manor’s relation towards Y.M.:
“I suspect, from the way he [Manor] introduced Y.M. to me […] that he was in love with him. He didn’t say it out loud, but from the way he introduced us and the way he kept in touch with him for years, from the way he helped him to become a dancer and later a choreographer – I smell an affair”. (Z.Y., personal interview, August 9, 2018).
Y.Z. later also mentioned he believed the feelings were not mutual: Manor was in love with Y.M., but the latter did not feel the same, although he respected Manor very much. In the dance troupes of the 1970s and 80s there were rumors of another kind of asymmetrical relationship between the two. The former dancer who co-edited a journal with Manor told me about the gossip in Bat Sheva, one of Israel’s most famous and celebrated dance companies:
"He [Manor] had a relationship, so they said, with Y.M.. You know who that is. […] So, they would probably say […] ‘oh, Giora wrote nicely about Y.M., he must be screwing him’. You know, something like that. […] All the others [other dance critics] crucified him, more or less […] and Giora wrote kindly about him, so they would say ‘ohOh, well. That’s because he’s gay’, and I really don’t know whether they had any kind of relationship”. (E.R., personal interview, September 4, 2018).
The interviews with the former dancers and choreographers of the Israeli dance troupes of the 1970s and 80s reveal that Y.M.’s same-sex attraction, as well as Manor’s, were common knowledge, making assumptions about a relationship between them quite plausible in their mind. But such assumptions were made also in the Kibbutz, where any knowledge about Y.M.’s sexuality was not as common. For example, one female Mishmar HaEmeq member, born in 1936, told me: “Y.M., yes. Have you talked to him? Because he really knows [Manor] intimately, from a certain period. He really was like his father, and his partner. I think. I don’t know” (L.H., personal interview, October 21, 2018). Other Kibbutz members made similar remarks. One of them, another female Kibbutznik, born in 1938, said: “Y.M. would come here, and he [Manor] would say: ‘Y.M. is like my son’. And I knew Y.M. was homosexual”. (A.O., personal interview, September 12, 2018).
Reading homosexuality into Manor’s relationship with Y.M. might have been affected by the stigma that associated male dancers with homosexuality. This is a topic worth of its own exploration, that exceeds the scope of this chapter. Nevertheless, It it is also interesting to note that both Kibbutzniks cited above tied between homosexual and parental relationships. This trope occurred in another interview, with a 1952 born artist, who knew Manor since the 1980s (D.E., personal interview, July 9, 2018). Manor, being Y.M.’s 28 years senior, was indeed old enough to be his father. Coding their relationship through the paternal metaphor might indicate that the relationship had elements of initiation, guidance, protection, or other attributes of fatherly love. If used by Manor, as quoted above, the metaphor might have been used to denote intimacy without outright implying homosexuality, through the evokation evocation of accepted traditional family roles.
The third man who was suggested by my interviewees as a possible partner of  Manor was the 1946 born psychotherapist, Y.Z. Manor approached Y.Z. in the beginning of the 1990s in a request that the latter would write about dance and psychology for the journal Manor was editing. Y.Z. agreed and the tootwo have grown closer and shared various travels throughout Israel and Europe. Y.Z. was also even appointed by Manor to take care of his estate after his death. This fact spawned rumors within the Kibbutz that hypothesized about regarding Y.Z.’s role in Manor’s life. One Kibbutz member remembered that Manor’s boyfriend came to Mishmar HaEmeq to demand his share in Manor’s bequest. Another said:
“He [Manor] had [a boyfriend]. […] What was his name? [..] Y.Z., Y.Z. […] Now, I want to tell you something about Y.Z. Giora had a huge library […] and when he passedt away […] I know he gave it all to Y.Z. And we don’t know what Y.Z. did with it, I think some of it was transferred to Beit Ariela library. But Y.Z. got everything”. (T.M., personal interview, October 21, 2018).
Perhaps, their belief that Manor’s estate was bequeathed to Y.Z. led them to view the relationship between the two as homosexual. Y.Z. himself never mentioned in his interview that aspect of his relationship with Manor, nor his alleged desire for men.
Interestingly, all three relationships with men are placed chronologically after Manor’s relationships with Aliza and Zuckerman. The earliest point in which Manor might have had a relationship with a man, according to the interviews, is in the late 1970s or the early 1980s (it is likely that he had sexual encounters with men prior to that), whereas his relationship with Zuckerman most probably ended in 1966. There are various possible interpretations to this fact, which I will address later in this chapter.
It is interesting to analyze at this point the different ways in which Manor’s relationships with women and with men were treated and discussed in the Kibbutz. Whereas Manor’s relationships with women were publically known in the Kibbutz, the knowledge of Manor’s relationships with men was mostly heard through the grapevine. Rumors surrounding Manor’s homosexuality permeated even to his relationships with women, as some Kibbutz members suspected they were not entirely frank:
"He had a girlfriend. […] They lived together. […] He travelled [with her] […] for a few months. Then, people started talking about that. And there were those who said that he probably had her to prove that he wasn’t... [homosexual]”. (O.R. Personal interview, April 3, 2018).
This quote by a female Kibbutznik, a former classmate of Manor in the Mosad refers either to Aliza or Zuckywho studied with Manor in the same class in the Mosad refers either to Aliza or Zucky. We can learn from it that rumors around about Manor’s queer sexuality started to circulate in the Kibbutz in the mid 1960s at the latest. Rumors became more prominent after Manor and Zuckerman’s breakbroke-up, after which he never had another girlfriend.
There was another source of the rumors of regarding Manor’s homosexuality. Apparently, Manor had the habit of patting men on their behind – a seemingly uncontrollable practice that started somewhen in Manor's late adolescence, persisted throughout his life and became a kernel around which rumors and gossip swarmed. The female Kibbutz member quoted above, talked about Manor’s behavior in the Mosad: “Boys would always run away from him, he would slap them on the ass” (ibid). Another, a male Kibbutznik born in 1935, said:
“I don’t remember that anyone talked about it [Manor’s homosexuality] in the open. Today many people say ‘oh, we have always known’. It is true that he would go to boys, especially when we rehearsed plays. Each time he would slap [someone] in the ass. Now, I thought of it as… It never even crossed my mind… But there were people who said, mainly in hindsight, ‘oh, we have known for a long time’.” The interviewee’s son, a Kibbutz member in his forties, added: “For us, who grew up in the seventies, it was already common knowledge. […] By the way, it wasn’t a dramatic, disastrous or a shocking understanding… When [we] saw Giora Manor, all the boys would cling to the wall like that [with the back against the wall], it was a regular joke”. (G.R., personal interview, April 3, 2018).
The humor around Manor’s interest in men’s bottoms repeated in another interview, with a 1952 born female member of Kibbutz HaZore’a: “[My] personal encounter [with Manor] was in the play we put up for the end of our 12th grade in 1970. He was our director. […] He loved the boys in our group. […] I remember it was a joke, that Giora kicks the boys in their butts”. She also quoted stories told to her by two male members of Mishmar HaEmeq members. The first, younger than Manor in about a decade, said “I would dance with him: he would look at my ass and I would evade [his look]”. The interviewee interpreted it as a joke at that stage. However, when Manor was older, that man would come to fix different things in his house, and he told the interviewee that “Giora knew that if he touched me, I would not fix for him”. That statement was interpreted by the interviewee as a warning.  The other man who was quoted by her, a 1934 born military man, said in response to Giora’s gaze at his butt: “slap my ass and let’s get it over with” (M.S. & G., personal interview, July 22, 2019). This last story reveals that sometimes the discourse around Manor’s same-sex attraction was not confined to rumors or indirect interactions, butinteractions but was also part of direct interactions with Manor. This case, however, was the only example that came up in the interviews of such an interaction.

The Kibbutz and the Transparent Closet
In 1977, the sociologist Joseph Shepher wrote in his book, Introduction to the Sociology of the Kibbutz:
“The Kibbutz is known in Israel and around the world as a social structure free of deviance [...]. There is no crime in the Kibbutz, no drug or alcohol addictions, and a few cases of suicide and mental illness – this is the common view. We must express a bit of doubt as to this unambiguous statement. […] The Kibbutz has a broad authority of internal jurisdiction and it is possible that some types of deviance, which are considered a criminal felony according to the Israeli law, are judged by the Kibbutz and punished according to the Kibbutz’s normative rules, in which, as we have seen, the most drastic punishment is excommunication. […] Most researchers wrote with amazement about the phenomenon of the inexistence of homosexuality in the Kibbutz. We have no established knowledge on the matter, mainly since it is far easier to prove the existence of a phenomenon than the opposite. It is possible that the intensive social supervision of the Kibbutz is successful in nipping such phenomena in the bud, without their existence ever becoming known to the public, but it is also possible that the Kibbutz’s mission-focused character, which leaves relatively little free time and little privacy, prevents the appearance of homosexuality”. (Shepher, 1977: 208-209)
We now know that, as Shepher suspected, the Kibbutz was not a deviance-free society in none of the categories. The researchers’ overtly positive reports of the Kibbutz are perhaps more telling of the overall fascination by, and exotification of, the Kibbutz in the 1970s. The lack of statistics pertaining deviant behavior in the Kibbutz was probably the result of a due to the tendency to solve sensitive matters within the Kibbutz, without “airing the dirty laundry”.
In any case, the fact that the researchers believed that homosexuality did not exist in the Kibbutz indicates that same-sex sexual acts had a certain degree of clandestinity in the Kibbutzim. I now wish to address this clandestinity.
As we have seen, HaKibbutz HaArtzi was a collectivistic movement, in which efforts have been made to organize public life according to the movement’s ideology. As mentioned previouslyabove, the blur between the individual self and the collective began in childhood, via sexual education, among other ways. This atmosphere, paired with the density of human encounters created by the physical settings on in the Kibbutz, makes it an extremely hard place to keep a secret.
The homosexual secret needed to be kept, of course, only if homosexuality was conceived as an a viable option by Kibbutz members. As shown previously, the discourse around homosexuality was quite prevalent withing the circles of HaKibbutz HaArtzi’s educators already in the 1950s, and perhaps even earlier. These educators lived within Kibbutzim, and some occasionally wrote and lectured about sexual education to broader audiences. The knowledge of homosexuality might have permeated in this way to lay Kibbutzniks. But even without being familiar with vast knowledge of sexological nomenclaturejargon, Kibbutz members could have been aware of same-sex desires. Most of my interviewees from Mishmar HaEmeq, for example, were unsure how and when they learned the term "homosexual", but were convinced that with or without being familiar with the word, they knew Manor was different or that he was "like that". Some claimed to have been uninterested in these matters or to have known nothing of this sort until quite late in Manor’s life. Others were positive that Manor's homosexuality was common knowledge. In general, it seems that Manor’s attraction to men could not have been kept as a private secret between him and his male lovers.
However, same-sex desires could not have been publically expressed either. We have seen the pressure towards heteronormativity in the Kibbutz education system, and the homophobic views held by Kibbutz educators, associating homosexuality with sexual violence, disease, mental illness, and oriental philistine behavior. A public expression of deviance threatened the community’s norms, but so did a public exposure of a deviant member of the community (unless, of course, that member would have been excommunicated, a measure used rarely used in Kibbutzim in general, and one that most Kibbutz members probably did not view as a proper way to treat a homosexual Kibbutz member. That, however, did not mean that they approved of public homosexuality, or even thought of it as a plausible option). The Kibbutz needed to find a way to contain the deviant behavior without outcastingout casting the deviant Kibbutznik, a mechanism that would simultaneously keep homosexuality both private and policed.
To reconcile this alleged paradox, it is useful to note that a secret is not a binary phenomenon. The literary scholar, Eve Kosofsky Sedgwick, broadens the definition of secrets in her analysis of the gay closet:
"in In many, if not most, relationships, coming out is a matter of crystallizing intuitions or convictions that had been in the air for a while already and had already established their own power-circuits of silent contempt, silent blackmail, silent glamorization, silent complicity. [...] Living in and hence coming out of the closet are never matters of the purely hermetic; the personal and political geographies to be surveyed here are instead the more imponderable and convulsive ones of the open secret". (Kosofsky Sedgwick, 1990: 79-80)
Even within the classic closet metaphor, Sedgwick claims, the closet doors are always somewhat open. The secret, to an extent, is an open one. It was even more true, for reasons already discussed above, in the early Kibbutz. Manor’s case illustrates it well. Decades before his public “coming out” in the newspaper, there was a collective awareness surrounding his sexuality. As we have seen, even when he developed a long-term relationship with a woman, it was gazed upon by some with mistrust. Less normative behavior, like the patting on men’s behinds and his long bachelorhood, naturally evoked even greater conjectures about his sexual preferences. As it clearly rises from some of the interviews, male guests to his room were often interpreted as lovers.
Another literary scholar, D.A. Miller, claims in his analysis of secrecy in novels that
“...the fact that the secret is always known – and, in some obscure sense, known to be known – never interferes with the incessant activity of keeping it. […] the social function of secrecy […] is not to conceal knowledge, so much as to conceal the knowledge of the knowledge”. (Miller, 1988: 206)
In a paraphrase, I would say that in Manor’s case the secret was known, and most likely known to be known., but But for the most part, a collective veneer was maintained, as if the fact of its openness is unknown. It is hard to believe that Manor was gullible enough not to be aware of the openness of his secret, especially when thinking about those out of the ordinary instances when the veil of clandestinity was temporarily but publicallypublicly lifted: the above-quoted Kibbutz member, who said to Manor “slap my ass and let’s get it over with”, or the Kibbutz young boys in the early 1990s clinging with their behinds against the wall in his presence. It is far more likely that Manor chose - more or less presumably consciously - to “conceal the knowledge of the knowledge” of his non-normative sexuality by acting his role in the open secret.
If “the closet” serves as a spatial visualization of a personal secret (in the case of the gay closet, as well as in such idioms as “a skeleton in the closet”), the open secret can be envisaged through the metaphor of the Transparent Closet. The exact quality of transparency requires elaboration. We can imagine several models of the closet’s optics, in different combinations of gaze directionality (bidirectional gaze, gaze from within outwards, gaze from without inwards) and level of opacity (ranging from the completely gaze-impermeable opaque closet to the absolute transparent). The model I find the most suitable to describe Manor's position within the Kibbutz is that of a closet which is permeable to gazes from both  the outside and inside but not entirely transparent. The Kibbutz could gaze into this closet and see who Manor was, and Manor could also look outside to see them gazing. What makes this structure a closet and not an open space is the same thing that opaques seals the closet walls: the social theater, in which Manor plays the role of an ordinary heterosexual Kibbutz member and everyone else puts efforts into keeping that façade, by not "outing" him publicly. Instead, they gossip when he is not around.
I have addressed some of the gossip in previous sections. As we have seen, the gossip had to do with the questionable frankness of Manor’s relationship with women, with the supposedly sexual or romantic nature of some of his relationships with men, and of course about the very fact of his attraction to men. Although Mishmar HaEmeq members proud themselves in the relative privacy in their Kibbutz (or as Manor puts it: “Not like other Kibbutzim, Mishmar HaEmeq always believed in privacy, in ‘distance’ as it was called. ‘Not to get into the boots of the other’s soul’ as they said” [Manor, 1996: 30]), gossip was a policing force. As one Mishmar HaEmeq member told me: “Since I am in the Kibbutz, I think that gossip had the role of a law-keeper. In some way, even of police” (A.O., personal interview, September 12, 2018). Gossip was an essential part of the Transparent Closet as means of communication within the Kibbutz that did not require the public exposure of sensitive knowledge. It was also instrumental in policing behavior, as was implied in the quote above. This aspect of gossip has had to do with the nearly-panopticnearly panoptic quality of Kibbutz life. Manor knew he could have been observed at almost any given time, although it was hard to know precisely when and by whom. Anytime a man entered his room, there might have been a suspicious eye to interpret it as an affair and a gossiping tongue to disseminate the information. Manor could probably guess that he was talked about behind his back, but he could not have surely known the identity of the gossipers. He had to play his role consistently and regularly.
I opened this chapter with criticism of the closet metaphor as a way to describe homosexual life narratives in the Kibbutz prior to the politicization of homosexuality. The Transparent Closet metaphor described above is different in the sense that it does not assume the binary of the secret and the “out of the closet” life, but rather suggests an in-between mode, an open secret, guarded by the social imperative not to publicallypublicly discuss homosexuality, and maintained by gossip. This structure too, of course, is a product of a specific historical moment. The fact that Manor could be interviewed about his homosexuality in 1996 suggests that perhaps the 1990s, with the immense changes they brought to homosexuals and lesbians, were the fault line between the Transparent Closet and our contemporary closet metaphor.

Manor’s Homosexual Consciousness
The previous section focused on Mishmar HaEmeq’s dynamics around Manor’s homosexuality. I claimed there that Manor played a role in the social theater of the open secret. But Manor’s clandestine behavior was not only a strategy to secure his social status in the Kibbutz. It was also a manifestation of an internalized ideal of the respectable manner of behavior for a same-sex desiring man.
Sociologist Dana Rosenfeld argues in her 2003 book about gay and lesbian elders, The Changing of the Guard, that: her
“informants Informants fell into one of two identity cohorts: the discreditable one [emphasis in original], consisting of those who adopted a homosexual identity before the late 1960s and thus through the properties of the stigmatizing discourse, and the accredited one [emphasis in original], consisting of those who adopted a homosexual identity during or after the late 1960s and thus through the properties of the accrediting discourse”. (Rosenfeld, 2003: 11)
Put simply, there is a cultural fault separating line between same-sex desiring men and women, whose homosexual identities crystalized within the historical context of stigma and without exposure to accrediting discourse of a homosexual or lesbian community; and gays and lesbians, whose identities took shape in a historical period when positive discourse surrounding homosexuality was available. While the latter developed “coming out of the closet” as their primary strategy of interaction with the heteronormative world, the former group’s strategy was to “pass ing as straight”. It was not only a means of survival by remaining unnoticed by the heterosexual surroundings. Rosenfeld asserts that the competence of “passing” became the most significant aspect of this group’s sexual identity (ibid, 124-125 and 182-183). Successfully “passing” was an internalized ideal, a source of pride, and the way to measure other homosexuals.
Given that the politicization of the homo-lesbian community in Israel started in the mid-seventies (but developed substantially only in the 1990s), it seems that in the Israeli case, the “discreditable” identity cohort included those same-sex desiring men and women whose homosexual identity took form before that time. Giora Manor, who first encountered the term “homosexual” around 1940, and who did not have relationships with women from the mid-sixties, easily falls within this group.
Following Manor’s biography, and applying Rosenfeld’s theory to it, we can outline the development of Manor’s homosexual consciousness. Firstly, he became aware of his difference around the age of 9 or 10, according to the 1996 interview (Shaham Golan, 1996: 12-13). Secondly, he encountered a stigmatisingstigmatizing discourse, through the reading of German sexological literature. These books, as we have seen, provided Manor with a name for his feelings, but also associated them with perversion. Thirdly, Manor distanced himself from homosexuality. In this context, I suggest to interpret his relationship with Aliza, and possibly also his analysis by Dr Smeliansky, as an attempt to overcome his desire for men, and to prove to himself that he can be “like everyone else”. Eventually, Manor probably understood that his same-sex attraction was not about to change. He then Then, he gradually developped developed what Rosenfeld termed as a stigmatized identity. During that process he might have tried to conceal his homosexuality, or to try one last attempt at forgoing it, through his relationship with Zuckerman. But even after Manor understood that he could not “marry a woman, although this is not what [he] wanted” and that he “was not able to live a double-life” (ibid), Manor internalized the ideal of being “like everyone else”. Passing as a normal heterosexual Kibbutznik was then not only a façade, but a source of respectability and pride. Homosexuality was understood as minor in relation to other aspects of life, like membership in the Kibbutz and professional projects. This manifested in Manor’s relation to the Kibbutz. He strictly fulfilled his duties in the Mishmar HaEmeq, working in the chicken-pen over the weekends, for example.
Perhaps the most telling fact of Manor’s relation to homosexuality and the Kibbutz is an article Manor himself wrote on February 1996, only four months before his revealing interview in HaDaf HaYaroq. There, he responses reacts to an interview with a younger Kibbutz member, from another kibbutz, who emigrated from Israel to live as a gay man in the USA.
"His friends’ and family’s relation to him causes him suffering, but the main ‘fault’ is the kibbutz, described [by the man who left] as a hornet’s nest of gossip. Of course, there is gossip in the kibbutz, like in any village around the world, where everyone knows everything about anyone. It is not easy to make peace with the futility of your camouflage attempts. However, precisely the unveiling of the deceptive cloak may allow you to live in peace with yourself and your kibbutz. This is the price you must pay for not being anonymous in your kibbutz, not another unidentified bacterium like in big San Francisco, where you are allowed, allegedly, to do whatever you want because no-one cares about you.
I know from my personal experience that it is very hardextremely hard for a boy or a young man who lives in solitude with nobody with whom to share his emotions. However, loneliness is different in Tel Aviv, Paris, and London. In any case, the change towards homosexuals in the West is felt in the kibbutz too. It is proved by the fact that I was approached in several occasions by young men, who sought after someone close with whom they could discuss the problems issue of their sexual identity openly and knew who and what I was.
The kibbutz is a greenhouse with good conditions for growth, but also with burdensome crowdedness. I know many young people with a problem of being ‘different’, and not only sexually, who suffer great social pressures. However, I also know people who have found themselves and their path in the kibbutz because they chose to live in a social structure that is not apathetic of its members, and this is the price”. (Manor, 1996a: 29)
This text is a defencedefense of the kibbutz and the kibbutz lifestyle that reflects that even though he had to endure gossip and loneliness, Manor still felt that living outside the kibbutz, in a place with more opportunities to maintain privacy, was not  the right choice. We should not, of course, ignore the fact that this text was written after living openly as a homosexual had become much more legitimate in Israel and after homosexuality and lesbianism gained visibility and the homo-lesbian movement (not yet the other letters of the LGBT+) won its first victories. It is unclear whether such a text could have been written much earlier. On that last note, it is also important to mention that Manor’s psychological process described above was also rooted in the historical changes that Mishmar HaEmeq and the entire Israeli society went through between the 1940s and Manor’s interview in HaDaf HaYaroq in 1996. Manor was also affected by his exposure to the Israeli and international dance world in the 1970s and 80s – a space and time where homosexuality was less clandestine. Both these aspects of Manor’s process are regrettably outside the scope of this chapter.

Conclusion
This chapter followed the biography of Giora Manor, in his journey from Prague to Mishmar HaEmeq and from childhood to adulthood. Some important chapters parts of his life were kept out of this chapter due to its scope. In 1966-67 Manor lived in Denmark to study Television production. There, in Copenhagen’s royal theater, he fell in love with dance. From his return to Israel and until his last days, Manor has been a prominent figure in the Israeli dance world as a dance critic, a dance researcher, and a publisher of a dance journal. Dance and homosexuality go together a long way. Dance has been historically a site of gender non-conformity in different societies. In Western modernism, especially, dance has a rich queer history. Future researches will have to cover the homosexual histories of dance in Mandatory Palestine and early Israel, the specific homosexual subjectivities and sociabilities dance has enabled, and Manor’s role in this sphere.
‎Through Manor’s case, and the history of Mishmar HaEmeq and the school adjacent to it, this chapter traced the immigration of sexual knowledge, language, and ideologies, from the German-speaking world to Mandatory Palestine. It is but a fraction of the broader history of German Jewish immigrants to Palestine, the Yekkes, who were instrumental to the local emergence of modern homosexual subjectivities and sociabilities.
Manor’s life story serves as a rare opportunity to look at the social dynamics that were generated around a homosexual individual in a Kibbutz. This analysis allowed me to develop the Transparent Closet as a spatial metaphor to describe the web of innuendoes, rumors, gossip, doubts, and pretending that comprise the social theater of the open secret in the Kibbutz.
The Kibbutz is an essential chapter in the history of Zionism and a uniquely Israeli phenomenon. As such, it deserves special attention in the history of sexuality and queer history; and vice versa – the sexual and queer episodes in its history should be part and parcel of every history of the kibbutz. So far, very few steps in that direction have been made. I hope this chapter succeeded in shedding some light on these under-researched but fascinating parts of history.
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