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Chanukah as a Festival of Praise
Rabbi David Brofsky
Faculty, Midreshet Lindenbaum
The Nature of the Mitzvot of Chanukah
Rambam begins each section of his Mishna Torah by listing the biblical and
rabbinic mitzvot addressed within that section. In his introduction to the laws of
Purim and Chanukah, he writes, “Contained within are two positive rabbinic
mitzvot (mitzvot asei miderabbanan).” This statement appears strange. Don’t the
observances of Purim and Chanukah contain more than just two mitzvot? On
Purim alone, one is obligated to read the Megilla twice, send matanot la’evyonim
(gifts for the poor) and mishloaḥ manot (gifts to fellow Jews), and eat a festive
meal. On Chanukah, we light candles and recite Hallel for eight days. How, then,
does Rambam arrive at a total of only two mitzvot?
Apparently, Rambam believes that the numerous actions performed on both
Purim and Chanukah still only make up one single mitzva – the obligation of
“shevaḥ vehodaa,” praise and thanksgiving to God. Indeed, the Al HaNissim
prayer concludes, “…and established these eight days of Chanukah in order to
give thanks and praises unto Your holy name.” This mitzva of shevaḥ vehodaa is
fulfilled through various activities, such as publicizing the miracle (pirsumei nissa)
through reading the Megilla and lighting the neirot Chanukah, sending matanot
la’evyonim and mishloaḥ manot, participating in a festive thanksgiving meal, and
certainly through the recitation of Hallel.
Interestingly, Rambam discusses the laws of Hallel in the first of the two chapters
dedicated to the laws of Chanukah (Hilkhot Megilla VeChanukah, chap. 3), rather
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than among the laws of prayer or Yom Tov. Rambam chose Hilkhot Chanukah as
the most suitable context for the laws of Hallel because the laws of Chanukah are
essentially the laws of “shevaḥ vehodaah.”
Hallel on Chanukah
The Talmud lists the eight days of Chanukah among the eighteen days (twentyone days in the Diaspora) on which we recite the full Hallel (Arakhin 10a). The
Gemara continues to determine the criteria for the Hallel obligation:
As R. Yoḥanan said in the name of R. Shimon b. Yehotzadak: There are
eighteen days on which an individual must recite the entire Hallel: the
eight days of Sukkot, the eight days of Chanukah, the first Yom Tov of
Pesaḥ, and the Yom Tov of Shavuot.…On Shabbat, which is distinct in its
sacrifices, let us recite [Hallel]? It is not called a mo’ed [festival]. On Rosh
Ḥodesh, which is called a mo’ed, let us recite [Hallel]? It is not sanctified
with regard to the performance of melakha [activity forbidden on Shabbat
and Yom Tov].
The Gemara seems to indicate that in order for a day to require the recitation of
Hallel, it must be distinguished by a unique korban, be called a mo’ed, and
feature a prohibition of melakha. Chanukah, of course, does not meet any of
these criteria. The Gemara raises this question and responds, “Because of the
miracle.” The obligation to recognize the miracle of Chanukah itself generates the
requirement to recite Hallel. Indeed, as we declare during the HaNeirot Hallalu
prayer after candle lighting, the days of Chanukah were established “in order to
thank and praise [God] for the miracles.”
The Gemara thus draws a distinction between two types of Hallel: Hallel that is
recited on the festivals and Hallel that is recited in response to a miracle. This
distinction similarly emerges from the Gemara’s discussion in Pesaḥim:
Who recited this Hallel? The prophets among them instituted that Israel
should recite it for every season [on every special occasion], and for every
crisis that might come upon them – when they are redeemed from it, they
recite it over their redemption. (Pesaḥim 117a)
4

Interestingly, both Maggid Mishna and Ḥatam Sofer suggest that the Hallel of
Chanukah may actually be a greater obligation than the Hallel recited on the
festivals. Based on the passage in Pesaḥim, Maggid Mishna suggests that the
obligation to recite Hallel in response to divine salvation originates “midivrei
kabbala,” the words of the prophets.1 Ḥatam Sofer goes so far as to suggest that
while Hallel on the festivals may be a rabbinic obligation, the Hallel of Chanukah
may apply mide’oraita – on the level of biblical obligation!2 Indeed, Rabbi
Avraham ben HaRambam3 (1186–1237) records that a contemporary and critic of
his father, Rabbi Daniel HaBavli, held that Hallel of Chanukah is certainly of
biblical origin, as one is biblically obligated to recite praise upon being
miraculously delivered from harm. Most authorities, however, disagree, insisting
that Hallel on Chanukah, and possibly all occasions, is of Rabbinic origin.4
If we assume that Hallel on Chanukah is of rabbinic origin, we may conclude that
women are obligated to recite it. Women are included in the mitzva of lighting
Chanukah candles, despite the fact that it is a time-bound commandment,
because of the principle of “af hen hayu be’oto ha’nes” – “they were also in the
miracle” (Shabbat 23a). (This is similarly the case regarding Megilla reading
(Megilla 4a), matanot la’evyonim, and mishloaḥ manot on Purim.5) It would seem
that women should be obligated to recite Hallel on each of the eight days of
Chanukah for the same reason. Indeed, Tosafot offers a similar argument
regarding Hallel of the night of Pesaḥ (Sukka 38a).
The Aḥaronim debate this issue. Rabbi Shimon Sofer (1850–1944), son of Ketav
Sofer and grandson of Ḥatam Sofer, writes in his responsa Hitorrerut Teshuva
that based upon the Tosafot cited above, women are obligated to recite Hallel all
1

Hilkhot Ḥanukka 3:6.
Yoreh De’ah 233 and Oraḥ Ḥayim 191 and 208.
3
Maase Nissim 1.
4
See Rambam, Sefer HaMitzvot, shoresh 1 and Hilkhot Ḥanukka 3:5–6. Ramban disagrees in
his comments on the Sefer HaMitzvot, arguing that Hallel must be of biblical origin. He suggests
that it may either be a Halakha leMoshe miSinai or an expression of the biblical obligation to
rejoice on the festivals (simḥat Yom Tov). Ra’avad, in his comments on Rambam, suggests that
Hallel may be “midivrei kabbala,” from the prophets, which is implied by the gemara in Arakhin
cited above. See also Sha’agat Aryeh 69, who rules that Hallel is only miderabbanan, and
therefore, if one is in doubt whether he recited Hallel, he need not repeat it (as we maintain that
safek derabbanan lekula).
5
Rema, Oraḥ Ḥayim 695:4.
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eight days of Chanukah. Others infer from Rambam,6 however, that women are
exempt.7
Al HaNissim
In addition to saying Hallel, during the eight days of Chanukah, we add the Al
HaNissim prayer in both Shemoneh Esreh (after Modim) and Birkat HaMazon
(during the second blessing). One who recites the blessing and realizes that he
forgot to insert Al HaNissim does not return to the point where it should be
recited; he simply continues the Shemoneh Esreh or Birkat HaMazon.
The Rishonim debate whether one adds a text about the uniqueness of the day,
“mei’ein hame’ora,” in the Birakat Me’ein Shalosh, known as Al HaMiḥya.8
Rambam rules that one should mention special occasions in the Birkat Me’ein
Shalosh,9 but Hagahot Maimoniot notes that this applies only to Shabbat and
Yom Tov;10 we do not mention Purim or Chanukah in Al HaMiḥya.
Why do Purim and Chanukah differ from Shabbat and Yom Tov in this regard?
Why shouldn’t we mention the special occasion in Al HaMiḥya, just as we do on
Shabbat and Yom Tov? Rabbi Mordechai Yoffe (1530–1612), known as Levush,
after his commentary on the Shulḥan Arukh, explains that Al HaNissim is
fundamentally a prayer of thanksgiving, and we therefore insert it in the blessings
of thanksgiving in the Shemoneh Esreh and Birkat HaMazon. The blessing of Al
HaMiḥya, however, does not contain a section dedicated to thanking God, and
therefore Al HaNissim is simply thematically inconsistent with Al HaMiḥya.11
Rabbi Yosef Dov Soloveitchik offers a different explanation. 12 He contends that
the paragraph of Retzei, which we recite on Shabbat, and that of Yaale veYavo,
which we recite on Yom Tov and Rosh Ḥodesh, should be viewed as independent
6

Hilkhot Ḥanukka 3:14.
For a more thorough discussion of this topic, see Rabbi Refael Shapiro (1837–1921), Torat
Refa’el, Hilkhot Pesaḥ 75; Rabbi Shlomo HaKohen (1828–1905), Responsa Binyan Shlomo,
Oraḥ Ḥayim 61; and Rabbi Ovadia Yosef, Responsa Yabi’a Omer, Oraḥ Ḥayim 6:45 and Yeḥave
Da’at 1:78.
8
See Tosafot, Berakhot 45a, s.v. al.
9
Hilkhot Berakhot 3:13.
10
Ibid., 30.
11
Levush Tekhelet 208:12.
12
See Hararei Kedem, vol.1, pp. 302–302; see also Haggada Shel Pesaḥ MiBeit Levi, p. 233.
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berakhot, and not as mere insertions into the text of Birkat HaMazon. He proves
this theory via the halakha that requires that one who omits Retzei or Yaale
veYavo recite a separate blessing that expresses the same idea, such as
“shenatan Shabbatot lemenuḥa le’amo Yisrael…”13 The fact that the omission of
Retzei and Yaale veYavo warrants a separate blessing and requires that one
repeat Shemoneh Esreh indicates that they are not mere insertions, but rather
independent prayers. These prayers must be recited either during the berakha of
Boneh Yerushalayim or, when forgotten, as a separate blessing afterward. The
omission of Al HaNissim, on the other hand, does not necessitate the repetition
of Shemoneh Esreh or Birkat HaMazon. Al HaNissim does not constitute a
separate prayer, but rather a mere “hazakara,” a text inserted into our prayers.
The berakha of Me’ein Shalosh serves as an abridged version of the Birkat
HaMazon, and is thus composed of passages that are integral to the Birkat
HaMazon. Passages that are not essential enough to warrant repetition or the
insertion of a separate blessing if they are omitted are not mentioned. Therefore,
Purim and Chanukah are not mentioned in Al HaMiḥya.
The question remains, however, why Al HaNissim differs from Retzei and Yaale
veYavo in this regard. Why did Ḥazal establish Retzei and Yaale veYavo as
independent berakhot, while Al HaNissim is only considered an insertion within a
berakha? Rabbi Soloveitchik explains that the difference lies in the formal
kedushat hayom (sanctity of the day) with which Shabbat and Yom Tov are
endowed. This special status mandates inserting a separate and independent
prayer mentioning these days in the Shemoneh Esreh and Birkat HaMazon. Purim
and Chanukah, however, do not have kedushat hayom. One therefore merely
mentions the miracles of these days during the prayers, but this does not
constitute a separate prayer.14

13

See Berakhot 49a and Shulḥan Aruch, Oraḥ Ḥayim 188:6–7.
See his posthumously published Iggerot HaGrid, Hilkhot Berakhot 3:13; see also Hararei
Kedem, cited above.
14
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The Essential Menorah: Placing,
Lighting, and Illuminating
Rabbi Rafi Eis
Faculty, Midreshet Lindenbaum

In the process of discussing whether one can use the fire from one Chanukah
candle to light another Chanukah candle, the gemara Shabbat 22b states:
אמר רב הונא בריה דרב יהושע חזינא אי הדלקה עושה מצוה מדליקין מנר לנר ואי הנחה
.עושה מצוה אין מדליקין מנר לנר
“Rav Huna the son of Rav Yehoshua says, we see that if lighting performs
the mitzvah then we may light from one candle to another, if placing
performs the mitzvah, then we may not light from one candle to another.”
In general, we do not use a mitzvah object to perform another action. In this
case however, if הדלקה, lighting the candles accomplishes the mitzvah, one may
use the mitzvah object to perform a continuation of the same mitzvah. If
however, הנחה, placing would accomplish the mitzvah, then one could not use a
Chanukah candle to light another, as that would be denigrating a mitzvah object.
The gemara concludes that הדלקה עושה מצוה, the lighting of the Chanukah
candles performs the mitzvah, and therefore, one may use the flame of one
Chanukah candle to directly light another Chanukah candle. The gemara then
adds that the text of the blessing "להדליק נר של חנוכה," “to light the Chanukah
candles” proves that the act of lighting accomplishes the mitzvah.
8

Two halachot highlight that the primary mitzvah is to light the candles. First, the
gemara (Shabbat 23a) states that the act of lighting must be performed by a
person obligated in the מצוה. Had, הנחה, the placing, performed the mitzvah,
then someone like a minor, who is not obligated in the command, could do the
act of lighting. Second, the Shulchan Aruch (O.C. 673:2) decides that since the
lighting performs the mitzvah, if the candles get extinguished early, then there is
no obligation to rekindle the candles.
The initial explanation of this this debate about whether the lighting or placing
performs the mitzvah, is about whether the mitzvah of Chanukah candles is
primarily an obligation on the person, גברא, to light, or primarily on the object,
חפצא, to be lit and illuminate.
On a deeper level, Chanukah candles achieve פרסומי ניסא, publicizing the
Chanukah miracle. It would seem at first glance that the lit candles publicize the
miracle, emphasizing the  חפצאaspect of the mitzvah.
In fact, the gemara (Shabbat 21b) requires that the Chanukah candles be lit
outside, by the doorway to the home or courtyard seemingly for the Jewish and
non-Jewish viewers of the candles. A Jew recites the bracha of שעשה ניסים, “who
performs miracles,” on seeing another’s lit Chanukah candles (Shabbat 23a), and
the time restrictions of to light the candles depends on when non-Jews are still in
the marketplace (Shabbat 21b). If the command is directed for the onlooker, that
would support הנחה עושה מצוה.
Further, the gemara (Shabbat 21a-b, 22a) also has a few debates whether one
may use the Chanukah lights for alternate purposes. The Ritv”a (22b s.v. Amar
Rav Huna) explains that the opinions that prohibit using the Chanukah light for
personal benefit aligns with the opinion of הנחה עושה מצוה. While we decide
הדלקה עושה מצוה, in this instance we also conclude (S.A., O.C. 673:1) that one
may not use the light for alternate purposes, though some are lenient for Torah
learning.
What stands behind the accepted opinion that the act of lighting accomplishes
the mitzvah? How can it publicize the miracle if it only takes a few moments?
What are the chances of a bystander seeing the act of lighting? If we decide that
9

the הדלקה, lighting, performs the mitzvah, why do we still keep some laws
related to הנחה, placing?
Based on these questions, Rav Soloveitchik (Harerei Kedem, vol. 1, chapter 165)
posits, that there are two aspects to the mitzvah, to light the menorah and to
publicize the miracle. The lighting of the candles corresponds to our obligation of
זכר למקדש, to remember the Beit HaMikdash, and specifically on Chanukah we
recall the mitzvah of lighting the menorah in the Beit HaMikdash. The second
aspect of Chanukah candles is publicizing the miracle, which we accomplish
through having the candles remaining lit. The first aspect is not about publicizing
the miracle.
During periods of antisemitism, where we light the menorah inside the house and
away from public view, we only fulfill the first aspect and not the second.
Similarly, in regular times, we will keep our candles lit to publicize the miracle,
and will not detract from that publicity by counting money by the Chanukah
lights, but we also need not ensure that the candles remain lit, since publicizing
the miracle is the secondary component of the mitzvah.
Until this point, we have stated that the opinion of  הנחה עושה מצוהmeans that
the continued illumination, the placement, of the candles is the mitzvah, and the
lit candles being seen by the public. The opinion that believes הדלקה עושה מצוה,
on the other hand, emphasizes the obligation on the individual to light the
candles.
A closer look at the gemara, however, indicates a different understanding of
הנחה עושה מצוה. In trying to prove  הנחהor הדלקה, the gemara (22b-23a) says:
תא שמע דאמר רבי יהושע בן לוי (דף כג עמוד א( עששית שהיתה דולקת והולכת כל
היום כולו למוצאי שבת מכבה ומדליקה אי אמרת בשלמא הדלקה עושה מצוה שפיר אלא
אי אמרת הנחה עושה מצוה האי מכבה ומדליקה מכבה ומגביהה ומניחה ומדליקה
.מיבעי ליה
Come and learn: As Rabbi Joshua son of Levi said, a crystal lamp that was
lit for the whole Shabbat day, on Saturday night, one should extinguish it
and rekindle it. This makes sense if lighting performs the mitzvah, if
however, placing performs the mitzvah, then extinguishing and relighting
10

is insufficient, rather, one needs to extinguish, raise, place down, and
relight the lamp!
The Rashb”a (22b s.v. chazinan) points out that according to the opinion of הנחה,
placing, the gemara requires an act of placing after the lighting of the candles. In
other words, the opinion is not focusing on the candles being lit, rather that one
needs to actively place the menorah in its place. Why would the act of placing be
the significant act that fulfills the mitzvah?
Rav Soloveitchik (Harerei Kedem, volume 1, 172:2) again brings us back to the
menorah in the Beit HaMikdash and highlights the Rambam’s opinion (Biat
Mikdash 9:7):
וכן הדלקת הנרות כשירה בזרים לפיכך אם הטיב הכהן את הנרות והוציאן לחוץ מותר
.לזר להדליקן
“And similarly, the kindling of the lamps [of the menorah] is permitted if
performed by a non-priest., provided that a priest cleans the lamps and
brings them outside, a non-priest is permitted to kindle them.”
According to the Rambam the mitzvah of the menorah in the Beit HaMikdash was
fulfilled by placing the menorah in its proper place. Therefore, a non-kohen
could light the candles if the menorah was brought out to him and then kohen
would place the menorah back in its proper place.
The opinion of  הדלקה עושה מצוהcould disagree as Rashi does (22b s.v. Ee
Hadlaka) that for the menorah in the Beit HaMikdash the essence of the mitzvah
is the lighting of the menorah. This debate about Chanukah lights is not really a
debate about Chanukah, but rather a debate about what the essence of the
menorah in the Beit HaMikdash was.
Alternatively, Rav Soloveitchik explains, the opinion of  הדלקה עושה מצוהcould
agree that in the Beit Hamikdash, the mitzvah for that menorah was to place it,
but that the Chanukah menorah was not fully patterned after the menorah in the
Beit HaMikdash. Instead, the rabbis required that the act of lighting be its
primary fulfilment.
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While the ideal fulfilment of Chanukah candles could include a remembrance of
the menorah of the Beit HaMikdash, one does not need a menorah and can
simply line up individual candles in a row. Further, the number of lights kindled
on Chanukah does not reflect the number of lights on the menorah in the Beit
HaMikdash.
Maybe we can suggest that both  הדלקה עושה מצוהand  הנחה עושה מצוהbelieve
that the entire mitzvah, both its main initial act and its continued illumination,
publicizes the miracle. How would this be so?
As we know, the Chanukah festival commemorates two miracles. The first, as
recorded in the  על הניסיםprayer, is that HaShem performed a תשועה גדולה, a
great salvation, with the Jewish victory over Antiochus IV Epiphanes and the
Seleucid empire. The second miracle as described in Shabbat 21b is that one
flask of oil lasted for eight days instead of the expected one day.
The opinion that emphasizes the act of lighting believes that the main miracle we
are commemorating is that the oil lasted for eight days. We light with faith as
they lit with faith. The continued shining light of the menorah testifies to the
earlier lighting similar to the way a picture projects an original action.
In order to commemorate the victory, we highlight the act that demonstrated the
Maccabees new, independent sovereignty; making the Beit HaMikdash function
properly by first placing everything back in its place. We put in place as they put
in place. The lit candles outside our homes demonstrate that that with HaShem’s
help, everything was put back in order.
The gemara’s deciding that הדלקה עושה מצוה, continues in the pattern of the
gemara of only quoting the miracle of the oil, with the miraculous victory remain
behind the scenes. We recall the victory through prayer in our hearts and minds
and we publicly celebrate the oil miracle which overrode the laws of nature and
where HaShem publically displayed his support of us.
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Chanukat HaBayit
Ms. Dena Freundlich
Faculty, Midreshet Lindenbaum

The Question
One of the most famous questions about Chanukah is: What motivated Chazal to
create this holiday? The Gemara on Shabbat 21b asks precisely this question and
responds by relating the story of the nes pach shemen, the miracle of the cruse
that contained enough oil to burn for just one night yet miraculously remained lit
for eight. That this miracle lies at the heart of Chanukah is corroborated by the
fact that the one mitzvah unique to this holiday is to reenact the nes pach
shemen by lighting a menorah every night of Chanukah.
However, it has been pointed out numerous times throughout the ages that the
nes pach shemen does not seem to have been sufficient to justify the creation of
a holiday. First, many other miracles occurred for the Jewish people throughout
history that did not lead to the establishment of an annual holiday. For example,
during the battle to defend Givon, Yehoshua beseeched God to make the sun
stand still so as to give Bnei Yisrael more time to defeat their enemies, 1 and God
acceded to this extraordinary request. It would seem that the sun standing still
must have been a more spectacular miracle than a little oil remaining lit for
longer than it should have. Yet, the former has become barely a blip in Jewish
history while the latter is the centerpiece of an eight day gala festival each year.

His words were " – "שמש בגבעון דום וירח בעמק עילוןlet the sun stand still in Givon and the moon in the
Valley of Ayalon (Yehoshua 10:12).
1
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Furthermore, the fact that the nes pach shemen took place in the Beit HaMikdash
renders it even less remarkable, since miracles related to the functioning of the
Temple were commonplace. According to Pirkei Avot 5:5, there were ten
miracles that regularly occurred in the Beit HaMikdash, such as the space in the
Temple expanding so that there was sufficient room for everyone to prostrate
themselves even though the area was crowded while they were standing. Why
would the miracle of the oil have been at all noteworthy?
Finally, Jewish holidays generally commemorate seminal moments in Jewish
history. It is understandable why we annually mark the anniversary of the
Exodus from Egypt on Pesach and the giving of the Torah on Shavuot; Judaism is
inconceivable without either of these two events.2 In contrast, if the miracle of
the oil had not transpired, the path of Jewish history would not have been
altered in any way. The Jews would simply have had to wait an additional week
before continuing to light the Menorah. In fact, it seems they would not have
even had to wait the week, since based on the principle of טומאה הותרה בצבור
(impurity is permissible for the sake of the community3), they could have
resumed lighting the Menorah immediately, using oil that was tamei.4
Not only does the nes pach shemen seem to have been relatively insignificant,
but even if it had been momentous, Chazal would not have created a yearly
holiday simply to remember that a certain miracle once transpired. There must
be some eternal message embedded in the nes pach shemen that Chazal wished
to inculcate in us by mandating its annual reenactment. What could that
message be?
The Central Theme of Chanukah
The key to appreciating the significance of the nes pach shemen lies in grasping
the greater significance of Chanukah in general. The end of Kislev has been an
auspicious time in Jewish history since long before the Chanukah miracle ever

2

For an explanation of why we annually remember the booths in the desert on Sukkot, which do not seem
particularly noteworthy at first glance, see my article in Sukkot To-Go 5770.
3
Pesachim 77a.
4
This is a famous point raised by many different meforshim, including Rabbi Eliyahu Mizrachi and the
Pnei Yehoshua (Shabbat 21b). See also the first two pages of Rabbi Ezra Bick’s article, “Why Celebrate a
Miracle?” at www/vbm-torah.org/chanuka/chan60eb.htm.
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occurred.5 According to the Yalkut Shimoni,6 the very first “House of God,” the
Mishkan, was completed on exactly the 25th of Kislev. In addition, Chagai 2:18
reveals that the foundation of the second Beit HaMikdash was laid at this time of
year as well – on the 24th of Kislev.7 Thus, the Chashmonaim’s famous
rededication of Bayit Sheni on the 25th of Kislev can no longer be viewed as an
isolated historical event; it was the third dedication of a “House of God” to take
place at precisely this time of year.
In fact, Chanukah seems to commemorate much more than just the one
rededication of Bayit Sheni that took place during the time of the Chashmonaim.
Throughout all eight days of Chanukah, we recite Tehillim Mizmor 30, מזמור שיר
חנוכת הבית לדוד, at the end of Shacharit,8 which recalls the inauguration of the
first Beit HaMikdash.9 In addition, the completion of the Mishkan is prominently
memorialized on Chanukah in a number of ways. The Torah portion that we read
all eight days describes the korbanot that each of the nesi’im offered upon the
Mishkan’s completion.10 In addition, the eight days of Chanukah are reminiscent
of the eight-day consecration ceremony to inaugurate the Miskhan that is
described in VaYikra 8-9. Furthermore, though Chazal did not require extra
seudot on Chanukah to commemorate the Chashmonaim’s rededication, the
Rama notes in Orach Chayim 670:2 that some opinions11 hold there is a mitzvah
to increase meals during Chanukah in honor of the Chanukat HaMizbeach that
took place when the Mishkan was completed.
What emerges is that Chanukah memorializes much more than the nes pach
shemen and the rededication of Bayit Sheni by the Chashmonaim. Rather, what
Chanukah celebrates is the entire concept of chanukat habayit laHaShem
altogether – the idea of dedicating a “house” for God, a physical structure to be
5

See
Rabbi
Menachem
Leibtag’s
article,
“Chanukah’s
Biblical
Roots”
(www.tanach.org/special/chanuka.doc)
6
 ילקוט שמעוני מלכים א פרק ו סימן קפד. This Midrash is cited by the Mishnah Berurah 670:7. A similar
midrash is also found in Midrash Rabbah BaMidbar 13.
7
Chagai 2:18 says, '"שימו נא לבבכם מן היום הזה ומעלה מיום עשרים וארבעה לתשיעי למן היום אשר יסד היכל ה
" – שימו לבבכםNow consider from this day onwards, from the 24th day of the 9th month (Kislev), from the
day that the foundation of HaShem’s Temple was laid, consider it.
8
Masechet Sofrim 18:3 is the source for this practice.
9
It is actually a machloket whether this mizmor refers to Bayit Rishon (Radak) or a future Beit HaMikdash
- Bayit Sheni or Shlishi (Ibn Ezra). The Malbim interprets the mizmor as an allegory to David’s health (the
bayit is really his body).
10
BaMidbar perek 7.
11
Such as the Maharal MiPrague, cited in parentheses there.
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filled with His presence. The name Chanukah itself encapsulates this theme. The
Hebrew word “chanukah” means dedication or inauguration. Thus the very name
of the holiday highlights the concept of dedicating a physical place for the service
of God.12
However, if the central theme of Chanukah is the dedication of “Houses of God,”
why does the Gemara say that Chazal established this holiday to commemorate
the nes pach shemen, and why is the primary mitzvah of the holiday lighting the
menorah?
To answer these questions, we must further explore the significance of the nes
pach shemen.
The Significance of the Nes Pach Shemen
The essence of a Mikdash is the presence of God. At the conclusion of every
construction of a house for God in Tanach, the final climactic moment is when
the Shechinah descends, transforming what would otherwise have remained
simply stones and bricks into a Mikdash. For example, upon the completion of
the Mishkan, the Torah relates:
The glory of God appeared to the whole nation.
A fire came out from before God and consumed
upon the altar the burnt offering and the fat.
The whole nation saw, and they raised their
voices in praise and fell on their faces.
VaYikra 9:23-24

12

 ותצא.וירא כבוד ה' אל כל העם
אש מלפני ה' ותאכל על המזבח
את העולה ואת החלבים וירא כל
העם וירנו ויפלו על פניהם
כד-כג:ויקרא ט

The Tur in Orach Chayim 670 and the Ran on Shabbat 9b bedapei haRif mention the famous
explanation of the name Chanukah as a reference to “ – ”חנו בכ"הthat the Jews rested from battle on the
25th of Kislev. However, many if not most, other mefarshim focus on the literal meaning of the word,
which translates as “dedication.” Interestingly, the commentators choose different dedications to highlight
as the source of the name. The Maharsha on Shabbat 21b and the Ohr Zarua 2:321 explain the name as
referring to the Chashmonaim’s chanukat hamizbe’ach (dedication of the Altar) following their purification
of Bayit Sheni. Rav Yaakov Emden posits that it refers to the original dedication of Bayit Sheni discussed
by the prophet Chaggai. The Shibbolei HaLeket thinks it is a reference to the dedication of the Mishkan,
whose work was completed at this time. Since so many commentators agree that the name refers to a
dedication of a house for God, yet disagree as to which specific dedication, I would suggest that the name is
meant to transcend any one specific dedication, and instead to capture the broad concept of dedicating a
house for God in general. (I would like to acknowledge Rabbi Nosson Scherman’s article, “Origin of the
Name Chanukah,” which presents a clear summary of the different opinions as to the source of the name
Chanukah. It can be found at www.torah.org/features/holydays/originchanukah.html.)
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Similarly, at the culmination of the construction of the first Temple, it is written:
And when Shlomo finished praying, the fire
descended from the Heavens and consumed the
burnt offerings and the sacrifices, and the glory of
God filled the house. The Kohanim could not
enter the House of God because the glory of God
filled the House of God. All of Israel saw the fire’s
descent and the glory of God upon the House, and
they prostrated themselves upon the floor, and
bowed, and thanked God for He is good, for His
mercy is forever.
Divrei HaYamim II 7:1-3

(א) וככלות שלמה להתפלל והאש
ירדה מהשמים ותאכל העלה
:והזבחים וכבוד ה' מלא את הבית
(ב) ולא יכלו הכהנים לבוא אל בית
) (ג:'ה' כי מלא כבוד ה' את בית ה
וכל בני ישראל ראים ברדת האש
וכבוד ה' על הבית ויכרעו אפים
ארצה על הרצפה וישתחוו והודות
:לה' כי טוב כי לעולם חסדו
ג-א:דברי הימים ב ז

However, a description of the glory of God visibly descending is glaringly missing
from the account of the construction of the second Beit HaMikdash. 13 In fact,
Yoma 21b claims that the second Temple never lived up to the majesty or
holiness of the first.14 It lists five specific items that were present in the first but
absent in the second and the Shechinah is one of them.15
Although the Shechinah was clearly not a strong presence in the second Temple,
it does seem to have been there to some degree, at least initially.16 The Gemara
explains that there was a daily sign of the Shechinah’s presence in the Batei
Mikdash – the western lamp of the Menorah:

13

See Ezra 6:15-18, which describes the completion of the construction, the dedication (which is referred to
as )בית אלהא חנוכת, and the sacrifices that were offered. It concludes without any reference to a sign of the
Divine presence descending.
14
Most Rishonim and Achronim who address what led to the inferiority of the second Beit HaMikdash
relate it to the fact that the vast majority of Jews chose to remain in galut rather than return to Eretz Yisrael.
See for example the Kuzari 2:24. Rabbeinu Bachya, in his commentary to Bereishit 46:27 suggests a
similar reason but adds a technical point – that only 42,360 Jews returned in the time of Ezra to build the
second Beit HaMikdash (Ezra 2:64), but the Shechinah cannot reside permanently among less than 600,000
Jews.
15
The other four are the aron, kaporet, and keruvim, which together count as one, the Heavenly fire, ruach
hakodesh, and the urim v’tumim.
16
Rabbeinu Bachya to Bereishit 46:27 (cited also in footnote #16) says this explicitly. In addition, the
Gemara in Zevachim 118b quotes a Beraita which expounds the pasuk, “He (God) hovers over him
(Binyamin) all the day” (Devarim 33:12) as referring to God’s Shechinah hovering specifically over the
second Beit HaMikdash.
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It [the Temple Menorah] is a testimony for all
Mankind that the Divine Presence dwells with Israel.
Rav said: This (the testimony) is the western lamp,
to which the Kohen gave the same amount of oil as
the other lamps, and yet from the western lamp he
would kindle the other lamps, and with it he would
conclude.
Shabbat 22b

עדות היא לבאי עולם שהשכינה
 מאי עדות? אמר.שורה בישראל
 שנותן בה שמן, זו נר מערבי:רב
 וממנה היה,כמדת חברותיה
.מדליק ובה היה מסיים
:מסכת שבת דף כב

This miracle involving the ner ma’aravi miraculously remaining lit for longer than
the other lamps occurred in the second Beit HaMikdash as well as in the first.
Thus, though there was no initial descent of the Shechinah into Bayit Sheni, the
Shechinah does seem to have been present there, at least to a minimal degree.
The situation, however, worsened still further in the years leading up to the
Chanukah story. The Gemara in Yoma 39a relates that from the time when
Shimon HaTzaddik served as Kohen Gadol, Bnei Yisrael were no longer worthy of
the miracle of the ner ma’aravi on a consistent basis; some mornings it remained
lit but other mornings it went out at the same time as the other flames. This
indicates that from Shimon HaTzaddik’s time on, the Shechinah was not simply
less present than it had been during Bayit Rishon; it was often absent altogether.
Shimon HaTzaddik was the Kohen Gadol during the reign of Alexander the
Great,17 the famous conqueror who first brought Greek culture and Hellenist
influence to Israel. In other words, about 150 years before the Chanukah miracle
occurred, exactly when Greek assimilation first began to make inroads within the
Jewish people, God indicated that He was so displeased with His nation that He
was removing Himself still further from them and would sometimes be entirely
absent from the Beit HaMikdash.
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Yoma 69a tells an intriguing story about a dramatic meeting between the two. When Alexander the
Great was on his way to wreak havoc upon Jerusalem, Shimon HaTzaddik went out to greet him dressed in
the Bigdei Lavan normally reserved only for Yom Kippur. Upon seeing Shimon HaTzaddik, Alexander
dismounted and bowed down to him, explaining that every night before a victory, a figure that looked
exactly like Shimon HaTzadddik would appear to him in a dream and instruct him on which strategies to
use in the battle. At the end of the encounter, as an alternative to putting a statue of Alexander in the Beit
HaMikdash as the Emperor wanted, Shimon HaTzaddik offered to have all Jewish males born that year
named Alexander.
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With this backdrop, we can now appreciate the dramatic import of the nes pach
shemen. The Chashmonaim fought valiantly to militarily defeat the Greeks and
chase them out of the Beit HaMikdash. They then devoted themselves to
thoroughly purifying the desecrated Temple. However, their painstaking efforts
would have all been for naught if upon completing the purification and
inauguration, the Shechinah had still refused to come to Bayit Sheni. If God had
still been displeased with His people and still refused to live amongst them in a
consistent, permanent way, then their enormous efforts to expunge Greek
paganism and idolatry from the Beit HaMikdash would ultimately have been
worthless. Thus, the value of everything they worked so hard for – their military
victory and purification of the Beit HaMikdash, all hinged on waiting for some
sign from God that He had accepted their efforts. And that sign came in the form
of the nes pach shemen.
The essence of the miracle was that a little bit of oil lasted for a supernaturally
long time. The parallel to the miracle of the ner ma’aravi is striking.18 There too,
a limited amount of oil miraculously lasted for longer than it naturally should
have, and that, says the Gemara, was the sign  – שהשכינה שורה בישראלthat the
Shechinah resided in Israel. Thus, the awesome significance behind the
seemingly minor miracle of the nes pach shemen is that it was HaShem’s sign
that He was returning His Shechinah to the Beit HaMikdash. Given the history of
Bayit Sheni, the significance of this cannot be overstated.
Especially striking is the fact that God did not indicate His return by simply
causing the miracle of the ner ma’aravi to once again occur consistently; rather
He chose the more dramatic eight-day-long, all-seven-branch nes pach shemen19
to express the message of His return. Perhaps this indicated that the
Chashmonaim’s passion, devotion, and commitment were so successful in
bringing the Shechinah back, that it was not returning on the diminished intensity
level that had previously characterized Bayit Sheni, but on an intensity level
previously unknown in the second Beit HaMikdash.20 21
18

See the Pnei Yehoshua’s commentary to Shabbat 21b, where he explicitly spells out this parallel. I want
to give credit to Rabbi Yair Kahn, whose article, “The Miracle of the Lights,” (www.vbmtorah.org/chanuka/a-chan-2.htm) brought this parallel to my attention.
19
The ner ma’aravi was just one candle and it only remained lit for one extra day
20
Rashi seems to indicate this in his commentary to Chagai 2:6.

19

With this understanding of the nes pach shemen, it makes perfect sense that
Chazal established a new holiday with this miracle as its centerpiece. Not only
was it the climax and culmination of everything the Chashmonaim had fought
and cleansed for, but it initiated a new era in Bayit Sheni and a newly close
relationship between HaShem and His people that had not existed for a few
hundred years.
The significance of the nes pach shemen goes still deeper. As we developed at
the outset, the holiday of Chanukah transcends the events that took place during
the time of the Chashmonaim; it encapsulates the broad concept of chanukat
habayit laHaShem – dedicating a house for God. The essence of a Mikdash, of a
“House for God,” is the presence of the Shechinah; that is what transforms the
stones and bricks into a place imbued with kedushah. There could be no more
perfect mitzvah for the holiday which embodies the concept of dedicating
mikdashot than recreating the nes pach shemen, the miracle that conveyed the
purpose of a mikdash - the coming of the Shechinah.22
The Relevance for Us
Now that we no longer have a Beit HaMikdash or the palpable presence of the
Shechinah in our midst, what significance does Chanukah possess? What
message does this holiday convey to us, as we light small chanukiyot in the
windows of our homes instead of the glorious Menorah in the Beit HaMikdash?
The answer, I believe, lies in a very unique aspect of the mitzvah of ner
Chanukah, namely that it is inextricably linked to our homes. Most mitzvot can
21

The Haftarah that we read on Shabbat Chanukah, Zecharia perek 2, expresses the overwhelming joy and
relief that must have accompanied the nes pach shemen precisely because of the message that it expressed.
Pasuk 14 states, "' – "רני ושמחי בת ציון כי הנני בא ושכנתי בתוכך נאם הSing and rejoice, O daughter of Zion,
for I am coming and will dwell in your midst, says HaShem.
22
Rav Michael Rosensweig, in his article, “Chanukah as a Holiday of Idealism and Maximalism,”
(www.torahweb.org/torah/2006/moadim/rros_chanukah.html) addresses one of the questions that was
raised at the outset of this article: why didn’t the Chashmonaim light the Menorah with impure oil, based
on the principle of tumah hutra be’tzibbur? He answers that perhaps the significance of the nes pach
shemen lay specifically in the fact that it wasn’t technically necessary; it became necessary only because of
the people’s desire to perform the mitzvah in its most lechatchila way, with pure oil. Perhaps this can also
explain why the nes pach shemen was the chosen vehicle through which the message of the Shechinah’s
return was expressed: The Beit HaMikdash has always been viewed as the centerpiece of an ideal Jewish
national and religious existence. Thus, a perfect medium for expressing its revival was a miracle that
occurred only because of the nation’s insistence upon performing a mitzvah in the most ideal way.
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be performed wherever an individual happens to find himself. For example, one
can eat matzah or shake a lulav anywhere he happens to be and still fulfill the
mitzvah. However, lighting ner Chanukah must specifically be done in one’s
home; one may not even be able to fulfill the mitzvah with a lighting done
elsewhere.23
The very formulation of the mitzvah indicates the unusual connection between
ner Chanukah and the home. The phrase used by the Gemara to convey the
basic obligation is מצות חנוכה נר איש וביתו. Though the meaning of the phrase is
that the mitzvah is one candle for a man and his entire household, the phrase
literally translates as: a candle for each man and his house.24
In fact, the basic obligation expressed by this phrase confirms the fundamental
link between ner Chanukah and the home. The phrase  נר איש וביתוteaches that
the minimum obligation of lighting Chanukah candles is fulfilled by one member
per household lighting for his entire family. This is startling because based on
the regular rules that govern when one can fulfill a mitzvah on behalf of someone
else, this should not work. For a mitzvah of speech, such as kiddush, one person
can fulfill the obligation of another through the principle of shome’a ke’oneh – if
one hears it, it is as if he said it himself. However, for mitzvot that involve
performing an action, each person must fulfill the mitzvah himself. For example,
one cannot ask someone else to eat matzah, sit in a sukkah, or shake the lulav for
23

The Rivash quoted by the Beit Yosef in Orach Chayim siman 671 says that one cannot rely on the
menorah lighting performed in shul; rather he must relight at home in order to fulfill the mitzvah. Tosafot
on Sukkah 46a s.v. “ha’roeh ner,” seems to indicate the same thing. Tosafot there raises the question of
why ner Chanukah is the only mitzvah for which Chazal established a birchat ha’roeh – a blessing that one
should make upon seeing someone else’s mitzvah (their lit candles). Tosafot suggests at one point that it
might be because someone who doesn’t have a house is otherwise unable to fulfill his mitzvah of ner
Chanukah (")"משום שיש כמה בני אדם שאין להם בתים ואין בידם לקיים המצוה. According to this explanation,
it is only possible to fulfill one’s obligation by lighting in one’s home. (See footnote #29, where this
Tosafot is discussed again.)
24
Another indication of the connection between the menorah and the home is that the Gemara on Shabbat
21b informs us that the Chanukah candles should be lit by the entrance to one’s house, outside, and the
Gemara further clarifies on 22a that they should ideally be placed specifically within a tefach of the
entrance. Tosafot there comments that if one has a private chatzer (courtyard) in front of his house, he
should light his menorah at the end of his chatzer where it opens to the public thoroughfare, so as to
maximize pirsumei nisa. Rashi however, indicates that one should always light within a tefach of his
home, even if he has a chatzer that distances it from public view. This implies that according to Rashi,
proximity to the home is even more important than maximizing pirsumei nisa.
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him. So how can the mitzvah of lighting Chanukah candles be fulfilled through
only one member of the household lighting on behalf of the rest of his family
members?
The fact that the mitzvah can be fulfilled in this way indicates that the mitzvah of
lighting Chanukah candles may be fundamentally different than most other
mitzvot. Perhaps there is no obligation upon any specific individual to light
Chanukah candles.25 Rather, the mitzvah might be for every Jewish home to have
a menorah lit in it.26 In other words, perhaps the mitzvah of ner Chanukah is
more similar to the mitzvah of mezuzuah, which every Jewish home must have,
rather than to a mitzvah such as lulav, which every individual has an obligation to
perform. This would explain both the formulation of  נר איש וביתוas well as its
halachic ramification that only one candle has to be lit per household. The
implication of this is remarkable: Not only is there a connection between the
mitzvah of ner Chanukah and the home; the home itself may be what generates
the obligation to light a Chanukah candle!27
The fact that ner Chanukah is inextricably linked to our homes indicates that
there is something about its message that can only be expressed in our homes.
The theme of Chanukah in general and of the nes pach shemen in particular is the
importance of performing chanukat habayit laHaShem, of transforming physical
structures into places worthy of housing the Shechinah. One might have thought
that the synagogue would be the most appropriate venue for expressing this
message. Yet halachah insists that it be expressed specifically in our homes. The
overwhelmingly powerful message that we are supposed to imbibe from our
experience of Chanukah is to perform a chanukat habayit laHaShem in our own
25

In other words, it may not be a chovat gavra, an obligation upon the person.
The Pnei Yehoshua on Shabbat 21b presents the mitzvah in exactly this way. He calls it a chovat habayit
– an obligation upon the home, not upon any specific individual. This could also more generally be termed
a chovat cheftza – an obligation upon an object.
27
Tosafot in Sukkah 46a s.v. “ha’roeh ner” seems to indicate exactly this. As mentioned in footnote #25,
Tosafot wonders why ner Chanukah is the only mitzvah for which Chazal established a birchat ha’roeh – a
blessing that one should make upon seeing someone else’s mitzvah (their lit candles). Tosafot first
suggests that it is because of “chavivut hanes” – the degree to which the mitzvah is beloved. He then
proposes that it might be because someone who doesn’t have a house is otherwise unable to fulfill his
mitzvah of ner Chanukah. He concludes that the first reason is preferable “ – ”דלא תיקשי ליה מזוזהso that
one shouldn’t raise an attack from the mitzvah of mezuzah. Presumably, Tosafot means that one might say
that there can never be a problem of someone being unable to fulfill his ner Chanukah obligation due to his
homelessness since someone who doesn’t have a house has no obligation of ner Chanukah at all, just as he
has no obligation of mezuzah.
26
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homes. We are supposed to transform our homes into places that are worthy of
carrying the message of the nes pach shemen. Just as the nes pach shemen
proclaimed the presence of the Shechinah in Bayit Sheni, the flames that burn in
our windows each night should be broadcasting the message that this is a makom
Shechinah; this is a place dedicated to avodat HaShem, a place imbued with a
sense of God’s presence.
It is encouraging that of the three Mikdashot throughout history that were
dedicated at exactly this time of year, Chanukah focuses primarily on the
Chashmonaim’s rededication of Bayit Sheni. The Chashmonaim were faced with
what must have seemed like a hopeless situation: the Shechinah had never
returned with the intensity of the Bayit Rishon era and was growing increasingly
distant as Hellenism continued to spread throughout the Jewish community.
There were idols in the Temple, and the enemy vastly outnumbered them. Yet,
they rose to the challenge with courage, passion, and commitment, and were
ultimately successful in reversing the reality; they defeated the Greeks, purified
the Beit HaMikdash, and most importantly, brought the Shechinah back to Am
Yisrael. The message that emerges from this inspiring story and our reenactment
of it each year is that no matter how far removed the Shechinah may seem, if we
demonstrate genuine courage, passion, and commitment, we can bring the nes
pach shemen into our homes and make the Shechinah a palpable presence in our
lives.
Conclusion
Throughout Jewish history, a number of mikdashot were constructed or
dedicated at exactly this time of year. Thus, Chanukah celebrates much more
than the one victory and dedication that occurred during the period of the
Chashmonaim, but rather the far-reaching concept of chanukat habayit
laHaShem – the idea of consecrating a physical structure to God. The perfect
symbol for this concept is the nes pach shemen, which signified the momentous
return of the Shechinah to Bayit Sheni. During Chanukah, we recreate this
miracle specifically in our homes, hopefully inspiring us to transform our own
homes into places filled with a sense of God’s presence.
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Chanukah: Not Just for Elitists
Rabbi Yehoshua Grunstein
Director of Training and Placement, BerenAmiel and Straus-Amiel Emissary Programs

About a year ago, a Straus-Amiel emissary serving a community abroad, was
interested in sending his daughter to an Orthodox high school in Israel, due to the
lack of any Jewish school in his community. When searching various options for
them, one stands in my mind and bothers me till this very day; the interviewer
said that he only accepts "the elite of the religious community" into his school, so
"how can a girl who grew up in a non-Jewish environment abroad fit into such a
terrain?"
All my attempts to explain that the girl in question was the daughter of a rabbi, to
remind him of her father's dedication in giving up the comfort of living in the
Holy-Land in order to serve a community thirsty for Torah abroad, received the
same response: "We are a school for the elite of the religious community only!"
In my sadness at his response - his unwillingness to, at the very least, meet and
test the girl – and feeling that my pleas were falling on deaf ears, I ended the
conversation with the following question: "Rabbi, do you believe that, during the
eight nights of Chanukah1, every Jew is Rabbinically2 obligated3 to light candles
in/around their home, either at the entrance/window or on the table4?"
1

Code of Jewish Law, OC, 672/1. See the interpreters [ad-loc] as to when "night" is vis-a-via this
commandment.
2
Tracate Shabbat 23a.
3
Code of Jewish Law, OC, 671/1 includes even a poor person, who has to sell what he can to buy them,
and though the Code [ibid 2] says, based on the Talmud [Shabbat 21b,] that 1 "Menorah" per home
[surely for those living there and physically present] is enough, the Rama [ibid] brings the other custom
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He of course answered in the affirmative, quoting the sources in the footnotes
below. To which I retorted that, according to his "educational" thinking,
shouldn't it be limited….to the elite?
After all, it's rather hard not to see the very explicit similarities between the
above commandment eight nights a year and the daily obligation to light the
Menorah…. in the holiest, most elite place in the Jewish world, the Temple 5;
 Vessel- While not obligatory6, many/most Jews light these candles within a
vessel of some sort [i.e.- the "Chanukiya"] as was done in the Temple7.
 Oil- While all oils/candles/wicks are valid for this Mitzva, there is a special
enhancement of it if one uses oil8. This is in contradistinction to Shabbat,
where there are very explicit limitations as to which oils/candles/wicks
one can use to fulfill the Mitzva of lighting Shabbat candles9.
 Olive Oil- While all oils are valid for this Mitzva, the Talmud speaks of
using olive oil (Shabbat 32a) because of its higher quality. Having said that,
an additional reason is suggest later:
 ועוד שהנס נעשה...מצוה מן המובחר להדליק נרות חנוכה בשמן זית
)א/ אורח חיים סימן תרעג,בשמן זית(ערוך השולחן
There is an enhancement of the Mitzva to light the Chanukah candles with
olive oil….and also, because the miracle was done through olive oil [in
the Temple]. (Aruch HaShulchan, 673/1.)
 Purpose- Indeed, as the Shabbat Candles are there to illuminate the room,
versus the Chanukah Candles, many have said that one fulfills the
obligation of Shabbat Candles by using certain electric lights 10. But since
the Chanukah candles are just for the sake of a Mitzva [and not to
that each person in that home lights their own. Though the Talmud states that women are obligated in
this rabbinic commandment [Tractate Shabbat 23a,] and thus women light just like men, there is a
custom, based on the novel view of the Mishna Berura [ibid 9,] that אשתו כגופו/”one's wife is like
himself,” and thus, even if there is a custom for each person to light, a husband lighting is like lighting for
his wife.
4
Ibid 5.
5
Rambam's book of Mitzvot, positive mitzva # 25.
6
See "Nefesh HaRav" by Rav Hershel Schachter [Resheit, 1994], pp 226, that Rav Solovetchik personally
didn't believe that this is nessecary in preformace of this Mitzva.
7
See Responsa Avnei-Nezer, OC 500, who entertains the possibility that the vessel is part of the Mitzva,
and so too is brought in name of many others [amongst them R' Yizchak ben HaRava"d] in the SdeiChemed, מערכת חנוכה, letter 'ז.
8
Code, ibid, 673/1 in the glosses of the Rama.
9
Code, ibid, 264.
10
Responsa Beit Yizchak YD 1/120/5, see also various views in Responsa Yabia Omer 2/17, versus
Responsa Teshuvot Vehanhagot 2/154. Most recently, see such electric “Shabbat-candles” produced by
the “Zomet” institute, explained by its head, Rav Yisrael Rozen, in this article:
http://www.zomet.org.il/?CategoryID=398&ArticleID=968
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illuminate the house, like the purpose of Shabbat candles,] it thus remind
us of the Temple and its Menorah, which, according to most, has to be
something that burns out as it goes [unlike electricity], such as oil or wax11.
 Benefit- One is not allowed to use the candles for any purpose other than
the above Mitzva, such as using its light to count change, read a book,
etc'12. Indeed, within the Temple, there is a prohibition known as
מעילה/Me'I'la13, which prohibits using the sanctified items of the Temple
for anything other than its purpose. Thus, explains the Rashba, as one of
two suggestions14 to this prohibition;
 עשאוה, והלכך, משום דעל ידי נס שנעשה במנורה תקנו,וטעמא דמילתא
 מסכת שבת דף כא, (חידושי הרשב"א,כמנורה שאסור להשתמש לאורה
) ד"ה אמר רב ירמיה,עמוד ב
The reason is that, due to the miracle that was done with the Menorah [in
the temple] they made this enactment [of lighting the lights each night,]
thus they enacted it as [the laws governing] the Menorah [in the Temple,]
that one is not allowed to use its oil (Rashba, Tractate Shabbat 21b d"h
Amar Rav Yirmiya)
Or, in the words of the Meiri:
 הואיל והן זכר לנרות ולשמן היכל,ויש באים בה מטעם איסור הנאה וקדושה גמורה
)' שבת כ"א עמוד א,הקצהו מדעתו לגמרי (בית הבחירה למאירי
But some have come and explained the reason for this as a prohibition of
deriving benefit, due to its total sanctity. Whereas [the Chanukah candles]
commemorate the candles and oil in the Temple, one totally make it untouchable
in one’s mind (Beit HaBechira to the Meiri, Tractate Shabbat 21a15.)
So too, was codified by the Levush;

11

Responsa Yabia Omer 3/35. Indeed, in the aftermentioned “Electric Shabbat candles” by the Zoment
institute, it works on battery, thus “running out’ just oil/wax.
12
Code of Jewish Law, OC, 673/1, and see ibid [as suggested by Raba in Tractate Shabbat 21] that this is
the reason the common custom is to light a "Shamash", an extra candle so that if the lights go out/if one
does "utilize" the candles, one will in essence be using this extra one only. Indeed, the common custom is
to say the brief prayer of  הנרות הללוright after candle lighting [ibid 696/6], which, based on its source
[Tracate Sofrim 20/4,] makes reference to the fact that "אין לנו רשות להשתמש בהם אלא לראותם
בלבד/"We can't use/benefit from them but rather just observe them."
13
Rambam's Book of Mitzvot, Positive commandment 118, Negative commandment 146.
14
See, for example, the Meiri, Tractate Shabbat 21a that brings the other common opinion that the
reason for this prohibition is ""משום בזויי מצוה/”as it disgraces the Mitzva,”i.e.- it is not appropriate to use
the candles for anything else, but the Mitzva of lighting it for the sake of Chanukah.
15
See also Baal HaMaor, Shabbat ibid, 9a in the pagination of the Rif, who says the same reason.
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 שהרי, עשאוה כמנורה שאין משתמשין בה כלל,כיון שע"י נס שנעשה במנורה תקנוה
 סימן, אורח חיים, (לבוש,לפנים היתה עומדת בהיכל מקום שלא ראו בני אדם את אורה
) ב/תרעג
Because that, by virtue of the miracle that happened with the Menorah, they
made this enactment, they made [its laws] as that of the Menorah [in the
Temple] not to use [its light] as all, as it [i.e. the Menorah] stood inside the
Temple, in a place that nobody saw its light (Levush, OC, 673/2.)
 Lighting versus having it lit- The point of view, accepted as law16, is that
הדלקה עושה מצווה/The actual lighting is the command and no the
הנחה/the placing of the Chanukiya in the right place, already lit. Rashi
explains thus;
 (רש"י. כדאשכחן במנורה, מדליקין- אי המצוה של חנוכה תלויה בהדלקה
)מסכת שבת דף כב עמוד ב ד"ה אי הדלקה
If the Mitzva of Chanukah is dependent on actually lighting [its candles],
we light, as was done in the Menorah [in the Temple]. (Rashi, Tracate
Shabbat 22b d"h ei Hadlaka17.)
 Blessing= The first of the Berachot we say before lighting the Chanukah
candles is 18להדליק נר [של] חנוכה....ברוך. In explaining why some Rabbinic
commandments [such as reading the Megilla on Purim19,] gets the
formulation of ""על/on doing a Mitzva, and others the prefix of ""ל/to do
the Mitzva, despite the fact that both are about to be done [i.e.- they are
both uttered prior to doing the Mitzva,] the Raavad offers various
explanations, one of which is that, perhaps, rabbinic commandments get
the latter formulation, versus biblical commandments getting the former.
However, if this distinction is true Chanukah candles are a Rabbinic
obligation and yet get the formulation of ""על/on? Thus, explains the
Raavad:
. מפני שזו הברכה הוקבעה על הנרות שבמקדש שהן של תורה,א"נ
 הלכות ברכות פרק, הרמב"ם, (השגת הראב"ד.לפיכך עשאוהו כשל תורה
)יא הלכה טו

16

Code of Jewish Law, OC, 673/2. The practical ramification if that if the candles go out, after being
properly lit in a place where they have a probable chance of staying on for the proper requisite amount of
time [ibid 675/2,] there is no need to re-light them, as the Mitzva is to "light" them [which was done,] not
have them “lit” in a certain place, per-se.
17
This point of view of Rashi is actually against the point of view of the Rambam [Rambam’s Code, Hilchot
Biat Mikdash, 9/7] who states that in the Temple, הנחה עושה מצווה/the actual placing of the Menora
[perhaps already lit] is the Mitzva.
18
Code of Jewish Law, OC, 676/1-2.
19
Tracate Megilla 4a, in which it's clear that the Rabbis obligated us to read the Megilla both at night and
during the day.
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Also, because this Beracha was instituted on the candles that were lit in
the Temple, which is Biblical, therefore [the formulation of the beracha] is
like those which are biblical (Raavad’s glosses, Rambam’s Code, Laws of
Berachot, 11/15)
 Leftover oil- Even after the Holiday is over, one should not use the leftover
oil from the candles for any other purpose, but rather make a fire and
burn it20. While the Code explains the reason for this as due to the fact
that it was designated for the Mitzva [and not any other use,] he adds that
one is not allowed to add more oil to the leftover oil so that it would
become nullified by a ratio of 60/1. This addition is rather difficult as the
Code allows one to do this in cases of Rabbinic prohibitions [Code, ibid, YD,
99/6?] One of the answers given to this seeming contradiction, is by Rav
S.Z Aurbach:
 ולכן אסור להוסיף ולבטל את מותר,נתנו על זה שם קודש ועשאוהו כהקדש...
גם לאחר חנוכה אסור לנהוג בו מנהג בזיון....השמן משום דהוי בזיון לבטל קודש
)נ"ח/ג- ב,דהוי כהקדש (שו"ת מנחת שלמה תנינא
…[the Rabbis] put upon it the properties of “Kodesh” and made it like
Hekdesh/like a holy vessel designatated to the Temple. Therefore, one
can’t add [oil] to nullify the remaining oil, as this would be disgracing it by
nullifying Kodesh….and therefore even after Chanukah one can’t disgrace
it as it’s like Hekdesh (Responsa Minchat Shlomo, Tanina, 2-3/ 58.)
Going through 8 days of a semi-Temple experience within our own homes, having
these Chanukiyas shining each night, leads one to believe that our sages indeed
wanted each home to be a semi-temple21, each home has both the option and
obligation to allow the Jewish-Torah lifestyle into it, to such an extent that the
laws governing this remembrance of the miracle of the oil in the Temple 22, during
the days of Chanukah, mimics the laws of the Menorah there! In other words,
lighting a Menorah was not enough [i.e. just a replica to the miracle,] but rather
almost totally23 lighting it in accordance with the laws of lighting the Menorah
within the Temple.

20

Code ibid 677/4. This is according to the opinion of the Geonim and Midrash Tanchuma, brought in the
interpretation of the Ramban, Tractate Shabbat 21b, against that of the Rambam and the Rosh that allow
using the leftover oil after Chanukah, just like one can use the Schach and Sukkah walls for anything one
pleases after Sukkot/after there is no longer a Mitzva obligating us.
21
i.e.- in distinction from a synagogue which is a מקדש מעט/small temple with additional laws and
limitations governing it- see Tractate Megilla 29a, Code of Jewish Law, OC, 150-156.
22
Tractate Shabbat, 21b.
23
i.e.- as there is a prohibition to make the exact replica of the vessels in the Temple for other use- Code
of Jewish Law, YD, 141/8.
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The Temple was a place of prayer, sacrifices, song [i.e the daily Psalm sung by the
Leviates24 and more,] communal celebrations25, and much more, all of which
were part and parcel of our service of G-d. Our homes - where the majority of the
365 days a year are spent by both the most simple Jews and the elite - teach the
laws of Chanukah. They can and must be places which are the most important
part of our religious experience. Beyond the endless examples in Jewish law
between the Temple that was, and our actions outside of it, and mainly at home,
in the present26, our sages gave us this eight-day experience, because they expect
- and have the confidence - that we can turn our homes in places of worship of Gd, from the way we eat, to the way we relate to our spouses and children, how
we spend our leisure time, and much more.
Thus, once a year, Temple-oriented laws penetrate our homes, and hopefully, the
experience of keeping them in every home to the key will naturally not allow a
Jew to utter the words, "My school is just for the elite of the religious world!" The
Jewish home, in which the aforementioned girl grew up, was a secure and rooted
Jewish one, not to mention a home of a rabbi; a home which was a haven of
religiosity the entire year, a semi-Temple and a place of constant worship of G-d,
year-round. I would hope more schools would share the confidence our sages
had in this profound power of the Jewish home, [allowing it to be a haven for
temple-oriented laws 8 days a year, as well as others all year,] allowing more and
more girls and boys the gift of a Jewish education.

24

Mishna, Tractate Tamid 7/4, Tractate Rosh Hashanah 31a.
Such as the "Simchat Beit HaShoeva"/”Celebration of the Water Libation” on Sukkot [Tractate Sukkot
51a.]
26
i.e. “Three people sitting together and sharing words of Torah is like eating [sacrifices] from the Alter”
(Tractate Avot 3/3,) our dining-room table being in place of the Alter (Tractate Menachot 97a,) praying
with the mindset as if one is standing in the Temple (Code of Jewish Law, OC, 95/2,) saying the verses and
passages that refer to the sacrifices is as if we sacrificed them (Tractate Taanit 27b, Code ibis 1/5-9,)
learning the laws of the sacrifices is like sacrificing them, (Tracate Menachot 110a,) and tragically, if a
great righteous leader dies, it acts like the atonement of the Alter (Tractate Moed Katan 28a,) and many
more.
25
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חנוכה ,החג של המשפחה והבית
הרב יוני הולנדר

מנהל בית המדרש התיכוני או״ת אריא"ל
ע״ש יוסף ספירשטיין

פעמים רבות שאלתי את עצמי ,אם נס החנוכה היה בבית המקדש אז מדוע אנו מזכירים
אותו בבית? האם לא היה מתאים שעיקר המצווה וההדלקה יהיו בבית הכנסת? (חז"ל
לא הזכירו דין הדלקה בבית הכנסת ,המנהג הוזכר רק אצל הראשונים).
לפני כמה שנים מצאתי את המדרש הבא ,המדרש מספר את סיפור החנוכה מזוית
חדשה:
אוצר המדרשים (אייזנשטיין) עמוד קפה מדרש מעשה חנוכה
 ...אמרו בימי היונים נתחייב מקרא זה שהערימו סוד על ישראל אמרו
בואו ונחדש עלי הם גזירות עד שיבעטו באלהיהם ויאמינו בע"ז שלנו.
עמדו וגזרו כל בן ישראל שעושה לו בריח או מסגור לפתחו ידקר
בחרב ...ואין לך דבר מעביר רעות האשה מעל בעלה כדלת...
הגזרה הראשונה מוזרה מאד במבט ראשון :לבטל את המנעולים על הדלתות .אבל
הכוונה שלהם מודגשת במדרש :להעביר רעות (=חברות) האשה מעל בעלה ,במילים
אחרות המטרה היא לפגוע באינטימיות הזוגית וממילא לפגוע ב'שלום הבית' של
היהודים .המדרש מתאר איך עם ישראל מתגבר על גזירה זו  .בעקבות זאת ממשיכות
הגזירות:
עמדו וגזרו כל מי שאשתו הולכת לטבילה ידקר בחרב וכל הרואה
אותה הרי היא לו לאשה ובניה לעבדים,
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והמדרש ומתאר את כובד הגזירה וכיצד נעשה להם נס ונמלטו מן הגזירה הקשה הזו.
וממשיך המדרש:
כיון שראו יונים שאין ישראל מרגישין בגזירותיהם עמדו וגזרו
עליהם גזירה מרה ועכורה ,שלא תכנס כלה בלילה הראשון
מחופתה אלא אצל ההגמון שבמקום ההוא... .
הגזירה הזו מוכרת לנו מדברי חז"ל במקומות אחרים וכפי שכותב הרמב"ם בהלכות
חנוכה" :ופשטו ידם בממונם ובבנותיהם"  .משלש הגזירות שהבאנו כאן רואים בהחלט
את הכיוון של היוונים – לפגוע במשפחה היהודית על ידי הפגיעה בטהרה ובאהבה שבין
איש ואשתו.
המפנה הדרמטי קורה בחתונת בתו של מתתיהו הכהן הגדול:
עד שבא מעשה של בת מתתיהו כהן גדול שנשאת לבן חשמונאי
ואלעזר היה שמו ...וכשישבו לסעוד עמדה חנה בת מתתיהו מעל
אפריון וספקה כפיה זו על זו וקרעה פורפירון שלה ועמדה לפני כל
ישראל כשהיא מגולה ולפני אביה ואמה וחותנה .. .אמרה להם
שמעוני אחיי ודודיי ,ומה אם בשביל שעמדתי לפני צדיקים ערומה
בלי שום עבירה הרי אתם מתקנאים בי ,ואין אתם מתקנאים
למסרני ביד ערל להתעולל בי!  ..נטלו עצה וכו' ועשה להם
הקב"ה תשועה גדולה.
אז לפי הזווית הזו של הסיפור .המרד התחיל מבתו של מתתיהו ששכנעה את אחיה
לדרוש את כבודה ואת כבודם .המרד מתחיל בגלל גזירות בתחום המשפחה ולא בגלל
גזירות המקדש וגם לא בגלל גזירות של לימוד תורה ושמירת שבת.
מה זה מלמד אותנו?
שבנוסף לציר המפורסם שבו מתחנך היהודי  -בית המדרש  .ובנוסף למרחב הטהרה
הציבורי – בית המקדש ,אם רוצים לפגוע בהמשכיות היהדות צריך לפגוע
בבית/במשפחה של היהודי.
לפי הסיפור הזה בחנוכה אנחנו לא רק מציינים את הניצחון שלנו 'שם' בבית המקדש,
אנחנו מציינים את הניצחון 'כאן' בבית של כל אחד ואחד מאיתנו .כל בית יהודי הוא מעין
בית מקדש מעט שבו נשמר פך קטן טהור שמפיץ את טהרתו וזוהרו בכל הבית .וכל יהודי
הוא כהן גדול בביתו.
לכן חשוב כל כך לחגוג את חג החנוכה בבית 'נר איש וביתו'  .וחשוב לציין כאן שלדעת
הגמרא בשבת אם יש לאדם כסף או לנר שבת או לנר חנוכה אזי נר שבת קודם – 'שלום
ביתו עדיף' כלומר רק אם יש אור בתוך הבית אפשר להדליק נר בפתח ולהאיר החוצה.
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חנוכה החג של המשפחה והבית .כשיש לנו אור של שלום בבית שלנו אז אנחנו יכולים
לעמוד בפתח ולהאיר ולפרסם את הנס ועל ידי כך להפוך את הכד הטהור הקטן שלנו
למקור אור לשמונה ימים עבור כל עוברי הרחוב.
בלשונו של הרב קוק הרעיון הזה מופיע במילים קצרות ומתומצתות:
הרב קוק :עין אי"ה שבת פרק שני אות ז':
הנצחון שנתן ד' ביד עבדיו הכהנים שנתגברו על היונים שבקשו לא רק לעקור את
עם ישראל ממעמדם החומרי כי אם [לעקור] את תכונת החיים שישראל מודיעים
בעולם ...שתהי' הטהרה והצניעות המטרה הראשית בחיי המשפחה ואחריהן
ימשכו יתר המדות והדיעות הישראליות .זה שנאו עם היונים וראו בזה צר ואויב
לתרבותם הם ...,מ"מ בחיי המשפחה מוכר האור העברי ,הטוהר והצניעות ...על
כן חובת מצות (נר) חנוכה נר איש וביתו.
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בין החוץ והפנים
ד"ר שלומית קנדי-הראל

רכזת יחד -זהות יהודית בקהילה
מינהל קהילתי גילה ,ירושלים

לכולנו מוכר הסיפור הידוע מן התלמוד הבבלי ,על הלל הזקן הקופא כמעט למוות על גג
בית המדרש של שמעיה ואבטליון ,גדולי ישראל ששימשו בימי הבית השני כנשיא
הסנהדרין וכאב בית דין (יומא לה ע"ב):
אמרו עליו על הלל הזקן שבכל יום ויום היה עושה ומשתכר בטרפעיק
חציו היה נותן לשומר בית המדרש וחציו לפרנסתו ולפרנסת אנשי ביתו
פעם אחת לא מצא להשתכר ולא הניחו שומר בית המדרש להכנס עלה
ונתלה וישב על פי ארובה כדי שישמע דברי אלהים חיים מפי שמעיה
ואבטליון אמרו אותו היום ערב שבת היה ותקופת טבת היתה וירד עליו
שלג מן השמים כשעלה עמוד השחר אמר לו שמעיה לאבטליון אבטליון
אחי בכל יום הבית מאיר והיום אפל שמא יום המעונן הוא הציצו עיניהן
וראו דמות אדם בארובה עלו ומצאו עליו רום שלש אמות שלג פרקוהו
והרחיצוהו וסיכוהו והושיבוהו כנגד המדורה אמרו ראוי זה לחלל עליו
את השבת
סיפור זה הוא סמל ומופת למסירות נפש ולמסירת נפש (כמעט) עבור לימוד התורה .כמו
גם סיפור רב רושם על פועל מהגר בבלי פשוט ,שעלה לגדולה בכוח התמדתו בלימוד
והפך לימים לנשיא ישראל – הלא הוא הלל הזקן .בנוסף למסר חינוכי חשוב זה ,אבקש
להפנות את תשומת הלב גם לתפאורה ,לשחקנים ולפרטים שאין המדרש חוסך מאיתנו:
בפתח המדרש ,כמו גם בפתח בית המדרש עומד שומר המקבל דמי כניסה מן הנכנסים
ובתוכם הלל השב מיום עבודה ומחלק את שכרו חצי חצי :חציו הראשון נמסר לשומר
פרנסתו ,והחצי השני ,כמסתבר נחלק שוב לשני חלקים :כלכלת הלל וכלכלת בני ביתו.
מאותו רגע ,נדמה שהמדרש קורא לנו לבחון את אבני הבניין המנוגדות שעל גביהן הוא
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נבנה' :יום יום' לעומת 'פעם אחת'' ,ערב' לעומת 'שחר'' ,מאיר' לעומת 'אפל'' ,שלג'
לעומת 'מדורה'' ,פנים' לעומת 'חוץ'.
נראה ,שבין השורות ,מבקש המדרש להעביר לנו ביקורת סמויה אך נחרצת על הסתגרות
של לומדי התורה באר בע אמותיהם ,מבלי לדעת כלל מה מתחולל מחוץ לקירות בית
המדרש עד שכמעט אבדו חיי אדם".בכל יום" אומר שמעיה לאבטליון "הבית מאיר והיום
אפל" ,מדי יום יוקד אור התורה באור יקרות ומפיץ חומו ליושבי בית המדרש ,אך היום
ארע מקרה שהאפיל על המקום ועל יושביו ,וכמעט הקפיא למוות אחד מתלמידיו
המתמידים ,שאיש לא הבחין בהעדרו ובכסאו שנשאר מיותם באותו היום .אותה 'דמות
אדם' הנראית להם מלמטה ,בנושאם את עיניהם מעלה לארובה ,נותרה בחוץ מבלי יכולת
להיכנס פנימה.
ימי החנוכה הם ימים שבהם אנו נדרשים להציב את החנוכיה בחלוננו או בפתח ביתנו
הפונה לרשות הרבים.
מימין לדלת ביתנו ניצבת המזוזה .מולה בצד שמאל אנו מדליקים חנוכיה.
המזוזה מגוננת עלינו מפני העולם שבחוץ .ואנו בתוך בתינו מתכנסים בארבע אמותנו
ומטפחים בית ומשפחה ומעבירים מדור לדור מורשת אבות" :שמע ישראל" ו"שיננתם
לבניך" המקופלים באותיות דיו על גבי קלף תוך בית המזוזה.
החנוכיה ,לעומת זאת דורשת מאיתנו בדיוק את ההיפך ,היא מזכירה לנו שעלינו לצאת
גם אל הרחוב משמע ,גם העולם שבחוץ נמצא באחריותנו .אנחנו מצטיידים בכוח המזוזה
שבבית ומוציאים את נרות החנוכיה החוצה .אנו מאירים את הרחוב באור התורה
והמצוות .ב אור של מוסר ,ערכים וערבות הדדית ובכך מגבירים את האור גם במקומות
רחוקים וחשוכים יותר .בחנוכה הבית שלנו הופך להיות לכוח מאיר הפונה החוצה .ואותן
נרות ,שיש להזין בדרך קבע בחומר בערה ולהיטיבן ,שאלמלא כן לא יידלקו ,הן להבות
קטנות הצצות מכל פתח וכל חלון ומצטרפות לאור גדול ,הקורא לעוברי אורח לשאת
עיניהם ,ואולי גם לשוב חזרה פנימה ,אל תוכנו ואל תוך בתינו ולהיות גשר קבוע ומחבר
בין הפנים והחוץ.
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על אור ועל חשך
הרב נחמיה קרקובר

רב אולפנת או"ת נוה חנה
ראש האולפנה (שנת תשע"ו)

'וחשך זו מלכות יון שהחשיכה עיניהם של ישראל[ '...בראשית רבה פ' ד']
במילים אלה בוחר המדרש להסביר את המילה חשך המופיעה בפסוקים הראשונים
הבריאה .החשך הראשוני והבסיסי מסמל את הרעיון המונח במלכות יון ,אתה ייפגש עם
ישראל אחרי כמה אלפי שנים.
התיאור של המדרש מתאים מאוד לאופי המפגש של עם ישראל עם יון ובאופן ספציפי
לאופיו של חג החנוכה.
מלכות יוון כידוע ,להבדיל משאר הגלויות עסקה בעיקר בכיבוש רוחני ותרבותי ,בעוד
הכיבוש הצבאי הכוחני היה רק אמצעי לשליטה התרבותית ,הגזרות של מלכות יון ,הקמת
מרכזים הלניסטיים ועוד.
אם אנחנו מתארים את התורה כאר המנחה אותנו ,הרי שהיוונים ניסו להחשיך את
עיניהם של ישראל ולהסיט אותם מהדרך.
אבל מסתבר שהענין אינו פשוט כלל ועיקר ,שהרי בהתבוננות מעמיקה יותר ,התרבות
היוונית איננה חשוכה ,ההיפך הוא הנכון ,הנאורות ,ההשכלה ,הקידמה ,הטכנלוגיה,
הפילוסופיה ועוד ועוד הם הסמל המובהק של התרבות היוונית .כך שאפשר להגיד
הרבה דברים רעים על היוונים אבל הם ממש לא חשוכים.
עובדה זו מלווה אותנו עד עצם היום הזה ,שהרי המקלדת שעליה נכתב מאמר זה,
המדיה שבה אתם קוראים אותו והנוסחאות שבאמצעותם המחשב שברשותכם פועל,
מבוססים כולם על היסודות המדעיים והלוגיים שהניחו היוונים הקדמונים ,כך שלא מדובר
על חושך וגם מסתבר לא ממש נצחנו את החושך הזה באמצעות האור.
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יתירה מזו ,גם חז"ל זיהו את האור שבתרבות יון ,וקבעו שספר תורה יכול להיות מתורגם
רק לשפה היוונית ,והם גם נסחו את האמירה 'יפיפיותו של יפת באהלי שם' ,ועוד ועוד
ביטויים שמקרבים את התרבות היוונית ולא מרחיקים אותה.
אז חושך או אור?
כנראה שגם וגם ,תרבות יוון יכולה להיות אור גדול ובאותה מידה חושך עצום ,נסביר זאת
באמצעות שניים מגדולי ישראל.
ה'שפת אמת' בשנת תרל"ד הסביר שהיחס שלנו לתרבות יון היא כיחס שבין נס וטבע.
השגרה היא הטבע ,וזו השגרה ברוכה ,אך היא גם שגרה עיוורת שעלולה להעלים בתוכה
את ההשגחה של הקב"ה ,את אפשרות התשובה וההתחדשות .לשם כך בא הנס,
שמשמעותו הוא החידוש והתזכורת שהמציאות איננה מובנת מאליה ,שהיא מושגחת
ומונהגת כל העת ע"י הקב"ה ,לכן בחנוכה אנחנו מציינים את הנס שגובר על הטבע
השגרתי.
הרב קוק בפירושו עין אי"ה למסכת שבת ,מציין את מערכת היחסים בין יוון לישראל
במושגים של הווה ועתיד ,ההווה הוא המציאות הנוכחית שבה אנחנו חיים ובה אנחנו
פועלים .אך ישנו הבדל עמוק בין הווה הפועל מתוך ראיית פני העתיד לבין הווה העסוק
רק בעצמו ,ואיננו שואף ורוצה בעתיד אחד גבוה וטוב יותר.
יוון מייצגים את הטבע ואת ההווה ,זהו מקום חשוב ביותר ,זהו השדה שאנחנו חיים
ופועלים בתוכו ,אך יש סכנה שההווה והטבע יחשיכו ,יאטמו ולא יובילו את האדם קדימה
אלא רק לחזרה שוב ושוב במעגל אין סופי של חוסר תכלית .הנס והעתיד הם אלה
שמאירים את ההווה והטבע ונותנים להם משמעות.
ואולי זו בדיוק דיוקם של חז"ל 'יפיפיותו של יפת באהלי שם' ,כאשר התרבות של היוונים
בני יפת שוכנת באהלי שם ,הרי שהיופי שלהם ניכר ובולט .אך ברגע שהם יוצאים מאהלי
שם הם מאבדים את משמעותיים ,נהיים חשוכים ואף מחשיכים את האחרים.
אז אור או חושך? כמו תמיד תלוי ,אם הכלים זוכרים את מקומם ומתמלאים במשמעות
הרי שהם מאירים אך אם הם נשארים ריקים הרי שהם חשוכים לחלוטין.
וכמו תמיד ,הבחירה כיצד ובמה ליצוק תוכן לכלים הוא בידינו...
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Chanukah: Its Biblical Roots
Rabbi Menachem Leibtag
Faculty, Midreshet Lindenbaum

Is it simply by chance that Chanukah occurs on the 25th of Kislev? Most students
would answer with a definitive 'YES'. After all, doesn't the word 'Chanukah' evolve
from the popular acronym, CHANU be-CHAF HEH - they rested [from battle] on the
25th (of Kislev)? Presumably, then, had the battle ended (and/or had the miracle
of the Menora taken place) on a different date, we would observe Chanukah on
that day, rather than the twenty-fifth Kislev.
Correct?
Not really. A closer examination of various traditional sources relating to
Chanukah indicates quite the opposite:
* The book of Maccabees informs us that the decision to rededicate the
Temple on the 25th of Kislev was intentional.
* Megillat Taanit describes a holiday on the 23rd of Chesvan,
commemorating a Hasmonean military victory on the Temple mount that took
place over a month before the 'official dedication ceremony' on the 25th of
Kiselv.
* In the book of CHAGAI, the 25th of Kislev (or the 24th) was the date when
construction of the Second Temple had first begun - some two hundred years
before Chanukah!
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* Finally, according to the Midrash, it appears that the time of year of
Chanukah had carried religious significance since the time of Adam ha-Rishon.
[See Avoda Zara 8b.]
So why do we celebrate CHANUKAH on 'CHANUKAH' (i.e. on the 25th of Kislev)?
In the following shiur, we attempt to explain why.
INTRODUCTION
Anyone, who has studied the book of Chagai, immediately notices its connection
to the date of Chanukah. Take for example the following pasuk:
"Take note from this day forward, from the 24th day of the ninth month (=Kislev),
from the day that the foundation was laid for the Lord's House - take note..." (see
Chagai 2:18).
Here we find that the construction of the second Temple began on the 24th day
(or 25th / see Further Iyun section) of Kislev! And in the prophecies delivered by
Chagai on that special date, we find God's assurances for economic prosperity and
predictions of great military victories - should Am Yisrael remain diligent and
complete its construction!
Could it be that this date and these themes are simply 'coincidental'?
Furthermore, in the book of Maccabees (I.1.54-59) we are told how that very same
Temple (the one built during the time of Chagai) was later defiled by the Greeks on
that same day [25 Kislev]; and then re-dedicated by the Hasmoneans - also on that
very same day! [See I.4.52.]
Again, this could be just an amazing coincidence, or - this may suggest that the
'roots of Chanukah' had already sprouted way before the Hasmonean revolt first
began.
To show how and why, we begin our shiur with a quick overview of the time
period of Chagai and Zechariah, and their respective prophecies.
[For a more complete background of this time period, it is recommended that you
first review Sefer Ezra chapters 1,3, & 4; all of Sefer Chagai, and Sefer Zechariah
chapters 1-4.]
[Unfortunately, the study of NEVI'IM ACHARONIM (the later prophets), and
especially TREI ASAR, has taken a back seat in Jewish education. For those of you
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who never found the hour or so that it takes to read the books of Chagai,
Zecharya, and Ezra; Chanukah 'vacation' would be an opportune time. The
following shiur should provide you with the historical background that will help
you appreciate their content.]
SHIVAT TZION
The Second Temple period begins when the Jews living throughout the Persian
Empire receive permission [from King Cyrus] to return to Jerusalem and rebuild the
Temple, just as Yirmiyahu had foreseen seventy years earlier. [See Ezra 1:1-8.]
During this time period, better known as 'shivat Tzion' [the return to Zion], only a
small portion of the Exile returned. Led by Zerubavel (a descendant of the House
of David), these returnees were inspired by their spiritual leaders: the prophets
Chagai and Zecharya.
The opening prophecies of both Chagai and Zecharya are delivered in the second
year of the reign of the Persian King Darius (see 1:1 in each Sefer), some twenty
years after these returnees had first arrived in Jerusalem. To appreciate the
prophetic importance of that year (and these prophecies), let's consider its
historical setting.
HIGH HOPES FOR BAYIT SHENI
The destruction of the First Temple and the subsequent exile to Bavel left the
people of Israel in an unprecedented condition. Since the time of Yehoshua (i.e.
for the past 900 years), the nation of Israel had been living in its own land, while
the Mishkan (Tabernacle), and later the Bet Ha-mikdash (Temple), served as their
spiritual and national center. In addition, Israel had always been sovereign in their
land. Even in times of relative weakness, Israel had never been subjugated to
foreign rule. However, after the Temple's destruction, Israel was left without its
land, without its Temple and without its sovereignty.
Near the close of the First Temple period, the prophet Yirmiyahu not only
forewarned the people concerning this impending exile and destruction - he also
proclaimed that God had granted sovereignty to Babylonia for the next 70 years
(see Yirmiyahu 25:1-12). As Israel had abused their own sovereignty, God
punished them by subjecting them to the 'yoke' of "melech Bavel" (see Yirmiyahu
27:12).
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However, Yirmiyahu also foresaw the redemption of Israel at the conclusion of
those seventy years; promising Israel's return to its land (and sovereignty), in a
fashion even grander than their original redemption from Egypt:
"Assuredly, a time is coming, declares the Lord, when it shall no longer be said, 'As
the Lord lives, who brought the Israelites out of the land of Egypt,' but rather, 'As
the Lord lives, who brought out and led the offspring of the House of Israel from
the northland and from all the lands to which I have banished them...' " (see
Yirmiyahu 23:7-8).
Nevertheless, this promise of redemption was not unconditional. As Yirmiyahu
warned, it would only be realized if it included in change in the people's attitude,
i.e. Israel's seeking of God:
"When seventy years of Bavel are over, I will take note of you, I will fulfill for you
My promise to bring you back to this place... WHEN YOU CALL OUT to Me and
come and pray to Me, I will give heed to you. You will search for Me, and then you
will find Me..." (see 29:10-14).
As one would expect, God hoped that the returning exile would establish a better
and more just society, thus correcting the ills of the First Temple period.
SHIVAT TZION - NOT WHAT WE HAD HOPED FOR
At the end of these seventy years, Bavel's great empire indeed fell to the Persians
(as Yirmiyahu had predicted - see Ezra 1:1). In fact, Koresh [Cyrus the Great], the
first king of this newly founded Persian empire, issued an edict allowing the Jews
to return to Jerusalem to rebuild their Temple (see Ezra 1:1-6).
Generous a declaration as it was, it granted the Jews only religious autonomy, but
not political sovereignty. For example, Zerubavel - the political leader of the
returning Jews - is consistently referred to as "pechat Yehuda" - the GOVERNOR of
Judah (see Chagai 1:1, 2:2). His contemporary - Yehoshua ben Yehotzadak - was
designated to serve as the Kohen Gadol (high priest) - once the Temple would be
built.
Unfortunately, only a small percentage of the exile returned; and this small
population managed only to build the Mizbeiach [altar] (see Ezra 3:2-6). Attempts
to begin construction of the new Temple were thwarted by the local non-Jewish
population (see Ezra 4:1-5). In short, the general situation was quite pitiful, as
stated quite explicitly in Ezra 3:12, Zecharya 4:8-10, and Chagai 2:1-6.
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Clearly, Yirmiyahu's prophecies of a grand redemption remained only partially
fulfilled. Now, it became the challenge of the prophets of shivat Tzion - Chagai and
Zecharya - to revive this redemption process.
Some 18 years later, as Daryavesh [Darius the Great] assumes the throne of the
Persian Empire, a new window of opportunity opens for the people of Israel, and
hopes are re-kindled that construction of the Second Temple could begin once
again.
CHAGAI - IT'S TIME TO BUILD
It is in this setting, on Rosh Chodesh Elul during the second year of Darius, that
Sefer Chagai opens:
"In the second year of King Darius... the word of the Lord came through the
prophet Chagai to Zerubavel ben She'altiel, the governor of Judah, and to
Yehoshua ben Yehozadak, the high priest. Thus said the Lord of Hosts: These
people say, 'The time has not yet come for the rebuilding the House of the Lord.'
And the word of the Lord continued: Is it the time for you to dwell in your paneled
houses, while this House is lying in ruins?" (Chagai 1:1-4).
As the redemption process had yet to materialize, Chagai complains that the
people lack the necessary enthusiasm to pursue the construction of the Mikdash.
There may have even been some logic behind this pessimistic attitude. After all,
the first Bet Ha-mikdash had been built only after a monarchy had been firmly
established and Israel had achieved economic prosperity (see Shmuel II 7:12-13,
Melachim I 5:5, 5:16-19, and Devarim 12:9-11).
Due to the lack of sovereignty and prosperity during these early years of 'shivat
Tzion', a general feeling of apathy prevailed (see Chagai 1:2, 2:3, and Zecharya
4:10). Their pathetic situation may have even been understood as a sign to them
that God did not want them to build a Mikdash!
Chagai's opening prophecy challenges this apathy by calling for a national process
of soul-searching and a united effort to rebuild the Mikdash. To encourage the
people, Chagai promises the people that this campaign will yield economic
prosperity and political sovereignty (see 1:8-9, 2:7, 2:15-19).
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Chagai thus presents a straightforward challenge: First build the Mikdash, thereby
directing the nation's devotion to God, and then Am Yisrael will be worthy of
attaining their sovereignty and economic prosperity.
Chapter one describes how the people accept Chagai's challenge, and begin
gathering the building materials (see 1:12-14). In chapter two, on the last day of
Succot, Chagai provides the nation with additional words of encouragement, and
delivers yet another prophecy, this time promising that this Second Temple has the
potential to become ever greater than the First (see 2:1-9). His concluding
prophecy is delivered on the 24th of Kislev, on the day before construction was to
begin - and most likely in anticipation of that groundbreaking ceremony.
In the two prophecies that he delivers on this momentous day, Chagai emphasizes
the same central points that he had made earlier. Not only will economic
prosperity return (see 2:15-20, quoted above), but political sovereignty as well:
"And the word came to Chagai a second time on the 24th day of the month. Speak
to Zerubavel the governor of Judah: I am going to shake heaven and earth, and I
will overturn the thrones of kingdoms and destroy the might of the kingdoms of
the nations. I will overturn chariots and their drivers, horses and their riders shall
fall..." (2:21-23).
Despite these predictions of grandeur, reality fell far short of these expectations.
Indeed, the people completed construction of the Temple in the sixth year of
Daryavesh (see Ezra 6:13-15); however, during that generation, Chagai's visions
were never fulfilled in entirety. [Soon, we will attempt to will explain why.]
Nonetheless, these closing words of Chagai likely echoed in the ears of the
Hasmoneans some two hundred years later, as they triumphed over the great
Greek armies, thus restoring Israel sovereignty. Certainly, the Hasmoneans had
ample reason to conclude that Chagai's prophecy had finally been fulfilled through
their endeavors. [See Rashi on Chagai 2:5-7!]
Now, to understand what went wrong during the time period of Chagai (and how
this relates to Chanukah), we must undertake a quick study of Sefer Zecharya.
ZECHARYA - IT'S TIME TO REPENT
Sefer Zecharya also opens in the second year of Darius' rule. However, in contrast
to Chagai, who emphasized the nationalistic aspects of the redemption process,
Zecharya delivers a more 'spiritual' message. His opening prophecy implores the
people to perform proper repentance; only then will God return to his people:
42

"SHUVU EILAI... - Return to me, says the Lord... and I will return to you" (1:3).
The next six chapters continue with Zecharya's various prophetic visions describing
the return of God's Divine Presence to Jerusalem. [It is recommended that you
scan these chapters to verify this point.]
Chagai and Zecharya strike a critical balance between two conflicting ideals in the
redemption process. Surely, both economic prosperity and political sovereignty
would be necessary for the people of Israel to achieve their goal of becoming once
again a nation representing God. However, as these essentials only serve as
vehicles to achieve that goal, they would be useless if the people did not perform
"Teshuva" [repentance] in all aspects of their national existence.
For this reason, Zecharya balances the message of Chagai by emphasizing the need
for repentance, an indispensable prerequisite for the return of God's SHECHINA.
[In modern day terms, one could say that Chagai would have worn a 'kippa seruga',
while Zecharya donned a 'kippa shechora'. Nonetheless, they worked together as
a team.]
This balance is underscored in one of Zecharya's most famous prophecies, [and not
coincidentally,] the Haftara reading for Shabbat Chanukah (2:14->4:7). Note how
this Haftara begins:
"Shout for joy, fair Zion! For lo, I come; and I will dwell in your midst - declares the
Lord... The Lord will take Judah to Himself as his portion... and he will choose
Jerusalem once more." (see Zecharya 2:14-16)
Even though Zecharya first tells the people to rejoice in anticipation of the
SHECHINA's return, immediately afterward he calls upon Yehoshua, the High
Priest, to 'clean his act' - to become worthy of this redemption:
"And he showed me Yehoshua the high priest standing before the angel of God,
and Satan standing at his right hand to accuse him...Yehoshua was clothed with
filthy garments, and stood before the angel. And he answered and spoke unto
those that stood before him, saying: 'Take the filthy garments from off him.' And
unto him he said: 'Behold, I cause your iniquity to pass, and I will clothe you with
robes... 'Thus saith the LORD: If you will walk in My ways, and if you will keep My
charge, and also judge My house and keep My courts...." (see 3:1-7)
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After this charge to Yehoshua in chapter three, Zecharya continues with a similar
rebuke to Zerubavel in chapter four, introduced by the famous vision of the
MENORA surrounded by two olive branches, followed by:
"This is the word of the Lord to Zerubavel: Not by might ('chayil'), nor by power
('koach'), but with My spirit ('ruchi'), says the Lord" (4:6).
This emphasis of 'ruach' over 'chayil & koach' emerges as God's primary message
to Zerubavel, for he is the political leader to whom sovereignty is destined to
return. Specifically, he must be reminded of the need to strike this proper
balance. Despite the need of the political leader to attain "chayil" & "koach", they
are meaningless for the nation of Israel if they are not accompanied by "ruach"
[spirituality].
Zecharya's prophecies were optimistic and upbeat, but their fulfillment was
conditional. In his concluding prophecy of the second year of Daryavesh, Zecharya
explicitly articulates this stipulation:
"Men from far away shall come and take part in the building of the Temple of the
Lord, and you shall know that I have been sent to you by the Lord, IF ONLY YOU
WILL OBEY the Lord your God!" (6:15).
THE 'DARK AGES' OF BAYIT SHENI
Unfortunately, the prophecies of Chagai and Zecharya - of prosperity, sovereignty
and the "SHECHINA's return - never materialized during that time period, nor
during the following generations. Sefer Ezra remains silent concerning what
happened after the completion of the Temple's construction in the sixth year of
Daryavesh, but the situation appears to have been deplorable. By the time that
Ezra and Nechemya arrive from Bavel in the next generation, they find a city in
ruins and widespread intermarriage; and even 'chillul shabbat'. Not to mention
the fact that Am Yisrael remained under Persian sovereignty; proven by the fact
that both Ezra and Nechemya received whatever authority they had from the
Persian king.
Israel remained under Persian and then Greek rule for several hundred years.
Apparently, throughout this period they had failed to meet the conditions set by
Zecharya and earlier by Yirmiyahu, calling for Israel to repent in order to earn their
full redemption.
[Rav Yehuda Ha-Levi, in Sefer Ha-Kuzari II.24, addresses the issue of these
unfulfilled prophecies in a similar fashion. He mentions inadequate teshuva as
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well as the exiles' disinterest in returning to Israel. See also Yoma 9b, where Reish
Lakish and Rav Yochanan explain why the Shechina never returned during Bayit
Sheni.]
Though still unrealized, these vital prophecies had most likely earned their place in
the collective Jewish awareness, as they reflected the optimistic goals of the
Second Temple. One might conjecture that the people annually commemorated
the anniversary of the original construction date, the 25th of Kislev. They may
have viewed this day as an appropriate time to recall the hopeful prophecies of
Chagai, pronounced on the preceding day, the 24th of Kislev.
THE RISE OF HELLENISM
Later during the Second Temple period, as the Jews lived under Greek rule,
Hellenistic culture gradually established its dominance. The rise of Hellenism
climaxed with the famous decrees of Antiochus IV in 167 BCE, the details of which
are recorded in Sefer Ha-Makkabim I (see chapters 1->4). There we are told that
after these edicts, the Hellenists erected an idol on the mizbeyach on the 15th of
Kislev of that year. They waited, however, until the 25th of Kislev before offering
sacrifices thereupon. On that same day, they began killing women who
circumcised their children.
It stands to reason that the Hellenists selected the 25th of Kislev intentionally,
'le-hach'is' [to spite], well aware of its religious and nationalistic significance.
THE REVOLT & THE RETURN TO THE MIKDASH
The Hasmonean revolt began that same year, and three years later Judah secured
control of Jerusalem and purified and rededicated the Mikdash. It is commonly
assumed that the battle to liberate the Temple Mount from the Greeks ended on
the 25th of Kislev, and on that same day they began the daily sacrifices (including
the lighting of the menora). According to this account, sheer coincidence
determined the celebration of Chanukah on this historic date.
A different picture, however, emerges from other traditional Jewish sources.
Megillat Ta'anit records the 23rd of Cheshvan of that year, as well as the 3rd of
Kislev, as days of celebration and rejoicing, marking dates of key victories in the
Hasmoneans' struggle for control of the Temple mount.
The account in Sefer Ha-Makkabim (see 4:36-60) also suggests that the Temple's
dedication ceremony was intentionally set for the 25th of Kislev, to coincide with
the very same day on which it was defiled, three years prior (see 4:52-56). It also
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seems from Sefer Ha-Makkabim that the construction of the new accessories of
the Mikdash and the mizbeiach took at least several weeks, as a new altar,
menorah, and table were constructed, and the entire building was renovated (see
4:40-51).
Considering that the Temple Mount came under Hasmonean control already in
Cheshvan, and in light of the account in Sefer Ha-Makkabim, one may reasonably
conclude that the decision to dedicate the Mikdash specifically on the 25th of
Kislev was intentional. This day not only marked the date of its original
construction, but also symbolized the prophetic ideals and aspirations of Bayit
Sheni. Most likely, they selected this date for the precise same reason that the
Hellenists had picked this date three years earlier: because of its prophetic and
historic significance (since the time of Chagai).
As mentioned earlier, the Hasmoneans most probably saw themselves as fulfilling
Chagai's prophecies. In fact, Rashi seems to concur. In his commentary to Chagai
2:6, Rashi writes that the prophecy, "I will shake the heavens and earth" refers to
"the miracles that occurred for the Hasmoneans."
The selection of the 25th of Kislev as the date for the dedication of the restored
mizbeiach and Temple accessories demonstrated the Hasmoneans' view of their
impressive military victory as the fulfillment of Chagai's prophecy.
A SIGN or A REASON
Did the SHECHINA return as well (as foreseen by Zecharya)? The Hasmoneans may
have perceived the miracle of the "pach ha-shemen" [cruse of oil] as a divine signal
to this effect. Recall that the central vision of Zecharya revolves around the
Menora (see 4:1-7). In that prophecy, not only does Zecharya envision the return
of the SHECHINA, but also the return of sovereignty. Though not the reason for
establishing Chanukah, the discovery of the cruse of oil with the seal of the Kohen
Gadol, and the ensuing miracle that occurred when lighting the Menora, most
likely provided Chazal [the Sages] with a divine 'sign' of the prophetic significance
of the Hasmonean victory, and hence worthy of commemoration.
Our explanation so far has shown that the primary reasons for the establishment
of Chanukah as an annual holiday were the military victories and the dedication of
the Bet Ha-mikdash. Why do Chazal in later generations emphasize primarily the
miracle of the oil? [See Masechet Shabbat 21b, see also Maharsha on 21b
regarding the question "Mai Chanukah?".]
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As mentioned earlier, Zecharya's primary prophecy is his vision of the Menora
surrounded by two olive branches. This prophecy first and foremost transmitted
the critical message of the predominance of spirituality ('ruach') over physical
strength ('chayil' and 'koach'). Only through this emphasis on spirit could the
people avoid the pitfalls of the monarchy of the First Temple. The miracle of the
oil may have been seen as symbolic of this prophecy.
For good reason, then, the Sages placed such a heavy emphasis on the miracle of
the oil. The Hasmoneans and those living through the revolt viewed the military
victories, the return of Jewish sovereignty, and the rededication of the
Mikdash - the fulfillment of Chagai's prophecies - as the source for celebration.
The Sages feared however the dangers of the Hasmoneans' newfound political
power. Observing the gradual religious decline of the Hasmonean Dynasty, the
Sages felt it necessary to stress specifically this message of Zecharya: "Lo be-chayil
ve-lo be-koach ki im be-ruchi."
BA-YAMIM HA-HEM - BA-ZMAN HA-ZEH!
Even after the destruction of the Temple, we continue to celebrate Chanukah,
confident that another opportunity for the realization of these prophecies will
arise.
The message of Chanukah for our own generation, just as it was two thousand
years ago, carries a similar message. To some extent, the prophecies of Chagai
have been fulfilled. Sovereignty and economic prosperity have returned to Israel
in its own land. Will the prophecies of Zecharya also be fulfilled? Just as before, it
will depend on our ability to find the proper balance between 'ruach', 'chayil' and
'koach'.
==================
CHANUKAH - ITS BIBLICAL ROOTS - Part Two
INTRODUCTION
In our first shiur on Chanukah, we discussed how the date - 25 Kislev - was not
incidental. Rather it was intentionally chosen by the Hasmoneans to celebrate the
dedication of the Temple because of its prophetic significance since the time of the
prophet Chagai. [Recall how Chagai delivered his prophecy concerning the great
potential of the Second Temple on the 24th of Kislev (see Chagai 2:10-24), as
construction of that Temple was about to begin.]
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In that shiur, we explained the significance of the 25th of Kislev during the Second
Temple period, as its original construction began on that day. However, we did
not explain why that day was originally chosen to begin that construction.
One could speculate that this date was simply incidental, i.e. it just so happened
that the building materials were finally ready on that day. In the following shiur,
we posit that this date may have been chosen intentionally, because of its
significance - since the time of Creation!
THE FIRST WINTER
In Masechet Avoda Zara (see 8b), the Gemara records a very interesting Midrash
about Adam ha-Rishon's first winter. First, the Mishna notes various pagan
holidays when it is forbidden to conduct business (with idol worshippers). Then,
the Gemara explains the origin of some of these holidays. In regard to the origin
of Saturna and Kalanda, the Gemara records the following story. [As you read it,
note how it relates to the time of year of Chanukah.]:
“Kalanda is the eight days after the winter solstice, and Saturna is eight days
beforehand. The Rabbis taught: As Adam ha-Rishon [created in Tishrei] noticed
[during the first three months of his life] how the days slowly became shorter and
shorter - He said: Woe to me, because of my sin [in Gan Eden] the world is getting
darker [as soon there would be no more light] and will return to 'tohu va-vohu' and this must be my 'death sentence'. [Instead of accepting this imminent fate,
Adam ha-Rishon overcame his depression] and took upon himself to fast, pray and
repent.
After eight days, Adam noticed that the days indeed had begun to lengthen.
Realizing that this is 'minhago shel olam' [the way of the world], he made a
celebration for eight days [giving thanksgiving to the Almighty]. The next year, he
made these days holidays. He [Adam] had good intentions [when making these
holidays; however] they [his offspring] turned them into holidays of idol worship"
(Avoda Zara 8a, see also Rambam Hilchot Avoda Zara - Chapter One).
[It should be noted that in the Roman Empire, a popular pagan holiday was
celebrated at the end of December, which (according to historians) later evolved
into Xmas.]
This Midrash already points to a thematic connection between Chanukah (an eight
day celebration) and this time of year (the winter solstice). It should not surprise
us that Adam ha-Rishon noticed this winter solstice, and properly related this
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phenomenon to God Himself; while his offspring (living in a pantheistic culture)
instituted a pagan ritual to mark this critical time of the solar year.
However, this Midrash also alludes to a human psychological phenomena as well,
i.e. what we call winter depression. [It is well known that lack of sunlight leads to
depression.] Adam ha-Rishon did not simply give up [or get drunk at a New Year's
party] at this depressing time in his life; instead, he transformed it into a time for
introspection and repentance, with hope for a better future.
Now that we have found the 'roots' of Chanukah in the story of Creation, we will
now examine other Jewish sources that relate to the importance of this time of the
year.
BIKKURIM
A very interesting mention of Chanukah, once again in relation to the solar year, is
found in Masechet Bikkurim. The Mishna (see I:6) states that Bikkurim [the first
fruits] can be brought to the Mikdash [Temple] between the holidays of Shavuot
and Sukkot. But if necessary, one can even bring them until Chanukah!
This Mishna suggests that Chanukah marks the very end of the agricultural year.
[Recall that 'olives' are the final crop of the seven species to ripen in the land of
Israel (usually in the early fall). In a very interesting article on this topic in
Megadim vol. 8, Rav Yoel bin Nun suggests that, historically (during the first
Temple period), this time of year may have included an 'olive oil' festival of some
sort, marking the conclusion of the olive harvest and the year's oil production.
Hence, we can assume that this time of the year already carried religious and
agricultural significance during the First Temple period. We will now show why
this time of the year took on historical significance as well, during the time period
of the Second Temple. To do so, we must return once again to Sefer Chagai and
history of 'shivat Tzion'.
IS THIS A TIME TO BUILD?
As we discussed in Part One of this Chanukah shiur, the 24th (or 25th) of Kislev was
chosen as the day to begin construction of the Second Temple during the time
period known as 'shivat Tzion' (Zerubavel et al - see Sefer Chagai & Ezra chapters
1->4). In anticipation of that momentous day (after almost twenty years of
anticipation), Chagai delivered a very enthusiastic prophecy expressing the great
hopes for that Temple.
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When studying those events during the second year of Darius, it is not at all clear
why that date was chosen to begin construction. After all, Chagai's first 'call for
action' to build the Temple was delivered on the first of Elul that year (see 1:1). He
delivered yet another speech on this same topic on the 21st of Tishrei (see 2:1).
Yet, it is only several months later, at the end of Kislev when construction actually
began (see 2:10, 15, & 18).
One could conclude that it simply took a few months to gather the necessary
building materials, and hence the delay. However, when we consider the fact that
it took some five years to build that Temple (see Ezra 6:13-15, re: its completion on
3 Adar, during the sixth year of Darius), the timing of this groundbreaking
ceremony becomes even more difficult to understand. The question isn't why they
waited so long, but rather why were they in such a rush to start! Let's explain why.
Anyone who is familiar with the weather in Israel knows that late Kislev is no time
to start a building project. It's too cold and rainy. Why allow the wood to become
damp (see Chagai 1:8), and why work in muddy and cold conditions. It would have
made much more sense to continue gathering the material, but wait until the
spring to begin the actual construction.
Instead, it appears that Chagai intentionally wanted to 'break ground' during this
'darkest time of the year'. Most likely, the 'heavy construction' only began in the
spring, yet Chagai wanted to do something 'symbolic' that would lift the people's
spirits at this significant time of the year. He intentionally chose the last week of
Kislev, because it was the darkest time of the year!
To appreciate this assumption, we must return once again to the description of
this time period in Sefer Chagai and Sefer Zecharya, noting why the people's spirits
needed some lifting. But first, we must explain the connection between 25 Kislev
and the winter solstice.
THE DARKEST TIME OF THE YEAR
In a lunar calendar, it is impossible to set a precise date for the winter solstice.
Nonetheless, because Nissan is always set for the spring by definition (see Shmot
12:1-2 and Devarim 16:1, note that if Adar is too early, we add a second Adar ['ibur
shana'] to ensure the Nissan will become the first month of spring), the winter
solstice will always fall either in late Kislev or early Tevet.
As the winter solstice is basically the longest night of the year, then these months
are the 'darkest'. However, when we consider that the moon provides at least a
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small amount of light in the evenings; to find the 'darkest nights' of the year we
must consider the phases of the moon as well. If you know your astronomy
lessons, you'll remember that the darkest nights of any month is always during the
last week (i.e. the fourth week of the month). During that week, the moon rises
very early in the morning and wanes from a crescent to a sliver. For all intents and
purposes, it remains unseen. Hence, the last week of any month is always the
darkest.
Therefore, if we are to choose the darkest and longest nights in a lunar calendar
year, the last week of Kislev is definitely the 'best choice'. [This can explain why
Chanukah begins on 25 Kislev, and why 24 Kislev in Sefer Chagai could be
considered more or less the same date.]
Let's return now to Sefer Chagai to explain how the events of 'shivat Tzion' relate
to this 'darkest time of the year'.
LIFTING LOW SPIRITS
Recall Chagai's opening censure of the people in the second year of the reign of
Darius:
"The people are saying - the is not the proper time to uild a House for God..." (see
1:2-4).
Considering their situation, the people have ample reason to make such a claim.
After all, only a very small group of people returned to Tzion, while the majority of
Am Yisrael remained in Bavel. Furthermore, Israel had not regained its
sovereignty, while their economic situation remained quite pathetic (see 1:3->
2:9).
This setting explains why it was necessary for Chagai to repeat his promise that
both prosperity and sovereignty would return, should the nation indeed build the
Mikdash.
To show how 'depressed' the people truly were during this time period, let's quote
several statements of Chagai and Zecharya. For example, Chagai says:
"Who is there you among you who remembers the glory of this House in its former
splendor? How does it look to you now? It must seem like nothing to you! So be
strong O' Zerubavel - be strong..." (Chagai 2:3-4).
[See also Chagai 1:13-14.]
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"The glory of this latter House will one day be even greater than the glory of the
First Temple, claims the Lord, and in this place I will grant prosperity and peace,
declares the Lord of Hosts" (see 2:8-9).
Zecharya, a contemporary of Chagai (speaking during this same year - see 1:1),
tells the sad people to rejoice:
"Roni ve-simchi bat Tzion - Be joyful and rejoice daughter of Tzion, for I am coming
to dwell in your midst declares the Lord..." (see Zecharya 2:14).
Due to their predicament, as described by Chagai, the people are understandably
quite sad; therefore Zecharya makes several efforts to give them hope. For
example, after his famous vision of the Menora in chapter four, he explains how it
is truly God behind this building project, warning the cynics not to make fun:
"Zerubavel's hands have founded this House, and Zerubavel's hands shall complete
it! Then you will know that God has sent me - KI MI BAZ LE-YOM KTANOT - For
who belittles this day of small beginnings! (see 4:8-10).
From Zecharya's statement, it is quite clear that there were many cynics who
doubted the potential of this building project that was about to begin.
A TIME OF HOPE
Unfortunately, during the time of Zerubavel, these hopes were never fulfilled. In
Part One of this shiur, we explained how the Hasmoneans may have understood
their own military victory over the Greeks as a fulfillment of these prophecies. This
also explained why they may have intentionally chosen the 25th of Kislev to mark
the dedication of their rebuilt Temple.
However, towards the end of the Second Temple period, and especially after its
destruction, the question arose as to whether there was any value in the
continuation of the celebration of Chanukah. After all, why celebrate the rededication of a Temple that had been destroyed, and national redemption during a
time of Exile. [Recall that all the other dates of Megillat Taanit had been nullified.]
Based on our above discussion, one could suggest a deeper reason for the
celebration of Chanukah, especially after the destruction of the Second Temple.
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After the 'churban' [destruction of the Temple], Chanukah marks not only a time to
remember what did happen, but may also serve as a reminder of our hope for
redemption, that could happen once again - should we be deserving. Even during
our darkest times of Exile and destruction, Am Yisrael needs a yearly 'reminder'
that there remains hope that one day the prophecies of Chagai and Zecharya will
be fulfilled.
A FESTIVAL OF LIGHTS
This background can also help us understand the famous Gemara in Masechet
Shabbat concerning the custom of lighting candles on Chanukah (see 21b). Recall
how the Gemara explains that the original custom [i.e. before the 'mehadrin'
customs] was simply to light one candle for each household ["ner ish u-beito"].
This 'original custom' now makes sense, for lighting a candle each night at this
'time of darkness', represents a sense of 'hope', and even more so when we
consider the prophecies of Chagai and Zecharya.
Furthermore, lighting with olive oil at this time of year, takes on additional
meaning, based on the laws of Bikkurim (noted above), and the completion of last
year's fruit harvest.
It is interesting to note that Josephus, in Antiquities, adds an important comment
re: Chanukah. Recall that Josephus himself was a 'kohen'; who participated in the
great revolt against Rome (then 'switched sides' in the middle). He wrote his
history works during the decade after the destruction of the Second Temple (some
two hundred years after Chanukah). As he concludes the story of how the
Hasmoneans dedicated the Temple on 25 Kislev, he makes the following remark:
"And from that time to this we celebrate this festival and call it LIGHTS. I suppose
the reason was, because this liberty beyond our HOPES appeared to us, and that
thence was the name given to that festival" (see Antiquities XII:7).
Here we find 'testimony' that soon after the destruction, the focus of Chanukah
had already turned to the custom of lighting candles - a holiday of LIGHTS - and the
theme of this holiday relating to 'hope', and not simply thanking God for a military
victory.
MAI CHANUKAH?
This background can also shed light on the Gemara's question "Mai Chanukah" What is Chanukah; and its subsequent answer relating to 'nes pach ha-shemen' -
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the famous miracle of the small flask of oil that lasted eight days [see Masechet
Shabbat 21b].
As the Maharsha explains (ibid), the reason for celebrating Chanukah is not the
miracle of 'pach ha-shemen', but rather the re-dedication of the re-built Temple
['Chanukaht ha-Mizbeiach']. The Gemara's question is not why we celebrate
Chanukah, but rather for what reason do we light candles on Chanukah!
In a similar manner, the Maharal in "Chiddushei Aggadot" on Shabbat 21b explains
that the primary reason for Chanukah was 'Chanukaht ha-mizbeiach', while the
miracle was a 'sign from Heaven'.
But when we examine the miracle itself, it also echoes a similar theme of hope in a
time of darkness. First of all, just the idea of finding one tiny container of pure oil
is against all odds. But even more significant is the striking similarity between this
miracle and the miracle described in II Melachim 4:1-7. In that story, a widow
finds herself in a hopeless situation, as her creditors are about to seize her two
sons as slaves in lieu of an outstanding debt. All she owns is a small jug of oil; but
Elisha instructs her to use that small jug to fill up numerous empty vessels, which
she can sell to pay back her debt.
Here we find a story of a widow in a destitute situation, where a small jug of oil
represents her only ray of hope for a better future.
Carrying a very similar message, the story of 'nes pach ha-shemen' carries a similar
message of hope for Am Yisrael, as we remember the glorious days of the
Hasmonean victory.
The strength of the Jewish people throughout all generations has been its ability to
remember its loftiest dreams even during times of its greatest despair. It is this
theme that keeps Chanukah meaningful in every generation, especially in our own.
Furthermore, Chanukah should remain a meaningful time of the year for us, just as
this was for Adam ha-Rishon - not only a time of hope, but also a time for
introspection and prayer.
As Chanukah approaches, let us 'hope' and 'pray' that the darkest times of our
present crisis already lay behind us, and that we can look forward to a time of
spiritual growth and prosperity.
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What's Wrong with THIS Year?
Rabbi Benjy Myers
Educational Director, Beren-Amiel and
Straus-Amiel Emissary Programs

In Shabbat 21b we read about the miracle of the oil that lead to the
establishment of the festival of Chanukah and the declaration of eight days of
celebration and thanksgiving. The relevant section in the Talmud ends with the
following statement:
The following year they instituted these days and made them festive
days for praise and thanksgiving.
The question that arises from this statement is, why was Chanukah declared a
national festival only "the next year"? What's wrong with instituting days of joy
and thanksgiving at the time of the miracle itself?
We can suggest a number of answers to this question:
Ritba (Rabbi Yom Tov ben Avraham), the 14th Century Spanish Talmudic
commentator, suggests that they could not institute a festival for they were still
actively engrossed in the miracle, and could not foretell how long the miracle
would last. Each day the candle stayed alight was further cause for celebration.
The complete festival could only be instituted once it was clear how long the
miracle of the oil actually lasted.
The 19th Century composer of the halakhic work "Arukh haShulhan", Rabbi
Yechiel Michel Halevi Epstein, proposes a more historical answer. He suggests
that the Hasmoneans set aside eight days of celebration and thanksgiving to
make up for the eight days of Sukkot and Shemini Atzeret they were unable to
celebrate due to the Hellenistic occupation and the battles that were raging at
the time. However, as soon as the Jews regained control of the Temple, they set
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aside eight days in recompense. Once they saw the miracle of the lighted
menora, they realized that their thoughts and intentions in making up for the lost
festival had been accepted by Heaven, and declared a new festival to celebrate.
A more esoteric approach is suggested by Rabbi Yisrael Hopstein, the Maggid of
Koznitz, in his work Avodat Yisrael. There he suggests that the miracle at the time
was so immense, clear and bright for all to see, that there was no need to
formally institute a festive celebration at that time. The following year, however,
a formal enactment was necessary to institutionalize the festival and
remembrance of the miracle.
Rabbi Eliezer Yehuda Waldenberg (born in 1917, a giant in the field of halakha
and medicine), cites this passage of Talmud in his responsa "Tzitz Eliezer". A
question was posed to him by a group of people who – having been encircled by
enemy forces – miraculously survived the Six Day War. On the very day of their
salvation they asked whether to recite Hallel, the ultimate thanksgiving prayer.
Rabbi Waldenberg responded that it is inappropriate to recite such a joyous
prayer to God when so many of their fallen comrades are lying in the field of
battle awaiting burial, their family and friends crying and trying to come to terms
with their loss. He then adds:
Perhaps this is one of the reasons why in the miracle of Chanukah it
[the festival] was only instituted the next year…for in that year the
casualties of the war still lay before them and the people had only just
begun mourning their loss. Therefore, they could not yet institute a
day of praise and thanksgiving.
In this most profound insight, Rabbi Waldenberg shows us the importance of
paying attention to human emotions and frailties even at the time of greatest joy.
There is a time and a place for everything in this world. It is important to
celebrate and give thanks, it is important to mourn and comfort, and it is vital to
always take into consideration all these factors.
At every wedding, at the time of the couple's greatest joy, the destruction of the
Temple and Jerusalem is recounted and a glass broken as a sign of mourning over
our as yet incomplete redemption. The time for true rejoicing will come when we
are all back in our homeland, the Temple restored, and the miraculous light of
the menora will once again shine brightly for the whole world to see.
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Circles of Light
Rabbi Shlomo Riskin
Founder and Chancellor, Ohr Torah Stone

Had Chanukah been a February or March festival, a good safe distance from its
Christian neighbor in December, would it still have the power to attract even
assimilated Jews to the glow of the candles? How important would Chanukah be
without the calendrical reality of a Festival of Lights which arrives specifically at a
time when sunlight is all too scarce and when Jews yearn to join into the
universal Holiday spirit without necessarily causing their Jewish consciousness to
react negatively?
The irony is that the one festival which speaks to the most assimilated Jews is a
festival unequivocal in its rejection of the assimilationist forces in Judaism. The
Maccabee rebellion was both an internal struggle against a Jewish leadership
which desired to transform Judea into a Greek city-state and to trade in the one
G-d of Israel for the pantheon on Mount Olympus as well as an external battle
against Greek-Syrian domination over the struggling Jewish State. Which aspect is
the most central? Let us explore a fascinating halakhic detail concerning the
proper place for the Menorah which may well provide the answer.
The Talmud declares: "It is a commandment to place the Chanukah lamp by the
door of one's house on the outside. If one dwells in an upper floor, he places it at
the window nearest the street. But in times of danger, it is sufficient to place it on
the table." (B.T. Tractate Shabbat 21a)
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What we cull from this law is that the question as to where to place the menorah
establishes principles and priorities, the highest being the placing of it where the
greatest number of people can see its light, at the entrance of the door facing the
outside, thereby publicizing the miracle to the outside passersby. However, those
who live in houses without access to the front door are allowed to place the
candles in windows overlooking the public thoroughfare. But this is one mitzvah
which takes into account the situation of the Jewish minority, for if it's a
dangerous time or a dangerous neighborhood, we need simply light the menorah
at home - the kitchen table will do just fine - where the family can enjoy the
flames, and that's considered sufficient.
In a halakhic compendium called the Arukh Hashulchan, Rabbi Yechiel Michel
Epstein (1829-1908) points out that even though in his day there was no danger
present, the candles were nevertheless kindled inside the houses because of the
practical fact that Chanukah falls during the height of winter, days of heavy rains,
snows and strong winds, when it's nearly impossible to light the menorah
outside. He concludes that even though the public will not see the Chanukah
lamp, there is no problem as long as the publicizing of the miracle is directed
toward the members of the household (Orah Haim, Section 671, Par. 5).
In contrast to this view we find in Har Tzvi, the Responsa of former Chief Rabbi of
Jerusalem Rav Tzvi Pesach Frank (1873-1960), that the Jerusalem custom (and
indeed the custom of most families in Israel) is to light the menorah outside the
front door, which is also how we do it in Efrat.
One possible way of explaining the difference in their conclusions is by
delineating two separate approaches to halakha: the Arukh Hashulchan views a
Talmudic decree which is enacted for a specific reason as having continuing
validity (mah shegazru gazru) and therefore once a ruling appeared requiring that
the menorah be lit inside the house, that's the custom to be kept even though
the danger factor is no longer present. Rav Zvi Pesach Frank would argue, on the
other hand, that since the original halakha understands that the proper place for
lighting the menorah is at the door's entrance on the outside, and that placing it
within the house was done only because of a specific circumstance, then it's
reasonable to say that as soon as that reason no longer applies, and the hour of
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danger is over, one must then light the candles where the miracle can best be
publicized - outside the home!
I believe, however, that it is also possible to explain this difference of opinion in a
more profound and historical fashion. Chanukah fundamentally celebrates a
victory over two threats to Jewish survival: the first was the external threat of the
Greek-Syrians, poised to wipe out the Jewish nation and the Jewish religion by
uprooting basic laws, by destroying our Holy Temple and by nullifying our
national sovereignty.
The second threat was an enemy which rose from within, the threat of
assimilation at the hands of Jewish Hellenists so desperate to become born-again
Greeks that they went through surgical procedures to erase the signs of
circumcision. Assimilation, the phenomenon of taking on the total identity of a
host culture, from language to ideals to religion, had penetrated even the most
sacrosanct chambers of the Jewish nation, the holy temple itself. An extreme
Hellenist, who had plundered the gold vessels of the Temple, a Jew named
Menelaus, even bribed Greek-Syrian King Antiochus to be appointed High Priest
over Judea.
The rebellion of the Maccabees represented a double victory, over the GreekSyrian forces from without and over the assimilating Hellenists from within. The
Holy temple was purified, a national and religious revival united the Jewish
people now rededicated to their G-d, their Torah, their nation-state. The miracle
had to be publicized - in the Temple as well as at home, for the outside world as
well as within our own families!
Over the centuries in the Diaspora, particularly during the period when the Arukh
Hashulchan was writing his major work in the late 19th Century, assimilatory
trends had made major inroads in Judaism. The Enlightenment, or Haskalah, rose
to its height after Napoleon's lowering of the ghetto walls, and floods of Jews fled
their heritage, seeking to merge identities with their host country, a
phenomenon that continues to this day.
After the Holocaust, the major threat to the Jewish people is not so much the
enemy from without, the nations ready to pounce on us if we retain our unique
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identity, but rather the threat that comes from within ourselves. As long as we
think that our visionaries are Woody Allen and Philip Roth, we have little
emotional energy for an "archaic" Shabbat or a "primitive" Sukkah. The state of
the Jewish Union in America is over 52% intermarriage with barely 2 million Jews
who belong to any Jewish organization at all; American Jewry has melted in to
the great Melting Pot!
Perhaps the Arukh Hashulchan could be hinting that in his day, with the storms of
assimilation beginning to rage, we need not light the candles outside the house
or even facing the window. It's we who have to see the lights, not the nations of
the world. The people who must learn the lesson of Chanukah, the futility of
assimilation and the uniqueness of our heritage are, first and foremost, the
members of our own households, our own children!
Therefore, since assimilation in Israel is insignificantly small compared with
figures worldwide, we here are far less concerned about intermarriage. In Israel,
Jews will remain Jewish no matter what; will retain the festivals and sacrifices for
their nation even if they are not observant, and so there is no need to light the
candles inside the house for our own household. Here the threat is from without,
emanating from nations who wish to destroy us, who have not yet ceased acts of
terrorism against us. Hence the former Chief Rabbi of Jerusalem rules that the
major publication of the miracle is for external consumption, for the nations of
the world, and therefore the menorah is to be lit outside the house. During these
days two messages are being sent across the planet. One is inner directed, and
the other outer directed. If we understood that being a light unto the nations and
being a light unto one's family is not a contradictory proposition, the Jews who
come to Chanukah for its universal theme and to remind us of our rights to
remain a separate Jewish nation among the nations of the world, may stay
behind for its religious message, urging a cessation of assimilation and a pride in
our own rituals and life style! The truth is that only if we succeed with our own
families to inculcate faith in our unique Jewish destiny do we have a chance to
succeed in a military and ideological battle with the other nations of the world.
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אור של תקווה :על החג שאוהבים לאהוב
הרב דוד סתיו
יו"ר עמית ,אור תורה סטון

אחד החגים שהחברה הישראלית שמחה לאהוב ,הוא חג החנוכה  -חג שיש בו חביבות
מיוחדת .מהיכן צומחת חביבות זו? האם זו החופשה שהפסיקה את רצף שנת הלימודים
שהחלה לא מזמן ,ונותנת לתלמידים כמה ימי חסד  -או שמא הסופגניות והלביבות
מרובות הקלוריות?
זו שאלה אנתרופולוגית שקשה להכריע בה ,אך האמת ניתנת להאמר שכבר בתקופות
קדומות אהב העם היהודי את חנוכה .לפני מאות שנים כתב הרמב"ם בסוף הלכות
חנוכה ,כי "מצוות נר חנוכה חביבה היא עד מאוד" .ובאמת היו שכבר תהו מה ראה
הרמב"ם להתייחס למצווה הלכתית כאל דבר חביב .הלא מדובר בציווי דתי ,ולא בפעולה
חביבה.
הנרות  -סיפורם של בני האדם
אלא שייתכן כי חביבות החג נובעת ממקום אחר.אנו מצויים בעיצומו של החורף .הלילות
ארוכים וקרים ,ולא צריך הרבה דמיון כדי לחוש את תחושת העצבות והבדידות השורה
על האדם שחוזר לביתו מהעבודה (כשאין חשמל) ומגיע לבית חשוך (תאורת הנרות יקרה
והשימוש בה מצומצם) .הוא יודע כי מרבית הלילה הארוך יעבור עליו באפלה .את ילדיו
ורעייתו הוא יפגוש בחשיכה ,וספק אם יראה אותם בצורה בהירה ומאירה .תיאור זה איננו
טכני בלבד ,הוא יוצר גם הוויה נפשית קודרת בתודעת האדם .הוא חי בחושך ,והוא
מייחל לאור .החושך מסמל אצלו את החידלון והיאוש ,והוא מחכה לימים של אור ותקווה.
והנה ,בעיצומו של החורף הקר  -בלב הלילה ,בוקע לו אור הנר .בשיאם של הימים
הקודרים והמאיימים עולה שלהבת מאירה וחמימה .לפני כל דבר אחר ,היא מעניקה לו
לאדם תקווה ואמונה ביום שיבוא מחר .האדם השבור והמתוסכל מקבל זריקת עידוד.
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בעלי הסוד במסורת היהודית כתבו רבות על הערך בהתבוננות באור הנר ,שיש בו מן
האור של בריאת העולם .מאידך גיסא ,כתבו חכמי ההלכה כי אין להשתמש באור הנרות
לאיזשהו שימוש  -ואפילו ללימוד תורה .לכאורה מדובר בהנחיות סותרות ,אבל באמת יש
כאן הדרכות משלימות.
אנחנו מבקשים לראות באור לא רק כלי עזר לשימושנו האישי ,ולכן אין להשתמש בו .אבל
האור הוא גם בסיס לתקוותנו ומרפא לייאושנו .הוא בסיס אמונתנו ברוח האדם ,וביכולתו
להעפיל לגבהי מרומים .לכן אנו מבקשים להתבונן בו,בעומק ,ברוגע ובנעימות .הוא נוסך
בנו תקווה ואופטימיות לימים הקשים שיבואו אחרי החג.
הפסוק אומר "נר ה' נשמת אדם" .הנר הוא הביטוי העמוק לכל העולם הערכי המפעם
בנו ,בני האדם ,וככזה אנחנו נמשכים אליו בעבותות של אהבה .הנר הוא הסיפור שלנו,
בני האדם.
"נרותיי הזעירים,
כן ספרו לי סיפורים,
על עבר של עם,
עד שמעתי נר ונר,
לי קורא קום התעורר,
עם לתחייה קם".
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נר חנוכה בפנים או בפתח הבית?
הרב אהד טהרלב
מנהל התוכניות הישראליות במדרשת לינדנבאום

חז"ל (בתלמוד הבבלי במסכת שבת דף כ"ב ע"ב ) מלמדים אותנו שאת נרות חנוכה
אנחנו צריכים להדליק בפתח בחוץ ואם אדם גר בקומה גבוהה ("בעליה") מניחם בחלון
הסמוך לרשות הרבים ובשעת הסכנה מדליק על שלחן בתוך ביתו .חז"ל הגדירו שבשעת
סכנה ,יש להימנע מלהדליק נר חנוכה בפתח ,למרות שעיקר סיבת ההדלקה הינה פרסום
הנס ,והסתפקו בפרסום הנס לבני הבית.
מהי אותה סכנה? כנראה שבזמן חז"ל בבבל היה חשש מהתנכלויות ליהודים בשל
יהדותם ,ולכן היה מסוכן להפגין סממן יהודי מחוץ לבית .ועל מנת לא לעורר את חמתם
של השכנים הורו חז"ל שאדם ידליק את נר החנוכה בתוך ביתו.
ואומנם גם כיום בחו"ל ואף בארץ ישראל אנו מוצאים שתי מסורות .האחת ממשיכה
להדליק את החנוכייה בתוך הבית והשנייה מדליקה בפתח ביתו בחוץ.
דוגמא נוספת של מציאות דומה אנחנו מוצאים סביב מועד תקיעת שופר .כיום אנו
תוקעים בתפילת מוסף ולא בבוקר מוקדם בתפילת שחרית .הגמרא (בתלמוד הבבלי
מסכת ר"ה דף ל"ב ע"ב) מקשה הרי היה ראוי לתקוע שופר על הבוקר בבחינת זריזים
מקדימים למצוות ומדוע דחו אותה למוסף? עונה הגמרא משום שהייתה "גזרת מלכות".
אחד הפירושים לגזרה זו מבאר שבתחילה היו תוקעים בתפילת שחרית אך הגויים חשבו
שבתקיעת שופר הם קוראים להתאסף למלחמה ונאספו עליהם .תיקנו שיתקעו בשופר
מאוחר יותר במוסף וכך הם ידעו שהתקיעה היא חלק ממהלך התפילה (כך הסבירו
בירושלמי).
מעניין שלא החזירו את תקיעת שופר למועדה בתחילת היום והשאירו את מקומה
בתפילת מוסף ,למרות שכבר בטלה הסכנה .יש אומרים שחששו שהסכנה תחזור
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(תוספות) ויש שטוענים שהטעם בטל אך התקנה לא בטלה ומחכים לבית דין שיחזיר את
התקיעה למועדה (ספר העיטור) ויש אף שטוענים שזהו חלק מהניסיון לבלבול השטן
(מחזור וטרי).
בניגוד לתקיעת שופר בהדלקת נרות חנוכה אנחנו רואים שתי מגמות :אחת המתעקשת
לשמור בשמרנות את התקנה ולהדליק את הנר רק בתוך הבית ואחת הטוענת לחזור
להניחה בפתח בחוץ .יתכן שמגמות אלו תלויות במהות של נר חנוכה.
פך השמן הטהור שנשמר בחותמו של הכהן הגדול סימל את היהדות השמורה מכל
השפעות חיצוניות הרסניות .השמן שבפך מסמל את החכמה שהיא אותו מאור שבתורה
החתום בחותם מיוחד.
והנה הקביעה העקרונית שיש להניחה בפתח בחוץ משמעותה שאין לפחד לצאת החוצה
,שכן פרסום הנס הוא במהות המצווה  .כשישנה סכנה רוחנית מיוחדת ראו חז"ל בכך
סיבה להחזיר את נר חנוכה לתוך הבית .אך כשחלפה הסכנה ראוי להחזיר את נר חנוכה
למקום הראוי לו בפתח בחוץ.
כמובן שסכנה ובטחון עצמי הינם גם מצבים סובייקטיביים .כאשר ביתו של אדם בטוח
והמרחב האינטימי שלו מבוצר ,הוא מרגיש בטוח לצאת החוצה וליהנות מהאור ומהיופי
שיש בחוץ ללא חששות כלשהן .ואילו כשהמרחב האינטימי שלו אינו מבוצר דיו ויש חשש
לרוחות רעות שינשבו פנימה הוא יסתפק בהנחת הנר על השולחן בתוך ביתו.
מי שעדיין חושש ומרגיש שיש סכנה הן חיצונית והן סכנה רוחנית מהמפגש עם חוכמות
אחרות.
יכול להשאיר את החנוכייה על השולחן בתוך ביתו.
כיום יותר ויותר אנשים מרגישים בטוח ואינם חוששים מהסכנה הפיזית והרוחנית
ומוצי אים את החנוכייה לפתח ביתם .היכולת להאיר בפתח ,להפיץ את בשורת נר חנוכה
במרחב הציבורי הינה חלק מתהליך הגאולה החיצוני והפנימי שעובר האדם הפרטי,
ועוברת החברה כולה.
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