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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 ChanukahΣ ƘŜ ǿǊƛǘŜǎΣ ά/ƻƴǘŀƛƴŜŘ ǿƛǘƘƛƴ ŀǊŜ ǘǿƻ ǇƻǎƛǘƛǾŜ ǊŀōōƛƴƛŎ 

mitzvot (mitzvot asei miderabbananύΦέ ¢Ƙƛǎ ǎǘŀǘŜƳŜƴǘ ŀǇǇŜŀǊǎ ǎǘǊŀƴƎŜΦ 5ƻƴΩǘ ǘƘŜ 

observances of Purim and Chanukah contain more than just two mitzvot? On 

Purim alone, one is obligated to read the Megilla twice, send Ƴŀǘŀƴƻǘ ƭŀΩŜǾȅƻƴƛƳ 

(gifts for the poor) and ƳƛǎƘƭƻŀἤ Ƴŀƴƻǘ (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 ς the obligation of 

άǎƘŜǾŀἤ ǾŜƘƻŘŀŀΣέ ǇǊŀƛǎŜ ŀƴŘ ǘƘŀƴƪǎƎƛǾƛƴƎ ǘƻ DƻŘΦ LƴŘŜŜŘΣ ǘƘŜ Al HaNissim 

ǇǊŀȅŜǊ ŎƻƴŎƭǳŘŜǎΣ άΧŀƴŘ ŜǎǘŀōƭƛǎƘŜŘ ǘƘŜǎŜ ŜƛƎƘǘ Řŀȅǎ ƻŦ Chanukah in order to 

give thanks and praises unto Your holy nameΦέ ¢Ƙƛǎ ƳƛǘȊǾŀ of ǎƘŜǾŀἤ ǾŜƘƻŘŀŀ is 

fulfilled through various activities, such as publicizing the miracle (pirsumei nissa) 

through reading the Megilla and lighting the neirot Chanukah, sending matanot 

ƭŀΩŜǾȅƻƴƛƳ and ƳƛǎƘƭƻŀἤ Ƴŀƴƻǘ, 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 

ŜǎǎŜƴǘƛŀƭƭȅ ǘƘŜ ƭŀǿǎ ƻŦ άǎƘŜǾŀἤ ǾŜƘƻŘŀŀƘΦέ  

  

Hallel on Chanukah 

The Talmud lists the eight days of Chanukah among the eighteen days (twenty-

one days in the Diaspora) on which we recite the full Hallel (Arakhin 10a). The 

Gemara continues to determine the criteria for the Hallel obligation: 

 

!ǎ wΦ ¸ƻἕŀƴŀƴ ǎŀƛŘ ƛƴ ǘƘŜ ƴŀƳŜ ƻŦ wΦ {ƘƛƳƻƴ ōΦ ¸ŜƘƻǘȊŀŘŀƪΥ ¢ƘŜǊŜ ŀǊŜ 

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 

tŜǎŀἕΣ ŀƴŘ ǘƘŜ ¸ƻƳ ¢ƻǾ ƻŦ {ƘŀǾǳƻǘΦΧhƴ {ƘŀōōŀǘΣ ǿƘƛŎƘ ƛǎ ŘƛǎǘƛƴŎǘ ƛƴ ƛǘǎ 

sacrifices, let us recite [Hallel]? It is not called a ƳƻΩŜŘ [festival]. On Rosh 

ṜƻŘŜǎƘΣ ǿƘƛŎƘ ƛǎ ŎŀƭƭŜŘ ŀ ƳƻΩŜŘ, 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 ƳƻΩŜŘ, and 

feature a prohibition of melakha. Chanukah, of course, does not meet any of 

ǘƘŜǎŜ ŎǊƛǘŜǊƛŀΦ ¢ƘŜ DŜƳŀǊŀ ǊŀƛǎŜǎ ǘƘƛǎ ǉǳŜǎǘƛƻƴ ŀƴŘ ǊŜǎǇƻƴŘǎΣ ά.ŜŎŀǳǎŜ ƻŦ ǘƘŜ 

ƳƛǊŀŎƭŜΦέ ¢ƘŜ ƻōƭƛƎŀǘƛƻƴ ǘƻ ǊŜŎƻƎƴƛȊŜ ǘƘŜ ƳƛǊŀŎƭŜ ƻŦ Chanukah itself generates the 

requirement to recite Hallel. Indeed, as we declare during the HaNeirot Hallalu 

prayer after candle lighting, the days of Chanukah ǿŜǊŜ ŜǎǘŀōƭƛǎƘŜŘ άƛƴ ƻǊŘŜǊ ǘƻ 

ǘƘŀƴƪ ŀƴŘ ǇǊŀƛǎŜ ώDƻŘϐ ŦƻǊ ǘƘŜ ƳƛǊŀŎƭŜǎΦέ 

 

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 

ŘƛǎǘƛƴŎǘƛƻƴ ǎƛƳƛƭŀǊƭȅ ŜƳŜǊƎŜǎ ŦǊƻƳ ǘƘŜ DŜƳŀǊŀΩǎ ŘƛǎŎǳǎǎƛƻƴ ƛƴ tŜǎŀἕƛƳ: 

  

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 ς when they are redeemed from it, they 

recite it over their redemption. (tŜǎŀἕƛƳ 117a) 
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Interestingly, both Maggid Mishna and ṜŀǘŀƳ {ƻŦŜǊ suggest that the Hallel of 

Chanukah may actually be a greater obligation than the Hallel recited on the 

ŦŜǎǘƛǾŀƭǎΦ .ŀǎŜŘ ƻƴ ǘƘŜ ǇŀǎǎŀƎŜ ƛƴ tŜǎŀἕƛƳΣ Maggid Mishna suggests that the 

oōƭƛƎŀǘƛƻƴ ǘƻ ǊŜŎƛǘŜ IŀƭƭŜƭ ƛƴ ǊŜǎǇƻƴǎŜ ǘƻ ŘƛǾƛƴŜ ǎŀƭǾŀǘƛƻƴ ƻǊƛƎƛƴŀǘŜǎ άmidivrei 

kabbalaΣέ ǘƘŜ ǿƻǊŘǎ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘǎΦ1 ṜŀǘŀƳ {ƻŦŜǊ goes so far as to suggest that 

while Hallel on the festivals may be a rabbinic obligation, the Hallel of Chanukah 

may apply miŘŜΩƻǊŀƛǘŀ ς on the level of biblical obligation!2 Indeed, Rabbi 

Avraham ben HaRambam3 (1186ς1237) 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, 

ōŜŎŀǳǎŜ ƻŦ ǘƘŜ ǇǊƛƴŎƛǇƭŜ ƻŦ άŀŦ ƘŜƴ Ƙŀȅǳ ōŜΩƻǘƻ ƘŀΩƴŜǎέ ς άǘƘŜȅ ǿŜǊŜ ŀƭǎƻ ƛƴ ǘƘŜ 

mƛǊŀŎƭŜέ ό{Ƙŀōōŀǘ ноŀύΦ ό¢Ƙƛǎ ƛǎ ǎƛƳƛƭŀǊƭȅ ǘƘŜ ŎŀǎŜ ǊŜƎŀǊŘƛƴƎ aŜƎƛƭƭŀ ǊŜŀŘƛƴƎ 

(Megilla 4a), Ƴŀǘŀƴƻǘ ƭŀΩŜǾȅƻƴƛƳ, and ƳƛǎƘƭƻŀἤ Ƴŀƴƻǘ 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 

ǊŜƎŀǊŘƛƴƎ IŀƭƭŜƭ ƻŦ ǘƘŜ ƴƛƎƘǘ ƻŦ tŜǎŀἕ όSukka 38a).  

 

The !ἤŀǊƻƴƛƳ debate this issue. Rabbi Shimon Sofer (1850ς1944), son of Ketav 

Sofer and grandson of ṜŀǘŀƳ {ƻŦŜǊ, writes in his responsa Hitorrerut Teshuva 

that based upon the Tosafot cited above, women are obligated to recite Hallel all 

                                                           
1
 Hilkhot ữanukka 3:6. 

2
 Yoreh Deôah 233 and OraỰ ữayim 191 and 208. 

3
 Maase Nissim 1. 

4
 See Rambam, Sefer HaMitzvot, shoresh 1 and Hilkhot ữanukka 3:5ï6. 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 (simỰat Yom Tov). Raôavad, in his comments on Rambam, suggests that 
Hallel may be ñmidivrei kabbala,ò from the prophets, which is implied by the gemara in Arakhin 
cited above. See also Shaôagat 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, OraỰ ữayim 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, 

άƳŜƛΩŜƛƴ ƘŀƳŜΩƻǊŀΣέ ƛƴ ǘƘŜ .ƛǊŀƪŀǘ aŜΩŜƛƴ {ƘŀƭƻǎƘ, known as !ƭ Iŀaƛἤȅŀ.8 

Rambam rules that one should mention special occasions in the .ƛǊƪŀǘ aŜΩŜƛƴ 

Shalosh,9 but Hagahot Maimoniot notes that this applies only to Shabbat and 

Yom Tov;10 we do not mention Purim or Chanukah in !ƭ Iŀaƛἤȅŀ. 

 

Why do Purim and Chanukah differ from Shabbat and Yom Tov in this regard? 

²Ƙȅ ǎƘƻǳƭŘƴΩǘ ǿŜ ƳŜƴǘƛƻƴ ǘƘŜ ǎǇŜŎƛŀƭ ƻŎŎŀǎƛƻƴ ƛƴ !ƭ Iŀaƛἤȅŀ, just as we do on 

Shabbat and Yom Tov? Rabbi Mordechai Yoffe (1530ς1612), known as Levush, 

after his commentary on the {Ƙǳƭἤŀƴ !ǊǳƪƘ, 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 

Iŀaƛἤȅŀ, however, does not contain a section dedicated to thanking God, and 

therefore Al HaNissim is simply thematically inconsistent with !ƭ Iŀaƛἤȅŀ.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, 

ǿƘƛŎƘ ǿŜ ǊŜŎƛǘŜ ƻƴ ¸ƻƳ ¢ƻǾ ŀƴŘ wƻǎƘ ṜƻŘŜǎƘΣ ǎƘƻǳƭŘ ōŜ ǾƛŜǿŜŘ ŀǎ ƛƴŘŜǇŜƴŘŜƴǘ 

                                                           
6
 Hilkhot ữanukka 3:14. 

7
 For a more thorough discussion of this topic, see Rabbi Refael Shapiro (1837ï1921), Torat 

Refaôel, Hilkhot PesaỰ 75; Rabbi Shlomo HaKohen (1828ï1905), Responsa Binyan Shlomo, 
OraỰ ữayim 61; and Rabbi Ovadia Yosef, Responsa Yabiôa Omer, OraỰ ữayim 6:45 and YeỰave 
Daôat 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. 302ï302; see also Haggada Shel PesaỰ 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 

άǎƘŜƴŀǘŀƴ {Ƙŀōōŀǘƻǘ ƭŜƳŜƴǳἤŀ ƭŜΩŀƳƻ ¸ƛǎǊŀŜƭΧέ13 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 

ǎŜǇŀǊŀǘŜ ǇǊŀȅŜǊΣ ōǳǘ ǊŀǘƘŜǊ ŀ ƳŜǊŜ άhazakaraΣέ ŀ ǘŜȄǘ ƛƴǎŜǊǘŜŘ ƛƴǘƻ ƻǳǊ ǇǊŀȅŜǊǎΦ 

The berakha of aŜΩŜƛƴ {ƘŀƭƻǎƘ 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 !ƭ Iŀaƛἤȅŀ. 

 

The question remains, however, why Al HaNissim differs from Retzei and Yaale 

veYavo ƛƴ ǘƘƛǎ ǊŜƎŀǊŘΦ ²Ƙȅ ŘƛŘ ṜŀȊŀƭ ŜǎǘŀōƭƛǎƘ 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 ShulỰan Aruch, OraỰ ữayim 188:6ï7. 

14
 See his posthumously published Iggerot HaGrid, Hilkhot Berakhot 3:13; see also Hararei 

Kedem, cited above. 
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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: 

 

˪ˡˢ ˧˞ ˞ˮ˧ˤ˥ ˰˷ˣˢ˧ ˟˶ˡ ˢ˧˶˟ ˞ˮˣˢ ˟˶ ˶ˬ˞ ˢ˥ˮˢ ˧˞ˣ ˶ˮ˪ ˶ˮˬ ˭˧˵˧˪ˡˬ ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵

.˶ˮ˪ ˶ˮˬ ˭˧˵˧˪ˡˬ ˭˧˞ ˢˣ˴ˬ ˢ˷ˣ˰ 

 

άwŀǾ Iǳƴŀ ǘƘŜ ǎƻƴ ƻŦ wŀǾ ¸ŜƘƻǎƘǳŀ ǎŀȅǎΣ ǿŜ ǎŜŜ ǘƘŀǘ ƛŦ ƭƛƎƘǘƛƴƎ ǇŜǊŦƻǊƳǎ 

the mitzvah then we may light from one candle to another, if placing 

performs the mitzvah, then we may not light ŦǊƻƳ ƻƴŜ ŎŀƴŘƭŜ ǘƻ ŀƴƻǘƘŜǊΦέ 

 

In general, we do not use a mitzvah object to perform another action.  In this 

case however, if s ˵˪ˡˢ, lighting the candles accomplishes the mitzvah, one may 

use the mitzvah object to perform a continuation of the same mitzvah.  If 

however, s ˥ˮˢ, 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 sˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ, 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 "ˢ˩ˣˮ˥ ˪˷ ˶ˮ ˵˧˪ˡˢ˪," άǘƻ ƭƛƎƘǘ ǘƘŜ /ƘŀƴǳƪŀƘ 

ŎŀƴŘƭŜǎέ ǇǊƻǾŜǎ ǘƘŀǘ ǘƘŜ ŀŎǘ ƻŦ ƭƛƎƘǘƛƴƎ ŀŎŎomplishes the mitzvah. 
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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 s ˣ˴ˬ.  Had, s ˥ˮˢ, 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, ˞˶˟ˠ, to light, or primarily on the object, 

˞˴˲˥, to be lit and illuminate. 

 

On a deeper level, Chanukah candles achieve ˞ ˯˧ˮ ˧ˬˣ˯˶˲, publicizing the 

Chanukah miracle.  It would seem at first glance that the lit candles publicize the 

miracle, emphasizing the ˞ ˴˲˥ aspect 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 ˮ ˢ˷˰˷˫˧˯˧ Σ άǿƘƻ 

ǇŜǊŦƻǊƳǎ ƳƛǊŀŎƭŜǎΣέ ƻƴ ǎŜŜƛƴƎ ŀƴƻǘƘŜǊΩǎ ƭƛǘ /ƘŀƴǳƪŀƘ ŎŀƴŘƭŜǎ ό{Ƙŀōōŀǘ ноŀύΣ ŀƴŘ 

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 s ˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ. 

 

Further, the gemara (Shabbat 21a-b, 22a) also has a few debates whether one 

Ƴŀȅ ǳǎŜ ǘƘŜ /ƘŀƴǳƪŀƘ ƭƛƎƘǘǎ ŦƻǊ ŀƭǘŜǊƴŀǘŜ ǇǳǊǇƻǎŜǎΦ  ¢ƘŜ wƛǘǾέŀ όннō ǎΦǾΦ !ƳŀǊ 

Rav Huna) explains that the opinions that prohibit using the Chanukah light for 

personal benefit aligns with the opinion of sˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ. While we decide 

ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ, 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 



 

10 
 

the ˢ˵˪ˡˢ, lighting, performs the mitzvah, why do we still keep some laws 

related to s ˥ˮˢ, 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 

˷ˡ˵ˬ˪ ˶˩ˤ, 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 sx ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ means 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 ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ, 

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 

ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ.  In trying to prove s ˥ˮˢ or s ˵˪ˡˢ, the gemara (22b-23a) says: 

 

˧ˣ˪ ˭˟ ˰˷ˣˢ˧ ˧˟˶ ˶ˬ˞ˡ ˰ˬ˷ ˞˸ ˞ ˡˣˬ˰ ˠ˩ ˱ˡ)(  ˪˩ ˸˩˪ˣˢˣ ˸˵˪ˣˡ ˢ˸˧ˢ˷ ˸˧˷˷˰

 ˞˪˞ ˶˧˲˷ ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ ˞ˬ˪˷˟ ˸˶ˬ˞ ˧˞ ˢ˵˧˪ˡˬˣ ˢ˟˩ˬ ˸˟˷ ˧˞˴ˣˬ˪ ˣ˪ˣ˩ ˫ˣ˧ˢ

 ˢ˟˩ˬ ˢ˵˧˪ˡˬˣ ˢ˟˩ˬ ˧˞ˢ ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ ˸˶ˬ˞ ˧˞˟ˠˬˣˢ˥˧ˮˬˣ ˢˢ˧  ˢ˵˧˪ˡˬˣ

.ˢ˧˪ ˧˰˟˧ˬ 

 

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 
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is insufficient, rather, one needs to extinguish, raise, place down, and 

relight the lamp! 

 

¢ƘŜ wŀǎƘōέŀ όннō ǎΦǾΦ chazinan) points out that according to the opinion of s˥ ˮˢ, 

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 

ƳŜƴƻǊŀƘ ƛƴ ǘƘŜ .Ŝƛǘ IŀaƛƪŘŀǎƘ ŀƴŘ ƘƛƎƘƭƛƎƘǘǎ ǘƘŜ wŀƳōŀƳΩǎ ƻǇƛƴƛƻƴ ό.ƛŀǘ 

Mikdash 9:7): 

 

 ˶˸ˣˬ ˳ˣ˥˪ ˭˞˧˴ˣˢˣ ˸ˣ˶ˮˢ ˸˞ ˭ˢ˩ˢ ˟˧˦ˢ ˫˞ ˨˩˧˲˪ ˫˧˶ˤ˟ ˢ˶˧˷˩ ˸ˣ˶ˮˢ ˸˵˪ˡˢ ˭˩ˣ

˭˵˧˪ˡˢ˪ ˶ˤ˪. 

 

ά!ƴŘ ǎƛƳƛƭŀǊƭȅΣ ǘƘŜ ƪƛƴŘƭƛƴƎ ƻŦ ǘƘŜ ƭŀƳǇǎ ώƻŦ ǘƘŜ ƳŜƴƻǊŀƘϐ ƛǎ ǇŜǊƳƛǘǘŜŘ ƛŦ 

performed by a non-priest., provided that a priest cleans the lamps and 

brings them outside, a non-ǇǊƛŜǎǘ ƛǎ ǇŜǊƳƛǘǘŜŘ ǘƻ ƪƛƴŘƭŜ ǘƘŜƳΦέ 

 

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 s ˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ could 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 ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ could 

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 sx ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ and s ˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ believe 

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 ˫ ˧˯˧ˮˢ ˪˰ prayer, is that HaShem performed a s˪ ˣˡˠ ˢ˰ˣ˷˸, 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 

ƛƴ ǇƭŀŎŜΦ  ¢ƘŜ ƭƛǘ ŎŀƴŘƭŜǎ ƻǳǘǎƛŘŜ ƻǳǊ ƘƻƳŜǎ ŘŜƳƻƴǎǘǊŀǘŜ ǘƘŀǘ ǘƘŀǘ ǿƛǘƘ Iŀ{ƘŜƳΩǎ 

help, everything was put back in order. 

 

¢ƘŜ ƎŜƳŀǊŀΩǎ ŘŜŎƛŘƛƴƎ ǘƘŀǘ ˢˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ, 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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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. 

                                                           
1
 His words were "˭ˣ˪˧˰ ˵ˬ˰˟ ˥˶˧ˣ ˫ˣˡ ˭ˣ˰˟ˠ˟ ˷ˬ˷" ï let the sun stand still in Givon and the moon in the 

Valley of Ayalon (Yehoshua 10:12). 
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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 ˶ˣ˟˴˟ ˢ˶˸ˣˢ ˢ˞ˬˣ˦ 

(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 Bickôs article, ñWhy Celebrate a 

Miracle?ò at www/vbm-torah.org/chanuka/chan60eb.htm. 
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occurred.5  According to the Yalkut Shimoni,6 ǘƘŜ ǾŜǊȅ ŦƛǊǎǘ άIƻǳǎŜ ƻŦ DƻŘΣέ ǘƘŜ 

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 ς on the 24th of Kislev.7  ¢ƘǳǎΣ ǘƘŜ /ƘŀǎƘƳƻƴŀƛƳΩǎ ŦŀƳƻǳǎ 

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 άIƻǳǎŜ ƻŦ DƻŘέ ǘƻ ǘŀƪŜ 

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,  ˶˧˷ ˶ˣˬˤˬ

ˡˣˡ˪ ˸ ˧˟ˢ ˸˩ˣˮ˥, 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 eƛƎƘǘ Řŀȅǎ ŘŜǎŎǊƛōŜǎ ǘƘŜ ƪƻǊōŀƴƻǘ ǘƘŀǘ ŜŀŎƘ ƻŦ ǘƘŜ ƴŜǎƛΩƛƳ ƻŦŦŜǊŜŘ ǳǇƻƴ ǘƘŜ 

aƛǎƘƪŀƴΩǎ ŎƻƳǇƭŜǘƛƻƴΦ10  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 

ǎŜǳŘƻǘ ƻƴ /ƘŀƴǳƪŀƘ ǘƻ ŎƻƳƳŜƳƻǊŀǘŜ ǘƘŜ /ƘŀǎƘƳƻƴŀƛƳΩǎ ǊŜŘŜŘƛŎŀǘƛƻƴΣ ǘƘŜ 

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 ς ǘƘŜ ƛŘŜŀ ƻŦ ŘŜŘƛŎŀǘƛƴƎ ŀ άƘƻǳǎŜέ ŦƻǊ DƻŘΣ ŀ ǇƘȅǎƛŎŀƭ ǎǘǊǳŎǘǳǊŜ ǘƻ ōŜ 

                                                           
5
 See Rabbi Menachem Leibtagôs article, ñChanukahôs Biblical Rootsò 

(www.tanach.org/special/chanuka.doc) 
6
 ˡ˲˵ ˭ˬ˧˯ ˣ ˵˶˲ ˞ ˫˧˩˪ˬ ˧ˮˣ˰ˬ˷ ˦ˣ˵˪˧ .  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,  'ˢ ˪˩˧ˢ ˡ˯˧ ˶˷˞ ˫ˣ˧ˢ ˭ˬ˪ ˧˰˧˷˸˪ ˢ˰˟˶˞ˣ ˫˧˶˷˰ ˫ˣ˧ˬ ˢ˪˰ˬˣ ˢˤˢ ˫ˣ˧ˢ ˭ˬ ˫˩˟˟˪ ˞ˮ ˣˬ˧˷"

"˫˩˟˟˪ ˣˬ˧˷ ï Now consider from this day onwards, from the 24
th
 day of the 9

th
 month (Kislev), from the 

day that the foundation of HaShemôs 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 Davidôs 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 
IŜōǊŜǿ ǿƻǊŘ άŎƘŀƴǳƪŀƘέ ƳŜŀƴǎ ŘŜŘƛŎŀǘƛƻƴ ƻǊ ƛƴŀǳƎǳǊŀǘƛƻƴΦ ¢Ƙǳǎ ǘƘŜ ǾŜǊy name 
of the holiday highlights the concept of dedicating a physical place for the service 
of God.12          
 
IƻǿŜǾŜǊΣ ƛŦ ǘƘŜ ŎŜƴǘǊŀƭ ǘƘŜƳŜ ƻŦ /ƘŀƴǳƪŀƘ ƛǎ ǘƘŜ ŘŜŘƛŎŀǘƛƻƴ ƻŦ άIƻǳǎŜǎ ƻŦ DƻŘΣέ 
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 

 ˞˴˸ˣ .˫˰ˢ ˪˩ ˪˞ 'ˢ ˡˣ˟˩ ˞˶˧ˣ

 ˥˟ˤˬˢ ˪˰ ˪˩˞˸ˣ 'ˢ ˧ˮ˲˪ˬ ˷˞

 ˪˩ ˞˶˧ˣ ˫˧˟˪˥ˢ ˸˞ˣ ˢ˪ˣ˰ˢ ˸˞

˫ˢ˧ˮ˲ ˪˰ ˣ˪˲˧ˣ ˣˮ˶˧ˣ ˫˰ˢ 

ˠ˩:˦ ˞˶˵˧ˣ-ˡ˩  

 

                                                           
12

  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 ñˢ"˩˟ ˣˮ˥ò ï that the Jews rested from battle on the 

25
th
 of Kislev.  However, many if not most, other mefarshim focus on the literal meaning of the word, 

which translates as ñdedication.ò  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 Chashmonaimôs chanukat hamizbeôach (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 Schermanôs article, ñOrigin of the 

Name Chanukah,ò 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 HouǎŜ ƻŦ DƻŘΦ  !ƭƭ ƻŦ LǎǊŀŜƭ ǎŀǿ ǘƘŜ ŦƛǊŜΩǎ 

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 

) ˷˞ˢˣ ˪˪˲˸ˢ˪ ˢˬ˪˷ ˸ˣ˪˩˩ˣ (˞

 ˢ˪˰ˢ ˪˩˞˸ˣ ˫˧ˬ˷ˢˬ ˢˡ˶˧

 :˸˧˟ˢ ˸˞ ˞˪ˬ 'ˢ ˡˣ˟˩ˣ ˫˧˥˟ˤˢˣ

 ˸˧˟ ˪˞ ˞ˣ˟˪ ˫˧ˮˢ˩ˢ ˣ˪˩˧ ˞˪ˣ (˟)

 (ˠ) :'ˢ ˸˧˟ ˸˞ 'ˢ ˡˣ˟˩ ˞˪ˬ ˧˩ 'ˢ

 ˷˞ˢ ˸ˡ˶˟ ˫˧˞˶ ˪˞˶˷˧ ˧ˮ˟ ˪˩ˣ

 ˫˧˲˞ ˣ˰˶˩˧ˣ ˸˧˟ˢ ˪˰ 'ˢ ˡˣ˟˩ˣ

 ˸ˣˡˣˢˣ ˣˣ˥˸˷˧ˣ ˢ˲˴˶ˢ ˪˰ ˢ˴˶˞

:ˣˡ˯˥ ˫˪ˣ˰˪ ˧˩ ˟ˣ˦ ˧˩ 'ˢ˪ 

˞:ˤ ˟ ˫˧ˬ˧ˢ ˧˶˟ˡ- ˠ  

 

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 

ŜȄǇƭŀƛƴǎ ǘƘŀǘ ǘƘŜǊŜ ǿŀǎ ŀ Řŀƛƭȅ ǎƛƎƴ ƻŦ ǘƘŜ {ƘŜŎƘƛƴŀƘΩǎ ǇǊŜǎŜƴŎŜ ƛƴ ǘƘŜ .ŀǘŜƛ 

Mikdash ς 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 ˸ ˩ˣˮ˥ ˞ˢ˪˞ ˸˧˟), 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 ï 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 vôtumim.   
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, ñHe (God) hovers over him 

(Binyamin) all the dayò (Devarim 33:12) as referring to Godôs 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 

 ˧˞˟˪ ˞˧ˢ ˸ˣˡ˰ ˢˮ˧˩˷ˢ˷ ˫˪ˣ˰

 ˶ˬ˞ ?˸ˣˡ˰ ˧˞ˬ .˪˞˶˷˧˟ ˢ˶ˣ˷

 ˭ˬ˷ ˢ˟ ˭˸ˣˮ˷ ,˧˟˶˰ˬ ˶ˮ ˣˤ :˟˶

 ˢ˧ˢ ˢˮˬˬˣ ,ˢ˧˸ˣ˶˟˥ ˸ˡˬ˩

 .˫˧˧˯ˬ ˢ˧ˢ ˢ˟ˣ ˵˧˪ˡˬ 

  :˟˩ ˱ˡ ˸˟˷ ˸˩˯ˬ 

 

¢Ƙƛǎ ƳƛǊŀŎƭŜ ƛƴǾƻƭǾƛƴƎ ǘƘŜ ƴŜǊ ƳŀΩŀǊŀǾƛ ƳƛǊŀŎǳƭƻǳǎƭȅ ǊŜƳŀƛƴƛƴƎ ƭƛǘ ŦƻǊ ƭƻƴƎŜǊ ǘƘŀƴ 

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 

ǘƘŜ ƳƛǊŀŎƭŜ ƻŦ ǘƘŜ ƴŜǊ ƳŀΩŀǊŀǾƛ ƻƴ ŀ ŎƻƴǎƛǎǘŜƴǘ ōŀǎƛǎΤ ǎƻƳŜ ƳƻǊƴƛƴƎǎ ƛǘ ǊŜƳŀƛƴŜd 

lit but other mornings it went out at the same time as the other flames.  This 

ƛƴŘƛŎŀǘŜǎ ǘƘŀǘ ŦǊƻƳ {ƘƛƳƻƴ Iŀ¢ȊŀŘŘƛƪΩǎ ǘƛƳŜ ƻƴΣ ǘƘŜ {ƘŜŎƘƛƴŀƘ ǿŀǎ ƴƻǘ ǎƛƳǇƭȅ 

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.   

 

                                                           
17

 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 ς 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 timŜΦ  ¢ƘŜ ǇŀǊŀƭƭŜƭ ǘƻ ǘƘŜ ƳƛǊŀŎƭŜ ƻŦ ǘƘŜ ƴŜǊ ƳŀΩŀǊŀǾƛ ƛǎ ǎǘǊƛƪƛƴƎΦ18 There too, 

a limited amount of oil miraculously lasted for longer than it naturally should 

have, and that, says the Gemara, was the sign ˪˞˶˷˧˟ ˢ˶ˣ˷ ˢˮ˧˩˷ˢ˷ ς that the 

Shechinah resided in Israel.  Thus, the awesome significance behind the 

ǎŜŜƳƛƴƎƭȅ ƳƛƴƻǊ ƳƛǊŀŎƭŜ ƻŦ ǘƘŜ ƴŜǎ ǇŀŎƘ ǎƘŜƳŜƴ ƛǎ ǘƘŀǘ ƛǘ ǿŀǎ Iŀ{ƘŜƳΩǎ ǎƛƎƴ 

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 

ŎŀǳǎƛƴƎ ǘƘŜ ƳƛǊŀŎƭŜ ƻŦ ǘƘŜ ƴŜǊ ƳŀΩŀǊŀǾƛ ǘƻ ƻƴŎŜ ŀƎŀƛƴ ƻŎŎǳǊ ŎƻƴǎƛǎǘŜƴǘƭȅΤ ǊŀǘƘŜǊ 

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 

/ƘŀǎƘƳƻƴŀƛƳΩǎ ǇŀǎǎƛƻƴΣ ŘŜǾƻǘƛƻƴΣ ŀƴŘ ŎƻƳƳƛǘƳŜƴǘ ǿŜǊŜ ǎƻ ǎǳŎŎŜǎǎŦǳƭ ƛƴ 

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 Yehoshuaôs commentary to Shabbat 21b, where he explicitly spells out this parallel. I want 

to give credit to Rabbi Yair Kahn, whose article, ñThe Miracle of the Lights,ò (www.vbm-

torah.org/chanuka/a-chan-2.htm) brought this parallel to my attention.   
19

 The ner maôaravi 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.  
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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 ς dedicating a house for God.   The essence of a Mikdash, of a 

άIƻǳǎŜ ŦƻǊ DƻŘΣέ ƛǎ ǘƘŜ ǇǊŜǎŜƴŎŜ ƻŦ ǘƘŜ {ƘŜŎƘƛƴŀƘΤ ǘƘŀǘ ƛǎ ǿƘŀǘ ǘǊŀƴǎŦƻǊƳǎ ǘƘŜ 

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, "'ˢ ˫˞ˮ ˨˩ˣ˸˟ ˧˸ˮ˩˷ˣ ˞˟ ˧ˮˮˢ ˧˩ ˭ˣ˧˴ ˸˟ ˧˥ˬ˷ˣ ˧ˮ˶" ï Sing 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, ñChanukah as a Holiday of Idealism and Maximalism,ò 

(www.torahweb.org/torah/2006/moadim/rros_chanukah.html) addresses one of the questions that was 

raised at the outset of this article: why didnôt the Chashmonaim light the Menorah with impure oil, based 

on the principle of tumah hutra beôtzibbur?  He answers that perhaps the significance of the nes pach 

shemen lay specifically in the fact that it wasnôt technically necessary; it became necessary only because of 

the peopleôs 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 Shechinahôs 

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 nationôs 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 

ƳƛǘȊǾŀƘΦ  IƻǿŜǾŜǊΣ ƭƛƎƘǘƛƴƎ ƴŜǊ /ƘŀƴǳƪŀƘ Ƴǳǎǘ ǎǇŜŎƛŦƛŎŀƭƭȅ ōŜ ŘƻƴŜ ƛƴ ƻƴŜΩǎ 

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 x ˸˧˟ˣ ˷˧˞ ˶ˮ ˢ˩ˣˮ˥ ˸ˣ˴ˬ.  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 ˣ˸˧˟ˣ ˷˧˞ ˶ˮ teaches 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 ǎƘƻƳŜΩŀ ƪŜΩƻƴŜƘ ς 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. ñhaôroeh ner,ò 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 haôroeh ï a blessing that one 

should make upon seeing someone elseôs mitzvah (their lit candles).  Tosafot suggests at one point that it 

might be because someone who doesnôt have a house is otherwise unable to fulfill his mitzvah of ner 

Chanukah ("ˢˣ˴ˬˢ ˫˧˧˵˪ ˫ˡ˧˟ ˭˧˞ˣ ˫˧˸˟ ˫ˢ˪ ˭˧˞˷ ˫ˡ˞ ˧ˮ˟ ˢˬ˩ ˷˧˷ ˫ˣ˷ˬ").  According to this explanation, 

it is only possible to fulfill oneôs obligation by lighting in oneôs 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 oneôs 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 ˣ˸˧˟ˣ ˷˧˞ ˶ˮ as 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. 

26
 The Pnei Yehoshua on Shabbat 21b presents the mitzvah in exactly this way.  He calls it a chovat habayit 

ï an obligation upon the home, not upon any specific individual.  This could also more generally be termed 

a chovat cheftza ï an obligation upon an object.  
27

 Tosafot in Sukkah 46a s.v. ñhaôroeh nerò 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 haôroeh ï a 

blessing that one should make upon seeing someone elseôs mitzvah (their lit candles).  Tosafot first 

suggests that it is because of ñchavivut hanesò ï the degree to which the mitzvah is beloved.  He then 

proposes that it might be because someone who doesnôt have a house is otherwise unable to fulfill his 

mitzvah of ner Chanukah.  He concludes that the first reason is preferable ñˢˤˣˤˬ ˢ˧˪ ˧˷˵˧˸ ˞˪ˡò ï so that 

one shouldnôt 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 doesnôt have a house has no obligation of ner Chanukah at all, just as he 

has no obligation of mezuzah.   
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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 

ǎŜƴǎŜ ƻŦ DƻŘΩǎ ǇǊŜǎŜƴŎŜΦ 

   

It is encouraging that of the three Mikdashot throughout history that were 

dedicated at exactly this time of year, Chanukah focuses primarily on the 

/ƘŀǎƘƳƻƴŀƛƳΩǎ ǊŜŘŜŘƛŎŀǘƛƻƴ ƻŦ .ŀȅƛǘ {ƘŜƴƛΦ  ¢ƘŜ /ƘŀǎƘƳƻƴŀƛƳ ǿŜǊŜ ŦŀŎŜŘ ǿƛǘƘ 

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 ς 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 

ƘƻƳŜǎ ƛƴǘƻ ǇƭŀŎŜǎ ŦƛƭƭŜŘ ǿƛǘƘ ŀ ǎŜƴǎŜ ƻŦ DƻŘΩǎ ǇǊŜǎŜƴŎŜΦ        

 



 

24 
 

 

 

 

Chanukah: Not Just for Elitists  

Rabbi Yehoshua Grunstein 
Director of Training and Placement, Beren-

Amiel 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 ς 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, 
ǎƘƻǳƭŘƴϥǘ ƛǘ ōŜ ƭƛƳƛǘŜŘΧΦǘƻ ǘƘŜ ŜƭƛǘŜΚ 

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 
aŜƴƻǊŀƘΧΦ ƛƴ ǘƘŜ ƘƻƭƛŜǎǘΣ Ƴƻǎǘ ŜƭƛǘŜ ǇƭŀŎŜ ƛƴ ǘƘŜ WŜǿƛǎƘ ǿƻǊƭŘΣ ǘƘŜ ¢ŜƳǇƭŜ5;  

¶ 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:  

˟ˣˬˢ ˭ˬ ˢˣ˴ˬ ˡˣ˰ˣ ...˸˧ˤ ˭ˬ˷˟ ˢ˩ˣˮ˥ ˸ˣ˶ˮ ˵˧˪ˡˢ˪ ˶˥ ˢ˷˰ˮ ˯ˮˢ˷
˸˧ˤ ˭ˬ˷˟(˞/ˠ˰˶˸ ˭ˬ˧˯ ˫˧˧˥ ˥˶ˣ˞ ,˭˥˪ˣ˷ˢ ˨ˣ˶˰) 

There is an enhancement of the Mitzva to light the Chanukah candles with 
ƻƭƛǾŜ ƻƛƭΧΦŀƴŘ ŀƭǎƻΣ 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 lights10. 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 ˣ˲ˣˠ˩ ˣ˸˷˞κέƻƴŜϥǎ ǿƛŦŜ ƛǎ ƭƛƪŜ 
ƘƛƳǎŜƭŦΣέ ŀƴŘ ǘƘǳǎΣ ŜǾŜƴ ƛŦ ǘƘŜǊŜ ƛǎ ŀ ŎǳǎǘƻƳ ŦƻǊ ŜŀŎƘ ǇŜǊǎƻƴ ǘƻ ƭƛƎƘǘΣ ŀ ƘǳǎōŀƴŘ ƭƛƎƘǘƛƴƎ ƛǎ ƭƛƪŜ ƭƛƎƘǘƛƴƎ ŦƻǊ 
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 Sdei-
Chemed,  s ˩ˣˮ˥ ˸˩˶˰ˬ, letter 'ˤ. 
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 electriŎ ά{Ƙŀōōŀǘ-ŎŀƴŘƭŜǎέ ǇǊƻŘǳŎŜŘ ōȅ 
ǘƘŜ ά½ƻƳŜǘέ ƛƴǎǘƛǘǳǘŜΣ ŜȄǇƭŀƛƴŜŘ ōȅ ƛǘǎ ƘŜŀŘΣ wŀǾ ¸ƛǎǊŀŜƭ wƻȊŜƴΣ ƛƴ ǘƘƛǎ ŀǊǘƛŎƭŜΥ 
http://www.zomet.org.il/?CategoryID=398&ArticleID=968 

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 
ˢ˪˧˰ˬ/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;  

 ,ˣˮ˵˸ ˢ˶ˣˮˬ˟ ˢ˷˰ˮ˷ ˯ˮ ˧ˡ˧ ˪˰ˡ ˫ˣ˷ˬ ,˞˸˪˧ˬˡ ˞ˬ˰˦ˣ ˢˣ˞˷˰ ,˨˩˪ˢˣ

 ˢ˶ˣˮˬ˩ˢ˶ˣ˞˪ ˷ˬ˸˷ˢ˪ ˶ˣ˯˞˷, ˣˡ˧˥) ˞˩ ˱ˡ ˸˟˷ ˸˩˯ˬ ,˞"˟˷˶ˢ ˧˷

,˟ ˡˣˬ˰ (ˢ˧ˬ˶˧ ˟˶ ˶ˬ˞ ˢ"ˡ 
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: 

 ˪˩˧ˢ ˭ˬ˷˪ˣ ˸ˣ˶ˮ˪ ˶˩ˤ ˭ˢˣ ˪˧˞ˣˢ ,ˢ˶ˣˬˠ ˢ˷ˣˡ˵ˣ ˢ˞ˮˢ ˶ˣ˯˧˞ ˫˰˦ˬ ˢ˟ ˫˧˞˟ ˷˧ˣ
˩ ˸˟˷ ,˧˶˧˞ˬ˪ ˢ˶˧˥˟ˢ ˸˧˟) ˧˶ˬˠ˪ ˣ˸˰ˡˬ ˣˢ˴˵ˢ('˞ ˡˣˬ˰ ˞" 

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 
ƛƴ ƻƴŜΩǎ ƳƛƴŘ ό.eit HaBechira to the Meiri, Tractate Shabbat 21a15.) 

So too, was codified by the Levush; 

                                                           
11
 Responsa Yabia OƳŜǊ оκорΦ LƴŘŜŜŘΣ ƛƴ ǘƘŜ ŀŦǘŜǊƳŜƴǘƛƻƴŜŘ ά9ƭŜŎǘǊƛŎ {Ƙŀōōŀǘ ŎŀƴŘƭŜǎέ ōȅ ǘƘŜ ½ƻƳŜƴǘ 
ƛƴǎǘƛǘǳǘŜΣ ƛǘ ǿƻǊƪǎ ƻƴ ōŀǘǘŜǊȅΣ ǘƘǳǎ άǊǳƴƴƛƴƎ ƻǳǘΩ Ƨǳǎǘ ƻƛƭκǿŀȄΦ 
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 x ˪˪ˢ ˸ˣ˶ˮˢ right after candle lighting [ibid 696/6], which, based on its source 
[Tracate Sofrim 20/4,] makes reference to the fact that  ˫˸ˣ˞˶˪ ˞˪˞ ˫ˢ˟ ˷ˬ˸˷ˢ˪ ˸ˣ˷˶ ˣˮ˪ ˭˧˞"
ˡ˟˪˟/"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 "ˢˣ˴ˬ ˧˧ˣˤ˟ ˫ˣ˷ˬ"κέŀǎ ƛǘ ŘƛǎƎǊŀŎŜǎ ǘƘŜ aƛǘȊǾŀΣέƛΦŜΦ- 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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 ˧˶ˢ˷ ,˪˪˩ ˢ˟ ˭˧˷ˬ˸˷ˬ ˭˧˞˷ ˢ˶ˣˮˬ˩ ˢˣ˞˷˰ ,ˢˣˮ˵˸ ˢ˶ˣˮˬ˟ ˢ˷˰ˮ˷ ˯ˮ ˧"˰˷ ˭ˣ˧˩

ˢ˶ˣ˞ ˸˞ ˫ˡ˞ ˧ˮ˟ ˣ˞˶ ˞˪˷ ˫ˣ˵ˬ ˪˩˧ˢ˟ ˸ˡˬˣ˰ ˢ˸˧ˢ ˫˧ˮ˲˪,  ˭ˬ˧˯ ,˫˧˧˥ ˥˶ˣ˞ ,˷ˣ˟˪)

˟/ˠ˰˶˸ ( 

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 
ˢˣˣ˴ˬ ˢ˷ˣ˰ ˢ˵˪ˡˢ/The actual lighting is the command and no the 
ˢ˥ˮˢ/the placing of the Chanukiya in the right place, already lit. Rashi 
explains thus; 

 ˢ˵˪ˡˢ˟ ˢ˧ˣ˪˸ ˢ˩ˣˮ˥ ˪˷ ˢˣ˴ˬˢ ˧˞-  ,˭˧˵˧˪ˡˬˢ˶ˣˮˬ˟ ˭˥˩˷˞ˡ˩.  ˧"˷˶)

˟ ˡˣˬ˰ ˟˩ ˱ˡ ˸˟˷ ˸˩˯ˬ  (ˢ˵˪ˡˢ ˧˞ ˢ"ˡ 
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 18ˢ˩ˣˮ˥ [˪˷] ˶ˮ ˵˧˪ˡˢ˪....˨ˣ˶˟. In explaining why some Rabbinic 
commandments [such as reading the Megilla on Purim19,] gets the 
formulation of "˪˰"/on doing a Mitzva, and others the prefix of "˪"/ 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 "˪˰"/on? Thus, explains the 
Raavad: 

 ˪˰ ˢ˰˟˵ˣˢ ˢ˩˶˟ˢ ˣˤ˷ ˧ˮ˲ˬ ,ˮ"˞ˢ˶ˣ˸ ˪˷ ˭ˢ˷ ˷ˡ˵ˬ˟˷ ˸ˣ˶ˮˢ .
 ˵˶˲ ˸ˣ˩˶˟ ˸ˣ˩˪ˢ ,˫"˟ˬ˶ˢ ,ˡ"˟˞˶ˢ ˸ˠ˷ˢ) .ˢ˶ˣ˸ ˪˷˩ ˣˢˣ˞˷˰ ˨˩˧˲˪

 (ˣ˦ ˢ˩˪ˢ ˞˧ 

                                                           
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 άƭƛǘέ ƛƴ ŀ ŎŜǊǘŀƛƴ ǇƭŀŎŜΣ ǇŜǊ-se. 
17
 ¢Ƙƛǎ Ǉƻƛƴǘ ƻŦ ǾƛŜǿ ƻŦ wŀǎƘƛ ƛǎ ŀŎǘǳŀƭƭȅ ŀƎŀƛƴǎǘ ǘƘŜ Ǉƻƛƴǘ ƻŦ ǾƛŜǿ ƻŦ ǘƘŜ wŀƳōŀƳ ώwŀƳōŀƳΩǎ /ƻŘŜΣ IƛƭŎƘƻǘ 

Biat Mikdash, 9/7] who states that in the Temple, ˢˣˣ˴ˬ ˢ˷ˣ˰ ˢ˥ˮˢ/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 
ƭƛƪŜ ǘƘƻǎŜ ǿƘƛŎƘ ŀǊŜ ōƛōƭƛŎŀƭ όwŀŀǾŀŘΩǎ ƎƭƻǎǎŜǎΣ wŀƳōŀƳΩǎ /ƻŘŜΣ [ŀǿǎ ƻŦ 
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: 

ˮ˸ˮ... ˷ˡˣ˵ ˫˷ ˢˤ ˪˰ ˣ˷ˡ˵ˢ˩ ˣˢˣ˞˷˰ˣ ˶˸ˣˬ ˸˞ ˪˦˟˪ˣ ˱˧˯ˣˢ˪ ˶ˣ˯˞ ˭˩˪ˣ ,
 ˭ˣ˧ˤ˟ ˠˢˮˬ ˣ˟ ˠˣˢˮ˪ ˶ˣ˯˞ ˢ˩ˣˮ˥ ˶˥˞˪ ˫ˠ....˷ˡˣ˵ ˪˦˟˪ ˭ˣ˧ˤ˟ ˧ˣˢˡ ˫ˣ˷ˬ ˭ˬ˷ˢ

˟ ,˞ˮ˧ˮ˸ ˢˬ˪˷ ˸˥ˮˬ ˸"ˣ˷) ˷ˡ˵ˢ˩ ˧ˣˢˡ-(˥"ˮ/ˠ 
ΧώǘƘŜ wŀōōƛǎϐ Ǉǳǘ ǳǇƻƴ ƛǘ ǘƘŜ ǇǊƻǇŜǊǘƛŜǎ ƻŦ άYƻŘŜǎƘέ and made it like 
Hekdesh/like a holy vessel designatated  to the Temple. Therefore, one 
ŎŀƴΩǘ ŀŘŘ ώƻƛƭϐ ǘƻ ƴǳƭƭƛŦȅ ǘƘŜ ǊŜƳŀƛƴƛƴƎ ƻƛƭΣ ŀǎ ǘƘƛǎ ǿƻǳƭŘ ōŜ ŘƛǎƎǊŀŎƛƴƎ ƛǘ ōȅ 
nullifying YƻŘŜǎƘΧΦŀƴŘ ǘƘŜǊŜŦƻǊŜ ŜǾŜƴ ŀŦǘŜǊ /ƘŀƴǳƪŀƘ ƻƴŜ ŎŀƴΩǘ ŘƛǎƎǊŀŎŜ 
ƛǘ ŀǎ ƛǘΩǎ ƭƛƪŜ 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 Temple22, 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 ˦˰ˬ ˷ˡ˵ˬ/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 G-
d, 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. 

25
 {ǳŎƘ ŀǎ ǘƘŜ Ϧ{ƛƳŎƘŀǘ .Ŝƛǘ Iŀ{ƘƻŜǾŀϦκέ/ŜƭŜōǊŀǘƛƻƴ ƻŦ ǘƘŜ ²ŀǘŜǊ [ƛōŀǘƛƻƴέ ƻƴ {ǳƪƪƻǘ ώ¢ǊŀŎǘŀǘŜ {ǳƪƪƻǘ 

51a.] 
26
 ƛΦŜΦ ά¢ƘǊŜŜ ǇŜƻǇƭŜ ǎƛǘǘƛƴƎ ǘƻƎŜǘƘŜǊ ŀƴŘ ǎƘŀǊƛƴƎ ǿƻǊŘǎ ƻŦ ¢ƻǊŀƘ is like eating [sacrifices] from the Alterέ 

(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. 
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ƅŴŬůŰ ůŲſƄŹů ŷƄ ŭŲů ,ůŶŰŻŲ 

 ƃŮŻŷŰů ŴŻŰŴ Ŭƃů 
ŷ"ūŴƃū ƅƊŰū ŴŻŰŶŴƅů ƄƃŮŹů ƅŴŬ ŷůŻŹ  

źŴŴųƄƃŴſż žżŰŴ ƄƊŽ  

 

 ˫˧˶˧˩ˤˬ ˣˮ˞ ˰ˣˡˬ ˤ˞ ˷ˡ˵ˬˢ ˸˧˟˟ ˢ˧ˢ ˢ˩ˣˮ˥ˢ ˯ˮ ˫˞ ,˧ˬ˴˰ ˸˞ ˧˸˪˞˷ ˸ˣ˟˶ ˫˧ˬ˰˲

 ˪"ˤ˥) ?˸˯ˮ˩ˢ ˸˧˟˟ ˣ˧ˢ˧ ˢ˵˪ˡˢˢˣ ˢˣˣ˴ˬˢ ˶˵˧˰˷ ˫˧˞˸ˬ ˢ˧ˢ ˞˪ ˫˞ˢ ?˸˧˟˟ ˣ˸ˣ˞

˶˧˩ˤˢ ˞˪.(˫˧ˮˣ˷˞˶ˢ ˪˴˞ ˵˶ ˶˩ˤˣˢ ˠˢˮˬˢ ,˸˯ˮ˩ˢ ˸˧˟˟ ˢ˵˪ˡˢ ˭˧ˡ ˣ 

 ˸˧ˣˤˬ ˢ˩ˣˮ˥ˢ ˶ˣ˲˧˯ ˸˞ ˶˲˯ˬ ˷˶ˡˬˢ ,˞˟ˢ ˷˶ˡˬˢ ˸˞ ˧˸˞˴ˬ ˫˧ˮ˷ ˢˬ˩ ˧ˮ˲˪

:ˢ˷ˡ˥ 

  ůſƂ ŮŰŹŽ (źŴŴųƄŻűŴŴū) ŸŴƄƃŮŹů ƃƁŰū ůŶŰŻŲ ůƄŽŹ ƄƃŮŹ 

 ŰƃŹū ŷūƃƄŴ ŷŽ ŮŰż ŰŹŴƃŽůƄ ůű ūƃƂŹ ŬŴŴŲƅŻ ŸŴŻŰŴů ŴŹŴŬ ŰƃŹū ...

ŴŷŽ ƄŮŲŻŰ ŰūŰŬ .ŰŻŷƄ ű"ŽŬ ŰŻŴŹūŴŰ ŸůŴůŷūŬ ŰųŽŬŴƄ ŮŽ ƅŰƃŴűŭ Ÿů

 ƃƂŮŴ ŰŲƅſŷ ƃŰŭżŹ Űū ŲŴƃŬ Űŷ ůƄŰŽƄ ŷūƃƄŴ źŬ ŷŶ ŰƃűŭŰ ŰŮŹŽ

ŬƃŲŬ... ƅŷŮŶ ůŷŽŬ ŷŽŹ ůƄūů ƅŰŽƃ ƃŴŬŽŹ ƃŬŮ ŵŷ źŴūŰ... 

 ˪˟˞ .˸ˣ˸˪ˡˢ ˪˰ ˫˧˪ˣ˰ˮˬˢ ˸˞ ˪˦˟˪ :˭ˣ˷˞˶ ˦˟ˬ˟ ˡ˞ˬ ˢ˶ˤˣˬ ˢˮˣ˷˞˶ˢ ˢ˶ˤˠˢ

˧˟˰ˢ˪ :˷˶ˡˬ˟ ˸˷ˠˡˣˬ ˫ˢ˪˷ ˢˮˣˣ˩ˢ ˫˧˪˧ˬ˟ ,ˢ˪˰˟ ˪˰ˬ ˢ˷˞ˢ (˸ˣ˶˟˥=) ˸ˣ˰˶ ˶

 ˪˷ '˸˧˟ˢ ˫ˣ˪˷'˟ ˰ˣˠ˲˪ ˞˪˧ˬˬˣ ˸˧ˠˣˤˢ ˸ˣ˧ˬ˧˦ˮ˧˞˟ ˰ˣˠ˲˪ ˞˧ˢ ˢ˶˦ˬˢ ˸ˣ˶˥˞

 ˸ˣ˩˧˷ˬˬ ˸˞ˤ ˸ˣ˟˵˰˟ . ˣˤ ˢ˶˧ˤˠ ˪˰ ˶˟ˠ˸ˬ ˪˞˶˷˧ ˫˰ ˨˧˞ ˶˞˸ˬ ˷˶ˡˬˢ .˫˧ˡˣˢ˧ˢ

:˸ˣ˶˧ˤˠˢ 

 ŰŮŹŽŰƃűŭŰ  ůūŰƃů ŷŶŰ ŬƃŲŬ ƃƂŮŴ ůŷŴŬųŷ ƅŶŷŰů ŰƅƄūƄ ŴŹ ŷŶ

ūŴů Ŵƃů ůƅŰū ŸŴŮŬŽŷ ůŴŻŬŰ ůƄūŷ Űŷ , 




