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Hadar Israel | Who we are

Hadar Israel was founded over a decade ago to be the home for vibrant, egalitarian communities in Israel.

Our goal is to offer a vision of Jewish life rooted in rigorous Torah learning, ritual, and social responsibility. Our
main programs include a beit midrash in Jerusalem, satellite programming in Tel Avivand Beer Sheva, producing and
disseminating Divrei Torah and halakhic rulings, and supporting more than so independent prayer communities all
across Israel.

BEIT MIDRASH

Hadar Israel’s main beit midrash is a dynamic hub of learning located in Jerusalem. We offer a rich array of programs
for students of all ages, from intensive study tracks to weekly classes and short seminars. Our flagship program is a
fellowship for dedicated learners who commit to regular study. To expand our reach, we have established satellite
batei midrash in Beer Sheva and Tel Aviv, bringing Hadar’s distinctive approach to learning to communities beyond
Jerusalem.

COMMUNITIES

Hadar Israel partners with over so independent prayer communities, offering guidance, training, and halakhic
support. To foster leadership development, we convene annual peer groups focused on prayer, community, and
halakhah. These gatherings provide a supportive space for sharing challenges, insights, and best practices.

Hadar Israel also hosts an annual conference bringing together partnership and egalitarian communities across Israel.
This event serves as a cornerstone for our community network, offering opportunities for connection, learning, and
inspiration.

OUTREACH

Hadar Israel is committed to sharing our knowledge and resources broadly. We produce a wealth of accessible
content, including halakhic rulings, holiday publications, and a virtual beit midrash featuring an extensive archive
of lectures. Our faculty also engages in teaching and scholarship at institutions across Israel and internationally,
contributing to a vibrant Jewish learning community.

This companion showcases the amazing work of Hadar’s branch in Israel.
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Introduction

,maxbnman Duties of the Heart,
27 WYRN MM W - wan Y Fifth Treatise on Devotion §:13
AWK PWA 12 130 NEP DR 1R vvn A small amount of truth can overpower a great deal of falsehood, just as a
AWNa M na1a it 2iRD 1 vwnn small amount of light can dispel a great deal of darkness.

R. Bahya ibn Pekudah draws a parallel between truth and light. Just as a small amount of light can penetrate and
illuminate a vast area shrouded in darkness, so too can truth expose and dispel falsehood, even when it seems deeply
entrenched. It encourages us to seek truth and to uphold it, even when it is unpopular or difficult to defend.

Our world often feels like a place shrouded in darkness, filled with conflict, pain, and uncertainty. Living in the
shadow of war this past year has only deepened these challenges, testing our resilience and hope. Yet R. Bahya’s
teaching reminds us that even the smallest spark of light can make a profound difference.

This is the essence of Hanukkah. The Al ha-Nissim prayer so poignantly describes how salvation was achieved by a
small and meager group, outnumbered and outmatched. The courage of the Maccabees, the resilience of the Jewish
people, and God’s miracles in a small jug of oil all remind us that goodness and light are always possible. Each
flickering flame of the hanukkiyah serves as a beacon of hope, an act of defiance that pushes back against the shadows.

We are excited to introduce you to the team and the Torah of Hadar Israel. They have prepared texts to study
each night of Hanukkah in order to increase the light in our lives and to remind us all that, even in the face of
overwhelming darkness, we each have the power to bring light into the world with God’s help. May these texts guide
you in reflecting on the meaning of Hanukkah, and inspire you to become ever able to find and create more light.




The gradual path
to redemption

m5e Tnbn Talmud Yerushalmi
3710 2 77 ,K:X Mo12 Berakhot 1:1, 2¢
N7 XADSM 12 1Ny a7 X2 X702 R. Hiyya the Great and R. Shimon ben Halafta were walking
IR IRY™MPA 2R NP2 XTNA 1I%IN in the Valley of Arbel at dawn. They saw the light of the
RI1 X727 0K AN DAY Inwn noX morning star as it began to shine. R. Hiyya the Great said
109X X771 72 °272 XADbn 12 1ivnw b to R. Shimon ben Halafta, “Son of Rabbi [Halafta], this is how the

RNW n 53 XN NXNR 1Y NRa SR Su redemption of Israel will be. At first, it will come little by little, and as it
WX 72" 2xnpY *xn .n2%im 121 X0 noYin continues, it will grow and increase. What is the verse? “Though I sit in

"55 ix ' quna darkness, the Lord will be a light to me’ (Micah 7:8).”

«  Whatis R. Hiyya trying to teach about redemption? What kind of hopefulness and reassurance can you find in
his words? What is the significance of the setting of this story in a valley at dawn?

«  What does the “morning star” symbolize?
« How does R. Hiyya interpret the verse from Micah?

« Ifoneissitting in darkness, in what way can God be a light? If God is a light, how can it nonetheless still be dark?
How does this apply to the redemption of Israel> How might the light of God appear in your own life?

«  How is this midrash reflected in the lighting of Hanukkah lamps?

The Korban ha-Edah in his commentary on the passage explains: “One who sits in darkness and suddenly looks at
a great light, his eyes will be blinded. Rather, one must first open a small light for him, and then add gradually, until
he can tolerate the great light”

According to this view, the Yerushalmi teaches that the world cannot suddenly be redeemed without a gradual
process of preparation. This process involves increasing light and truth in the world, little by little, until the world
is ready for the full light of redemption. It must develop slowly because the world would otherwise be incapable of
receiving it. Lasting change must often occur in gradual stages.

The Maharal of Prague (Netzah Yisrael 47:7) contrasts this final, but slow, redemption with the Exodus from Egypt,
which transpired with incredible speed: “0™xn yaxn nx¥» irana 23 - for you left the Land of Egypt in great haste”
(Deuteronomy 16:3). He writes that good things that dawn in a flash are also over in a flash. A flare, firework, or an
explosion of light will illuminate the skies in an instant, but the darkness returns in the blink of an eye. The Exodus
of Egypt was all fireworks. Yet here we remain, over 3,000 years later, in a world still profoundly unredeemed. The
final redemption, however, will not follow this trajectory. The final redemption will illuminate the world for all time.
To endure, it must be built meticulously, with care, one glimmer of light at a time.

This gradual approach offers tremendous hope. Even when progress seems frustratingly slow or imperceptible—
like the earliest pre-dawn hours when the world remains overwhelmingly dark—we can take comfort in knowing
that the coming redemption will be as unstoppable as the sunrise. “At first, it will come little by little,” but once it is
started, it will bear down upon the darkness with the unmovable force of inevitability, and everlasting light will break
forth over the valley of darkness.



Publicizing the miracle:
From the private to the public

X5 naw *5aa Tnbn Talmud Bavli Shabbat 21a

nSany Ty MRNn YRYURYn AnYn The ideal [timing of a Hanukkah lamp] is from sunset until
X TR W ... T SN traffic ceases from the high street. ... Until when [is that]?
N5 RDIT TV 0P 227 MK I 1292 N Rabbah bar bar Hanah said R. Yohanan said: Until the traffic of
JRTINANT the tarmoda’ei ceases.
R ,29W ,2 POR LT N LN Py R. Yitzhak of Vienna, Or Zarua, Part 2, 246:1
,0P7T D'¥Y 00 - RTiNNT 5’77 1" “Until the traffic of the tarmoda’ei ceases”—wood gatherers who
PR P M2 PIYINY T prwa PR2vnm linger in the high street until the people of the high street go to their
DYYH DOMIYWN L1IPA22 IR WM n3wnwn homes at nightfall and light fires in their homes. And when they need
JaipY XY wood, they go out and buy it.

«  Whatis the connection between the “wood gatherers” and lighting the Hanukkah lamps?
« Inamodern, urban reality, can you think of an equivalent example for what the Or Zarua describes?

«  What was so unclear about “until traffic cases from the high street” that R. Yohanan felt the need to clarify it was
about “wood gatherers”> What might be the purpose of his clarification?

A tradition in the Talmud sets the latest permissible time for lighting Hanukkah lights as “until traffic ceases from
the high street.” This seemingly mundane detail reveals a profound connection between the private and the public:
as long as the marketplace bustles with activity, even as darkness descends, the act of lighting at home becomes a
shared experience. The house door, a threshold between the domestic and the social (and where Hanukkah lamps
were traditionally placed), becomes a stage for the miracle’s message. However, once the high street empties, the act
loses its public dimension. The light displayed becomes personal, lacking the element of “publicizing the miracle”
that defines this mitzvah.

The emptying of the high street at night, however, isn’t just a practical concern for lighting Hanukkah lamps. It
reflects a shift in both public and private spaces. As trade ceases and the city becomes dark “outside,” homes require
fuel to become beacons of warmth with which the Hanukkah miracle can be publicized outside. This transformation
hinges, according to the Or Zarua, on the wood gatherers. By staying late, they ensure everyone has the means for
light and heat. In their seemingly mundane work, they bridge the public and private, the fading daylight and the
emerging glow from every window.

The Talmud’s abstract reference to “traffic” (literally: “leg”) in the high street takes on ahuman face in the commentary
of R. Yohanan. He names the tarmoda’ei, the wood gatherers who remain long after others have retreated to the shelter
and comfort of their homes. This shift in focus is not accidental. It invites us to understand the mitzvah of publicizing
the miracle as more than just a religious obligation incumbent on the person lighting the lamps. It becomes a social
responsibility, an acknowledgment of those who, due to the needs of the community (both material and spiritual)
are compelled to stay last in the high street.

When we consider our own urban reality, the constant presence of these tarmoda’ei becomes impossible to ignore.
They are the ones who occupy the deserted and even perhaps frightening public space after dark. Yet, their seemingly
prosaic and invisible work plays a crucial role. By ensuring everyone has the means for light and warmth, they prepare
the space of the house as a haven of celebration and hope. Their presence reminds us that the miracle of Hanukkah
extends beyond the walls of our homes, radiating outwards as a testament to the enduring spirit of community.



Who are the "mighty,”
and who are the “weak”?

ovoan by Al ha-Nissim
nya 0a% ATAY 070 PRI 1K) You, in Your abundant mercy, stood up for them in their time of distress, Yo
NP1 DPTNR AT 0PTNN 20 DDY defended their cause, You judged their grievance, You avenged their wrong.
D27 DWHN A 07123 AN DNNRINR You delivered the mighty into the hands of the weak, the many into the hands
DWW 07N T3 XN DU T3 of the few, the impure into the hands of the pure, the wicked into the hands
AMin RoiY Ta oM 0Ty A of the righteous, and the insolent into the hands of those engaged with Your
Torah.

o Whatis the relationship between human initiative and divine intervention? What role, if any, do the “weak” and
“righteous” (and so on) play in the victories being described?

«  What conception of divine justice does the passage reflect?

« Inwhat ways are the Greeks “mighty” (gibborim) and the Jews “weak” (halashim)? Is there a values proposition
being implied here? If so, what? Is there a way in which it would be good for Jews to be mighty rather than weak?
What important questions would that raise?

The Al ha-Nissim prayer presents a series of pairs of oppositional adjectives describing two adversaries. The prayer
describes God having delivered “the many into the hands of the few.” The Greeks are the impure, the wicked, the
enemy. And God delivered them into the hands of those who were studying Torah, the righteous, and the pure: the
Hasmoneans, the Jews, us.

The prayer portrays Jews as weak yet victorious. To Israelis today, the State of Israel seems both strong and yet also
vulnerable. Are these categories clear-cut? Can we be both weak and mighty? Should we?

The list of black-and-white dichotomies in this prayer challenges us to account for when we are overcomplicating
or oversimplifying our understanding of our world. We are left questioning: what are the appropriate adjectives to
describe ourselves and the State of Israel today? And what are the words that describe what we'd like for our future?
What possibilities have we not even imagined yet?

These binary dichotomies might have applied cleanly to Jewish struggles in the past, and they can still help support
the development of complex thinking, but if we try to apply them to our modern reality, they may not be adequate
all on their own, even in the shadow of war.

Let us pray to push ourselves to think beyond the present, to imagine what other realities could be possible, and to
come up with good adjectives that might accurately describe who we are, and what actions these adjectives might
lead to.



A beacon of light

1 MXN NWND RNPIMIN WATh Midrash Tanhuma Tetzaveh 6

XY AR 2272 M0 PN 21 X Said R. Abin ha-Levi bar R. [Abin']: You find that when someone secks
,nirHn 1 niwyd wpany m 5 to make windows, they build them wide on the inside and narrow on
niny¥1 073930 Niann 1NiX v the outside. Why? So that they may draw the light [into the house]. The
JIRD MR 7Y 2nY L, yinan windows in the Temple, however, were wide on the outside and narrow
;712 P XD wIpnaw niibn Hax within. Why? So that the light might go forth from the Temple and
RW 2nnb .07M0an Ny yainan niann XHX illuminate the world. Does God require lamps?! Rather, it is for our
NI .0910H 1R WTpRa M3 1 Ry iR merit through the lamps. David said: “Light is sown for the righteous,
iR 27T MR N33 ANia KHX .nigd Y and gladness for the upright in heart” (Psalm 97:11).

.(x ¥y obn) "noni 25w pravd v

The windows in the Temple are designed not for the sake of illuminating the interior, but to let God’s light shine out
into the world. Similarly, on Hanukkah, we light the hanukkiyah and let the lights in our windows shine out and be
seen by the world, sharing the miracle publicly.

The declaration recited while lighting the lamps makes this point explicitly:

5 0™MmDP noon Tractate Soferim 20
0N WP 1990 A ... R0 nxw b ninan These lamps we light ... these lamps are holy, and we are not
7252 DnixT? X5X ,072 WRRWRY My n) PR permitted to make use of them; rather, we may only see them.

The Hanukkah lights may not be used to illuminate some other object. The lights are not a means to another end;
they are the end in themselves. We do not light them to see something around us better in the dark. We light them
simply so that the world can see the lights.

«  What is the difference between using a light to see something else and appreciating the light in and of itself? In
what way is the latter a description of what it means to be “holy”?

«  According to the midrash, what kind of “merit” is it to be able to light the Menorah or hanukkiyah? How is that
merit expressed in the verse from Psalms?

«  What light would you like to send out into the world tonight? What light do you want or need to receive from
the world?

«  What small action on your part may bring illumination and have a significant impact on others?
« Inthe absence of a Temple that shines its holy light outward, where can you go to find this light?

The Temple’s windows and the Hanukkah lamps convey a shared message: God’s holiness and light are not meant to
be contained or hoarded, but rather to radiate outward. By positioning the hanukkiyah to be visible from outside our
homes, and by reminding ourselves that the Hanukkah lights are forbidden to use for personal benefit, we emulate
the purpose of the Temple’s light and project divine illumination to a world often shrouded in darkness.

1 The honorific “beribbi” (“bar Rabbi”) is used when the person’s father is also a rabbi, especially when they both share the
same name. See Shamma Friedman’s discussion of the term in Mehkerei Lashon u-Minwah be-Sifrut ha-Talmudit (2014.).
Based on this, it is likely that “beribbi” here indicates that R. Abin ha-Levi’s father was also called R. Abin. See Aharon
Hyman, Toldot Tannaim ve-Amoraim, pp. 93, 96.



In those days

and at this time
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R. Zadok ha-Kohen of Lublin,
Peri Tzadik on Parashat Mikeitz

The blessing “Who performed miracles for our ancestors in those days
at this time” indicates that we are asking God to perform similar
wonders for us now, just as God did for our ancestors in those days.
However, one is not permitted to pray for miracles that involve a
change in the order of nature... Therefore, we do not bless on Pesah,
“Who performed miracles,” as it might appear that we desire God to
perform similar wonders for us now, which is something that should
not be requested. However, on Hanukkah and Purim, the miracles
were cloaked in nature and did not involve a change in the order of
nature...

On Hanukkah, it did not seem like a change in the order of nature, as
the miracle began with a war... Although the mighty fell at the hands
of the weak and many at the hands of the few, it could be attributed

to the fact that Israel fought with self-sacrifice... while the Greeks did
not risk their lives, and therefore the Hasmoneans prevailed. Similarly,
there are situations in war where the weak can sometimes overcome the
strong. Therefore, we bless “Who performed miracles” on Hanukkah
and Purim, hoping that similar miracles will occur now, just as we
recall that God performed wonders for our ancestors at this time.

« R.Zadok ha-Kohen distinguishes between miracles that change the natural order and those that work within
it. What makes hidden or “natural” miracles special? Why is it ok to pray for those kinds of miracles? How does
it impact your understanding and appreciation of Hanukkah to think it represents these more hidden kinds of

miracles?

« Inwhatway can a “natural” miracle be considered a miracle at all> How does this impact your relationship to the

natural realm altogether?

«  How does remembering past miracles, like those of Hanukkah and Purim, affect our prayers for the present?

«  What does it mean that we should not pray for nature-defying miracles? Why not? What does this mean about
our prayers in general, and what our expectations of God can or ought to be?

It’s curious that the prayer of “Who performs miracles” is recited specifically during holidays when the miracles seem
less obvious. After all, Pesah celebrates a series of overt, awe-inspiring, nature-bending miracles that God enacted for
the Israelites. Why wouldn’t we explicitly mention and express gratitude for those wonders by reciting this prayer?

The answer lies in the distinct purposes of this blessing and of Hallel. While we recite Hallel on both Pesah and
Hanukkah in order to express gratitude for God’s past interventions, the “Who performs miracles” blessing serves a
different function: it acts as a bridge between remembering past miracles and expressing hope for future ones. As R.



Zadok reminds us, prayer for miracles shouldn’t hinge on the expectation of a grand, overt display of divine power.
This focus on future miracles is why the blessing is absent from Pesah and present in Hanukkah.

The events that precipitated the Hanukkah celebration, though challenging, possess a certain relatability. It’s a story
we can connect to. Unlike the epic liberation of Pesah or the profound spiritual revelation of Shavuot, the Hanukkah
story feels closer to home. Every evening, as we gather by the hanukkiyah, we recite the blessing, acknowledging the

wonders God performed for our ancestors “in those days,” while simultaneously expressing our hope for similar
miracles “at this time.”




My light is yours,
and your light is Mine

X2 K12 2717 XnNpoD Pesikta de-Rav Kahana 21
ma .(w ;1 myw?) 'n "'naTan omxa g by “Therefore, honor God with lights” (Isaiah 24:15). How do
.NXTD1D 1782 ,iNiX 77201 they honor God? With these lamps.
W NX OPOX by, nivixn »wa 'K anax R. Abahu said: With the two celestial lights, "And God made
mn ;1w X, (10 ,X nwiRaa) "orTn naRen the two great celestial lights” (Genesis 1:16). How so? The sun shines,

1OV 1272m1 NN 325 ,AYY Pa72m ot and they bless over it; the moon shines, and they bless over it.

Hxin M2 b n'apn K ,0nix I But the rabbis say: The Holy Blessed One, said to Israel, “My

DOXY X IR KA1 027X DX XA IR children, since My light is your light and your light is My light, I

"T7IR X272 iR MR 1YY RN 79 and you will go and illuminate Zion, ‘Arise, shine, for your light has
.(x ;0 M) come’ (Isaiah 60:1).”

«  What might it mean to “honor God with lights”?

«  Which blessings over the sun and the moon do you think this text is referring to? Is that related to “honoring

God with lights”?

«  How does the passage describe the connection between God’s light and the light of the people of Israel? What
does it mean for God to say “My light is your light and your light is My light”> What does this imply about the
relationship between God and the Jewish people?

« Isaiah 60:1 speaks of a future where Zion is illuminated by divine light. How does this vision align with the
message of the midrash? What is God asking of us?

Isaiah 24:15 calls upon us to “honor God with lights"—but how? The first opinion understands this verse to be about
the menorah in the Temple. R. Abahu, however, interprets this as referring to the two great celestial lights created by
God, over which the people recite blessings. The majority of rabbis present a third opinion, suggesting a connection
between God’s light and the light of the Jewish people, which is not defined except insofar as it’s something shared
in common with God. This link is symbolized by the shared designation of “light” for both God and Israel. Together,
they illuminate Zion.

It’s possible to see this remarkable evolution of the Jewish people’s relationship to light—from lighting actual lamps,
to reciting blessings over illuminating bodies, to having some spiritual inner quality shared with God—might seem
on the surface like a diminution of light. According to the first opinion, the people proactively create light by kindling
lamps. According to the second opinion, they simply recognize the lights that already exist. According to the third,
it’s very unclear; it seems they share something with God, but it’s abstract and undefined. It’s not obvious what this
light is at all, and one wonders whether, like God, it is perhaps completely unseen.

And yet, it’s this third light that has the power to illuminate Zion.

The verse quoted from Isaiah is from one of the seven haftarot of consolation read between Tisha BAv and Rosh
Hashanah. The chapter from which it comes offers comfort and solace during times of despair.

Perhaps the midrash is trying to teach us that we must sometimes look for light in less than obvious places, or that
it’s often the lights which are hardest to see that most exhibit divine qualities and that are most capable of bringing
redemption.

1
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The enduring light

LAWRAA ,NNR NDY Sefat Emet, Bereishit,
R mxn X750 nounb  for Hanukkah 1870, Essay 1

AR 2 725 Py 120 ) AXn One who sees a Hanukkah lamp must recite a blessing, because a trace of the
>"13 9717 A7 XY LNIN2 D030 NN illumination of the miracles remains in the lamps. This light was achieved by
w'ma nuwan 1 mabn SY mown Anx the Children of Israel after the darkness of the wicked kingdom of Greece, as it
(2,2 mbnp) 12 "wnm 1 ik o is written, "There is more light than darkness” (Ecclesiastes 2:13), implying that

2"MXR MiIX i W qwng 2w HHan through the darkness there is more light which comes afterwards when they are
M vy 522" w'nm amn Phxuw redeemed from it, as it is written, “In all sorrow there will be something better”
.(23 ;7 Swn) "pin (Proverbs 14:23).

« The Sefat Emet asserts that “a trace of the illumination of the miracles remains in the lamps.” What does this
mean? How does lighting the hanukkiyah connect us to the past miracles of Hanukkah?

«  What would it mean if light, once achieved, never goes away?
«  Whatkind of “something better” might come from a period of darkness or sorrow?

Mishnah Berakhot chapter 9 teaches us to recite the blessing, “Who performed miracles for our ancestors in this
place,” upon encountering alocation where a miracle occurred. This raises a question: the hanukkiyah commemorates
miracles that happened in a specific historical period and location. Why then, do we recite the blessing, “Who has
made miracles for us,” over the Hanukkah lamps, lit in our present homes, rather than at the original site of the

miracle?

The Sefat Emet explains that the light of the Hanukkah lamps transcends the limitations of time and space. It
represents the enduring illumination of the miracles that transpired during the Hanukkah story. When we light
the hanukkiyot in our homes, we are somehow tapping into those same miracles, and we are enjoying that very
enlightenment.

Perhaps this is part of what it means to publicize the miracle through lighting Hanukkah candles. On some level, we
are reminding ourselves and the world that those miracles and that light are never really gone from the world. By
lighting our candles in darkened windows we are keeping that very miracle of faith, courage, and hope alive in our
hearts and homes.

When you light the Hanukkah candles this year, do it as an act of miracle-working. And after the lights have long
burned out, consider whether it’s the darkness or the illumination that remains.



Adam’s descent and ascent:
Finding light in darkness

2N 127 MWK Bereisheit Rabbah 11:2
DTN N2W 'RYIN2 7000 NYRWY "2 When the sun sank at the termination of the first Sabbath,
SIURAT DX X1 XD Wnwnn quni darkness began to set in. Adam was terrified, as it is said, “Surely
iR A5 10w N X MR MRy indeed the darkness shall bruise me but the night was light about
N2V NI , (X7 ,05p oHnN) MaTra me” (Psalm 139:11): “Shall he of whom it was written, ‘He shall
"2py ¥R nRX) WK ot xan' i bruise your head and you will bruise him with your heel’ (Genesis
nwy 2% a1 Xa (10,3 NwRIa) 3:15) [i.e, the snake], now come to attack me?!” What did the Holy Blessed
1 Ar 1w ,07ap 1w i mr n'apn One do for him? God arranged for him two flints which he struck against each
21X 199" 1"70 L7150 7121 1K 100 RYn other; light came forth and he uttered a blessing over it. Hence it is written,
R MIRG XT3 hY 73t ,rTwa “But the night was light about me (ba’adeni)” (Psalm 139:11) [i.e., repointing
“about me” as “in my Eden” (be’edni) |. What did he bless over it? “[ Blessed
are You... | Who creates the illuminations of the fire.”

o What is Adam’s first reaction to darkness and how does God respond to Adam’s fear?

o Who produces the fire? What role do we each have in responding to darkness or danger? What role might God
play?
According to other sources, Adam sinned and faced the consequence of his expulsion from the Garden of Eden on

the very same day of his creation. This may add additional context to his feelings as he experiences the darkening
world.

This story of Adam and fire bears a striking resemblance to the famous Greek myth of Prometheus. Both narratives
are creation myths, explaining how humanity acquired the transformative tool of fire. However, the Rabbinic legend
diverges from the Greek myth in fascinating ways.

First, the act of receiving fire is imbued with compassion. God doesn’t withhold fire as a jealous god, but offersitasa
partnership in humanity’s earthly journey. There is no conflict between God and Adam in this midrash; instead, God
stands beside Adam in a time of need.

Second, the gift itself is not a finished product. By providing two flints, God empowers Adam to create fire himself.
This act encourages human agency: Adam must take initiative to overcome the existential threat of darkness. He is
not a passive recipient, but an active participant in his own well-being.

Taking a broader view of the story, we witness a fascinating transformation in Adam. Initially gripped by fear and
paralysis in the face of darkness, he becomes someone capable of action. The act of creating fire becomes a symbol
of his newfound independence and ability to cope with challenges. Finally, the blessing “Blessed are You, God, Who
creates the illuminations of the fire,” expresses his gratitude for the divine spark that ignited his resourcefulness and
allowed him to confront the darkness on his own terms.

Here is another text about Adam encountering a world going dark. As you read this passage, notice the similarities
and differences between these two stories.
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721M vYPORY DI 1IWRID DX IR 05 When Adam saw the day becoming shorter and shorter, he said:

TWN 071 "AMPY w3 Xy YK MmX “Woe is me! Perhaps because I sinned, the world is becoming dark
NOIPIY NN X1 1N 173 3N Arim Twa around me and returning to chaos and void, and this is the death that
nMuNa oM MIINY WM Ty .0Mwn 1 DY was sentenced upon me from Heaven?” He stood up and fasted [and

o’ XM NAv NPR AN 172 . [NPona] prayed] for eight days. When he saw the winter solstice, and saw the
150 XN 091V YW anm nx 12im TRy day becoming longer and longer, he said: “This is the way of the world!”
IXDY nNX7 MY .0niv o miny nvm He went and celebrated for eight days. For the next year, he made both

0210 DM 1R BRY these and those days of celebration.

«  Why does Adam immediately attribute the diminishing light to sin? What does this teach us about how we
sometimes relate to the darkness in our lives?

o  What does Adam discover by the end of the text?
«  What are the different reactions that Adam has to the diminishing light each day?
«  Why does he decide to turn the days of fasting and prayer into days of celebration in the following year as well?

Confronted with the shortening days, Adam grapples with anxiety. He interprets the diminishing light as a
consequence of his sin, fearing the impending end of his world. In this story, Adam responds by turning to fasting
and prayer, desperately seeking to reconnect with God and avert this perceived catastrophe.

In Bereishit Rabbah, God is not only present, but plays an active role. Yet here, Adam’s renewed connection with the
Divine brings no solace. God offers neither forewarning about the changing seasons nor explanation afterward. Left
to his own devices, Adam perseveres. Through his steadfast observation, he witnesses the darkness eventually give
way to returning light, a testament to the world’s natural cycle. This realization brings him a sense of comfort: the
world operates according to an established order, independent of his actions.

Yet, a question lingers: why does Adam designate the days before and after the solstice as festivals in the following
year? Celebrating the return of light is clear, but why mark the period of deepening darkness? This act reveals a
profound transformation within Adam.

Despite the expulsion from Eden, Adam understands that life requires confronting challenges. He celebrates his
newfound ability to observe the world and learn from experience, gaining wisdom about himself and the world’s
inherent rhythms. Adam’s experiences serve as a profound reminder that our greatest strengths often emerge during
our darkest hours. He teaches us that it is in the face of adversity, when hope seems dim, that we must tap into
our inner courage and resilience. This internal spark, once ignited, has the potential to grow into a beacon of light,
guiding us through life’s challenges and illuminating our path forward.




