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When Adar Begins We Increase Rejoicing 

The Gemara (Ta'anis 29a) states: Rav Yehudah the son of Rav 
Shmuel bar Shilas said in the name of Rav: Just as when Av begins, we 
curtail rejoicing, so too when Adar begins, we increase rejoicing.  

Now we understand well, the concept of curtailing joyous activities 
during Av, for several national calamities occurred during the month of Av, 
as delineated by the Mishnah (Ta'anis 26b). Likewise, it is understandable 
that Adar is a month of rejoicing, since it is that month in which the great 
miracle of Purim occurred. However, it is not readily apparent why the 
Gemara presents these concepts in the form of a parallelism. What is there 
to be learned by linking these two months, and the form of conduct specific 
to each of them? 

This linkage teaches that these two months, with their vastly different 
observances, are in reality one and the same. We should not perceive the 
mourning over the Temple's destruction, and the joyous commemoration of 
the Purim miracle, as two independent and unrelated matters. Rather they 
are both expressions of our cognizance of the Creator, Who at times 
operates with the Attribute of Judgment, and at times with the Attributes of 
Kindness and Mercy. Thus, the very same realization of the Divine that 
mandates mourning in the month of Av, in which we experienced the harsh 
Attribute of Judgment, mandates that we rejoice in Adar in which we were 
the beneficiaries of the Divine Attributes of Kindness and Mercy. 

In a more profound vein, the Destruction of the Temple and the 
dispersion of the Jews is, so to speak, a result of G-d's concealment. All 
physical destruction is but a function of a spiritual state in which there is a 
contraction of the Divine Light. However, even in this world of 
concealment, where the Divine Light is not readily perceived, existing as it 
does beyond a "partition", it is nonetheless possible to glimpse rays of that 
Other-Worldly light which shines bright in the World-to-Come. Thus, in the 
same manner that in Av, one mourns the concealment of the Divine Light, 
and the destruction which that darkness brings in its wake, in Adar one 
rejoices over beholding, to some extent, the rays of light which succeed in 



penetrating that murky darkness, which typifies the Divine concealment in 
this world. 

There is yet another dimension to this parallelism. One might have 
thought that there happen to be certain times in the year in which it is 
incumbent for one to rejoice and other times in which one must grieve. Not 
so! These differing obligations are a function of the nature of Time itself. 
The "fabric of time" from which the month of Av is cut, contains within it 
the contraction of the Divine Light, which leads to loss and mourning. 
Conversely, the time from  which Adar is comprised, contains within it the 
light of joy. When encountering this span of time, a person will be moved 
naturally to expansiveness of the spirit, and to feelings of great joy. The 
observances of these special days are not merely remembrances of ancient 
events, but are reflections of the unique nature of the days themselves. 
From this standpoint, these two months, and their particular observances 
are indeed inexorably linked. 

Every happening in the life of a Jewish Nation, imprints itself 
indelibly upon the time in which it occurs. When we travel through the 
cycle of time which endlessly repeats itself, we encounter different times, 
each bearing the character of the events which transpired in those 
particular times. Thus, one year later, ten years later, one hundred years 
later, and one thousand years later, when entering a certain time frame, we 
encounter that very same time, with its unique nature, which was molded 
by that which took place previously. 

Millennia ago, when the Jews wept without cause on the ninth of Av, 
because of the tale-bearing of the Spies about the Holy Land, the nature of 
that time became fixed as a Day of Harsh Judgment in which there was a 
concealment of the Divine Light. In every succeeding year and generation, 
at that time of year, we bump up against this unmitigated harshness. 

Likewise, the redemption of the Jews which occurred in Adar, 
transformed the nature of that time itself. Year after year, the redemptive 
nature of that time reawakens itself, and it is that encounter with this 
season, whose very essence is joy, which increases our rejoicing in Adar. 



Based on this concept, we could understand the idea of the 
"additional soul" which is conferred on a person upon the advent of the 
Shabbos, and is withdrawn from him when the Shabbos departs (see 
Beitzah 16a; Ta'anis 27b). From Rabbeinu Chananel (Beitzah ibid.) it 
seems that the nature of Shabbos itself, from which the sanctity of time is 
derived, imbues a person with an expansive frame of mind, by which to 
enjoy the physical and spiritual delights of the Shabbos. And when the 
Shabbos concludes, and that special twenty-four hour period ceases to 
exist, the soul's capacity is diminished. The Shabbos, in which the sanctity 
of time is rooted, brings in its wake, comfort and loftiness; when it recedes 
into the past, one's soul experiences diminishment. It may be compared to 
a river, in that the span of the river which is closer to the headwaters will 
have a high concentration of water with the unique qualities of the river's 
source, and as the river travels downstream, and distances itself from its 
headwaters, that special water becomes diffused, and will be found in 
progressively lower concentrations. 

A Jew must understand that the element of time is not incidental to 
the ebb and flow of Jewish history, but that time itself is an integral part of 
that history. He must strive to acquire this fundamental, and train himself 
to look upon life from the vantage point of this Torah perspective. In doing 
so he will realize the role of time, and will understand that all that which 
transpires is not to be viewed as mere happenstance. 
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Regarding That Which We Do Not Recite a Blessing Upon the 
Commandment of the Remembrance of the Obliteration of 

Amalek  
(an excerpt from a letter) 

I am writing to you in response to the explanation which you, my 
beloved friend, offered for the reason a blessing is not recited upon the 
commandment of the obliteration of Amalek. You said that this is based 
upon the rule that a blessing is not recited over that which is a calamity. 
This reason is problematic, however, for the blessings we recite upon 
performing mitzvos make note of the fact that the Holy One, Blessed is He, 
sanctifies us with the performance of His mitzvos, and it is evident that this 
sanctity is conferred upon the Jews with the performance of this mitzvah, 
and other of its ilk, as well.  

It would  seem that there is another reason that a blessing is not 
recited for this particular mitzvah. Any mitzvah, which consists of the 
reading of a certain section in the Torah, is subsumed under the more 
general mitzvah of Torah-study. Thus, there exists no obligation to recite a 
blessing over the reading of the Torah-passage mandating us to erase the 
memory of Amalek, for it is included in the general blessing one makes over 
the study of any section of the Torah. It is for this selfsame reason that a 
person does not say a blessing over the mitzvah of the recitation of the 
Shema. Since the nature of the mandate is to recite a specific passage in the 
Torah, i.e. the Shema, and to accept upon oneself the Oneness of G-d, 
which is inherent in its words, there was no specific blessing instituted for 
this mitzvah. It should be noted, however, that the Rishonim, i.e. the early 
authorities, who debate the issue of why a blessing is not recited on the 
Shema, do not seem to adopt this approach.  

Likewise, there is no blessing said over the mitzvah of recounting the 
story of our nation's Exodus from Egypt, i.e., the recitation of the 
Haggadah, on Pesach night. This is because the essence of this mitzvah is 
the recitation of that part of the Torah which speaks of the Exodus from 
Egypt. Indeed, in the same manner that one must teach Torah to his son 
and to his grandson (see Kiddushin 30a), so too must the Haggadah be 



recited to one's son and grandson, as stated, and so that you may relate in 
the ears of your sons and your son's son… (Exodus 10:2). The essence of 
this mitzvah, then, is that on the night of Pesach, one must teach the 
coming generations that section of the Torah which deals with our 
miraculous delivery from the subjugation of Egypt. Therefore, the sages 
have not instituted a blessing for this particular mitzvah, for it is merely a 
subsection of the overarching mitzvah of Torah-study, for which a blessing 
has already been recited.



z"iydfra

1

From the words of Maran HaGaon

HaRav Mordechai Gifter, zt"l

on the festival of Purim
from sefer Pirkei Moed

The Pathway to Redemption 
of the Purim Miracle

Translated by Rabbi Israel Schneider

Ideas have been reworked and many 
mistakes have been corrected. 

References and titles have also been added.

Adar II, 5776



The Pathway to Redemption of the Purim Miracle 

Our Sages have stated (Avos 4:21): This world is like a vestibule 
before the World-to-Come; prepare yourself in the vestibule so that you 
may enter the banquet hall. 

Understood in this manner, this world truly exists only to the extent 
in which it serves as a preparatory stage for the World of Eternity. Only one 
who conducts his life upon this earth with a cognizance of this principle can 
be said to be alive. Without this knowledge, one's life is not an authentic 
life, for he is removed from the true source of life in this world. 

When we speak of geulah, redemption, we refer to the departure from 
the murkiness of this world, and the entry into the light of the vestibule-like 
nature of this world, from which one may behold the banquet hall to which 
he aspires to gain entrance. Only in this manner can the redemption be 
considered full and complete. In the redemption from Egypt, the Holy One, 
Blessed is He, by abrogating the laws of nature, shattered the corporeal 
barriers which hinder a person from perceiving spirituality, and thus the 
Jews were able to proclaim upon the Sea - This is my G-d (Exodus 15:2), 
indicating that they recognized the Divine Presence, and were able to point 
at It with their fingers. Based on this recognition, they were subsequently 
elevated to the status of angels, when they stood, totally removed from any 
connection to materialism, with Mount Sinai suspended above them like a 
cask. 

In contradistinction, the redemption of Purim did not involve the 
openly revealed nullification of any of the laws of nature. However, in a 
concealed manner, the Jews merited an encounter with the vestibule-like 
nature of this world, and its particular light. The "miracle" of Purim teaches 
us that through the veil of materialism which serves to conceal G-d's 
involvement in this world, it is possible, and indeed mandatory for one to 
search for the glimmer of light emanating from the banquet hall. It is 
precisely this light which illuminates the way of those who understand the 
true nature of this world, i.e. a vestibule before the World-to-Come. The 
ability of the Jews to recognize the Divine in the absence of any overt 
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miracle galvanized them to reaccept the Torah in the time of 
Achashveirosh. 

Our Sages taught us (Yalkut Shimoni, Esther #1049) Why has 
Scripture seen fit to make Vashti's feast known? R' Yehoshua ben Karchah 
said: To show how great was the comfort into which Esther entered when 
she became the queen. R' Meir said : So that we may infer that if such is the 
reward for those who anger Him, how much more so will be the reward for 
those who fulfill His will. 

It behooves us to understand: Esther was both a righteous woman 
and a prophetess. What value could she possibly assign to the affluence of 
Vashti? What importance, if any, could this spiritual woman attach to the 
power and royal trappings of Vashti?! The answer is, however, that it is not 
at all loathsome for the righteous to enjoy the bounty bestowed upon them 
in both this world and the next. The righteous person views any worldly 
success or well-being from the vantage point of a vestibule to the World-to-
Come. While it is inappropriate for one who attaches value to worldly 
things and concepts only inasmuch as they are worth in the World-to-
Come, to seek out well-being in this world (see Rashi to Genesis 37:1), 
nonetheless, when good fortune is Divinely granted to him in this world, he 
understands that this expansion of his worldly horizons serves to expand 
his pathway to the Next World. In no way, Heaven forbid, are we to equate 
he consumption of a righteous person, and that of someone who is evil. On 
the contrary, each is the antithesis of the other! When the wicked person 
eats for the sake of corporeal pleasure, he dismisses whatever true value his 
eating might possibly have. The eating of a righteous person, however, is of 
eternal value, for it brings him closer to the banquet hall of the World-to-
Come. 

By inheriting her predecessor's wealth, Esther was able to make use of 
it in a manner befitting her righteousness. From this vantage point, it is 
indeed fitting that the Holy Scriptures publicize the feast of Vashti, because 
those same riches were transformed by Esther into the realm of that which 
is eternally sacred. 
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R' Meir's answer teaches us another wondrous lesson. Since we are 
but flesh-and-blood human beings, we are able to perceive spiritual 
concepts only through the medium of our materialistic senses. When we see 
with our physical eyes the good fortune which accrues to the wicked, then 
we, by inference from a Kal Va'chomer, can have some limited perception 
of the delight and pleasantness of the Other- Worldly reward destined for 
those who fulfill the Divine Will. What emerges then, is that not only does 
the life of a righteous person constitute a vestibule to the banquet hall of 
the World-to-Come, but even the life of the wicked can serve as that 
selfsame vestibule. By properly observing and understanding that life, one 
may infer important lessons. The life of the wicked, with the amenities that 
they enjoy, can give us a better understanding of the banquet hall of the 
World-to-Come, thus conferring Other-Worldly meaning to their life as 
well. From this perspective, it is appropriate and even desirable that the 
feast of Vashti be canonized in the Holy Scriptures. The lesson implicit in 
these teachings is that a person must recognize the broad horizons which, 
at times, might characterize the dimensions of this vestibule, and perceive 
whatever occurs within the confines of this vestibule, as it relates to the 
World-to-Come into which it leads.  

The Sages have taught us a litmus test as to whether a person indeed 
perceives this world as a vestibule to the World-to-Come, or whether he 
attaches (unwarranted) independence to the existence in this world. 
Scripture states: On the seventh day, when the King's heart was merry 
with wine (Esther 1:10). The Midrash comments: When the people of Israel 
eat and drink, they become engaged in the study of Scripture, Mishnah, 
Talmud, and Aggadah (Homiletics). However, idolaters, when they eat and 
drink, they make mention of licentious matters (Yalkut Shimoni, ibid). The 
act of eating performed by a Jew is intended for the sake of spirituality. It 
follows then, that this type of eating is accompanied by an involvement in 
Torah-study. The eating of an idolater is purely hedonistic, and as such, is 
fertile ground for lust and moral pollution. 
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This should serve as an important lesson for us. Our table 
conversation acts as a virtual barometer which gauges the character of our 
eating and its essence. If our entire conversation revolves around 
materialistic - albeit, permissible - matters, it is an indication that our 
eating, as well, is purely materialistic, and stands outside the Antechamber. 
This form of eating, then, is by no means appropriate for a Torah student 
and one with aspirations for spiritual growth. His table talk should reflect 
the refined nature of his eating.  

It was imperative that the Divine Messenger, the one appointed to 
bring about the redemption of the Purim miracle, be a person who utilized 
life in this world as a means to acquire his share in the World-to-Come. It 
had to be someone whose life was free of the seductions of the Evil 
Inclination, which cause a person to leave the Antechamber-existence. Our 
Sages have taught us: Mordechai is described (Esther 2:5) as an Ish Yehudi, 
a Jewish man. R' Shimon asks: Was there no other Jewish man in 
Shushan?! Surely, it is written, The Jews who were in Shushan (Esther 
9:15). However, Mordechai was unique in that he was the child of parents 
who descended from the royal family. All the days of his life, he was 
involved in Torah-study. His mouth was not defiled by any impure food, 
nor did he benefit from the feast of that villain (Achashveirosh). For this 
reason, Mordechai specifically is given the appellation, Ish Yehudi, a Jewish 
man. 

This Midrash is saying: Mordechai, who descended from such royal 
stock, could have easily deluded himself into thinking that the Jewish 
People, exiled from their homeland, and reduced to such a sorry state, 
needed particularly someone of his stature to represent them and their 
interests in the royal palace. As such, he could have argued that the study of 
Torah should devolve upon others who were not endowed with his 
capabilities. Mordechai, however, refused to let himself be led astray by 
these thoughts. On the contrary, he devoted himself completely to Torah, 
and did not permit himself to partake of any leniencies or indulgences. Not 
only did he not make himself available to events voluntarily, but even when  
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summoned by royal invitation, he was not enticed to perceive his presence 
there as a benefit to the Jewish Nation. Thus, he did not permit himself to 
participate, and  in no way did he enjoy, the royal feast of Achashveirosh. 

The resolve and self-discipline which one acquires from training 
himself to perceive all of life's events through the lens of an antechamber to 
the World-to-Come, will teach a person to behold any object or idea 
according to its true essence. 

As an example to the extent which the above concept holds true, it is 
instructive to cite the following Midrash (Yalkut Shimoni, Esther #1053): 
Scripture states: "Esther told nothing of her kindred or her people, as 
Mordechai had instructed her" (Esther 2:20). By this directive, Mordechai 
was fleeing from dignity. The king told Esther, "Whose daughter are you? 
By whom have you grown up? I will make them noblemen, kings, and 
rulers!" Nonetheless, Mordechai desisted. Said the Holy One, Blessed is He, 
to Mordechai, "You have fled from dignity. I swear by your life that I will 
yet make you great." 

Mordechai, in his existence in the Antechamber, saw with his clear 
and pure perception, that the "high office" which was being prepared for 
him, was not a function of the Antechamber to which his life was oriented, 
but rather it was that type of "greatness" which removes a person from the 
world. 

One whose perception is clear, unsullied by the biases of personal 
gain, will make certain to keep an extreme distance between himself and 
this perceived "greatness". The drive to obtain this "greatness", is only a 
function of the deceptive images of fantasy generated by the Evil 
Inclination, i.e. the Great Seducer, who sought to convince Mordechai that 
only in this manner would he be able to bring relief and deliverance to his 
nation. 

These words of the Midrash are closely connected to another Midrash 
(Yalkut Shimoni, ibid), which states: Mordechai contemplated in his heart, 
from the day the Jews have been exiled, they are no longer honorable in the 
eyes of the nations. I cannot act in any way which will lead them to realize 
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that Esther is my relative, lest they inform the king that his wife is a Jewess, 
and they will then destroy her family and her nation. 

Mordechai was not enamored by the "greatness" conferred upon him 
by mere mortals, only that which was derived from On High. A righteous 
person may derive benefit in this worldly existence, only from that 
greatness which comes  from the banquet hall of the World-to-Come, 

We cannot overemphasize how important it is to constantly review 
these matters, so as to acquire a solid working knowledge of this worldview 
in our lowly times, a generation in which the debate about "Who is a Jew" 
has sprung up. Throughout Jewish history, even during the darkest days of 
our bitter exile, the Jewish Nation was not plagued by this question. Even 
the apostate, who exercised his free will and chose evil, and severed his ties 
with Judaism, knew instinctively who was or was not a Jew. In our days, 
however, this question has come to the fore, and ironically enough, the 
epicenter of this debate is in the Royal Palace, i.e., our Holy Land. We know 
that a Jew is defined matrilineally; one's religion is defined by the religion 
of his mother. However, our Sages have taught us, additionally, who is a 
Jew's Jew. That is, who is the Shushanite described as a Jew in a city full of 
Jews. And that was Mordechai, who as explained above, saw this world 
from the perspective of the World-to-Come.  

Moreover, the Sages have taught (Yalkut Shimoni, ibid): The reason 
Esther is called Hadassah (myrtle) is because just as the myrtle withers 
neither in the winter nor in the summer, so too the righteous wither neither 
in this World or in the World-to-Come. The myrtle is unique is that it is 
able to derive its nourishment from those areas deep within the earth, 
which are unaffected by the surface meteorological conditions. Other 
plants, however, which cannot reach that deep, lose their source of 
nourishment in the deep winter freeze or the sweltering summers. 
Likewise, a righteous person, like Ether, is able to derive spiritual 
nourishment from the elements of sanctity in this world which hide 
beneath layers of materialism which conceal them. For such a person, the 
world is indeed a vestibule to the World-to-Come. 
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We have merited to attain somewhat of a Torah-based understanding 
of the proper form which should characterize life in this World, which 
indeed is the form of the pathway to redemption of the Purim miracle. A 
person is obligated to cheer himself (with wine) on Purim until he cannot 
tell the difference between "Cursed be Haman" and "Blessed be 
Mordechai".  Under the influence of the sweetness of this World, one is 
obligated to regard even the tranquility of the wicked from the vantage 
point of a vestibule which leads a person into the banquet hall, as per the 
previously cited statement of R' Meir, and then he will merit light and 
gladness, joy and honor (Esther 8:16)! 

8



z"iydfra

1

From the words of Maran HaGaon

HaRav Mordechai Gifter, zt"l

on the festival of Purim
from sefer Pirkei Moed

The Obligation Upon a Person 
to Cheer Himself [With Wine] 

on Purim
Translated by Rabbi Israel Schneider

Ideas have been reworked and many 
mistakes have been corrected. 

References and titles have also been added.

Adar II, 5776



The Obligation Upon a Person to Cheer Himself [With Wine] on 
Purim 

In explanation of the dictum (Megillah 7b): It is incumbent upon a 
person to cheer himself [with wine] on Purim until he cannot tell the 
difference between "Accursed be Haman" and "Blessed be Mordechai", 
some authorities say that these two phrases have the same numerical value 
(502). The intent of this equivalence Is that one may recognize the Divine 
not only from the blessedness of Mordechai, and the great miracle which 
that symbolizes, but also from the cursedness of Haman, i.e., his 
terrifyingly harsh decree, for that too is a manifestation of the Divine. 

I heard this concept from my master and teacher, the Rosh 
HaYeshiva Rabbi Avrohom Yitzchok Bloch z"l, who explained a verse in 
Eichah (1:15): "He proclaimed a set time [mo'ed] against me to crush my 
young men," in the following manner: The word mo'ed, lit., set time, is the 
word used to refer to each of the various festivals throughout the Jewish 
year. The festivals are denoted thus, because the word mo'ed is cognate to 
the word va'ad, which means a convention or assembly. On these festivals, 
so to speak, we convene with the Holy One Blessed is He, against the 
backdrop of joy and goodness represented by each particular festival. 
Likewise, on Tisha B'Av, the day of harsh judgment, we also convene with 
our Father in Heaven, united with Him in tragedy.  

But why is this obligation specific to Purim? We must understand 
that Purim is that day which is uniquely suited for one to acquire this 
worldview, for the "miracle" of Purim was one in which G-d's face, so to 
speak, was concealed. Indeed, the Gemara (Chullin 139b)finds an allusion 
to Esther in the verse (Deuteronomy 31:18): "But I will have surely 
concealed my face on that day." It is on this day, then, when we discern the 
presence of G-d, when He seems to be concealed, that we could raise 
ourselves to sublime and exalted heights to recognize the hand of G-d, both 
in Mordechai's blessedness and Haman's cursedness.  1

 See the conclusion of the above essay, The Pathway of the Redemption of 1

the Miracle of Purim.

2



* * *

I would like to propose, with G-d's help, the following explanation for
the idea that one is obligated to cheer himself [with wine] on Purim until he 
cannot tell the difference between "Accursed be Haman" and "Blessed be 
Mordechai." 

We must understand that at the root of everything there is no "good" 
or "evil", no forces and counterforces. Rather, everything that exists and 
that which transpires all lead to the true and ultimate destiny, as per the 
Divine Will. This is the selfsame concept for that which the Gemara 
(Pesachim 50a) teaches: Whereas in this world one recited the blessing, 
"Blessed are You… Who is good and does good," on good tidings, and the 
blessing, "Blessed are You… the true Judge," upon bad tidings, in the 
World-to-Come, even upon bad tidings, one will recite the blessing, 
"Blessed are You… Who is good and does good." As the Tzlach (ibid.) 
explains, in the next world we will understand that even that which might 
be perceived as evil, is in reality good, for it serves, in some way, to further 
G-d's ultimate goal and mission.

Now, we are enjoined to rejoice on all the holidays and festivals which 
we celebrate. However, that rejoicing is confined within bounds i.e., limited 
in its nature. This is because all these celebrations were established as a 
remembrance for the Exodus from Egypt, in which the supernatural 
overpowered the laws of nature. The point of the festival, then, is to teach 
us that we must not view the laws of nature as being immutable, but rather 
we should understand that as part of G-d's design for the world, the 
supernatural will occur and trump the laws of nature. Since the celebration 
marks the integration of the miraculous within the well-ordered laws of 
nature, it stands to reason that the attendant celebration and joy must also 
fit into certain circumscribed limits. However on Purim, we do not 
celebrate the blatantly miraculous, but rather the "miracle" which develops 
naturally, in which G-d's face, so to speak, is concealed. We must elevate 
ourselves above the laws of nature, and come to the recognition that these 
laws which seem so prosaic and natural, are in reality governed from On 
High. Correspondingly, the joy which we experience on Purim must be 
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elevated beyond all limits. Hence, the obligation to cheer himself until he 
cannot tell etc. 

Based on the above, we can understand the statement: All the 
festivals will be annulled except that of Purim. In the World-to-Come, in 
which "the earth will be filled with the knowledge of Hashem as water 
covering the sea bed" (Isaiah 11:9), it would be redundant to celebrate a 
festival which commemorates the Divine supernatural intervention into the 
affairs of the world, and how the supernatural and the natural are in reality 
but one, for people will then have a heightened cognizance of this concept. 
However, the festival of Purim, in which we focus upon how the "law of 
nature" is controlled from the Heavens Above, will continue to exist in that 
era, as well, with even greater intensity and vigor.  
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The Reading of [the Megillah] is Equivalent to the Recitation of 
the Hallel - The Grandeur of the Concealed Miracle 

Our master, the Ramban, (Exodus 13:16) has written extensively to 
explain for us that the existence of this world, and the manner in which it 
functions, is based upon a series of miracles. These miracles, however, are 
not overt, but are concealed. And it is this concealment which affords us the 
freedom of choice which is so critical for us as we lead our lives. But 
ultimately, all that happens is a function of the will of G-d, may He be 
blessed. Just as original creation was ex nihilo so too is its continued 
existence. An overt miracle, however, is a result of  G-d's desire to part the 
veil which conceals His existence, in order to display publicly His 
mastership of the world. However, when looking with a critical eye and a 
discerning mind, we will realize that the concealed miracle, as opposed to 
the overt miracle, derives from that which is sublime and lofty. The 
manifest miracle presents itself to a person according to his physical senses, 
and thus it is perceived accordingly. One's perception of a hidden miracle, 
however, is dependent upon the ability of a person to liberate himself from 
the shackles of nature and materialism, and to be inspired by that which he 
understands with his intellect.  

On the one hand, then, G-d's concealment presents a person with an 
awesome challenge. However, one who liberates himself, and merits to 
conquer his materialistic nature, will acquire a clarified perception. It is for 
this reason that the Rambam (Hilchos Yesodei HaTorah Chap. 8:1) writes 
that a belief which is predicated upon miracles and omens is blemished, for 
such a belief is linked to one's lowly and inferior perception, which is apt to 
fade away. 

On an annual basis, the reading of Megillas Esther elevates a person 
to a position of grandeur, to reach that which is sublime. Indeed, according 
to one opinion (Megillah 14a), although the miracle of Purim warrants a 
recitation of the Hallel, we do not recite the Hallel on Purim, because the 
reading of the Megillah is equivalent to the recitation of Hallel. It should be 
noted, however, that on a superficial level, the recitation of Hallel is not 
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justified on Purim, because the opening verse of Hallel states, Give praise, 
you servants of Hashem (Psalms 113:1), and on Purim, even having been 
spared Haman's evil decree, we were still the servants of Achashveirosh 
(see Megillah ibid.). Nonetheless, even in the darkness which characterizes 
our state of exile, we are able to behold the concealed miracle of the 
continued existence of the Jewish people. On Purim, by means of reading 
the Megillah, we elevate ourselves above the darkness, and in that position 
of the sublime intellect, we can attain a state of Hallel.  

From this vantage point, we can comprehend that on Purim, 
specifically, we are well-suited to speak in defense of the Jewish people, for 
the Purim experience brings a person to recognize fundamental truths. All 
the afflictions which plague Hashem's people cannot annul the lofty source 
from which the Jewish Nation is derived.‑1

 See Rambam Hilchos Gerushin Chap. 2:20.1
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