QAR AUAALL &L LGR L& Nl afll td@
AR TEAL GERLL I Cldl ACLL LALAL QGALL QRRLL
tEaL QUL AL MGAUCL LGN LA T UL ual ey
Ul GRIL L @¢ QAUL LAQUY €4 o8 Gl WL
LTUTAR’ N4 QULE GLL QUIL LQaull’ LECE teacy
GAUWL ol L4LUTEE’ NTg Nl TGAL NO CTL @uu
4N CAAL ACIL Qll’ NN Sl LQRLY U Ld
Nl GlAl AUGT QUAUCL LNGEL RN ol LEELW ¥O
ARCGL" LN LUGE 4TALC. &L LN L& LCL/

AWGU, Tam R Ul G WalNg Q4tan L

AT Tl TAL el

adell “l@QUl, 8.6 LUGOL TAL' L&.C) T&IL cxl
“HAUL, Wl ol Ul ol CTL NQUL R.C QU NIc
LRQUL, N QuUY RGN TTAL L' LGl LEUT
TQo Udc,Q’' — UEN @NT Gl LU “auu
CLNUN TG £LGe Gaua L, 4. el cut LUt
Tl NON &R ahe ACUY Ted  QUILY

ULl Rb LTAQUU LUC &8 TALL CTAC Ll ata
IRY LAWY wl &L QA@UCL LLLE TACLLUL Clug'
LAt GoRL LLCU QALLL (L &G TAL LUdl aauLy
AL LGN L& LGL LTLWE.Q GuC GRtugL

QUgl L L Rl QT NTe@ GRALG. TGLLX

LR L& LCL

U Q¢ WX QAU udil Ld (U AUt qualt. &L
Cb LGS T4e @0 UCLUD @¢ aqul’ (ag «Qlb
LCUT QAaul LaGUL’ tURN AUQAUL KRCU LN LN
TudT,L Uag 64U LIaQUL CLY XG4 CGLLE' Cull
TGl WTAGUL TU Mo ollf XO CTL Cl@ N TL
LCl LY TQLLA LTU ALMA G.R: I LD &au Laa
LAGULY LCHEIRL TLAC,E Gl Gl 0 LG L
QAL TUAR' AL el NIL RGX QTE QAL
Q@ LTCG UGLALLU Sedl GRLU QUL Nl NGQN
QlUGT QLAWK TAUGY wl AL LGN L& L' —
LATULY @4 QLALG' L4R QX.IL TAWR @quy L ciu

UR LIQUTL AQQUU GLLE QG4 AN
(WL L LIRC.L LOLQd @GR QUAU. @Rl

quadce tel el cuc waw
WD Caclul XL Cl@ae GGLA QUORLL LR
GALGL TR@cU’ qall LU’ INIL fGaL AL QAdAUck
[GACU €4 Udl' Lgit Ldud gCuit: “Laldl, wl’
LUy wl’ Wall QAR QAUTRIL @4 wl LR QKLU
“@uRCqs TAL' LGATL L CUT: “LALUL, «l' LgR CUT
NGAL L QUAC Tqall LULUC.Q @4ard TAL cUut:
LUK NGR LR DBl qATL qGALL QUCRLL (RLGe

QALLU GLL.O

LELLU® LU UCLL GRL' LR QRIL TCq HA.Q @eldN
LWL Qasr W axd Qdtdd Qua tl’ Ule Lo LU
AQ4de @ULYL LIL COL CUfwl RO LREGLC ULEL
QLA 4Qqd Rl TE@O tled' LULe LTL L

LCL GCNILL QaQa’ LXO TLACL WO drgl tla

L RGalG Tl eado

LG LG, LCL XQ TGEQdUR LL.C GLAL «C CQQ
Q640 Rl LIL AAu cl Q¥ WXL LLL R LA
RQUUL LAGR NG QdTal ULAL @g 60qd Rulo wdtgl
INCGL Hele «fele CONe CQNe NO GCLNL thed QGG
G, URN: Ul TAQ L NGAN. QTUAY TATA udo,.u
CL ¢cl RO QLWL LW el toeea utueN ak
4L RIUL LeRAL Ngeh L&l &g weal G Gl gt
LAWGD qUUCwl MedTgl NUUL LQULAL @g AUqd N¢
QU MINQLC QAL LTIL NO «CLR NUL QCg N
LRGL Tl R €0 8Q4de RICe TICL LLL TRWUIL QAU
LROL LLL Rg UTAL UCIGL 4L Ne Qe xuu

RN CUCQUR' LICR Teddla TAUNG T GuN:

NUUL 4CULGL” LR.&

UCR WRoL GUIWY AIL ACq4" QAR QU Ladogd
£4C0 Tl UKL LR ARG ATNUL Kol LUy Tl
(REUL TCd UKL TUll AQ4d fue fLed QWULQGL
LRQLL TGl UKL CALTE 8¢ «The Sl LGLAAe

KL dau Quoult Tk GLal .l Gald L,

QILE AQgqd:

LAL- Ullol! @UO QULAL LgRUL LCULU 8L TUTLL aug
LILEL LUR LATGL YL QTT0 Tl @4 URl Rug' LoW
QQUOR A8 Tl Lo 4R dibg RUUL gYel’ LQGT. LU
LR gL ATUTal NTo' Gl aNd @dtdam aun tea
gt teul el oL £Qgde LLLL Klel UL @R
agds (R,C' TLAATL' NO dTdl NOUQ' (LNe LU YL
WOl R4R QGL. LORWU &AL Q¢ Gl

LOUNWLY  LitNe U ped wxd @dmeam qua el

QULL ULl TRl Thd W@l Ll LY QLA &agd:

Ule ReldX GULCR Tl L €4 LUCT. Tod @ wel
tel e Ukld LKA ARGd N tdllul telle el

QUcd 8GR

2 sud

Wl 8064 QBLLU GLL CLCL




DAYS OF DELIVERANCE

same time how to thank and serenade God, how to sing praises
to Him.

The Jew should be adult and child, grown up and immature
at the same time. When called upon to act as Divine agent, to be
a history-maker, the Jew must be mature, courageous, and
intellectually developed. When it is time to pray, the Jew must
shed his maturity and reach out for either the enthusiasm or
the grief of the child. The woman is more of an expert in play-
ing this double role. Esther performed it magnificently. She
knew how to be cunning and how to pray. Therefore, the
Megillah is named for Esther.

> The Joy of Purim

Two Kinds of Joy

What is the nature of the obligation to rejoice on Purim? The
Talmud teaches:

Rava said: One is obligated to become inebriated on

Purim until he cannot distinguish between “Cursed be
Haman” and “Blessed be Mordecai” (Megillah Tb).

Maimonides writes:

What is the requirement of this [Purim] feast? That one
should eat meat and make as nice a feast as he is able to
and drink wine until he gets drunk and falls into a
drunken sleep (Hilkhot Megillah 2:15).

Of course, the Hayyei Adam cautions:

Therefore, our Sages obligated one to get drunk, and at
least to drink more than his usual, in order to remember
the great miracle; but for one who knows of himself that
he will then neglect one of the mitzvot, like washing
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hands, blessings, and blessings after the meal, or that he
will not say the afternoon or evening prayers, or that he
will act with lightheadedness, it is preferable that he not
get drunk and that all his deeds will be for the sake of
Heaven (Hilkhot Megillah, Klal 155:30).

But what is strange is that we know the mitzvah of rejoicing
is applicable not only to Purim, but to the Shalosh Regalim, the
Three Pilgrimage Festivals, as well. Yet we have never come
across a law or a norm that would require a person to become
drunk on Passover, Shavuot, or Sukkot. To the contrary,
Maimonides emphasizes that we should not get drunk on a fes-
tival:

When one eats and drinks and rejoices on the festivals,
he must not overindulge in wine, in frivolity, or in light-
headedness, saying that whoever intensifies these activ-
ities intensifies the mitzvah of simhah, happiness. For
drunkenness and frivolity and lightheadedness are not
simhah, but rather licentiousness and folly, and we were
not commanded as to licentiousness and folly but rather
as to the simhah in the service of Creator of all, as it
states: “Because you would not serve the Lord your God
with joyfulness and a glad heart when you had an abun-
dance of all things” (Deut. 28:47). Thus, you learn that
[God’s] service is with happiness. But it is impossible to
serve God through frivolity, lightheadedness, or drunk-
enness (Hilkhot Yom Tov 6:20).

Maimonides says distinctly that simhah does not include
intoxication. Yet concerning Purim, a new concept has been
introduced. The concept of joy, or simhah, has been modified
and converted into hilarity or gaiety. Indeed, one cannot even
call this joy or simhah. True joy is an internal experience; it has
nothing to do with the external behavior of man. Joy does not
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express itself in singing or dancing. One can be very quiet or
very sedate, very contemplative or meditative, and still have a
great deal of happiness and joy. Joy is, indeed, a quiet, medita-
tive experience. On the contrary, when joy somehow explodes,
we should question the sincerity and the depth of the person’s
experience of joy. Sometimes, one demonstrates joy simply to
overcome a feeling of insecurity and doubt that lies within.

Also, as far as the Three Festivals are concerned, our Sages
introduced the concept of “hetzyo la-Shem ve-hetzyo lakhem,
Half of the day is dedicated to God and half of the day is dedi-
cated to you” (Pesahim 68b). Half of the festival is dedicated to
serious worship, to service, to intellectual pursuits, to Torah. In
Judaism, everything begins and ends with the intellectual ges-
ture—with Torah study. If a person is drunk, he cannot divide
the day into two periods, one dedicated to God and one dedicat-
ed to himself. The festival requires too earnest and too solemn
a performance to be observed in an intemperate state.

With Purim, then, there is a completely different concept of
simhah. It is a joy that consists exclusively of eating and drink-
ing. Mishteh, partying, becomes the key to simhah. As a matter
of fact, the Gemara tells a very strange story about Rabbah and
Rabbi Zera:

Rabbah and Rabbi Zera held the festive Purim meal
together. They got drunk, and Rabbah “killed” (sha-
hateh) Rabbi Zera. [Shahateh does not necessarily mean
he killed him, but rather that he inflicted physical harm
upon him.] The next day he prayed for him, and he was
revitalized. The next year, [Rabbah] said to him: “Let us
hold the festive Purim meal together.” [R. Zera] said to
him: “Miracles do not occur every hour” (Megillah Tb).

They evidently drank to self-abandonment. Rabbah, the
great scholar, actually inflicted physical harm upon Rabbi Zera.
Finally, Rabbi Zera recovered miraculously. The next year,



DAYS OF DELIVERANCE

Rabbi Zera was afraid to join Rabbah. He was afraid that this
time he would be killed.

Why is there this idea of self-abandonment on Purim and
not on the Festivals? On the Regalim, we have measured joy, joy
with solemnity and earnestness. It is joy that does not contra-
dict soul-searching, meditation, and a reflective attitude on the
part of man, what we call heshbon ha-nefesh, introspection.
Indeed, there are many Rishonim, medieval authorities, who
say that there is an obligation of simhah on Rosh ha-Shanah,
and even on Yom Kippur, a day of fasting and abstention from
physical pursuit. The old Ashkenazic prayerbook texts, from
before the Crusades, used to have in the Yom Kippur prayers,
“You gave us, O Lord, our God, with love, appointed festivals for
gladness (simhah), festivals and times for joy (sason), this Day
of Atonement for forgiveness, absolution, and atonement.” The
Geonim insisted that Yom Kippur should retain the same litur-
gical text as the Festivals and that simhah should be empha-
sized.

Apparently, what they understood simhah to be was not
physical pleasure or feasting, drinking or dancing. That cer-
tainly could not apply to Yom Kippur, which is a day of media-
tion and repentance, a day of self-negation and even self-con-
demnation. Yet for these medieval authorities, simhah and the
mood that the Torah prescribes for Yom Kippur are not mutual-
ly exclusive. Simhah, then, seems to be something other than
physical pleasure.

On Purim, the popular concept of simhah is accepted: joy
and gaiety. It has nothing to do with a feeling of tranquility,
serenity, or peace of mind. It is not an inner experience. It is
more active—as if I were happy. Sometimes we see people act-
ing as if they are happy, but it is a false sense. People try to
deceive themselves and deceive others and somehow give the
impression as if they were happy, while they are in fact very
unhappy and depressed. And this concept of happiness was
introduced for Purim.
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As a matter of fact, if we look at folklore, Purim is the day of
fun-making. If there was dramatic art in Jewish history—the-
atre in Jewish history—it was on Purim. The Greeks are
famous for their theater, their drama, tragedy and comedy. The
art of acting to the Greeks was what Torah study is to us.
Aristotle said that catharsis, purging, cleansing of the spiritual
personality—what we call taharah—is attained only through
acting, through evoking the emotions of pity (eleos) and fear
(phobos) stimulated by the tragic performance (Poetics
1449b:27-28).

The Jews rejected this approach. Hazal did not think much
of the dramatic theater. They had a very low opinion of the
Roman circus:

Our Rabbis taught: One may not attend the theaters and
circuses, for they gather there for idolatrous purposes . . .
and a location where they do not gather [for idolatrous
purposes] it is forbidden [to attend] because it is “a ses-
sion of scorners” (Avodah Zarah 18b).

However, I still remember as a child, the theatrical shows
(shpiln) that I saw among the Jews on Purim. Many people used
to walk around in costume, with masks, some as Haman or
Mordecai. They would stage and reenact the story of Purim. We
know the ruling of Rema:

It is a custom to wear masks on Purim, and for a man to
wear a woman’s dress and for a woman to wear men’s
garments. There is no prohibition in this, because their
only intention is happiness (Shulhan Arukh, Orah
Hayyim 696:8).

We see that Purim was not a day of joy, but rather a day of
fun-making or light gaiety, of good-hearted fun and unrestrict-
ed hilarity.
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Joy in the Divine Presence

Why is this? On a holiday, a serious mood is recommended,
joy that expresses itself in an inner feeling of peace of mind and
serenity, harmony and tranquility. This joy does not contradict
meditation and a reflective attitude on life. For instance, on
Sukkot, the holiday of joy, we read Ecclesiastes. Apparently,
Hazal did not see any contradiction between the reading of
Ecclesiastes and the joy of the holiday. The reason, I believe, is
as follows. Joy, according to the Halakhah, can be experienced
only when the person is in the presence of God. Whenever the
Torah says “ve-samahta, you shall rejoice,” there is always a
qualification, “lifnei Hashem E-lokekha, before the Lord your
God.” For example:

You shall rejoice before the Lord your God seven days
(Lev. 23:40).

You shall keep a feast unto the Lord seven days (Num.
29:12).

The feeling of joy and the awareness of the unseen presence
of the Almighty are identical. Man feels that he has come close
to the wellspring of Being. He feels very close to his roots, that
he is, somehow, in the presence of his Maker. Man experiences
His companionship, and then there is joy, in the sense of self-ful-
fillment.

Joy, aaccording to Judaism, is not an emotion or a mood.
Moods are passing and superficial. They are not integrated into
the personality, and they do not express the inner-awareness of
the personality. Sometimes people can fall into a depressive
mood. This does not mean that their I-exist awareness is weak-
ened or undermined. A mood can be due to a smile or a word
dropped by an acquaintance, or an item read in the paper. A
mood can be provoked by any stimulus. On Purim, it is a
mood—not an experience—that is evoked.
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However, when Judaism speaks of joy in relation to the
Three Festivals, it is a deep-seated experience of joy, which
expresses itself in a state-of-being, an existential awareness.
That awareness of joy is awareness that one’s existence has a
purpose, that there is self-fulfillment and commitment to a
great objective. There is meaning to life. One who feels that life
is meaningless leads a day-to-day, hand-to-mouth existence, not
solely in the economic sense, but in the metaphysical sense, too.
Such a person can have a lot of fun—he can be drunk, he can
dance and sing, he can joke around—but he cannot rejoice in the
sense of simhah.

It is very interesting that joy is attributed to God as well:
“Honor and majesty are before Him; strength and hedvah, glad-
ness, are in His place” (I Chron. 16:27). When we recite the
Sheva Berakhot, the Seven Benedictions, at a wedding, we say
She-ha-simhah vi-me‘ono, that “joy is in His abode” (Ketubot
8a). This means that true simhah can take place only in God’s
abode, in God’s habitation. There is joy only when one is lifnet
Hashem, before the Divine Presence. When man feels alienated
from God, when he feels God is distant from him, when there is
no communication between man and God—there is no joy.

A mourner does not observe his avelut, mourning, on a festi-
val (Mo‘ed Katan 14b). Not only does mourning not begin on a
festival, but if shiv'ah has begun, the holiday suspends it. No
matter how briefly one mourned before the holiday, one has to
suspend the avelut and start celebrating the holiday. No matter
how dear and precious the deceased was to him, the mourner
must now celebrate the festival. “If one buries his dead even one
hour before a festival, the decree of shiv‘ah is revoked for him”
(Mo‘ed Katan 19b—20a). The idea is that simhah and avelut are
mutually exclusive. Nevertheless, as far as practical observance
goes, there is very little contradiction between the two. It is only
joy and grief as awarenesses, as experiences, as states of being,
that are mutually exclusive. Joy means lifnei Hashem; death
means the absence of God, hester panim, the complete turning
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away on the part of God. That is why avelut and simhah cannot
be reconciled. If one is mourning and in grief, if one feels lonely
and experiences desolation and despair, he is not in the pres-
ence of God.

Joy is an awareness or a state of being, not a mood. One can
be very serious, soul-searching, meditating, questing—and still
experience joy. This is the joy of communion with God, of being
in the presence of God.

On Purim, then, there is apparently no concept of lifnei
Hashem. The awareness of God’s presence is applicable to the
Three Festivals and to Rosh ha-Shanah and Yom Kippur. This
awareness of lifnei Hashem has not been emphasized on Purim.

This is why, in principle, me-ikkar ha-din, there should be
avelut on Purim. Rabbi Joseph Caro writes that all matters of
mourning are observed on Hanukkah and Purim (Shulhan
Arukh, Orah Hayyim 696:4). Avelut is not observed on a festival
because a festival is lifnei Hashem. But on Purim this concept
of lifnei Hashem is not applicable, and avelut should be
observed on Purim. The Rema (ibid.) dissents from this ruling,
and therefore Ashkenazim do not observe avelut on Purim; yet
the holiday of Purim does not suspend the avelut. We do not
observe the public acts of avelut—devarim she-be-farhesya—but
we do observe the private aspects of mourning, devarim she-be-
tzin‘ah. Purim does not relieve a person of his duty as a mourn-
er.

Salvation Without Transformation

We do not say Hallel on Purim. One opinion in the Gemara
explains that this is due to the fact that on Purim, the miracle
was not final:

With reference to [the Exodus from Egypt], it is legiti-
mate to say, “Praise, O servants of the Lord” (Ps. 113:1),
who are no longer the servants of Pharaoh. But with ref-
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erence to [the events of Purim], can we say, “Praise, O
servants of the Lord,” who are no longer the servants of
Ahaseurus? We are still the servants of Ahasuerus
(Megillah 14a).

Take into consideration Ahasuerus and his changing moods.
He killed his beautiful queen at the suggestion of Memucan,
who was Haman (Megillah 12b). A few months later, he killed
Haman at the suggestion of his new, beautiful queen, Esther.
He was unstable. No one could be confident that the next day he
would not demote Mordecai and appoint a new Haman. There
was no sense of security. The miracle was incomplete. There
was hatzalah, salvation, but no ge’ullah, redemption.

That which happened on Pesah and Shavuot changed the
people. On Pesah, the bondman became a freeman. The people
who were previously committed to the fleshpots of Egypt
became an elected community, a covenantal community. The
same happened on Shavuot. On Sukkot, we portray the sojourn
in the wilderness. Again, we are celebrating the gradual change
that came over the people; from being primitive slaves and cow-
ards, they developed into a great people and warriors. They
later would engage in battle with thirty-one kings, conquer the
Land of Israel, build a future, and forge their destiny. What
happened on Pesah, Shavuot, and Sukkot was permanent. No
galut, no exile, or political changes; no Ahasuerus could undo
what happened on Pesah, Shavuot, and Sukkot.

What happened on Purim was not of a permanent nature.
They were saved, of course. However, no one could guarantee
that the next day the same story would not repeat itself. That is
why there is no Hallel.

There is another reason given for not reciting Hallel on
Purim: “Keriyata zo hallela, The reading [of the Megillah] is to
be equated with the recital of Hallel” (Megillah 14a). But sure-
ly we read the Torah on Pesah, too. Why don’t we say that the
reading of the story of the Exodus substitutes for the recital of
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Hallel, that keriyata zo hallela? The answer is that the Megillah
has an additional special message. It is a story of triumph and
salvation, but also the book of Jewish tragedy and the peculiar
Jewish destiny. It is a book of Jewish insecurity:

Esther spoke yet again before the king, and fell down at
his feet and besought him with tears to avert the evil
intention of Haman the Agagite and his plot that he had
devised against the Jews. . . . And she said: If it please
the king and if I have found favor in his sight . . . (8:3, 5).

This is not the way that Moses addressed Pharaoh. This was
not the way Jews acted during their sojourn in the Land of
Israel, when they composed an independent commonwealth.

Rav Amram Gaon records a very strange custom:

It is customary in the yeshivot [on Purim] for the reciters
to descend before the Gaon and the heads of the rabbinic
court and the leaders and the entire yeshivah, and to
plead profusely and to recite Tahanun (Seder Rav
Amram Gaon, 11, 72).

The Tur cites his opinion as follows:

"Rav Amram Gaon, of blessed memory, wrote that it is a
custom in the two yeshivot to recite Tahanun [on Purim];
because it is a day of miracles on which they were
redeemed, we need to ask for mercy that He will redeem
us now as He did then (Tur, Orah Hayyim 693).

We rejoice in the miracle that took place, and we pray that
God will continue to guard and protect us from our enemies.
There is not only one Haman; there are many more who rise up
against us.

Hazal detected a sense of insecurity in the Megillah:
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One is obligated to read the Megillah at night and to
repeat it in the day; as it says (Ps. 22:3), “O my God, I
call by day but You answer not, and at night and there is
no surcease for me” (Megillah 4a).

What does this verse have to do with the Megillah? The
Megillah is, on the contrary, Hallel, a hymn. Apparently, Hazal
identified the Megillah not only with a hymn, but with a great
prayer as well—a prayer which rises mi-ma‘amakim, from the
depths, from a person in despair.

As a matter of fact, there is a controversy about how much
of the Megillah should be read on Purim:

From where does one read the Megillah and thereby ful-
fill his obligation? Rabbi Meir says: All of it. Rabbi Judah
says, From “There was a certain Jew . . .” (2:5). Rabbi
Yossi says: From “After these things [did King
Ahasuerus promote Haman] . . .” (3:1) (Megillah 19a).

If the Megillah is just a story of hallel—to celebrate our vic-
tory over Haman—then we should begin with: “On that night,
sleep deserted the king” (6:1). This is indeed, the opinion of
Rabbi Simeon bar Yohai (Megillah 19a). This is the turning
point, the first defeat of Haman. The fortune of the Jews began
to change that night. However, others felt one should begin at
an earlier point in the Megillah. The Megillah is not just the
story of triumph; it is also a book of despair, of human insecuri-
ty—particularly, Jewish insecurity and instability.

The Insecurity of the Jew

For instance, in Ahasuerus’ palace there were two conspira-
tors, Bigthan and Teresh. They hatched a plot to murder the
king and to depose Haman (2:21). What did this have to do with
the Jews? Yet, we read that somehow the Jew got involved:
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And the thing became known to Mordecai (2:22).

As a result, the Jewish people were involved in an internal
feud between Haman and the opposition.

The Jew is always involved in struggles that are completely
extraneous or irrelevant to his destiny. The Jew of old was
involved in the struggle between Babylonia and Egypt. These
two great empires fought for supremacy in the ancient Near
East. The Jews allied with Egypt, despite the fact that
Jeremiah repeatedly warned the Jews not to get involved in
international conflicts. The Crusades were essentially a conflict
between Christianity and Islam; the Jews did not take any side,
yet they paid a high price. In 1648, during the period of
Chmielnicki’s Revolt, there was a great struggle between the
peasantry of the Ukraine and the Polish nobility, and once again
the Jews were caught in the middle.

So it was in the time of Esther. Apparently, Haman did not
want to destroy the Jews for no reason; he wanted to solidify his
political power. We know there were many intrigues in the royal
palace. There were Bigthan and Teresh, and Harbona. And, sud-
denly, Mordecai got involved.

But Mordecai bowed not down, nor prostrated himself
before him (3:2).

This was a good excuse for the hatred of Haman. Hitler also
used the Jew as an excuse to solidify his power. So did the
Communists. That is exactly what Haman utilized the Jews for.
There was a political split within the Persian empire and,
apparently, the opposing faction threatened Haman and
Ahasuerus. In order to pacify the masses, the Jews become the
internal enemy.

True, the Jews succeeded in defeating Haman. There was a
miracle: the Jews were saved. Of course, we have to celebrate
this miracle. But there is no guarantee, no security. That is why
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Hazal did not introduce the concept of simhah as it was recom-
mended by the Torah vis-a-vis the Three Festivals. Rather, they
introduced a different concept of simhah—gaiety, fun, which is
just “acting” and is not sincere. The concept of lifnei Hashem
was not applied to Purim.

We do not celebrate Purim like Pesah, Shavuot, and Sukkot.
Hazal wanted to emphasize the distinctiveness of Purim. It is
not the type of holiday that should be celebrated with Hallel—
with the awareness of being lifnei Hashem. The victory is not
final; the triumph is not decisive; a repetition is possible. That
is why we cannot equate the celebration of Purim with simhat
ha-regel, the joy of the Festival.



