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Venahafoch Hu: Between the Divine and Human role 
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If we want to find a paradigm in Tanach for our lives as Jewish people today, we need not look any further 
than the book of Esther.  It has all the trappings of life in Exile: the temptations of materialism, the threat of 
anti-Semitism, the uncertainly of existence without a manifest God and, in parallel books of the same period, 
a partial return to the land1.  It is clearly the book of our generation.   
 
Esther and Chava: A parallel in responsibility: 
At face value Megillat Esther is a fairytale, an easy story for a child to grasp.  The good, bad, beautiful 
queen and evil villain, the threat of death, the salvation of the underdog and the happily ever after.  Yet it is 
a book whose esoteric nature is clear throughout.   
 
The Gemara asks where we find Esther in the Torah: 

 
 אסתר מן התורה מנין )דברים לא, יח( "ואנכי הסתר אסתיר פני ביום ההוא"

What is the source in the Torah for [the story of] Esther? “I will surely hide my face from you on 
that day.”(Deuteronomy 31:18)

2
 

 
Megillat Esther is about things hidden, most notably, God.  Not appearing once throughout the narrative, 
God's role is taken over by Man.  As opposed to the saving hand of God in the exodus from Egypt, here 
there is only the saving hand of Man. God's role has been trumped by Man.  God is hidden, Man is the main 
actor. It is a book that asks the question of Man's role in a world where God's presence is hidden.    
 
The answer begins in a fascinating parallel between two women.  One at the start of the Tanach, the other at 
the end.  One in the presence of a manifest God, the other in a world of hidden Divinity.  One who denies 
any responsibility for her actions, the other who takes ultimate responsibility for her people. They are Chava 
and Esther.   
 
Chava rebel's against God's command not to eat from the Tree of Knowledge at the start of the history of 
mankind.  When God asks her 'What have you done?', her response is to blame the serpent instead.3  Afraid 
of the uncertainty that lies ahead, she attempts to exonerate herself from any guilt.  Chava inhabits a world 
of absolute Divine presence, and yet God's call to take responsibility for her actions is ignored by her. 
 
Esther, by contrast, does not hear God walking in the Garden. She sees no God, hears no Voice and feels no 
Presence. Her world is a world of absolute uncertainty reflected in Mordechai’s statement: 

 
י-כִּי אִּם" ֹּאת, ַהֲחֵרׁש ַתֲחרִּיׁשִּ ֵעת ַהז קֹום ַאֵחר--בָּ מָּ ֹּאֵבדּו-וְַאְת ּוֵבית, ֶרוַח וְַהצָּלָּה יֲַעמֹוד ַליְהּודִּים מִּ יְך ת --ּוִמי יֹוֵדע  ; ָאבִּ

ֹּאת-אִּם גַַעְת ַלַמְלכּות, ְלֵעת כָּז הִּ  
For if thou altogether holdest thy peace at this time, then will relief and deliverance arise to the Jews 
from another place, but thou and thy father's house will perish; and who knows whether thou art not 

come to royal estate for such a time as this?"4 
 
Yet when she is called upon by Mordechai to play a part in the narrative of her people, she is afraid but 
complies, putting herself at risk of death.  This is a story of two women, both using free will; one when God is 
present and one when God is seemingly absent.  One who eats from the "Tree of Knowledge" and one who 
"doesn't know", one who gets exiled from the Garden of Eden and one who brings her people out of exile. 
One who has no sense of responsibility for her actions and one who takes supreme responsibility for her 

                                                 
1 See Ezra, Nechmia, Chaggai 
2 Talmud Chulin 139b 
3 Bereshit 3:11 
4 Esther 4:14 

http://he.wikisource.org/wiki/%D7%A7%D7%98%D7%92%D7%95%D7%A8%D7%99%D7%94:%D7%93%D7%91%D7%A8%D7%99%D7%9D_%D7%9C%D7%90_%D7%99%D7%97
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people.  How can it be that God's absence, as opposed to his presence can bring out the best in Man?  To 
answer this question I would like to focus on Nietzsche’s notion of the death of God. 
 
Nietzsche and the Death of God 
In modern times, this 'concealment  of God’ has led to the 'God is Dead' theory, proposed primarily by 
Nietzsche.  If God is dead,  as the theory goes, then all is permitted and anarchy and chaos begin to reign.  
We begin to replace God with other things – for example religious fundamentalism, cults, science and 
technology.  Nietzsche feared quite correctly that once society accepted the ‘death of God’ theory and 
attempted to fill that vacuum, the consequences would be catastrophic. 
 

God is dead. God remains dead. And we have killed him. How shall we, murderers of all murderers, 
console ourselves? That which was the holiest and mightiest of all that the world has yet possessed 
has bled to death under our knives. Who will wipe this blood off us? With what water could we 
purify ourselves? What festivals of atonement, what sacred games shall we need to invent? Is not 
the greatness of this deed too great for us? Must we not ourselves become gods simply to be worthy 
of it? There has never been a greater deed; and whosoever shall be born after us - for the sake of 
this deed he shall be part of a higher history than all history hitherto.5 
 

In a world where God’s presence is not felt and hence there is a certain uncertainty in existence, fear begins 
to reign.  When there is fear, there is most often an attempt to 'control'.  That control can come in any guise: 
superstition, religious fundamentalism, Kantian philosophy of self legislation, totalitarian dictatorship etc.   
 
If none of these takes place, the alternative is a worldview based on 'chance'. There is no Divine providence, 
nothing is determined, fate and chance are the dominant forces at play.  This was the philosophy of Haman 
and his ancestor Amalek.     
 
The Jewish response, as defined by Rav Soloveitchik in his famous essay Fate and Destiny (in Hebrew “Kol 
Dodi Dofek”), is that of Covenantal Destiny. The Jewish people have never been a people of chance.  We are 
a people who believe in man's ability to create his own destiny, to be free willed individuals who are not part 
of the inescapable forces of fate.   
 
Rav Soloveitchik expresses it beautifully: 
 

What is the nature of the existence of destiny? It is an active mode of existence, one wherein man 
confronts the environment into which he was thrown, possessed of an understanding of his uniqueness, of his 
special worth of his freedom, and of his ability to struggle with his external circumstances without forfeiting 
either his independence or his selfhood. The motto of the “I” of destiny is, “Against your will you are born 
and against your will you die, but you live of your own free will.” Man is born like an object, dies like an 
object, but possesses the ability to live like a subject, like a creator, an innovator, who can impress his own 
individual seal upon his life and can extricate himself from a mechanical type of existence and enter into a 
creative, active mode of being. 
  
According to Judaism, man’s mission in this world is to turn fate into destiny- from an existence that is 
passive and influenced to an existence that is active and  influential; an existence of compulsion, perplexity 
and speechlessness to an existence full of will and initiative...Destiny bestows on a man a new status in 
God’s world.  It bestows on man a royal crown and he becomes God’s partner in the work of creation.6 

 
Amalekian Philosophy of Fate in Shemot and Megillat Esther: 
 As opposed to an existence of Destiny, Amalek and Haman represent an existence of Fate.  The very word 
'Purim' comes from the root 'pur' -lot; Haman’s worldview is that of fate, lottery, chance following the  
 
 

                                                 
5 Friedrich Nietzsche: The Gay Science. Page 120 
6 Rav J.B. Soloveitchik: Fate and Destiny.  Best known for its reflections on the Holocaust and the State of Israel, this essay also 
discusses the notion of evil and man's reaction to it.  Rav Soloveicthik, maintains that man cannot search for an answer as to why 
evil occurs, but should focus  rather on what man can make from his suffering.  He must not let the forces of fate work against him, 
rather he must transform his suffering into something positive by facing reality and existence  through the perspective of destiny as 
opposed to fate.  
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precedent of his ancestor Amalek,7 whose entire worldview was rooted in this mindset.   
The Torah hints to this a few times: 

 
ֵלק-ֵאת ֲאֶׁשר, יז זָּכֹור ה ְלָך ֲעמָּ שָּ ִּם, ַבֶדֶרְך, עָּ ְצרָּי מִּ ְך יח ֲאֶׁשר  .ְבֵצאְתֶכם מִּ רֶּ דֶּ לִּים ַאֲחֶריָך-וַיְזַנֵב ְבָך כָּל, ָקְרָך ב  --ַהנֱֶחׁשָּ
ה ָּגֵעַ , וְַאתָּ יֵף וְי ֵָּרא; עָּ ים, וְֹלא י כָּל  .ֱאֹלהִּ ָּה ֱאֹלֶהיָך ְלָך מִּ נִּיַח יְהו ָּה ְבהָּ י יב-יט וְהָּ בִּ סָּ ֹּיְֶביָך מִּ ָּה, א ֵֹּתן -בָָּאֶרץ ֲאֶׁשר יְהו ֱאֹלֶהיָך נ

ּה ְמֶחה ֶאת--ְלָך נֲַחלָּה ְלרְִּׁשתָּ ֵלק זֵֶכר-תִּ ִּם, ֲעמָּ י מָּ ַתַחת ַהשָּ ְׁשכָּח, ֹלא; מִּ תִּ  

17 Remember what Amalek did unto thee by the way as you came forth out of Egypt; 18 How he 
chanced upon you by the way, and smote the hindmost of you, all that were enfeebled in your rear, 
when you were faint and weary; and he feared not God. 19 Therefore it shall be, when the LORD 
your God has given you rest from all your enemies round about, in the land which the LORD your 
God gives you for an inheritance to possess it, that you shall blot out the remembrance of Amalek 
from under heaven; you shall not forget.8 

 

There is strange usage of language here when describing Amalek's attack. The term קרך - is difficult to 

understand.  The Rabbis believe it denotes the notion of 'chance', which emanates from the term קרי, used in 
other contexts.  God describes a situation in Sefer Vayikra whereby the people have forgotten God, rather 
like Nietzsche’s 'death of God' description.  They have become attached to a mindset of 'chance'.  They treat 

him as קרי- happenstance, and hence God's response is to treat the people in the same manner, removing his 
Providence and  allowing the forces of nature and history to take control. 
 

ם כא י-וְאִּ מִּ ִרי ֵתְלכּו עִּ י, קֶּ ַֹּע לִּ ֹּאבּו לְִּׁשמ י ֲעֵליֶכם ַמכָּה--וְֹלא ת ַָּסְפתִּ ֹּאֵתיֶכםֶׁשַבע כְ , וְי ֶכם ֶאת כב  .ַחט י בָּ ְׁשַלְחתִּ ַחיַת -וְהִּ
ֶדה כְלָּה ֶאְתֶכם, ַהשָּ ה ֶאת, וְׁשִּ כְרִּיתָּ ה ֶאְתֶכם, ְבֶהְמְתֶכם-וְהִּ יטָּ ְמעִּ ַָּׁשמּו; וְהִּ ם כג  .ַדְרֵכיֶכם, וְנ ּוְָּסרּו--ְבֵאֶלה-וְאִּ ; לִּי, ֹלא תִּ

ם ִעִמי ְכתֶּ ִרי, ו ֲהל  ְכִתי ַאף  .קֶּ ִרי, נִי ִעָמכֶּםאֲ -כד וְָהל  י ֶאְתֶכם גַם ;ְבקֶּ ֵכיתִּ ֹּאֵתיֶכם-ֶׁשַבע ַעל, ָאנִּי-וְהִּ י  כה  .ַחט וְֵהֵבאתִּ
ֶֹּקֶמת נְַקם, ֲעֵליֶכם ֶחֶרב ֵריֶכם-ֶאל, וְנֱֶאַסְפֶתם, ְברִּית-נ י ֶדֶבר ְבתֹוְכֶכם; עָּ ַלְחתִּ ִַּתֶתם ְביַד, וְׁשִּ ְברִּי לֶָּכם כו  .אֹויֵב-וְנ , ְבׁשִּ

ד, ֶלֶחם-ַמֵטה ים ַלְחְמֶכם ְבַתנּור ֶאחָּ ל, וְָאפּו ֶעֶשר נָּׁשִּ ְׁשקָּ יבּו ַלְחְמֶכם ַבמִּ ְשבָּעּו, וֲַאכְַלֶתם; וְֵהׁשִּ ם כז{  ס}  .וְֹלא תִּ -וְאִּ
ֹּאת ְׁשְמעּו--ְבז ם ִעִמי; לִּי, ֹלא תִּ ְכתֶּ ִרי, ו ֲהל  ְכִתי ִעָמכֶּם כח. ְבקֶּ ת, וְָהל  ֲחמ  ִרי-ב  ִַּסְרתִּ ; קֶּ -ֶׁשַבע ַעל, ָאנִּי-י ֶאְתֶכם ַאףוְי

ֹּאֵתיֶכם  ַחט

ְתוַדּו ֶאת מ  םֲעו ֹּ-נָּם וְֶאתֲעו ֹּ-וְהִּ ֹּתָּ ֲעלּו, ן ֲאב י-ְבַמֲעלָּם ֲאֶׁשר מָּ י ְבֶקרִּי-ֲאֶׁשר, וְַאף, בִּ מִּ ְלכּו עִּ ם , ֲאנִּי-ַאף מא  .הָּ מָּ ֵאֵלְך עִּ
ם, ְבֶקרִּי ֹּתָּ י א ֹּיְֵביֶהם, וְֵהֵבאתִּ ִּכָּ -אֹו; ְבֶאֶרץ א ֵרל, נַעָאז י בָּם ֶהעָּ ְִּרצּו ֶאת, וְָאז, ְלבָּ נָּםֲעו ֹּ-י  

21 And if ye walk contrary unto Me, and will not hearken unto Me; I will bring seven times more 
plagues upon you according to your sins. 22 And I will send the beast of the field among you, which 
shall rob you of your children, and destroy your cattle, and make you few in number; and your ways 
shall become desolate. 23 And if in spite of these things ye will not be corrected unto Me, but will 
walk contrary unto Me; 24 then will I also walk contrary unto you; and I will smite you, even I, seven 
times for your sins. 25 And I will bring a sword upon you, that shall execute the vengeance of the 
covenant; and ye shall be gathered together within your cities; and I will send the pestilence among 
you; and ye shall be delivered into the hand of the enemy. 26 When I break your staff of bread, ten 
women shall bake your bread in one oven, and they shall deliver your bread again by weight; and 
ye shall eat, and not be satisfied. {S} 27 And if ye will not for all this hearken unto Me, but walk 
contrary unto Me; 28 then I will walk contrary unto you in fury; and I also will chastise you seven 
times for your sins.  
40 And they shall confess their iniquity, and the iniquity of their fathers, in their treachery which they 
committed against Me, and also that they have walked contrary unto Me. 41 I also will walk 
contrary unto them, and bring them into the land of their enemies; if then perchance their 
uncircumcised heart be humbled, and they then be paid the punishment of their iniquity;9 
 
Rashi:  

רבותינו אמרו עראי במקרה שאינו אלא לפרקים כן תלכו עראי במצות -ואם תלכו עמי קרי    

21. And if you treat me as happenstance. Heb. ֶקרִּי. Our Rabbis said that [this word means] 

temporary, by chance (ְקֶרה  something that happens only sometimes. Thus, [our verse means:] “If ,(מִּ
you treat the commandments as happenstance, a temporary concern.” 

                                                 
7 In Esther Rabba 8:5 we are told that Haman is the descendent of Amalek, since they both attested to the world view of fate. 

אשר קרך בדרך( ה"דברים כ)ד "ויגד לו מרדכי את כל אשר קרהו אמר להתך לך אמור לה בן בנו של קרהו בא עליכם הה  
Mordechai told him of all that had happened to him (karahu)" – He said to Hatakh: Go and tell her (Esther), "The descendant of 
'karahu' has come upon you" – as it is written, "They met you (karekha) on the way."  
8 Devarim 25: 
9 Vayikra 26 
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Chizkuni: 

לומר אינו עיניו קבוע רק מקרה הוא –ואם תלכו עמי קרי   
This is to say this is not a matter of Providence rather just chance. 

 
What is fascinating is that we see this exact dynamic play out in Sefer Shemot immediately preceding the first 
Amalekian attack on the people.  Freshly emancipated and having been exposed to an intense display of 
miracles, God suddenly seems to 'disappear'. Unable to comprehend this disappearance, the people question 
the notion of Providence; Is God really watching and protecting us?  
 

קֹום  ְִּקרָּא ֵׁשם ַהמָּ ה, וַי ה ּוְמרִּיבָּ ֵאל-ַעל  :ַמסָּ ְִּשרָּ ם ֶאת, רִּיב ְבנֵי י ֹּתָּ ֹּר-וְַעל נַס ָּה ֵלאמ .ָאיִן-ִאם, ֲהיֵׁש יְהוָה ְבִקְרֵבנּו, יְהו  

And the name of the place was called Massah, and Meribah, because of the striving of the children 
of Israel, and because they tried the LORD, saying: 'Is the LORD among us, or not?10 

 
They begin to align themselves with a worldview that denies Providence.  Hence God responds by acting in 
the same way by sending the archetype 'fatalist' - Amalek.  In the vacuum created by a hidden God, as 
Nietzsche correctly predicted, Man adopts a philosophy of fate or chance.  When the Jewish people begin to 
align themselves with this philosophy, God’s response is to treat them in a like manner. 
 
In returning to the Purim story we see a similar pattern emerging.  The people have been exiled from their 
land. Prophecy has ceased temporarily and there is no direct manifestation of God.  The people have 
ignored the decree by Koresh to return to the land and rebuild the Temple, they have neglected their 
covenantal responsibility, instead preferring to remain in their comfortable lives in exile.11 
 
Fighting the Amalekian philosophy with covenantal action: 
The question we must address is how one rectifies such a situation?  How can one fight against the Amalekian 
philosophy of chance both within ourselves, and against the threat from outside?  How can we retain our 
humanity and covenantal responsibility in a world devoid of a manifest God?  How can we avoid the 
conclusion of Nietzsche that either man becomes a God or submits himself to the philosophy of fate?   
 
The answer lies both in the book of Shemot and Megillat Esther.  In  Shemot, until that moment God had been 
fighting the battles for them against their enemies.  At that moment, God confers to the people responsibility 
for their own survival.  They must fight Amalek in a very natural and physical battle.  Though Moshe will stand 
at the top of the mountain, hands held high in order to keep the people motivated towards their Divine 
mission, the battle is the peoples.  In true covenantal style, the people must take responsibility for their own 
survival, whilst simultaneously recognising that ultimately their victory is determined by God. 
 
So too in Megillat Esther.  Immediately following the decree of Achasheverosh, Mordechai goes out into the 
street and cries a great cry.  As Maimonidies elucidates in his Halakhic work, the Mishne Torah: 

 
If they do not cry out and do not shout, but rather say 'this thing happened to us through the natural 
course of events; this trouble came about by chance,' this is the way of cruelty”, this causes them to 
remain attached to their evil ways and as a result will continue to have bad things happen to them.  
As it says in Leviticus ‘and they walked with me 'by chance’ and I will walk with them ‘by chance’. 
Meaning I will bring suffering upon them in order for them to return. And if they say ‘it is 
chance/fate’ I will continue to spurn upon them greater ‘chance’ suffering.12 

 
Mordechai recognises the imperative for the Jewish people to see reality for what it is.  To understand that 
though not everything is comprehensible, we must recognise God is calling upon us to act.  In perhaps the most 
poignant narrative of the entire Megillah, Mordechai calls upon Esther to act on behalf of her people. The 
conversation between Esther and Mordechai is conducted through a third party, not face to face responding 
to each other, but through absence as opposed to presence.  What Mordechai says to Esther is that in a world 

of ,מי יודע  of not knowing, one must take ultimate responsibility.  God is there, hovering in the background, 
but precisely because he is not present, it is man's duty to play a larger role in the covenant.  

                                                 
10 Shemot 17:7 
11 See Ezra 1, Chaggai 1:6, Sefer Hakuzari 2:24, all of which allude implicitly or explicitly to the people's failure to return to the 
land and hear the divine mandate to rebuild theTemple. 
12 Maimonidies: Hilchot Taanit 1:3 
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The moment of redemption comes here. This is the moment whereby we see the absolute reversal of the divine 
- human relationship in Tanach.  It is here that we see Man become the active determining force as opposed to 
God.  It is here we see a passive God calling on man to be the actor, to be a man of destiny:   

 
כַי א ְרדֳּ ַָּדע ֶאת, ּומָּ ה-כָּל-י ְרדֳּכַי ֶאת, ֲאֶׁשר נֲַעשָּ ְִּקַרע מָּ יו-וַי ֵָּאֶפר, ְבגָּדָּ ְִּלַבׁש ַשק ו יר; וַי עִּ ק , וַיֵֵצא ְבתֹוְך הָּ ו ִיְזע 

ָּבֹוא ב  .ְזָעָקה ְגדֹוָלה ּוָמָרה ְפנֵי ַׁשַער, וַי ק, ַׁשַער ַהֶמֶלְך-כִּי ֵאין לָּבֹוא ֶאל  :ַהֶמֶלְך-ַעד לִּ -ּוְבכָּל ג  .בְִּלבּוׁש שָּ
ינָּה ְסֵפד, ֵאֶבל גָּדֹול ַליְהּודִּים--ַהֶמֶלְך וְדָּתֹו ַמגִּיעַ -ְמקֹום ֲאֶׁשר ְדַבר, ְמדִּינָּה ּוְמדִּ ֵָּאֶפר; וְצֹום ּוְבכִּי ּומִּ יַֻצע , ַשק ו

ים בֹואנָּה)ותבואינה  ד  .לַָּרבִּ רִּיֶסיהָּ ( וַתָּ ְתַחְלַחל ַהַמְלכָּה, וַיַגִּידּו לָּּה, נֲַערֹות ֶאְסֵתר וְסָּ ֹּד, וַתִּ ְׁשַלח ְבגָּדִּים ; ְמא וַתִּ
ְרדֳּכַי-ְלַהְלבִּיׁש ֶאת יו, מָּ לָּ יר ַשּקֹו ֵמעָּ סִּ ֵבל--ּוְלהָּ    …וְֹלא קִּ

ְך י ֹּאֶמר ֶאְסֵתר ַלֲהתָּ כָּי-ַצּוֵהּו ֶאלוַתְ , וַת ְרדֳּ ים-ַעְבֵדי ַהֶמֶלְך וְַעם-כָּל יא  .מָּ ְֹּדעִּ אִּיׁש -ֲאֶׁשר כָּל, ְמדִּינֹות ַהֶמֶלְך י
ָּבֹוא ה ֲאֶׁשר י ית ֲאֶׁשר ֹלא-ַהֶמֶלְך ֶאל-ֶאל-וְאִּשָּ ֵצר ַהְפנִּימִּ ית-ֶהחָּ מִּ ֵרא ַאַחת דָּתֹו ְלהָּ ִּּקָּ יט, י לֹו -ְלַבד ֵמֲאֶׁשר יֹוׁשִּ

בׁשַ -ַהֶמֶלְך ֶאת יט ַהזָּהָּ ָּה, ְרבִּ י ל, ו ֲאנִי; וְחָּ ְך-ֹלא נְִקֵראִתי ָלבֹוא אֶּ לֶּ מֶּ כָּי יב  .ְׁשלֹוִׁשים יֹום, זֶּה--ה  ְרדֳּ , וַיַגִּידּו ְלמָּ
ְבֵרי ֶאְסֵתר ַכי יג  .ֵאת דִּ ְרדֳּ ֹּאֶמר מָּ יב ֶאל, וַי ׁשִּ י ְבנְַפֵׁשְך-ַאל  :ֶאְסֵתר-ְלהָּ ֵלט ֵבית, ְתַדמִּ מָּ -כָּלַהֶמֶלְך מִּ -ְלהִּ

ֲחִריִׁשי-יד ִכי ִאם  .ַהיְהּודִּים ֲחֵרׁש ת  ֹּאת, ה  ז ְיהּוִדים ִמָמקֹום ַאֵחר--ָבֵעת ה  ָצָלה י ֲעמֹוד ל  ו ח וְה  -וְַאְת ּוֵבית, רֶּ
ֹּאֵבדּו יְך ת ֹּאת-ִאם--ּוִמי יֹוֵדע  ; ָאבִּ ְלכּות, ְלֵעת ָכז מ  ְת ל  ֹּאֶמר ֶאְסֵתר טו  .ִהג ע  יב אֶ , וַת ׁשִּ ְרדֳּכָּי-לְלהָּ טז ֵלְך   .מָּ

ת נְִמְצִאים ְבׁשּוָׁשן-ָכל-ְכנֹוס אֶּ ְיהּוִדים ה  י וְַאל, ה  ֹּאְכלּו וְַאל-וְצּומּו ָעל  יְָלה וָיֹום-ת ת יִָמים ל  -ג ם--ִתְׁשתּו ְׁשֹלׁשֶּ
י ֹּת  ל; ָאצּום ֵכן, ֲאנִי וְנ ֲער ְך-ּוְבֵכן ָאבֹוא אֶּ לֶּ מֶּ ר ֹלא, ה  ָדת-ֲאׁשֶּ ֲאׁשֶּ , כ  ְדִתיוְכ  ֹּר  .ָאָבְדִתי, ר ָאב  ָכי, יז ו י ֲעב ; ָמְרדֳּ

ׂש ר, ו י ע  ֹּל ֲאׁשֶּ ְסֵתר-ְככ .ִצְּוָתה ָעָליו אֶּ  
1 Now when Mordecai knew all that was done, Mordecai rent his clothes, and put on 
sackcloth with ashes, and went out into the midst of the city, and cried with a loud and a bitter 
cry; 2 and he came even before the king's gate; for none might enter within the king's gate 
clothed with sackcloth. 3 And in every province, whithersoever the king's commandment and 
his decree came, there was great mourning among the Jews, and fasting, and weeping, and 
wailing; and many lay in sackcloth and ashes. 4 And Esther's maidens and her chamberlains 
came and told it her; and the queen was exceedingly pained; and she sent raiment to clothe 
Mordecai; and to take his sackcloth from off him; but he accepted it not.  
10 Then Esther spoke unto Hathach, and gave him a message unto Mordecai: 11 'All the 
king's servants, and the people of the king's provinces, do know, that whosoever, whether 
man or woman, shall come unto the king into the inner court, who is not called, there is one 
law for him, that he be put to death, except such to whom the king shall hold out the golden 
sceptre, that he may live; but I have not been called to come in unto the king these thirty 
days.' 12 And they told to Mordecai Esther's words. 13 Then Mordecai bade them to return 
answer unto Esther: 'Think not with thyself that thou shall escape in the king's house, more than 
all the Jews. 14 For if thou altogether holdest thy peace at this time, then will relief and 
deliverance arise to the Jews from another place, but thou and thy father's house will perish; 
and who knows whether thou art not come to royal estate for such a time as this?' 15 Then 
Esther bade them return answer unto Mordecai: 16 'Go, gather together all the Jews that are 
present in Shushan, and fast ye for me, and neither eat nor drink three days, night or day; I also 
and my maidens will fast in like manner; and so will I go in unto the king, which is not 
according to the law; and if I perish, I perish.' 17 So Mordecai went his way, and did 
according to all that Esther had commanded him.13 

 
Once we recognise our cognitive limitations, once we acknowledge that the essence of our existence is to 

act despite having absolute knowledge and not because we have absolute knowledge,14 once we understand 
that we are given free will in order to take responsibility for others and fight against evil and for justice using 

our Godly image, and not to imagine ourselves to be a God, then we have trumped Nietzsche’s prediction of 

a Godless world.   
 

                                                 
13 Esther 4 
14 Which reminds us of our presentation at the start of the discussion that paralleled Esther and Chava.  What I hope to have 
shown is that even though we would expect Chava to have been more compliant, it is precisely Esther, who inhabits a world where 
God is not present and reality not known, that takes ultimate responsibility.  For where God is not seemingly acting, Man must 
play a greater role. 
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A world in which God is hidden can lead to either the greatest downfall or the greatest triumph of Man. Only 

by acting with absolute free will Man be a true covenantal partner with God in the world.  The Rabbi's 
expressed this clearly when they said:  

 
At time of Matan Torah God held the mountain over the heads of Israel and said: Either you 
accept [The Torah] or here will be your graves.  Raba says even so, the generation at the time 
of Achashverosh accepted the Torah willingly, as the pasuk says ‘They fulfilled and accepted’.  
They accepted the Torah that had been given already.15 

 
These two generations represent two different but equally important paradigms of man's relationship to 

Torah and God. The generation that was exposed to God's awesomeness and powerfulness was a 
generation that was in need of such wonders.  But it was also a generation that had very little free will, who 

struggled endlessly to become independent actors and who ultimately failed to do so.16  The generation of 

Esther, and by extension our generation, live in world where God is obscured.  Yet we are also more free to 
make choices, since we are in no way compelled to believe or not, act or not, and thus when we do engage 

in our covenantal responsibilities, we are fulfilling our covenantal responsibility in the greatest way possible.   
 

Eliezer Berkovits expresses this idea eloquently: 

 
Religion does not reduce man to being a puppet of God; it elevates him to his highest dignity by 
enabling him to acknowledge God in free commitment.  The ‘fellowship’ is initiated by God in 
the encounter; it s sustained after the encounter in the ever renewed act of faith by man. To 
make this possible, God must hide: During the encounter, to safeguard man’s own survival; in 
history, to protect, the spiritual independence of man in making his decision for 
God; and finally, God must remain elusive to the conclusive grasp of reason so that man may 
retain his intellectual freedom.  Where there is no compulsion, there can be no fellowship.17 

 

In Esther we see the upside down world that can be a world that Nietzsche imagined or a world imagined by 
God. An evil, immoral world dominated by the ego and violence of Man or a harmonious world where Man 

uses his free will to work towards perfection.  It can be a world impelled by the Amalekian philosophy of 

chance, or a world enhanced by destiny minded individuals who work endlessly and tirelessly to create a 
better tomorrow in the belief that they can change and affect their reality. 

    
On Purim when we play games of hiding and revealing, when we remind ourselves of the importance of our 

responsibility to our fellow Jew, when we recognise that Megillat Esther is the book of our generation, we 

will hear God's call to man to be part of his individual and national covenantal destiny.  To feel the pain of 
his nation, as Mordechai does, to play an active role in saving and redeeming injustice as per Esther and to 

identify with our people, whether through fasting and prayer or rejoicing and feast, as do the people in 
Shushan. 

 
May we merit to see our enemies beaten and our days of suffering turned into days of joy as did the people 

of Shushan: 

 
ִָּמים י ר, כַּ ם-ֲאשֶׁ ְֵּביהֶׁ ְּהּוִדים ֵמאֹי י ם הַּ הֶׁ ה, נָּחּו בָּ חָּ ָּגֹון לְִּשמְּ ם ִמי ְך לָּהֶׁ פַּ ר נֶׁהְּ ש ֲאשֶׁ חֹדֶׁ ּוֵמֵאבֶׁל , וְּהַּ

ם; לְּיֹום טֹוב ה, לֲַּעשֹות אֹותָּ חָּ ה וְִּשמְּ תֶׁ ְֵּמי ִמשְּ נֹות ִאיש לְֵּרֵעהּו, י ֹלחַּ מָּ יֹנִים, ּוִמשְּ בְּ נֹות לָּאֶׁ תָּ .ּומַּ  
The days wherein the Jews had rest from their enemies, and the month which was turned unto them from 
sorrow to gladness, and from mourning into a good day; that they should make them days of feasting and 

gladness, and of sending portions one to another, and gifts to the poor.18 

 

                                                 
15 Shabbat 88a 
16 The primary reason they do not enter the land.  We will discuss this theme at length in Sefer Bamidbar. 
17 Eliezer Berkovits: Essential Essays on Judaism: God, Man and History p30 - 42 
18 Esther 9:22 


