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TORAHQUEST – PART II: THE NAMES OF AVRAHAM                                         R’ EYTAN FEINER

Parshas Vayeira

From humble beginnings to great renown, Avram ultimately became Avraham, the “Av hamon goyim,” the father of a multitude of nations.
 Rewinding momentarily to last week’s parsha (14:13), we also encountered the title “Avraham HaIvri.” Although literally implying that he came to Canaan from the other side of the Euphrates, the medrashim
 interpret the appellation in a more profound sense: R’ Yehuda posits that the name highlights how Avraham stood alone on one side of a moral and spiritual divide, with the remainder of the world on the other.
 Feeling ostracized from society and isolated from all those not wishing to acknowledge G-d’s sovereignty, Avraham still clung steadfast to his deeply held convictions,
 his tenacity enabling him to bring over many others as well. And the source of such overflowing hispashtus, the display of extending beyond oneself, of constantly broadening his sphere of influence even while feeling secluded and alone, had its roots in—where  exactly?

The “Mighty One from the East”

Let’s turn first to the words of Dovid Ha’melech with our focus on Tehillim (89:1): “Maskil li’Eysan HaEzrachi.” The gemara in Bava Basra (15a) informs us- based on another pasuk referring to Avraham as coming from the “mizrach”- that “Eysan HaEzrachi” is yet another name for Avraham Avinu. Since Avraham traveled from Chaldea in the mizrach, in the east, in order to disseminate his message of belief in G-d, he is appropriately labeled the “Ezrachi,” the Easterner. With “eysan” denoting the idea of strength,
 the Avraham possessing a fierce and fiery inner resolve
 is thus quite deserving of the title “Eysan HaEzrachi.” But perhaps there is so much more to be gleaned from Dovid Ha’melech’s choice description of the one who got our nation started...
 

The Foundation of the World and of Our Existence

In his Pachad Yitzchak on Succos (ma’amar 1- see also Rosh HaShana, ma’amar 1), R’ Yitzchak Hutner questions why specifically in a chapter of Tehillim dealing with “o’lam chesed yi’baneh,” a world which manifests Your [Hashem’s] loving-kindness You did build, does the unique title of “Eysan HaEzrachi” appear. He then explains that, while all the other traits of Hashem were only to be revealed after the world’s creation, G-d’s midah of chesed, loving-kindness, was revealed in the actual act of creation itself. “O’lam chesed yi’baneh” implies that the actual creation of the world from nothing to something (“yaish mei’ayin”) was predicated on the revelation of G-d’s attribute of chesed. The reason G-d created the world was an offshoot, an outgrowth, of His boundless chesed: it was only to provide man a place in which he could earn his ultimate reward of basking in the spiritual and infinite delight of G-d’s proximity.
 Only after the trait of chesed served as the foundation of the world could G-d’s other middos then begin to be revealed in His hanhagos ha’olam, the ways in which He runs the world on a daily basis.

The gemara in Shabbos (133b) infers that “walking in the ways of G-d” mandates that we emulate the attributes of G-d to the best of our abilities. Following His lead, therefore, means that, while we certainly need an array of positive traits to successfully run our lives, chesed must form our tashtit, our crucial bedrock, the middah at the very core of our existence. Through the noble attribute of loving-kindness, we create and fashion our own sense of existential self, our uniquely divine inner identity. Just as G-d created His world with chesed as its underlying foundation, so too must we commence with chesed when creating our own images of self as we strive to develop and nurture our innate qualities.  

A True “Ba’al Yaishus”

Avraham Avinu came to the recognition of G-d’s sovereignty through a penetrating scrutiny of creation.
 By peering deeply into creation and thereby attaching himself to the chesed of HaKB”H, Avraham began to recreate himself through the elevated state of his own abundant loving-kindness. Avraham realized that, just as in G-d’s creation of the world, boundless chesed had to form the bedrock of his very own existence as well. Quoting from a linguist expert (Mandelkorn’s Kunkordantzia, p. 59), R Hutner notes that the Hebrew word, “eysan,” has its etymological root borrowed from the Aramaic “is” (“c” sound- spelled “aleph”/“yud”/“suf”- as in “is di’amri”), which means “yaish,” a sense of being. Avraham was truly a “ba’al yai’shus,” a man with a full sense of existence, a man of being, a man who understood what creation was essentially all about.

Through overflowing loving-kindness, Avraham was able to tear away from his past and undergo a renewal, giving himself a newfound, and far more profound, sense of existence. Avraham was indeed a full-fledged “ba’al yai’shus,” a perfectly defined “Eysan.” “Eysan” literally means strong because it takes incredible strength to create and fashion one’s sense of true existence and to cling incessantly to that admirable state. Avraham did just that and eventually became the “merkava,” the chariot, who honorably carried down - and subsequently revealed- G-d’s trait of chesed in our mundane world.

Returning to the gist of last week’s essay, this is perhaps the reason why specifically Avraham merited bringing the Torah down to the “o’lam ha’asiya,” and why he became the first individual to keep all of the mitzvos. Only the “Eysan” who, through his own overflowing attribute of chesed was able to attach himself completely to the chesed of Hashem revealed in the act of creation, could attain the most profound awareness of what creation was truly all about.
 His intense- and, ultimately, quite sophisticated
- speculation led him to the cognizance of what “yaish mei’ayin” really signified.
 
Our first patriarch was thus able to follow suit on a personal level and consequently recreate himself anew. Naturally, the only way to recreate fully would have to be through one’s own acts of creation. It would never suffice for Avraham to merely learn the Torah if he could not simultaneously engage in complementary action. When the highlight of his asiya culminated in the act of circumcision, he had finally finished creating himself, completing the work started by G-d. It was Avraham who administered the finishing and perfecting touch to his body fashioned by G-d, and the mitzvah of bris milah would therefore remain forever cherished by him. His personality certainly appreciated how G-d had not simply created him already circumcised (“nolad mahul”) like several other tzaddikim before him. Avraham was himself a true creator, a man of existence, a lofty soul with a heightened sense of being. He certainly fits the part of the archetypal “Eysan.”    

The “Ezrachi”

But he was not just “Eysan.” He was accorded by Dovid Ha’melech the full title of “Eysan HaEzrachi,” the “Eysan” who traveled from the East. We began parshas Lech Lecha with Avraham’s sojourn away from home. He was not even informed of his final destination; that was obviously not deemed important at the time. The primary aim was to first divorce himself from his previous existence without yet worrying about a new place to call home.
 

The trial of departing from his home and from his past came only after the trial of the kivshan ha’aish, the fiery furnace, a test intended to purge Avraham of any slight remnant of his idolatrous upbringing and surroundings.
 He emerged from the fire a completely new person, but still required the total detachment ensured by the ensuing test of “lech lecha.” Upon leaving and starting from scratch, Avraham completed his journey towards becoming a “bri’ah chadasha,”
 an entirely new person with a newfound sense of existence. He was now a person without a past, an individual who represented a new beginning to the world G-d had originally had in mind.
 He was, the gemara (Chagiga 3a) relates, the “te’chila l’geirim,” the first of all converts,
 the first to completely sever all ties to his past
 and drastically alter his sense of existence.
 Hence, he is ultimately transformed into the “Av hamon goyim,” the father of a multitude of nations, the father to all those who follow his example of becoming a “bri’ah chadasha.”
 

Spreading the Light

And he was not content with merely recreating himself. As we mentioned previously, his abounding love of HaKB”H,
 coupled with his recondite sense of being a loyal eved, fostered a yearning to bring others to faith in HaKB”H as well. He therefore travels extensively and, primarily through his overflowing loving-kindness, successfully escorts many others into the welcoming embrace of the Divine Presence: “Vi’es ha’nefesh asher asu bi’Charan.” He gives others a newfound sense of existence as well, brings them closer towards their respective completion, and is thus considered even to have “made” them anew.
 The East is termed “Mizrach” for that is where ‘ze’richas’ ha’shemesh, the rising of the sun, takes place- the direction from which light emanates forth to the world. Avraham spread the light, the light of creation and the light of Torah, to the rest of the then darkened world.
   

But the Maharal tells us something more. In his Netzach Yisroel (chapter 36- see also Nesivos Olam, nesiv haTorah, chapter 4), the Maharal explains that “ohr,” light, refers to something that has “metzi’us,” a sense of existence. Only during the light of the day can an object be properly seen and beheld for what it really is, while the darkness of night camouflages its true colors, conceals its real function and purpose. 

Although we have archeological evidence hinting to widespread elementary education, reading, writing, arithmetic skills, and even practical geometry in Avraham’s Chaldea,
 the people were completely lost in darkness, sadly mired in their polytheistic beliefs. They were without HaKB”H and without His Torah. Along comes Avraham and begins to serve them a taste of what life with G-d and His Torah are all about. He does not merely shed light on their darkened lives, but provides them instead with an entirely new sense of existence. He is not just the “Eysan” so beautifully explained by R’ Hutner-- nay, he is the “Eysan,” the “ba’al yai’shus,” not only of himself but of others as well. He provides “ohr” and thus “metzi’us” also to his contemporaries, and is therefore forever to be regarded not just as “Eysan,” but as the “Eysan HaEzrachi.” He is the man of creation, the man of existence, and, ultimately, the one who succeeds in transmitting that newfound sense of being to others. Avraham is indeed the “Eysan” who spends his life being “mazri’ach” upon others.                

The Source of the World’s Blessing

The medrash (Beraishis Rabba, 12:9) asserts that we are to read the pasuk, “Ei’leh toldos ha’shamayim viha’aretz B’HEBAR’AM” (Beraishis 2:4), as “B’AVRAHAM,” the identical letters just intermingled. The medrash continues that the skies and the earth- all of creation, in fact- were created purely in the merit of Avraham.
 R’ Moshe Shapiro explains that Avraham was the reason for all of creation, the one responsible for essentially bringing forth the light out into the world, thereby shedding its veneer of utter darkness. Consequently, all blessing of the world must naturally come from Avraham, the source and reason for all of existence. “Vehi’yei bracha” (12:2) indeed transformed Avraham into the “mekor ha’bracha.”
       

It should therefore come as no surprise to find various commentaries comparing Avraham to rain. Rabbeinu Ephraim points out that the gematria of the three words, “Avram lech lecha,” equals that of “geshem,” rain. In his Midbar Ki’deimos (ma’areches “aleph,” #10), the Chida notes that the gematria of “Avraham” equals that of “matar,” yet another word for rain.
 Perhaps we are to recognize that, just as it is the crucial rain that allows the world to continue and flourish, so too it was only Avraham who enabled the world to progress towards a promising future. Like the rain that serves as the source for all blessing in the world, Avraham is forever to be considered the “mekor” of all [spiritual] bracha. But just as the rain is worthless unless it is coupled with action on our part - the planting of seeds, cultivating the land, etc.- so must Avraham’s Torah passed down to us be accompanied by unflagging mitzvah fulfillment, by the shibud that he labored so vigorously to impart to future generations.      

And so we have witnessed the merging of the Avraham who kept all the Torah’s mitzvos and began the Era of Torah with the Avraham who is appropriately accorded the laudatory title of “Eysan HaEzrachi.” Let us also remember that it was specifically the amora, Rav, who expressed the idea in Yuma (28b) that Avraham fulfilled the entire Torah. How interesting then it is, to discover that the amora in Bava Basra (15a) who reveals to us all that Avraham is the “Eysan HaEzrachi” of Dovid Ha’melech’s Tehillim, is none other than the very same Rav who issued the statement in Yuma…   

Ensuring a Future

There is yet an additional meaning to the name “Eysan.” The sefer Emunas Eliezer on Purim quotes “Rabboseinu”
 who point out that the same letters that comprise the Hebrew name “Eysan” (“aleph”/“yud”/ “suf(tuf)”/“nun”), are the very letters utilized to direct any given word towards the future. To express the future tense of the root “shamar,” for example, one would add the prefix of an “aleph” for first person (“eshmor”), a “yud” for third person (“yishmor”), a “tuf” for second person (“tishmor”), and a “nun” for the collective ‘we’ (“nishmor”). The name “Eysan,” therefore, is symbolic of the future, its individual letters used to transform any word into the future tense. 
Perhaps this meaning, as well, is finely intertwined with our understanding of Avraham’s accomplishments. Avraham had successfully brought the Torah down into the realm of action, into the o’lam ha’asiya. He was the first to fulfill all of the mitzvos and, even more significantly, the first to transmit to others the concept of a shibud to Torah, the acceptance of the responsibility to put its various laws into practice (“di’shabidu li’Oraissa”). Avraham began the Era of Torah by bringing the Torah from the abstract to the world of the concrete. The golden era only started, however, when he imparted that knowledge to others. It would only be because of Avraham’s introduction of Torah on that level that the Jewish People were assured of a future. Torah is, unquestionably, the cardinal ingredient necessary for mankind’s survival. But only the learning that is coupled with the lima’aseh, with the practical actions of the 613 mitzvos, can truly ensure that Klal Yisroel will exist and continue to flourish forever.
 

Perhaps we can bolster the aforementioned with the help of a subtle remez found in the Ba’al HaTurim’s remarks on parshas Vayeira (18:19). Hashem is speaking and the pesukim read as follows:

“…Avraham is surely to become a great and mighty nation …(18:18). For I have loved him BECAUSE HE COMMANDS HIS CHILDREN AND HIS HOUSEHOLD AFTER HIM THAT THEY KEEP THE WAY OF HASHEM, DOING (“LA’ASOS”) CHARITY AND JUSTICE, in order that Hashem might then bring upon Avraham that which He has spoken of him” (18:19).

How does Avraham ensure that his children continue in the way of Hashem and thus preserve a future for Klal Yisroel?
 The Ba’al HaTurim notes that the sofei teivos, the last letters of the words, “Asher yi’tzaveh es banav,” that he commands his children, come together to form the word “Torah.” Only the transmission of Torah can ensure their survival. But what type of Torah is he commanding them to keep? The pasuk continues by informing us that it is only a Torah that translates into, “la’asos tzedaka u’mishpat,” the actual doing and performance of charity and justice. Only a Torah that is eventually brought down to the practical world of asiya can perpetuate the existence of the Jewish People. 

Uprooting All Notion of “Ti’nai”

This leads us right into one additional meaning of the word “eysan,” one that I heard from R’ Moshe Shapiro (quoting one of the “kadmonim”). He explained that “eysan” and “ti’nai,” the Hebrew word denoting a stipulation, a condition, share the very same four letters but they are arranged in a different order. What, then, is the relationship between these two words? A situation that is termed to be “eysan,” described as being strong, is one in which there is no room for any “ti’nai,” no place for conditions to be made. Viewed from the opposite direction, a statement joined by a stipulation is, by definition, not a strong statement; it is contingent on the fulfillment of the “ti’nai.” Something “eysan,” therefore, by its very nature is mafkia, uproots, the contrary idea of “ti’nai.” Eysan mafkia ti’nai.

Perhaps this meaning, as well, can be intrinsically linked to the previous two. The gemara in Avodah Zara (3a- see also Shabbos 88a) records that Hashem made a “ti’nai” with “Ma’aseh Beraishis,” the collective acts of creation, stipulating that their very existence is totally dependent on Klal Yisroel’s acceptance of the Torah. If the Jewish People accept the Torah- all is well and good; if they do not, G-d says, all acts of creation will be returned to the original state of “tohu va’vohu,” utter desolation.
 Why would Klal Yisroel possibly refuse the priceless Torah? Obviously for the very same reasons why nation after nation turned it down. There are certain mitzvos that might be deemed too difficult to observe, and the sheer number of commandments and rituals could, at times, seem a bit overwhelming. In essence, it is precisely the demanding shibud that could dispirit and deter the Jewish People from a full acceptance. What then gave Klal Yisroel the ability to fully accept the shibud mandated by the Torah? 

Who was extolled for being the very first to welcome and carry out the full extent of this shibud? It was none other than Avraham Avinu who observed the mitzvos in their entirety and passed down to his scions the now innate ability to once again accept the onus of such a shibud. He brought the koach of shibud acceptance down into the world, thereby ensuring that his descendants, too, would be able to accept the Torah when it would actually be offered to them. And thereby ensuring all the while that G-d’s acts of creation would never have to be returned to a state of utter desolation. It was thus essentially “Eysan”- Avraham as “Eysan HaEzrachi”- who was mafkia, who uprooted, the ti’nai recorded in the gemara which Hashem had stipulated with “Ma’aseh Beraishis.” It was specifically the “Eysan HaEzrachi” who made sure that the condition would never be able to materialize. Yes, indeed, “Eysan” (HaEzrachi) mafkia ti’nai.

Closing the Era of Desolation

Returning once more to the beginning of “Torahquest,” we now gain an even greater appreciation of why specifically Avraham was capable of getting the Era of Torah off the ground. Who was truly capable of transforming the existing world from one of “Tohu” into one of “Torah”?  Only the individual who empowered us all with the necessary tools to constantly be mafkia the ti’nai that HaKB”H had made with “Ma’aseh Beraishis.” It was Avraham who passed down the ability to forever close off the world of “Tohu” by ingraining within us the requisite kochos to always fulfill the shibud component of the Torah. Only with our shibud fulfillment in tow can we be guaranteed that the world will never again be restored to a state of meaningless desolation.

The “Eysan”s Have All Come Together…

Hence, we witness once again how Avraham became the sole person responsible for the perpetuation of Torah in the world, and thus merited beginning the Era of Torah. It was he who enabled Klal Yisroel to accept the Torah’s shibud, he who transmitted this ability via his own actual practice. And thus we have gradually observed the following: “Eysan HaEzrachi,” the one who was truly a man of “yaishus” (“is”= “ba’al yaishus”), a man possessing a strong and true sense of existence, was also the same one who ensured the Torah’s future (osiyos: “aleph”/”yud”/”tuf”/”nun”), and the very one who, through the introduction of a “shibud li’Oraissa,” was responsible for uprooting all notion of a ti’nai in creation, thereby ensuring the world’s continuity. The three threads of “Eysan HaEzrachi,” “osiyos ‘eysan,’” and “eysan mafkia ti’nai,” have thus been interwoven to produce a fine tapestry displaying oh but a small glimpse into the true greatness of our illustrious first patriarch.                            

� The name, “Avraham,” in fact, also hints to the idea that he would be the father of the 600,000 souls of the Jewish People—see R’ Shimshon from Astropoli’s Dan Yadin commentary on the Sefer Karnayim, ma’amar 13 (#9).





� Beraishis Rabba, 42:13, Medrash HaGadol, 14:13, Yalkut Shimoni, #73.





� According to this interpretation describing Avraham during the period of the Dor Haflaga, we must wonder why this title for Avraham does not appear until the middle of Lech Lecha (14:13), and why it is first introduced specifically in the background of the message from the “palit” to Avraham that Lot had been taken captive in the war between the four and five kings. (See also Igra DiKallah on the pasuk, and B’nei Yissaschar, Ma’amarei HaShabbasos, ma’amar 6 (#4), and Ma’amarei Chodesh Elul, ma’amar 1 (#21).)


   


� See an elaboration of this point in In Search of Greatness (shmuessen of R’ Shlomo Freifeld), pp. 14-22.


 


� See Rosh HaShana 11a (and Sotah 46a)- based on two pesukim.





� Based on R’ Tzaddok HaKohen’s understanding of “eysan”—see Tzidkas HaTzaddik, #248.


  


� In addition to the forthcoming, see also Chiddushei HaGra on Bava Basra 15a (cited in Toldos Eliyahu on Tehillim #89). See also the brief remarks of the Chasam Sofer in his Toras Moshe, Lech Lecha, 17:1.      





� See the beginning of the Ramchal’s Mesillas Yesharim, his Derech Hashem (1:2), and the beginning of his Da’as Tevunos.





� Zohar, vol. 1, 86a; Beraishis Rabba, 39:1.





� I heard R’ Yaakov Hopfer (Rav, Glen Ave. Shul in Baltimore, Md.) once explain that the Torah is called “Toshiya,” a lashon of yaishus (see Sanhedrin 26b), because the Torah is that which is- bi’etzem- fully real, the root of all sense of being, and that which lies at the core of all existence. (See also Koveitz Ma’amarim, vol. 1, p. 102.) How appropriate, then, that Avraham, the first to observe the whole Torah and the first to truly impart it to the next generations, also embodies the same idea in his name of “Eysan.” (See also the Arizal’s Sha’ar HaMitzvos, parshas Va’eschanan. In addition, see the Izhbitzer’s Mei HaShiloach (vol. 1, likutei haShas (Brachos 5a), p. 229), explaining why even the Torah weakening a person’s strength is considered a positive aspect, and see R’ Chaim Kaniyevsky’s remarks in Derech Sicha, parshas Va’eschanan, pp. 480-481.)





� See especially Sha’arei Orah, sha’ar 7, pp. 156-157. 





� See also the remarks of R’ Hutner’s Rebbe, the Alter of Slabodka, in the latter’s Ohr HaTzafun, vol. 1, ma’amar 17: “Ma’asei HaAvos.”





� See Akeidas Yitzchak, Beraishis, sha’ar 16, p. 117.  





� See especially R’ Volbe’s Alei Shor, vol. 2, pp. 72-73.





� After all, there are clearly two separate stages- a “vayeitzei,” a “leaving from,” and a “vayeilech,” a “going to”- see the sources cited in the first footnote to my piece on parshas Vayeitzei. 





� See R’ Yitzchak Isaac Chaver’s Siach Yitzchak, section 2, p. 46.





� See especially R’ Y. I. Chaver’s Siach Yitzchak, likutim, p. 309, where he discusses Avraham as a “bri’ah chadasha” and a “metzi’ah chadasha” similar to Adam HaRishon, and is therefore also referred to by Chazal as “Adam.”    





� See Maharal, Gevuros Hashem (chapter 5), Ohr Gedalyahu (parshas Lech Lecha), and R’ Yosef Lipovitz’s lengthy exposition on this theme in his Nachalas Yosef on chumash. It is for this reason, adds the Maharal, that Avraham was halachikly exempt from the mitzvah of kibbud av va’eim- he was a reborn person with no ties to his former filial bonds. See, however, Liveyas Chain (grandson of the Bach) on chumash and Ya’aros Devash, drush 18, for other reasons.





� See R’ Elyashiv’s Ha’aros, pp. 11-12, regarding the concept of geirus before Matan Torah.


 


� See the Ibn Ezra’s commentary on Tehillim, 37:35, where he connects the word “ger” to the “gargir” (small berry) completely removed from its “makom gi’dulo.” See also the Maharal’s Gevuros Hashem, chapter 44.  


	


� “Ger she’nisgayeir ki’katan she’nolad dami”- one who converts is likened to a newborn child. The Revid HaZahav actually learns that the source of this principle is from, “vi’es ha’nefesh asher asu bi’charan,” a point already noted by the Ra’avan in his chiddushim to Yevamos 22a. (See also the Ba’al HaTurim, Ki Seitzei, 24:17; Meshech Chochma, parshas Va’eschanan, 5:27; and Pachad Yitzchak on Succos, ma’amar 2.)





� Avram has become “Avraham,” and has also thereby transformed his wife into becoming the “Sarah” of all those same followers—see the Maharal’s Gur Aryeh (Noach, 11:29) and Chiddushei Aggados (vol. 3, p. 168- on Sanhedrin 69b); R’ Chaim Loewy’s (the brother of the Maharal) I’geres HaTiyul (cheilek hap’shat); R’ Meir Shapiro’s collected insights on chumash (Imrei Da’as, p. 55); the Torah Temimah’s Tosefes Bracha; and Reflections of the Rav (vol. 2, p. 87), regarding the automatic transformation of Sarai’s name. This point is also briefly mentioned in my essays on parshiyos Chayei Sarah and Toldos. (See also Rabbeinu Yaakov from Vina’s Peshatim U’Peirushim, parshas Vayeitzei, p. 36.) See, however, the opposite approach taken by the Shlah ha’kadosh, parshas Vayeira (in footnote).   





� See Tzidkas HaTzaddik, #248, where R’ Tzaddok HaKohen connects ahava to the meaning of “Eysan.” See also his Likutei Ma’amarim, p. 118.





� See the commentary of R’ Moshe Dovid Vali (talmid chaver of the Ramchal) on the pasuk.





� See R’ Tzaddok HaKohen’s Dover Tzedek (16), Kedushas HaShabbos (10:4), and Likutei Ma’amarim (74:15).  





� Biberfeld, Universal Jewish History, vol. 1, p. 119.





� See, especially, the remarks of the Meshech Chochma appearing in his commentary to parshas Yisro, 20:18 (p. 290 of R’ Cooperman edition).





� See Beraishis Rabba, 39:11, and see R’ Y. I. Chaver’s Drush L’Shabbos HaGadol.   





� Regarding the difference in nuance between geshem and matar, see the sources cited in my essay on parshas Beraishis, footnote #61. 





� See p. 183. The author (R’ E. Margolis) informed me that he heard this in a ma’amar of R’ Yonasan David (quoting perhaps the Arizal). I subsequently encountered the insight in the responsa of R’ Avigdor K’ra presented in the sefer Zichron Yitzchak (Sefer Zikaron of R’ Yitzchak Isbee), p. 55, footnote #70. See also the beginning of the Pri Megadim’s Rosh Yosef on maseches Brachos. 





� See also R’ Moshe Feinstein’s remarks in his Drash Moshe, end of parshas Noach. 





� See also R’ Avraham Grodzinsky’s Toras Avraham, p. 214.





� Take note, as well, of the dissenting opinion recorded in Nedarim (32a) which substitutes bris milah in place of Torah. (And see Chiddushei R’ Meir Simcha (from Dvinsk) on Sotah 42a.) According to that opinion, it is quite clear why the “Eysan” who introduced the mitzvah and was the first to circumcise himself is mafkia the ti’nai…   





� Also in line with our overall thesis is the idea that Avraham instilled within us the koach to fulfill the cheilek ha’asiya of Torah, the practical fulfillment of all its many mitzvos, thus addressing the “al mi’nas la’asos” condition that our Torah learning is contingent upon. Because of this “Eysan,” the ti’nai aspect of his descendants’ learning can always be properly fulfilled. Hence, approaching “Eysan mafkia ti’nai” from yet a different angle, Avraham, once again, certainly lives up to the name accorded him by Dovid Ha’melech.      





