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This is My servant, whom | uphold,

My chosen one, in whom | delight.

I have put My spirit upon him,

He shall teach the true way to the nations.
He shall not cry out or shout aloud,

Or make his voice heard in the streets.

He shall not break even a bruised reed,

Or snuff out even a dim wick.

He shall bring forth the true way. . . .

And the coastlands shall await his teaching.
(Isaiah 42:1-4, NJPS; applied to Yeshua in Matthew 12:18-21)

On a recent Shabbat morning, after the Torah readingalibe opened his d’rash by
saying,
Judaism is a religion of law. In Judaism, we ask the guestVhat does the halacha
say | should do?” Christianity is different. It likesask, “What would Jesus do?” But
we already know what Jesus would do—he would keep thehadlac
We Jews, the rabbi seemed to say, understand Jesudhmattdo his Christian followers.
Jesus is one of us and would live accordingly. Thus;ahlei managed in one stroke to
both reclaim Yeshua as a great Jewish figure and toimadimg him and his adherents.
He was following a long tradition among American Jewestders who “extracted Jesus
from his Christian milieu, relocating him inside theirroreligious world, and then
drawing on his cultural authority to criticize the veryriStians whose favor they were
supposedly currying”Unlike the Christians, the rabbi’'s Jesus would certaiatyexpect

his fellow Jews to “get saved” or to acknowledge him asliviae Messiah. Indeed, this

Jesus is just trying to be a good Jew and does not beldimg @nter of anyone’s story.



The rabbi's words reminded me of the scene in Yeshuaelgynagogue in Nazareth,
where he rises to read the announcement of the ekidiasd jubilee in the scroll of
Isaiah. When he returns to his place among the congsediendeclares, “Today this
Scripture is fulfilled in your hearing” (Luke 4:14-21). The cargation seems impressed
with Yeshua’'s words at first, but ends up asking, “Who d@ethink he is anyway?”
Yeshua’'s marginalization in this episode is quite ditene is driven outside of town to
the brow of the hill on which it is built, where herély avoids being thrown down the
cliff.

Yeshua is indeed “The Misunderstood Jew,” as icenteitle by Amy-Jill Levine,
Professor of New Testament Studies at Vanderbilt Uniyefievine and the rabbi both
imply that Yeshua is misunderstood first by his owrofe#rs, including, in Levine’s
view, the writers of the New Testament, who alreadyabeo rework Yeshua’'s Jewish
message into something that would appeal to the growinghgenti of Gentile followers.
We can trust in the reliability of the apostolic wigs, however, and still recognize
Yeshua as a misunderstood and marginalized figure. kvah&s of John P. Meier, he is
“a marginal Jew from a marginal province at the eastachof the Roman Empire [who]
left no writings of his own ... no archaeological monuiseor artifacts ... nothing that
comes directly from him without mediatorsThis sort of marginality complicates the
guest for the historical Jesus in which Meier's multivoé serie®\ Marginal Jew is
engaged, but is only part of the story. The title ofstges is also “intended to signify
such things as Jesus’ insignificance and socially mdrgosition in his own time as an
itinerant prophet executed by the state, as well as Jéissshance with teachings and

practices more characteristic of Jewish religiohisftime.”



This picture of Yeshua’s marginality is consisteith the Gospel accounts. What is
more striking there, however, is Yeshua’'s embraceeofhtargins to reveal the God who
is at the center of Israel's story. In a culture itéelovith materialism and self-seeking,
the margins are a prophetic location where one can ps@esot disappear. Yeshua’'s
example beckons us to the margins as well. Perhapfitting that the Messianic Jewish
community, which sees itself at the center of God¥eneptive purposes for both the
church and the Jewish community, finds itself margiedlliay both.

This paper considers both the inherent margindiitgllowing a cross-bearing
Messiah, and the incidental marginality that has tedutom the historic rift between the
Jewish Messiah and the Jewish people, and betweeradevihristians. Inherent
marginality is part of loyalty to Yeshua. Incidentalrgiaality may change with time and
circumstance.

| conclude that we are to embrace marginalitgneas we seek to reverse our
incidental marginality within Israel. We embrace martiipawhether inherent or
incidental, as a platform for the practice of heseddsieé loving kindness, including
hospitality as a communal expression of hesed. Suchssipns of hesed directly
counter dominant cultural values to display the charadtdre Messiah whom we profess

to follow.

Messiah on the margins

Before we embrace our place on the margins, haweeeneed to consider how
Yeshua embraced his. Levine interprets the story of theamaat the well in her chapter
on “Stereotyping Judaism.” The story has been read by feisizs an example of

Yeshua’s reaching out to women, even outsider womentadieally new way. So far so



good, but such interpreters, as Levine points out, haee gfine on to portray Yeshua as
defying the whole allegedly oppressive, misogynist systeduaddism in order to bring
hope to women. Levine suggests that in the story itsel§ Jesus, the Jew in the
Samaritan area, who is the ‘outsider,” who behave@sshameless way, and who is
marginal to the community’"Time will not permit a response to Levine’s claim that
Yeshua was behaving in a shameless way, by exchanging sugdmstier with this
flirtatious female stranger. Nor can | agree with bexs claim that the woman is not an
outsider in the storyBut Levine’s central point, that Yeshua comes as asidaitand
willingly inhabits the margin in this encounter, is wakén.

The woman at the well, of course, reminds uss#rees of similar encounters in the
Torah, as Levine notésFirst, in Genesis 24, Abraham sends his unnamed sdraekto
the ancestral homeland to find a bride for Isaac.SEneant arrives at the outskirts of
Nahor in the evening, and pauses at the well. He prayth#hgoung woman who
responds to his request for a drink by offering to watecdmsels as well will be the one
the Lord has chosen, and so it comes to pass. Tvenseand through him Isaac, is a
marginal figure in this setting, an outsider subject tckihdness of the insiders. But he is
a well-stocked outsider, with a whole caravan of ddtbestow.

Isaac’s son Jacob returns to the same landandsupon a well (Gen. 29), as a far
more marginalized figure than his father. Unlike Isaadyds no proxy, but must make
the long journey himself. Indeed, he arrives at the bedhuse he is fleeing for his life
from the wrath of Esau, and he arrives empty-handedc,|$lrough the servant, can
offer abundant gifts as a bride price. Jacob has onlgvaisbody and labor to offer. But

his descendant Moses, in the third well-encounter iniT (Ea. 2) is even more



marginalized. Like Jacob, he is fleeing for his lifenfrthe wrath of a powerful figure,
and he arrives empty-handed. Jacob, however, has tatdaasied to the homeland of his
mother’s family; Moses does not return to any ancebtraleland. Indeed, even after he
reveals himself as a hero and marries his bride, herdecld have been a stranger in a
strange land” (Ex. 2:22, AV).

The trajectory is clear—the outsider who arrigethe well becomes more and more
marginal in each successive story. In all three stonmsever, the outsider reveals
himself as a heroic figure as well. At the well, ISaaervant shows a hint of his riches to
Rebecca (Gen. 24:22). At the well, Jacob rolls awagssive stone to enable Rachel to
water her flocks (Gen. 29:10). At the well, Moses stamp® defend the seven daughters
of Reuel the priest, including Zipporah his bride-to-be,ragidhe abusive shepherds
(Ex.2:17). And in each story, after this initial revelatat the well, the protagonist meets
the family and wins his bride.

Yeshua enters this ongoing story by coming to Saraaran outsider. Just as the Jews
marginalized Samaritans, so did Samaritans marginai@e®las the Samaritan woman
points out in what seems to be a mocking tone: “Hovtigat You, being a Jew, ask a
drink from me, a Samaritan woman?” (John 4:9). Traditicoahmentaries tend to miss
Yeshua’s marginality here and focus on that of the womaus, Raymond Brown
summarizes the exchange:

Vs. 7.Jesus asks the Samaritan for water, violating the sociat@ms of the time.

Vs. 8.Woman mocks Jesus for being so in need that he does not eliberv

proprieties.

Vs. 9.Jesus shows that the real reason for his action is noinfesiority or need, but
his superior status.



True, Yeshua does reveal his “superior status” in a sprss@s Abraham’s servant,
Jacob, and Moses reveal their superior status througit liereds at the well. Like his
ancestors, Yeshua performs a heroic deed there, ima$ashy offering living water to the
woman. Like the servant of Abraham, Yeshua bearsdamirgifts, speaking of the “gift
of God” that he has to offer (Jn. 4:10). He then shosupernatural insight into the
woman'’s personal lifdBut the outcome is more nuanced than Brown suggess; it
precisely within his perceived marginality and need that Yash able to reach this
woman. When he asks her to return with her husbargndgt merely to “uncover her evil
deeds,*® as Brown says, nor to remind her “of her many disappe@intsnin personal
relationships in order that she may appreciate the deep and lasting satisfaction that
Jesus bringst* as F.F. Bruce more kindly suggests. Rather, Yeshuancestto follow
the pattern set in Torah in which each hero, afteo@mering the woman at the well,
must meet the folks.

It is impossible to overlook the contrast bedawéhe Samaritan woman with five ex-
husbands and a current paramour, and the beautiful Rebbooathe text describes as
“a virgin; no man had known her” (Gen. 24:16). Within her tjoeable situation,
however, the Samaritan woman ends up introducing Yeshyasadd her family, but to
the entire city. Like the servant of Isaac, Yeshuadmamdant gifts to offer. Unlike him,
he gains not one bride, but a multitude of Samaritans.

It is no accident that in John’s narrative thatful encounter with the Samaritan
woman comes right after the more ambiguous encounteraniewish man in chapter 3.
There too Yeshua is a marginal figure, approachable onlght, miut the non-marginal

Nicodemus seems unable to embrace him as such. As Lewnts pot, “The unnamed



Samaritan woman understands Jesus, while Nicodenauslitia teacher, fails to get the
point, and the unexpected result provides satisfactiorogetbutside the academy and
the institutional church’® a category that would include much of our Messianic slewi

constituency.

On the Jewish margins

Yeshua is in no hurry to reveal his “superior statkather, he willingly inhabits the
margins to reveal his true identity. This strategy hasqodatt relevance today, if we
understand marginalization as an extreme form of our matlsease of hyper-
individualism and the social fragmentation that it iescrin more traditional cultures,
those on the margins are doomed to a sort of imposed hylieidualism that leaves
them isolated from the community. Today, we can seartérginalized as those for
whom individualism has gone amok, those who must live grties ruins of the social
fragmentation that affects us all in more subtle wagshua takes on this
marginalization, embraces it, most completely inchisss, and there reconciles us with
God. Yet, even though our marginalization from God leshkovercome, in following
Yeshua, we often find ourselves on the margins of otumreul

In the context of Jewish history this irony is ma®nounced. Aligning with Yeshua,
at least outwardly, was a way for Jews in Christenttboascape the margins and move
toward the mainstream of Gentile culture, which is igedg why we Messianic Jews are
suspect to the Jewish community today. Only in recentdésdaas the social advantage
of loyalty to Yeshua disappeared, and we can understanth&tdgwish community
remains suspicious of us. Confessing faith in Yeshua wees @Rkey to escaping the

margins of the wider Christian culture. We all rementhe story of the Jewish convert



who is a professor in Tsarist Russia. He is asked dblneerted out of conviction, or for
convenience. “Out of conviction,” he replies. “The conwitthat I'd rather be a
professor at the St. Petersburg academy than teaghshia buchers in my home
shtetl.” Today, at least in the West, such compromsis@necessary, but faith in Yeshua
remains suspect, and therefore marginal within theshegammunity. This is an
incidental marginality, shaped by history and culturdyaathan the marginality inherent
to the gospel. Nevertheless, the margins may be a prisigopdrom which to express
something of the reality of the Messiah whom we potedollow.

| opened with a reference to a d’rash that | hadedlocal synagogue | occasionally
visit. The doors of this synagogue would normally be wide ¢p@nnicely dressed
Jewish man who seems to know his way around the seAfiee.| had attended a few
services, however, | felt that as a Messianic Jeveiatidr | needed to let the rabbi know
who | was and even to gain his approval for my continttesh@ance, which | did via
email. The rabbi responded graciously, but still seemsrabibus whenever | attend. At
one point in our correspondence he said,

Christianity defines who is a Christian. America defind® is an American citizen.

Judaism defines who is a Jew, and the acceptance sfaesume’s messiah puts them

outside the walls of Judaism.

So, while | respect the rights of those who wish tddrtiee two traditions into their

own faith customs and beliefs, calling themselves Jeiniginy way is, to me,

inappropriate.
So, I am welcome to attend, but not as a Jew. | red@i@milar response from another
rabbi in town, when | asked for permission to attend sesvaccasionally, “simply as an

individual Jew who wants to worship within the Jewish camity.”

Dear Russ,



While you are correct as to my opposition to so-calleds$wamic” Judaism, anyone

of any faith is welcome to pray/visit our congregation dosiy as they do not

proselytize. We have many Christians who visit us.
Both rabbis presented marginalization as the cost ofditig services. | can accept such
marginalization because | understand its source, and $®¢aunay provide a unique
opportunity for following Yeshua. This does not mean | caver become more involved
in the local Jewish community, but | must start antargins and prove myself, perhaps
mostly by embracing that position. The warning not to pybigel means that we come in
suspect and will be under some sort of surveillance by tieegpers. But accepting
these conditions seems like a fitting posture for laviedr of the Messiah who abandoned
the center to reveal himself at the margins.

A colleague from South Africa demonstrates thibraice of the margins much more
effectively than | have been able to do so far. Heesyi

Recently, | attended a Yizkor service with my brothetaw on Shavuot. | was the

only cohen [priest] present and the gabbai asked me itildAze willing to make an

aliyah. I concurred, he took my Hebrew name, and tinelnpnt of the whole shul, the

rabbi waved his finger and said no! (somehow, although hexewado the

community, my “reputation” had preceded me). And let meytel, | keepshtum

[quiet, low-key]. I'm not out on the streets wearildgsus made me kosher” t-shirts.

But, in such a small community, everyone knows evemngtlbout another!

| had to leave the congregation for a few moments gdtbg could announce “eyn

cohen” [no priest is here]. Only then could | reenter @eantinue with the service.

This, ten days after my father’s burial. The gabbai cantkapologized. Nu, “for | am

not ashamed of the ....” would have been my responsé held my peace.
This story illustrates a vital reality of life on theirgins. Those who are marginalized are
tempted to respond by marginalizing others. Thus, the Samavoman responds to her
marginalization by mocking Yeshua the Jew when he aski®heater. Embracing our

place on the margins, rather than merely enduring e&insiéhat we resist this temptation.

Though it would doubtless embarrass my South Africareaglie, he serves as a model



for us. South Africa has a significant Jewish commuyratyt it is much smaller and more
vulnerable than the Jewish community in the USA. Aaemmarginalized community, it
has perhaps more need to marginalize Messianic JeywSoMth African friend accepts
his humiliating marginalization with no attempt to magdize the synagogue. Instead, he
leaves the service so that the gatekeepers can annbahdteetre is no cohen present and
move on with the service without him. Then, when thegmee of a cohen is no longer
an issue, he rejoins the congregation for the retsteo$ervice! What irony—he cannot
fulfill the role of cohen by coming up for an aliyah, It is still recognized as a cohen
and must leave the room so that they can declarehina & no cohen present and call
someone else to Torah. This local Jewish story proadssnbol for Messianic Jewish
marginality and illustrates the guiding ethic on the nme;,ghesed, meaning compassion,

faithfulness, and kindness.

Hesed: the ethic of the margins

In one of his encounters with his religious crijtiésshua tells them, “Those who are
well have no need of a physician, but those who ake But go and learn what this
means: ‘| desire mercy and not sacrifice.’ For | did cmhe to call the righteous, but
sinners, to repentance” (Mt. 9:12-13). Messiah is citingdd®:6, in which “mercy” is
hesed. He employs the term to characterize his whiolistny of reaching the
marginalized—the sick and the sinners—which he sets &srthmodel for any who
would seek to follow him: “Go and learn what this meande$ire hesed and not

sacrifice.”™
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Hesed has been the subject of biblical and thexabsgfiudy for decades. In his
watershed 1927 bodHesed in the Bible, Nelson Glueck emphasized the connection
between hesed and covenant and portrayed hesed as aroopligat of a covenant
relationship. More recently, other scholars have chgdld that view. Katherine D.
Sakenfeld, for instance, “held in general that hesedtdsriee acts of rescue or
deliverance . . . ‘Freedom of decision’ is essentia¢ fdlp is vital, someone is in a
position to help, the helper does so in his own freedahtlas ‘is the central feature in
all the texts’ (p. 45).%* Hesed as an act of moral freedom is especially sigmififor our
theme of marginality, as we can see in a number cioges.

At Jacob’s well in Samaria, Yeshua initiateaoounter by asking the woman for a
drink (John 4:7), just as the servant of Abraham seekshtisen bride by asking for a
drink (Gen. 24:14, 17). The servant begins with a prayddONAI, God of my master
Avraham, please let me succeed today; and show your [inesed] to my master
Avraham” (Gen. 24:12, CJB). God is the source of hesedi Wilt be revealed in a
human act of kindness freely given. “I will say to ari¢he girls, ‘Please lower your jug,
so that | can drink.’ If she answers, ‘Yes, drink; andll water your camels as well,’
then let her be the one you intend for your servatz'¢fiak. This is how | will know that
you have shown grace [hesed] to my master” (Gen. 24:14, GJfhe event, it is an
unmarried young woman in a patriarchal society, a woasaigned to the mundane task
of drawing water for the household, a woman on the msrgvho exercises the limited
freedom she has to become the instrument of hesedirig so she gains tremendous
power, becoming the channel of divine choice that wilpstthe destiny of Abraham’s

entire line.
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When the servant learns that this maiden iee@hbusehold of Bethuel, the kinsman
of Sarah and Abraham, he says, “Blessed be gm®IGod of my master Abraham, who
has not forsaken His grace and His truth [hesed v'etodrd my master” (Gen. 24:27,
NKJV). To underline the divine origin of hesed, the tendtdiit with emet, here and again
in 24:49, as it will be linked later and famously amongthiteen attributes of Exodus
34. Hesed is displayed at times by human beings, evea timothe margins, but it is
ultimately a divine attribute.

The first person called upon in Scripture to pragticeattribute is, like Rebecca, a
woman in a state of vulnerability. Sarah goes into exite her husband Abraham, who
tells the locals that Sarah is his sister, so thatshaken into the household of the king.
Before the king can touch her, however, God revealsm in a dream that Sarah is really
Abraham’s wife. When the king demands an explanafinaham claims that Sarah is
actually his half-sister, and goes on, “And it came t@paken God caused me to
wander from my father’s house, that | said to her, “T$igour kindness [hesed] that you
should do for me: in every place, wherever we gops$age, “He is my brother™” (Gen.
20:13. NKJV). Abraham’s request is highly questionable, bug hight in noting that
Sarah, in her position of weakness, still has the pioiveption of practicing hesed.

The prime example of hesed as the virtue of thgima comes in the Book of Ruth.
The midrash says, “This scroll tells us nothing eithezl@énliness or of uncleanliness,
either of prohibition or permission. For what purpose thas it written? To teach how
great is the reward of those who do deeds of kindmess|[it hasadim].”** Gemilut
hasadim, of course, employs the plural of hesed, savhanight translate it as

“bestowals of hesed.”
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Naomi attributes hesed to Ruth, along with herrsistaw Orpah, at the beginning of
the book: “And Naomi said to her two daughters in law, I8mrn each to her mother’s
house: The bRD deal kindly [or “in hesed”] with you, as you have deuailh the dead
and with me” (Ruth 1:8, NKJV). Later, Boaz says: dvh been told of all that you did
for your mother-in-law after the death of your husband.May the IORD reward your
deeds” (2:11, NJPS). He too comes to describe these deeeiseas when Ruth presents
herself as a marriage partner to him: “Be blessed dfdm®, daughter! Your latest deed
of loyalty [hesed] is greater than the first, in thati have not turned to younger men,
whether poor or rich” (Ruth 3:10, NJPS).

Christians do not ask why the Book of Ruth is inShaptures, but rather why Ruth
appears in the genealogy of Yeshua (Matt. 1:5), whichrgéynéollows normal usage
and traces Yeshua’'s descent through the males. Perbdpskhere for the same
reason—because she exemplifies gemilut hasadim. If sdirtks even more strongly the
practice of hesed with the marginalized. Furthermoréh Bunot the only woman
mentioned in Yeshua'’s genealogy. There are four othérsageginal figures; Tamar the
daughter of Judah, who had to reclaim her neglected tyhpesing as a prostitute and
enticing her father-in-law to do the right thing (1:3gHab (1:5; assuming this is the
Rahab of the Book of Joshua [2:1, etc.]), the unnamedokifriah who became the wife
of David and bore Solomon (1:6); and Miriam of whom wasbYeshua (1:16). Luke
Timothy Johnson summarizes, “[Jesus’] birth to a womao kds conceived by the Holy
Spirit (1:20) continues a pattern of God’s work amongasitevomen in Israel:®

In his classic worlthe New Testament and Rabbinic Judaism, David Daube

demonstrates another connection between Ruth and Miridran We angel tells Miriam
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that she will conceive and bear a son, she asks, “eéovthis be, since | do not know a
man?” The angel replies, “The Holy Spirit will come apmu, and the power of the
Highest will overshadow you . . .” (Luke 1:34-35, NKJV).uba explains “overshadow”
here as an echo of Ruth’s request to Boaz: “Take youwtsaaiant under your wing”
(Ruth 3:9), showing that the terms for shadow and winglawen the targums and early
rabbinic literature. The same literature treats the fathz relationship as a metaphor for
the human-divine relationship, as Ruth the Gentile camasder the wing of the God of
Israel’® Daube continues,
It only remains to add that Mary’s words, “Behold thedraaid of the Lord”, are still
from the same source. “I am Ruth thine handmaid; spheadfore thy wing over
thine handmaid”, says Ruth to Boaz. This designation afMa. has its ultimate
origins in the Book of Ruth’
The word “handmaid” accentuates Ruth’s marginal posiaod therefore Miriam'’s as
well. It isamah in Hebrew, maidservant, or perhaps even female stangeneeding the
protective covering of a powerful male. From this canstrd position Ruth exercises her
limited freedom to practice hesed, and lays claim tishigrime exemplar in the Tanakh.
The practice of hesed is not limited to the nraliof course, but it stands out most
dramatically among them. Thus Yeshua calls upon the nssiddearn the practice of
hesed specifically in context of his work among the nmaigaged. Further, Yeshua often
practices hesed in ways that marginalize him. Thufrdtecites Hosea 6:6, as we have
seen, in response to criticism that he eats withad&ators and sinners. As with the
Samaritan woman, Yeshua visits the marginal, and tlauginalizes himself, even
drawing the accusation that he is a glutton and a drunkéatl.(11:19).

We can see hesed, then, as the guiding ethic afdhginalized, which we embrace as

we embrace our marginalization. The practice of hesedilgiehasadim, reverses the
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hyper-individualism of our times—the extreme expressiontoth is marginalization—
and hence becomes its cure. Marcus Borg ties Yeshua'satishs on compassion to the
Hebrew rachamim, rather than hesed, but his summa¥rgsiiua’s ethical instruction is
apt to our whole discussion:
Jesus speaks of compassion not only as the primary qog@gd, but also as the
primary quality of a life lived in accord with God. In rarkably few words, theology
and ethics are combined: “Be compassionate, just as wblerHs compassionate”
(Luke 6.36). Found in slightly different form in MatthewA8, the passage affirms an
ethic known asmitatio dei, “imitation of God."*®
A midrash on Deuteronomy 13:5 explores the imitatioGod in terms of gemilut
hasadim.
What does it mean, “You shall walk after the Lordiy&God”? Is it possible for a
person to walk and follow in God’s presence? Does nottinah also say “For the
Lord your God is a consuming fire”? (Deut. 4:24). But iameto walk after the
attributes of the Holy One, Blessed be He. Just addilked the naked, so you too
clothe the naked, as it says “And the Lord made theandrhis wife leather
coverings and clothed them” (Gen. 3:21). The Holy Ones&dd be He, visits the ill,
as it says, “And God visited him in Elonei Mamreh (GE8t1); so you shall visit the
ill. ... [Sotah 14a].
By condescending to practice acts of kindness amonguikind, God makes the practice
of kindness available to all of us—even those on thggns. He also goes out to the
margins to practice it, out to the naked, the ill, taeebved, and the dead. This midrash
understands that Torah reveals a God who is not reamot@accessible, but one who is
intimately interacting with human beings. We shouldl®surprised that this revelation
reaches its climax as God comes fully onto the husoane in the person of Yeshua the
Messiah. Nor should we be surprised that Messiah is atdlyséamong the sick and

needy, embodying acts of kindness in his own ministmyeHaidding us to follow him in

these same acts of kindness, often from his platkeomargins. Such practice reverses
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our marginalization, for we no longer position oursels®ng those seeking compassion
for themselves (although we can always use it), butasetin a position to provide it.

In recent years the Messianic Jewish commungydeapened its practice of gemilut
hasadim to become involved in humanitarian aid projettsnthe wider Jewish
community, especially in Israel and the former Sovieiod. By practicing hesed from
the margins we transform our marginality into a positd strength, perhaps more surely
than we could through protest or political action. Faregle, | spent some time on a
recent trip to Israel with Avishalom Teklahaimanot,oddears a double marginalization
in Israel as a Messianic Jew and as an Ethiopian.sfviMeteran of several years’ service
as a social worker and is connected with Ohalei Racharongregation. For several
years, the congregation sought unsuccessfully to wortkthé local government in
providing relief to impoverished Russian and Ethiopian imarmitg in the area. During
last summer’s war, the municipality asked for help widter supplies, particularly for
this needy population. Avi coordinated the congregationjgorese without making any
demands and the municipality soon expanded the coopematiociude help with food
and other needs. Thus, this marginalized group, representeddably marginalized

individual, became a provider of resources to those in need.

Return to the Core
A. Reversing incidental marginality

We cannot practice hesed in isolation, but onlhiwitommunity, in the context of
social relationships where issues of power and statafieso prevail. In this setting, as

Luke Timothy Johnson reminds us,
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To “learn Jesus”. . . is not to confuse the present poWde resurrected Jesus with a

realized Kingdom in which one deserves a place of authamtiyprivilege. It is

instead to learn how to be little and weak, a servantiwkize pattern of Jesus gives

one’s life as a ransom for othet$.
“Little and weak” is an apt description of today’'s Messalewish community, even if
we would rather be able to describe ourselves as big amg) s@otward circumstances
may vary, of course, but marginalization is inhereniféoith Yeshua, or to “learning
Jesus” as Johnson describes it. We may contrashbi@sent marginality with our
incidental marginality within the Jewish community, as lave discussed, or in
relationship to the Christian community, as we shalsater shortly.

Inherent marginality is most fully expressedhia cross to which Messiah calls his
followers, which in the words of John Howard Yoder is“firice of social
nonconformity . . . the social reality of representimgn unwilling world the Order to
come.” Yoder argues throughout his seminal wHe Politics of Jesus that social
marginality—not disengagement from society, nor accodation to it, nor violent
resistance against it, but “vulnerable enemy love anghaation of dominion in the real
world” ?’—is essential to the message of Yeshua. Yeshua is aringanoew social
order that puts his followers on the margins of thetiexyorder.

Eugene Peterson, writing from a rather differen$geative, makes a similar claim:

North American Christians are conspicuous for goieg@hwith whatever the culture

decides is charismatic, successful, influential—whateves theatgs done, whatever

can gather a crowd of followers—hardly noticing th&s#hways and means are at
odds with the clearly marked way that Jesus walked anedcadl to follow. Doesn't
anyone notice that the ways and means taken up, ofteumsgastically, are
blasphfggnously at odds with the way Jesus leads his fak®¥Why doesn’t anyone
notice”

We are not North American Christians, but we too neagibrace our inherent marginality

in Messiah as an antidote to the cultural blindnessiotlay. We are to be
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countercultural, not in the 60s sense of dropping out, bupaspletic community that
lives the message of Torah, particularly as embodi&Gkghua, and particularly as it is at
cross-currents with contemporary trends. Indeed, Petanstudes the “way of
marginality” as an aspect of the way of Jesus, wiifalEas its prime exempl&r.,

He held no position, lived a solitary life in obscuréppeared from time to time

without fanfare and disappeared from public view withoutceotHis formative

impact on how we as a people of God understand respaiysant witness in society

is inescapable and irreversible. . . . The essendedltjah way is that it counters the

world’s way, the culture’s wa$
Yeshua’s call to “Follow me” is always a radicallc&omething is gravely amiss when
the professed followers of Yeshua become the ingiitatior cultural mainstream,
especially when, as in North America, the institutiand culture do not appear to have
become redirected toward the way of Yeshua. The Massiawish community’s
marginality may help us reexamine our relationship taehgious establishment, both
Jewish and Christian, and regain the prophetic marggnaherent to following Yeshua.

At the same time, we can legitimately seek venge the incidental marginality that is
ours as Jewish followers of Yeshua. Today, many withen\essianic Jewish
community are seeking a renewed and deeper connectiotheithider Jewish
community. We are sometimes criticized for desiringecaccepted by a community that
rejects Yeshua and is unlikely to ever accept his follewut we can find precedent in
Scripture for accepting inherent marginality and resistinglental marginality at the
same time. Thus, Paul writes of his extensive Jewisigged which he counts as loss or
disadvantage for the sake of Messiah, and continuex,dily that, but | consider

everything a disadvantage in comparison with the suprelne sdknowing the Messiah

Yeshua as my Lord. It was because of him that | gavevenything and regard it all as
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garbage, in order to gain the Messiah” (Phil. 3:8, CJB).mBdifferent contexts, he
defends himself as a loyal Jew, who has “lived in allijoanscience before God until
this day” (Acts 23:1; see also 22:1ff.), and “done nothing agaursgbeople or the
customs of our fathers” (Acts 28:17). In a similar wagulRepeatedly asserts his rights
as a Roman citizen (Acts 16:37-38, 21:39, 22:25), to reversedhginalization of arrest
and beating at the hand of the Roman authorities.
In a recent paper, Dr. Mitch Glaser defends themdo Jewish identity, in other
words the attempt to reverse incidental marginalitynissiological terms.
We should encourage this return to the core on the piressianic Jews. Why?
Not simply because it is normal and natural, but alsalse we hope to reach people
in the “core” of the Jewish community — who will ofidg reached by those Jews
returning to the core after being saved on the frifge!
Likewise, Glaser speaks of marginalized groups in termsisxion:
Is it wrong to focus on Telling the Story to these moaegmalized groups? No. We
should be looking for Jewish people who have not yetdonaaning and purpose in
life, and might therefore be open to Yeshua. Jesuséffiment to the “lost sheep of
the house of Israel” and found greater success among thamboon-religious than
among the “core” members of the Jewish commuffity.
As followers of Yeshua we embrace our place on thgimsrnot only because it is
inhabited by folks more likely to respond to our messagehdxdause Yeshua is uniquely
present there. At the same time, we need to recotirezienportance of the core, as
Glaser urges. We can find Yeshua there in his encountiéréwividuals such as
Nicodemus or Joseph of Arimathea in the Gospel accoamtismore abundantly in the
Book of Acts among diverse core people like Barnabas andAaanias and Sapphira,
the Ethiopian eunuch, or Lydia the businesswoman of Trayati

As we embrace our place on the margins—our inhemarginality—we also need to

embrace the possibilities of return to a core—of deargasur incidental marginality.
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Indeed, maintaining an identity within Israel is essémidhe eschatological role of
Messianic Jews as the remnant of Israel, which must exielationship to the whole. If
the remnant becomes completely detached, it ceasesatodmnant. Likewise, the
margins only exist in relationship to the core. Even ifraimain marginal, we do not

disappear. We continue to have a position within the vadbere of community.

B. Ethical guidelines

Nevertheless, a return to the core raises ¢tk&aes of its own. As we become more
involved in Jewish communal activities, attend servicelsesents at local mainstream
synagogues more frequently, learn and pray with other Jswseed to develop clear
standards for how to engage in the right way. If we idendesed as our guiding ethic,
how will it help us participate in the wider Jewish coomity with wisdom and integrity?
We can distill at least three guidelines from our discursso far.

Take responsibility for disclosure Participation in the Zicentury synagogue does
not normally imply a particular faith commitmenttbeological outlook. In most
contemporary synagogues it is accepted that the worshigetisesie because they are
Jews, regardless of their personal beliefs about tiueenaf God or their understanding of
Scripture or tradition. There would seem to be no inhereatl for Messianic Jewish
worshipers to identify themselves as such in this comexth less in other Jewish
communal functions in which they might participateti#¢ same time, we need to
recognize the sensitivities the wider community hasatd us and take responsibility for
appropriate disclosure. We do not want to be discover@alasers of Yeshua after we
have been accepted into community life under the assomibtat we are normal Jews. |

am using this language deliberately—we, of course, considseloes normal Jews. We
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can rightly ask why the community in most aspects isfetable with Jewish atheists,
JuBus, Jewish new agers and all the variations of ogeary Jewish identity, and
uniquely stigmatizes us. But hesed directs that we adeapitdality and respond in
peace.

In my case, | felt that | needed to let both rabbis kmdw | was early on, because |
am in a visible leadership role within the Messianic Jewammunity. Others can go
more slowly. But surely when friendships begin to devetwpyhen we begin to be
involved in community life beyond the basic seat-warmeden we need to let the
appropriate party know who we are. A Messianic Jewismavomight participate in her
local Hadassah chapter, for example, but she shoulddetatekeepers know who she is
before she gets nominated for president.

Yeshua warns us against being ashamed of him and instruotstasd openly for
him. Obviously wisdom is required, and we have all seensfuwéss mislabeled as
boldness for Messiah, but we dishonor both the widgishecommunity and our Messiah
if we seek to remain too long in the closet.

Honor community standards.This principle obviously relates to the first. Our
standards might say that a believer in Yeshua shouiditly be more kosher than a
professed Jewish atheist, but that is not the commatatydard at this time. Hesed is
willing to honor the standards of the community.

In one of my early visits to the synagogue, | was assigan aliyah. | was eager to
participate in the Torah service, but upon reflecti@lized that | needed to decline. The
rabbi was the one who called each person up to the lagwhdne knew that | was

Messianic. | did not want to put him (or myself) in tiekevard position of either calling
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me up when he did not consider me kosher, or tellingonsé& back down in front of the
whole congregation. A few months later, after | hadegothe rabbi’s permission to
attend, | was invited to take an aliyah again, and this tiatcepted. If the rabbi
considered me unkosher, he had been warned and apparentiyttseen the need to
prevent my coming up.

Jewish identity, of course, is unchangeable. Someoneabardewish mother, or
converted to Judaism under proper rabbinic authority, irend@wish whether or not he
or she practices any form of Judaism. We would arguetiaridhat we remain Jewish
because most of us do practice a form of Judaism, ancebefibh Yeshua does not
change our halachic standing. Still, we need to be sensitithe minhag or local custom.
For example, would we want to help constitute a mintyakeeping our identity under
wraps in a community that did not consider a beliewéfashua qualified to be part of a
minyan? We need to honor community standards, evendiisagree. There will
doubtless be times for dissent out of loyalty to Yesbu&ppportunities to express our
loyalty will probably come more often through humblevsss. This brings us to a third
point.

Serve despite marginalizationOur South African colleague has provided the
illustration for this principle: “I had to leave the conggéion for a few moments so that
they could announce ‘eyn cohen’ Only then could | reentdicantinue with the
service.” Even though he is marginalized unfairly, he nedrfom marginalizing the
community in return, but instead does what he can to efiablearry out its service.

We can practice this most simply through financial suppiomainstream Jewish

efforts (not at the expense, of course, of worthy MessiJewish efforts!), being willing
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to contribute even if we are not fully accepted. As appate, this would also apply to
volunteer work, and more generally to active loyadtytte Jewish community, which

leads to our next section.

On the Christian margins

When | mentioned my occasional visits to a maiastreynagogue to a long-term
Christian friend, she expressed some consternatiohwes worshiping in a setting that
did not acknowledge Jesus as Messiah. Our embrace ginad&ation may involve
embracing the misunderstanding and distancing of Chrigtr@hgven some Messianic
Jewish, friends who do not understand our continuingtipyalvard the Jewish people.
In the past, allegiance to Yeshua meant acceptancéhmtoainstream community of
Christendom, and attempting to maintain loyalty to #wigh people at the same time
brought marginalization of the severest kind. In ourenioterant age, the marginalization
is more subtle, but nonetheless present.

| occasionally meet for prayer with a group of pesstn Albuquerque. A couple of
years ago we were discussing the Lausanne Covenant |dechgsome 30 years earlier
by the International Congress on World Evangelizatidreasanne, Switzerland, as a
possible unifying document for our group. When the moderatthreodliscussion asked if
anyone had a problem with any of the language in the @ovehhad to respond to
article 4, “The Nature of Evangelism.”

Jesus still calls all who would follow him to deny thefwss, take up their cross, and

identify themselves with his new community. The resoftsvangelism include

obedience to Christ, incorporation into his Churcth esponsible service in the
world.?’
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Obviously, this language is not “Messianic,” but that wasmpbbjection. Indeed, | was
impressed by its full-orbed sense of evangelism as #ocflllow Yeshua in self-denial
and service to the world. My problem was with two phrasdsntify with his new
community,” and “incorporation into his Church.” | triealexplain to my pastor friends
that | understood the biblical significance of these @wasut incorporation into his
Church sounded to my Jewish ears like a call to abandarewigh identity and
assimilate. Equally troubling, the phrase implies thatetigeno continuing role or
identification as Jews for Jewish Yeshua-believeileewise, in article 6, “The Church
and Evangelism,” the Covenant says, “the Churchtiseatvery center of God’s cosmic
purpose.” My immediate response is to ask where the¢delsrael, a question that risks
marginalization in this context, even though thesegareerous and open-minded men.

The risk of marginalization intensifies if we actuadlgfend traditional Judaism to our
Christian friends, and this is surely an aspect of maligation that we must embrace.
Levine speaks of the “popular Christian imagination,” \ufgsees Yeshua as the only one
in the Jewish world of his day who cares about the padmaarginalized. He is not just
against religious leaders who have missed the heartrah™ath their rigorous teaching;
rather in the popular Christian imagination, he is agdinsah itself, and ultimately
against Judaisfif Such a reading may be able to accept that Jews wieonoayet found
Jesus will cling to their old ways, at least until sdmal apocalyptic resolution. But
Jews who profess loyalty to Yeshua and remain attachdeWtish tradition and
community are suspect and risk marginalization.

In response, as always, Yeshua provides our modehdets the Samaritan woman

on the margins, and in some aspects of his conversaitioer transcends Jewish-
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outsider categories, but he also reminds the womariShatation is from the Jews”
(John 4:24). Brown interprets this saying as an expres$igashua’s loyalty to his
people.

The Jews against whom Jesus elsewhere speaks harshlye&ab to that section of

the Jewish people that is hostile to Jesus, and espdoidhieir rulers. Herespeaking

to aforeigner, Jesus gives to the Jews a different significancetranterm refers to

the whole Jewish people. This line is a clear indicathat the Johannine attitude to

the Jews cloaks neither an anti-Semitism of the mogsiaty nor a view that rejects

the spiritual heritage of Judaisth.
This, of course, is only one example of Yeshua'’s lgyaithis people, an example we are
to follow in our interactions with the Gentile Chrgst world, as well as with the secular
world. Such a stance, despite the tremendous progréswish-Christian relations in
recent years, may threaten our standing or credilmlispme Christian circles. It
illustrates, however, that hesed—Ioyalty and kindness—wikito characterize our life
on the margins.

Brown’s comments hint at a great irony. The Jew® are often portrayed in the
gospels as the gatekeepers and the marginalizers, beamadlders within
Christendom and, as we are often reminded by currentsgweititin modern post-
Christendom as well. The Jewish gatekeepers who wouldimadize us are acting in part
out of their own marginalization, as my friend’s expade in South Africa illustrates.

Hence, as we embrace our inherent marginality, we rastl $n loyalty with the very

community that tends to incidentally marginalize us.

Hospitality: communal practice of hesed

A. Synagogue on the margins
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Our place on the margins is not just an indivigilate, but also a communal one,
which will be reflected in our congregational polity andtare. This institutional
marginality has some advantages. Dr. Ron Wolfsonpoader of the Synagogue 2000
project, now Synagogue 3000 or S3K, writes about what he taarisathedral”
synagogue of the past few decades:

The traditional configuration of synagogues with the Toesding table in the center

of the space was replaced by high pulpits, imposing arkls;emal furniture. Pews

were arranged in rows and fixed to the ground, focusing mitesquarely on what
was happening in the front and reducing the chance foaaiten with others. This
created distance between the congregants and the dbetgigen the people and each
other, between the people and their God. In fact, tleedkedral’” synagogues
reflected a view of God as transcendent, distant, unagimabke>°
The Messianic Jewish community, of course, has not plagued with imposing arks
and regal furniture. Rather, our challenge is to developingeplaces that can be taken
seriously by the people we are trying to serve. Still,f§éol reminds us that limitations
can be keys to effectiveness. Indeed, a major premiS8khas been the need to
reimagine the synagogue, fostering a “paradigm shift aveany €Eorporate synagogues as
enclaves of ethnicity,” and toward synagogue as “a spireatier for all those who set
foot inside it,” or a sacred communtty.

In our contemporary secular age, all congregatiamirch and synagogue—are
marginal. Membership in mainstream groups is declining.no inger conventional,
that is, expected and beneficial for social standingjrinleed can be a stigma. Borg
writes,

The “good news” in this decline is that, very soon,dhly people left in the mainline

congregations will be the ones who are there for titeal and not conventional

reasons. This creates the possibility for the churcle again to become an
alternative community rather than a conventional momity . . *2
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Borg limits his observation to mainline congregatidng,the conventional-intentional
contrast applies to more conservative groups as wedhtinhal membership means that
people join out of conviction, expecting membership to refeth and commitment.
Messianic Jewish groups have never really provided convexhtieasons for people to
join us. We can embrace our place on the marginseofutiure of consumerism and
hyper-individualism to become intentional congregatiorthiénbest sense.

Rabbi Lawrence Hoffman, co-founder with WolfsorBghagogue 2000, contrasts the
dominant market community with sacred community:

The everyday is what we use as means to ends. The sa@edas its own end. . . .

Sacred community . . . is devoted to certain taskghese can be realized only in a

sacred ambience, not in a market community where peaitghwalue by the list of

limited liability deliverables that they think their dues duying®®
Much good may proceed from a sacred community, but it isowtituted just to get a
job done or to provide a collection of programs, projesmsl benefits for dues (or tithe)
paying consumers. Congregation is not a means to an eralghthering under Hashem
in a shared vision and mission. When a member begeskidwhat'’s in it for me?” he
or she is already turning back from sacred communitythgaealm of consumerism.

Within our consumerist culture, sacred communitgheiently marginal and this is a
marginality that we can embrace. Messianic Jewislyimality is not always a good
thing, and does not always arise from sacredness, butmisitheomething to be
overcome at all costs. Wolfson and Hoffman both smemdiderable effort in articulating
their vision of sacred community as the goal of synagdfguaVithin the Messianic
Jewish community, we certainly have not attained suctedacommunity, but we do not

need to be convinced that that is what we synagogue aiéabout. Put another way, we

do not seem to be greatly tempted by the “limited liabiliggp@ach that Hoffman
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decries. Indeed, we probably need to develop more intbetidn of offering programs
and benefits to members, but we already seem to haeptad the paradigm of
congregation as sacred community.

Paradoxically, the congregation, which is inheyemirginal within the dominant
market community, becomes the place where marginalbyercome. In congregation as
sacred community we both embrace marginality and helpth@vercome it—again
following the model of Yeshua, who embraced his placthemmargins to bring us into
the core of God’s family. In congregation we overcoheehyper-individualism of our
day, and ironically of much of the religious teaching af day, which Yoder describes as
“radical personalism.” In contrast, he writes, “Thege@hood which [Jesus] proclaims as
a healing, forgiving call to all is integrated into the abobvelty of the healing
community.” Yoder continues with words that are partcylrelevant to the Messianic
Jewish community:

The idea of Jesus as an individualist or teacher afabpersonalism could arise only

in the (Protestant, post-Pietist, rationalist) cahtleat it did; that is, in a context

which, if not intentionally anti-Semitic, was at leasveepingly a-Semitic, stranger to
the Jewish Jesu§.
In the congregation, welcome, as in the title of \&@ifs book;The Spirituality of
Welcoming, provides the transition from margins to core, frooividualism to
community. The Jewish Jesus teaches us how to welconhmnly by welcoming us, but
also by needing a welcome himself. He says, “Foxes hates And birds of the air have
nests, but the Son of Man has nowhere to lay his h&4id8:20). This vulnerability

positions him to accept the hospitality of a wide aogiplk: sinners and tax collectors,

unattached women like Marta and Miriam, Pharisees aed keaders of the Pharisees.
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The opportunity to welcome him draws out the best, andsimeally the worst, of these
people. He teaches welcoming, hospitality, by showing tipeat door.

At the same time, however, Yeshua does welamsnér he opens the way into the
father’s house, which is his house. Thus, he calls tiefdbe culture of individualism
into the “social novelty of the healing community,” pising the example for us: “So
welcome each other, just as the Messiah has welcomeahtp God's glory” (Rom. 15:7,
CJB). Welcoming, like hesed, is inherent to life on thegins. Indeed, welcoming

within the congregation is a bestowal of hesed ondhencunal level.

B. The welcoming synagogue

Before we conclude, | will share seven practcaigestions for a welcoming
congregation, to flesh out the picture of hospitalitthim community®> Radical
hospitality characterizes Yeshua's entire way @ llh the Messianic Jewish community,
we face the dilemma of practicing such hospitalityhatgame time as maintaining a
legitimate Jewish distinctive. This dilemma is a @naghronic source of tension within
Messianic Judaism, and its resolution is beyond the suiapés paper. Indeed, it may be
the labor of a generation to come. For now, it isl titat we affirm different approaches
within the Messianic Jewish community. Some congregatsawrifice or reduce radical
hospitality in favor of Jewish continuity; othelcsifice Jewish continuity for the sake of
hospitality. We need to acknowledge that this is a tougimualila, without obvious
solution, and that our community may need both modelgifumng within our midst.
Indeed, this ties into the first of seven practical sagges, which involves networking

and collaboration.
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1. Build alliances with a few churches that havedathy attitude toward Jewish roots
and Israel and could provide a good home for Gentile belieiseachanted with other
sorts of churches. In larger communities this allianag mclude Messianic
congregations with differing responses to the hospjitdéwish distinctive dilemma.
Each congregation needs to be clear and explicit seitse of Jewish distinctiveness, so
that outsiders have a sense of what to expect.

2. Instill hospitality among congregants as goeeisof gemilut hasadim. Wolfson
asks, “How can a synagogue love guests? The single mostiamipway is for the
congregation members themselves to express their pergelcaime when they see a
stranger.®® This is most likely to occur in a congregation that leasned hospitality as a
core value.

3. Think in terms of first-timer impact. Trairembers to think about how the service
and other aspects of the congregation might strike aov@er, regardless of what they
personally prefer, and challenge them to be willing &xenchanges.

4. Provide prompt and accessible communicationsidimg) voice mail, website, and
email, in today’s world, these are the welcome matoof community.

5. Pay attention to the appearance of the meglaog. What might feel homey and
comfortable to regulars can feel funky to newcomers—eéslhewhen we are seeking to
reach a group that in the USA tends to be upper middls:clas

6. Make sure that your oneg and other social oatasiork well for visitors, with the
regulars taking personal responsibility as hosts.

7. Look beyond the once-a-week service. Follow upoom visitors. Develop

modalities in addition to the main service that meetish people literally where they are,
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in their homes and office, in coffee shops and reicnegitevents and online, bringing
Jewish texts and discussion—and the presence of théRtzdang with you.

Welcoming the visitor, however, is not just abdwt worthy goal of congregational
growth, but as David Rudolph states, “is an ethic theg¢mdral to the character, shape,
and calling of our community*® Indeed, we need to guard against developing the
congregation as a place of welcome in way that wouldhpkes from practicing
hospitality in our own homes and personal lives. Istd@e individual practice of
hospitality is essential to overcoming deeply rooted airzaur culture such as
materialism, consumerism, and exaltation of self atfefdéiliment.

The paragon of hospitality in the Torah, of ceurs Abraham, whom Rudolph labels
“hospitality man.®® In the paradigmatic story of Abraham'’s hospitality,dees three men
standing before him as he sits in his tent door in gag of the day. One of the three turns
out to be the angel of the Lord, indeed the Lord himgalfthis story is announced with
the words “Vayera—And the Lord appeared to him . . .” (@&11). When the Lord
appears, he is in need of hospitality. He teacheswsltmme by leaving his central
place to appear on the margins, just as the Son of pjagaas to tax collectors, Pharisees
and marginal women in need of hospitality.

The Son of Man is also prefigured in this story byaham. Like Messiah, Abraham
is both central to the whole story and positioned omé#sgins. He lives in the land of
promise, but he is a sojourner there, dwelling in tefislwvhave no permanent
foundation. By renouncing the present-day center, herésdhés hope in the future
fulfillment of all God’s promises. Marginality is nottactical maneuver to enhance our

effectiveness in today’s world, but a position of protesl hope. It is inherent to walking
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with Messiah away from the values and means thatrdamthe age in which we live for
the sake of something better.

Abraham reminds us that welcome may entail anwenteowith Yeshua, who often
shows up among those who appear at our doors. From thexsmAtyaham welcomes
the divine presence and from the same margins Hashemséueaklf and his purposes

to his faithful servant. May such encounters be oursedis w
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