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( שאלהShe’eilah -- Question)
May kiddushin, the traditional form of Jewish marriage, and the Jewish marriage ceremony, be
made into an egalitarian form for a male-female Jewish couple? Is there an egalitarian form for
the ketubbah?
( תשובהTeshuvah -- Answer)
1. Introduction: The Spiritual Resonance of Jewish Marriage
The form of Jewish marriage, effectuated by means of kiddushin and manifested in a
ketubbah, has traditionally not been egalitarian. The groom takes on the active role, and the bride
assumes a mostly passive role. Those seeking egalitarian marriage have followed two paths. One
path is to determine that kiddushin cannot be molded in an egalitarian manner because of how it
has operated historically, and a number of proposals for Jewish marriage by other means have
been presented to the Jewish community.1 The other way is to maintain our tradition by
——————————————————————————————————
The Committee on Jewish Law and Standards of the Rabbinical Assembly provides guidance in matters of halakhah
for the Conservative movement. The individual rabbi, however, is the authority for the interpretation and
application of all matters of halakhah.
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reinterpretation and to reshape kiddushin and the ketubbah in egalitarian form despite its history,
and that is what this teshuvah will propose.2
Reshaping kiddushin and ketubbah in egalitarian form is essential and of vital
significance because the elements of Jewish marriage comprising kiddushin and ketubbah, such
as ketubbah, huppah, and sheva berakhot, resonate deeply for Jewish couples. Even proposals for
substitute and alternate forms of Jewish marriage often incorporate these elements as much as
possible rather than resorting to purely secular forms or creating entirely new rituals and, in fact,
are reinterpreting kiddushin rather than creating new forms of Jewish marriage.
The approach I am taking was already championed by Rabbi Ben-Zion Bergman in his
teshuvah “Towards An Egalitarian Ketubah,” and approved overwhelmingly by the CJLS on
September 19, 2003 (with a vote of thirteen in favor, three against, and three abstaining) but
without a ketubbah text.3 Rabbi Bergman wrote:
The traditional ketubah...reflected a time when women were especially vulnerable,
since a marriage could be dissolved at the initiative of the husband, with or
without her consent, and...their economic opportunities were limited...The
traditional ketubah therefore does not reflect, nor address the needs of present
reality...The traditional language of the ketubah is, in some of its phraseology,
offensive in the way it portrays the wife’s role. Indeed, embarrassment at the
language and terms of the traditional ketubah are such, that the ketubot now in the
market, when accompanied by a parallel document in English, the English
document is never a literal translation, but a paraphrase that often only remotely
resembles the original.
Rabbi Bergman acknowledges the problems with the traditional ketubbah and the approaches
that sidestep them without tackling them directly. Traditional kiddushin is equally problematic,
and the goal of this teshuvah is to offer an egalitarian format for both kiddushin and the
ketubbah. The Conservative/Masorti movement has been modifying both for more than 50 years,
and now the time has come for us to offer a ceremony for fully egalitarian kiddushin and a text of
an egalitarian ketubbah.
Egalitarian kiddushin and ketubbah are inspired by Conservative/Masorti spirituality, as I
wrote in my teshuvah on women and mitzvot, approved by the CJLS in 2014:
——————————————————————————————————
Law (Cambridge: Cambridge University Press, 2017).
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It should be emphasized that these two approaches are distinct from techniques in which a vernacular
translation elides (and possibly misrepresents) the Hebrew and Aramaic texts of the liturgy and ketubbah
or a ceremony incorporating well-intentioned non-legal language in order to shift attention away from a
non-egalitarian concept of kiddushin and a non-egalitarian text of a ketubbah.
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In the past century, accelerated in recent decades, women have sought to
suffuse their lives with greater Torah and more mitzvot. By integrating more
mitzvot to their lives, women have enriched themselves by the daily routines of
Torah and of seeking God both in public and private. At the same time, cultural
attitudes have shifted dramatically in society in general, and doors into business
and the professions formerly closed to women are now open. Women participate
in public life in ways unimaginable a century or two ago, or even a few decades
ago. This (transformation occurring in the past decades) is not just a change in
external behavior but an intellectual and psychological transformation in how
women perceive themselves and are perceived by others. Women are now seen as
equal to men, in social status, in political and legal rights, and in intellectual
ability by both men and women...
(For Jewish women and men), the pathway of observance that Judaism
has traditionally assigned to women is no longer sufficient. (Women) want to
observe more mitzvot and participate equally in the public life of Jewish liturgy
and community. They want to study Torah in the same depth and breadth that
Jewish men have enjoyed. Jewish women are seeking to grow in their religious
lives, in seeking God, in integrating the daily routines of Torah into everyday
living, and in availing themselves of a public role in Jewish communal life.
This development has happened in most, if not all, Jewish communities,
and the Conservative movement has been at the forefront of this development.
Conservative Jews...have championed equality in Jewish life....
We are aware that our tradition has developed historically, and at times
there have been dramatic transformations. We find ourselves in a period of the
reinvention of tradition, and we are seeking to preserve tradition by modifying it.
We must apply existing categories to suit new social arrangements and implement
principles that have guided Jewish behavior to new circumstances. Establishing
the equality of women...expresses our love for Jewish tradition, and it exemplifies
how our knowledge of the historical development of our tradition inspires us. We
are on a spiritual quest with a modern heart and mind. 4
Reimagining kiddushin and ketubbah in an egalitarian mode flows naturally from the spiritual
values and ethical ideals we espouse as Conservative/Masorti Jews, and it manifests how our
knowledge of the historical development of our tradition inspires us. Our profound love for our
tradition means that we must reinterpret existing traditions to suit new social arrangements, and
in so doing we invoke spiritual and ethical principles that have guided Jewish behavior to new
circumstances. This is at once both deeply loyal to tradition and profoundly innovative. We are
deeply devoted to tradition, and we are aware how our tradition has been shaped by our
spiritual values and ethical ideals.
We are seeking a transformation of traditional kiddushin and ketubbah because we aspire
toward the sacred. Rather than rejecting rabbinic forms or worse, employing them pro forma
——————————————————————————————————
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without paying attention to their contents, we are taking the prosaic, a marriage that could be
effectuated only by civil means without recourse to our sacred tradition, and are suffusing it with
religious meaning. In so doing, we are shaping a vision of what Jewish community and Jewish
life should be, living in holiness and searching for God.
In order to facilitate rabbis who will be officiating at, and couples who will be
celebrating, egalitarian wedding ceremonies, I have appended an egalitarian ketubbah and an
egalitarian wedding ceremony in appendices one and two.5
2. Marriage in Biblical Times
In bringing marriage in the biblical period into the discussion, my intention is to address
marriage in the historical context of the Hebrew Bible. This is distinct from the rabbinic concept
of  דאורייתאlaw, law attributed to biblical sources according to rabbinic tradition.
Israelite society privileged males, and women as a general class were subordinated. 6 But
other factors contributed to an individual’s dependent rank, such as age, class, economic means,
and ethnicity. Women entering marriage were generally younger than men entering marriage.
Furthermore, generational standing signified that parents had authority over children: both fathers
and mothers had jurisdiction over sons and daughters. 7 It is no surprise, therefore, that men are
depicted as taking the initiative in creating a marital bond and that parents and parents’
emissaries are portrayed as arranging a marriage.
However, the institution of marriage is more nuanced in the Bible: it is understood in two
seemingly contradictory ways. On the one hand, the groom appears to have operated as the active
——————————————————————————————————
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party in constituting a marriage: verbs, such as  לקח אשהor נשא אשה, presuppose that the man
initiated the marriage process and that marriage was the acquisition of the bride by the groom. 8
But these words should not be misunderstood: the husband gained the right to marriage, not
ownership of his wife. She was not his property. Furthermore, the term ברית, “a covenant”, is
used in Mal 2:14; Ezek 16:8; and Prov 2:17: it is a term implying free consent to the agreement
and a certain amount of mutuality (although far from complete equality). 9
This nuancing stems from the origins of marriage agreements, and here we must look
beyond the Bible. The details about marriage in the Hebrew Bible are sparse, and we lack the
specifics regarding marriage in biblical times. We do not know what were the legal formalities
through which marriage was actualized, nor do we know what was included in marriage
agreements in ancient Israel.10 This is for two reasons: 1) the Hebrew Bible does not supply with
the necessary details, and 2) the ancient Israelites wrote important documents on papyrus and
leather, perishable materials that only rarely stand the test of time. However, we do have
evidence for marriage contracts from the dominant culture in biblical times, Mesopotamia, a
culture whose influence may be felt in practically every chapter of the Hebrew Bible and perhaps
even more deeply in rabbinic law.11
The provisions in Mesopotamian marriage contracts (which we can term ketubbot) show
the effects of the inferior social and economic position of women. 12 These marriage contracts
——————————————————————————————————
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follow the usual form of a bilateral contract with modifications to fit the nature of marriage. In
the Old Babylonian period, Mesopotamian marriage contracts assume that the wife could initiate
divorce and therefore put limits on her right to do so. A number of them restrict her right to do so
in the same way that the husband’s right was restricted: if either initiated divorce, they were
subject to the same fine. However, the majority of extant marriage contracts from this period and
geographic territory restrict the wife’s right so severely that her right to do so was voided: the
husband was subject to a financial penalty if he initiated the divorce, but the wife was punished
severely, such as by being tied up and thrown in the river or being sold into slavery. It is likely
that women and their families of origin who agreed to the severe restriction were in an inferior
financial and social position vis-a-vis the husband. A striking example of this is found in
Mesopotamian material chronologically overlapping the biblical period. An unusual contract
from Neo-Assyria allows the woman to divorce without penalty, but the man would have to pay
twice the amount of the dowry: this concerned the marriage of the daughter of a high-ranking
woman of the royal court to the chief court tailor.13 Here, the effects of social status on the terms
of the marriage contract are expressed in high relief. Marriage contracts were based on the form
of a mutual contract that was modified in the case of marriage because of social status, and with
rare exception, the person of lower status was the woman. It was as mutual as it could be under
the circumstances.
One more aspect of biblical marriage is crucial to note: As far as we can tell, marriage in
biblical times had social and legal aspects but not religious aspects. Celebrations were held, and
it can be speculated these celebrations might have had religious elements: it seems likely that
prayers were said on behalf of the couple to have children, but the extant evidence for this is
slight.14
——————————————————————————————————
13

See Nicholas Postgate, Fifty Neo-Assyrian Legal Documents (Warminster, England: Aris & Phillips,
1976), number 14; Karen Radner, Die neuassyrischen Privaturkunden (State Archives of Assyria 6;
Helsinki: University of Helsinki, 1997), 159-161, 164–166; Saana Svärd, Women and Power in NeoAssyrian Palaces (State Archives of Assyria Studies 23; Helsinki: The Neo-Assyrian Text Corpus
Project, 2015), 104-105, 164-165, 234 nos. 16-17; Martin Stol, Women in the Ancient Near East (Berlin:
de Gruyter, 2016), 202-203. Neo-Assyrian marriage contracts show a general decrease in a woman’s right
to initiate a divorce. Yet the wife’s right to divorce reappeared from time to time, as in this example.
Extant Neo-Babylonian contracts do not exhibit parity of any kind, and only the husbands enjoyed the
right to divorce. See Stol, Women in the Ancient Near East, 209-233; Martha T. Roth, Babylonian
Marriage Agreements: 7th-3rd Centuries B.C. (Alter Orient und Altes Testament 222; Kevelaer: Butzon
& Bercker; Neukirchen-Vluyn: Neukirchener Verlag, 1989), 14, 108–113, numbers 34–35; Cornelia
Wunsch, Urkunden zum Ehe-, Vermögens- und Erbrecht aus verschiedenen neubabylonischen Archiven
(Babylonische Archive 2; Dresden: ISLET, 2003), 36 n.3.
14

Meyers, Rediscovering Eve: Ancient Israelite Women in Context, 159. Rabbi Mordecai A. Friedman
reconstructs part of a wedding ceremony in which there were separate declarations by the wife and the
groom in his articles ” אישי אתה:(ט:”וענתה שמה כימי נעוריה )הושע ב, Bar-Ilan 16-17 (1979), 32-36 and
“Israel’s Response in Hosea 2:17b: ‘You are My Husband’”, Journal of Biblical Literature 99 (1980),
199-204.

7
3. Rabbinic Marriage: The Rabbinic Ketubbah
The rabbis assumed the existence of ketubbot, Jewish marriage contracts.15 Rabbinic
ketubbot stipulated that if the husband died or the couple divorced, the husband or his estate was
to pay an agreed-upon amount of money to the wife. This uneven arrangement was due to their
uneven standing: the wife needed protection, but the husband did not. Marriage was a social and
legal contract transacted between a man and a woman, in which the two were not equal partners.
Rather, the man possessed the dominant rank and the woman the subordinate rank.
The nature of the stipulated amount is depicted in rabbinic literature as having undergone
a significant change at the behest of the proto-rabbinic leader Simeon ben Shetah. , during the
Hasmonean period (Tosefta Ketubbot 12:1; Palestinian Talmud Ketubbot 8:11, 32b–c;
Babylonian Talmud Ketubbot 82b). Originally, the amount was set aside at the time of marriage
so that it was ready for the wife in case of divorce or her husband’s death, but then the terms of
the agreement were modified: the amount was charged to the husband’s entire estate as a lien. If
his assets proved insufficient, the wife was deemed the first creditor to his estate, and she could
lay claim to assets he sold to others after they married. Mishnah Ketubbot 8:8 rules:
. אלא כל נכסיו אחראין לכתובתה, הרי כתובתיך מונחת על השולחן:לא יאמר לה
A man may not say to his wife (at betrothal): Your ketubbah (amount) is now on
the table. Rather, all his assets are accountable for the payment of your ketubbah.
The historical change is presented more extensively in Babylonian Talmud Ketubbot 82a:
——————————————————————————————————
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אמר רב יהודה בראשונה היו כותבין לבתולה מאתים ולאלמנה מנה והיו מזקינין ולא היו
 תניא נמי הכי בראשונה היו:נושאין נשים עד שבא שמעון בן שטח ותיקן כל נכסיו אחראין לכתובתה
כותבין לבתולה מאתים ולאלמנה מנה והיו מזקינין ולא היו נושאין נשים התקינו שיהיו מניחין אותה
בבית אביה ועדיין כשהוא כועס עליה אומר לה לכי אצל כתובתיך התקינו שיהיו מניחין אותה בבית
חמיה עשירות עושות אותה קלתות של כסף ושל זהב עניות היו עושות אותה עביט של מימי רגלים
ועדיין כשכועס עליה אומר לה טלי כתובתיך וצאי עד שבא שמעון בן שטח ותיקן שיהא כותב לה כל
:נכסי אחראין לכתובתה
Rav Judah stated:
At first they used to give a written understanding for two hundred zuz for a
virgin and for one hundred zuz for a widow. Consequently the [men] grew old and
did not marry. Then Simon ben Shetah. took the initiative and ordained that all the
property of a husband is pledged for the ketubbah of his wife.
So it was also taught in a beraita:
At first they used to give a written understanding for two hundred zuz for a
virgin and for one hundred zuz for a widow. Consequently the [men] grew old and
did not marry.
It was then decreed that the amount of the ketubbah was to be deposited in
the wife's father's house. However, at any time when the husband became angry
with her, he used to tell her “Go [home to your father’s house] to your ketubbah”.
It was then decreed that the amount of the ketubbah was to be deposited in
the house of her father-in-law. Wealthy women converted it into baskets of silver
or gold, while poor women converted it into brass tubs. However, at any time
when the husband became angry with her, he used to tell her “Take your ketubbah
and go!”
It was then that Simeon ben Shetah. decreed that the husband must insert
the stipulation “All my property is mortgaged to your ketubbah”.
(b. Ketubbot 82b)
The overall point of this passage is clear: the ultimate solution to the problem, devised by
Shimon ben Shetah., was that the amount due was no longer to be set aside as a discrete amount
but was to be mortgaged against all the husband’s property. However, aspects of the passage are
puzzling.16 The initial reason for a change is that men would not marry because they were not
——————————————————————————————————
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able to set aside a large amount of one hundred or two hundred zuz. But how the proposed
solution, setting the money aside in the wife’s father’s or father-in-law’s house, was to make any
difference is unclear. Whether the money was located in the husband’s own house or anywhere
else, men would still not have had difficulty coming up with the requisite amount of money.
Beyond that interpretive puzzle, the solution caused a new problem. It became too easy to
divorce: if the money was set aside in the wife’s father’s house, it was too easy to dispatch her to
her natal family home, and if the money was in the husband’s father’s house, the fact that the
money was set aside also had the consequence of making it too easy to send the wife away with
the necessary amount of money and divorce her.
In response to this social problem, according to the passage in Ketubbot 82b, Simon ben
Shetah. devised a solution that provided a means for marriage and a pause for deliberation before
divorce. The husband no longer had to set aside the sum of money. All his assets were now to
serve as potential payment for the marriage settlement: he could still make use of his assets and
need not liquidate them in order to marry. If he wanted to divorce, he had to take the time to raise
the money needed from his assets, and the delay would force him to take the time to calm down
and think through whether he really wanted to divorce.
The marriage settlement at the time of dissolution of the marriage served to protect the
wife because she gained assets when she needed them most, when she became a widow or a
divorcee. She needed protection because she was vulnerable according to the socio-economic
circumstances and legal order of her time. Rabbi Judith Hauptman writes:
What does the ketubbah tell us about social structures? We learn from it that a married
woman is dependent upon her husband and needs to have her rights protected. No
ketubbah is written for him, not because he has fewer rights, but because he had,
in the past, all the rights and resources. He alone makes promises to her, whereas
she makes none to him. So even though the ketubbah guaranteed many rights that
women would not have had otherwise, still, the married woman’s need to have a
ketubbah drawn up for her indicated, very clearly, that she was under her
husband’s thumb: He controlled all the finances and could dole them out to her as
he saw fit.17
——————————————————————————————————
Shimon ben Shetah.’s edict was to encourage men to marry, but in the baraita’s account his goal was to
discourage divorce. The Tosefta’s version is in consonance with Rav Judah’s statement, but the Talmud
of the Land of Israel agrees with the baraita. See Bernard S. Jackson, “Problems in the Development of
the Ketubbah Payment: The Shimon ben Shetah. Tradition,” in Rabbinic Law in its Roman and Near
Eastern Context (ed. Catherine Hezser; Tübingen: Mohr Siebeck, 2003), 198-225. A solution to these
conundrums was suggested by Rabbi Judith Hauptman, who argues that the baraita was intended to
recount a series of steps meant to restrict hasty divorce but that the placement of Rav Judah’s statement at
the beginning switched the import of the series from meeting the needs of women to responding to the
needs of men.(“An Alternative Solution to the Redundancy Associated with the Phrase Tanya Nami
Hakhi,” Proceedings of the American Academy for Jewish Research 51 [1984], 73-104)
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The wife lived in a society in which her husband possessed rights and privileges over her, and
she needed protection if they were divorced. She was also vulnerable if she were widowed, and
the ketubbah provided for her in those circumstances.
The ketubbah as it has developed among Jews from the time of the Mishnah and
Talmudim is a document that testified to a unequal relationship between two people. Because of
the socio-economic and legal contexts in which the ketubbah developed, it was not a contract
between equals but between a male who enjoyed superior status and a female who was
subordinate. The society in which Jews lived placed men in a higher status than women.
Complementing this characteristic, women were married at a much younger age than men 18 and,
therefore, their fathers (and other family members in the absence of a father) would arrange for
their marriages. The man had the dominant role, and the woman needed protection in the case of
divorce. She was also in need of special protection if she were widowed, and the ketubbah
provided for her in those circumstances.
To sum up, the ketubbah is a special form of a general bilateral contract. Marriage
contracts in the Near East existed long before rabbis and indeed long before the ancient Israelites.
Because of the social and legal circumstances in which it developed, the position of the husband
was favored over that of the bride. The ketubbah developed from a bilateral contract into a
special contract for marriage in which the husband’s privileged role in society meant that the
husband took the initiative and the woman had to be protected in case of divorce or widowhood.
However, those socio-economic circumstances have changed, and now it is to a contract between
equals that we must go.
A ketubbah in the time of the Mishnah and Talmudim was not constitutive of marriage,
but it is now an indispensable element of the process of Jewish marriage. 19
A ketubbah must reflect the social and economic reality of a couple of today that shares
assets and responsibilities. The ketubbah in this sense is a real contract. The bride must undertake
to provide for the groom the same material and spiritual support that he has promised to her
during the period of their marriage.The text of the egalitarian ketubbah I have placed in appendix
one incorporates the following modifications:
1. The appellation for the bride is  הכלה, כלה,כלתא, “(the) bride”. No distinction is drawn
about her personal status, whether as a virgin, single woman, widow, convert, divorcee, etc. The
1983 teshuvot of the CJLS debated the propriety of calling the first-time bride בתולתא, “the
——————————————————————————————————
18

Tal Ilan, Jewish Women in Greco-Roman Palestine: An Inquiry into Image and Status (Texte und
Studien zum Antiken Judentum 44; Tübingen: J.C.B. Mohr, 1995), 65-69.
19

As the ketubbah developed, rabbis began to standardize its form in a way that emphasized the Jewish
nature of the marriage. For example, the clause stipulating that a man must support his wife is extant in
many non-Jewish marriage contracts, but the rabbis gave it biblical authority. See Rabbi Mordechai A.
Friedman, Jewish Marriage in Palestine: A Cairo Geniza Study (Tel Aviv and New York: Tel-Aviv
University and The Jewish Theological Seminary of America, 1980-1981), 1.169-170. It must be noted
that Rabbi Friedman’s study of the ketubbot from the Cairo Geniza demonstrates the flexibility in the text
of the ketubbah.
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virgin”, when she might not be, and a set of compelling arguments were made for flexibility in
the appellation for the bride and in the amount of 200 zuzim for all brides. 20
2. The amounts that are given by the groom and the bride to each other are 200 zuzim
each for a total of 400 zuzim. Other amounts and currencies are acceptable. It must be noted that
——————————————————————————————————
20

Rabbi Joel Roth and Daniel Gordis write:
“In the Palestinian Talmud, Ketubbot 25b, Rabbi Meir suggests that the classification of the bride ought
not depend on her physical virginity. Rather, the question is whether her hen, or societal attractiveness,
has been affected in any way. In support of his view, he notes that a previously unmarried bogeret, who is
considered by definition a non-virgin, receives a ketubbah of 200 zuz, while a married woman who had
never consummated her marriage would receive only 100, despite her physical status as a virgin. Given
the support of Rabbi Meir's precedent, we feel that a defensible case can be made that in our sociological
reality, a bride who is a be'ulat aherim should be considered a virgin within the context of her ketubbah.
It seems likely to us that although Rabbi Meir clearly did not have the category of be'ulat aherim in mind
when he made his statement, had he known of our sociological status quo, in which having sexual
relations with other men prior to marriage, does not necessarily affect a woman's societal attractiveness,
he might well have included this category in his statement. Therefore, we find a revision of the ketubbah
to omit the appellation betulta acceptable. Clearly, however, several other aspects of the ketubbah require
discussion. With regard to the amount of the ketubbah, no change should be made. In addition to the
support offered by David Hoffman, the Helkat Mehokek, ad loc., refers to the principle of matneh
bedavar shebemamon, tena'o kayyam. Given this principle, even if a be'ulat aherim should get only 100
zuz, a groom who gives her a ketubbah for 200 could be considered as making a tenai to that effect, a
tenai which would be valid because it deals with monetary matters.”
They also note: “...the Beit Shmuel, ad loc., notes that although Rabbeinu Tam differs, the vast majority
of posekim do not view the term de'oraita in the ketubbah as a statement regarding the whole ketubbah.
They claim, rather, that de'oraita refers only to the currency with which the ketubbah is to be paid. That
is, the amount of the ketubbah must be paid in de'oraita currency -- kesef tzuri, as opposed to kesef
medinah (the latter being one half the value of the former). This statement is made explicitly by the
Helkat Mehokek, ad loc., no. 26. That the classification as de'oraita or derabbanan refers only to the
currency and not to the document in general does not yet obviate the issue here, for it is still unclear
whether the posekim cited by the Beit Shmuel would insist on kesef tzuri for a never previously married
non-virgin...accepting the view of most posekim that de'oraita refers to the currency, and applying the
principle that matneh bedavar shebemamon, tena'o kayyam, the phrase dehazei likhi mide'oraita can be
retained.” See Joel Roth and Daniel Gordis, "Sociological Reality and Textual Traditions: Their Tension
in the Ketubbah" EH 66:6.1983b
<https://www.rabbinicalassembly.org/sites/default/files/assets/public/halakhah/teshuvot/20012004/36.pdf
>
On the issues of the type of coinage, see also Rabbi Louis M. Epstein, The Jewish Marriage Contract
(New York: Jewish Theological Seminary of America, 1927), 68-70. It should also be noted that using an
amount of 200 zuzim is an Ashkenazic custom.
For other CJLS teshuvot on this issue, see Rabbi Robert Gordis, "A Proposal for the Text of the
Ketubbah" EH 66:6.1983c
<https://www.rabbinicalassembly.org/sites/default/files/assets/public/halakhah/teshuvot/20012004/35.pdf
>
and Morris M. Shapiro, "The Text of the Ketubbah" EH 66:6.1983a
<https://www.rabbinicalassembly.org/sites/default/files/assets/public/halakhah/teshuvot/20012004/34.pdf
>
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the two transactions between the bride and the groom do not cancel each other out. 21 There are
two proofs for this in the traditional form of the ketubbah: a) the bride’s nedunya does not negate
the amount set aside by the groom for her, and her nedunya and the groom’s original amount are
added together, not subtracted from each other; and b) both the bride and the groom formally
acquire the relationship enshrined in the ketubbah through kinyan without cancelling the
transaction. This also means that the exchange of rings does not cancel each other out: when the
bride gives the groom a ring, the ring he has just given to her is not thereby cancelled out. 22
3. The additional amounts added to ketubbah, namely, the nedunya, traditionally given by
the bride and consisting of money and household items, and the tosefta, traditionally given by the
groom and consisting of a specified amount, are omitted because the bride now gives the same
amount as the groom. The groom does not need to provide extra compensation for the nedunya
property that the bride brings into the household.
4. The paragraph on the additional amounts traditionally closed with an accounting of the
sum of the additional amount. I have used this language for the sum of the ketubbah amounts that
both the groom and the bride have brought.
5. I have added the phrase ישלטו בנכסיהם שוה בשוה, “they will control their property
equally,” a phrase used in tenaim.23
6. An articulation of Jewish values, echoing the language of the final blessing of the
Sheva Berakhot, has been integrated into the ketubbah. The groom and the bride undertake to
establish a home in which love and companionship, peace and friendship, will abide. 24
——————————————————————————————————
21

The ketubbah is a record of the marriage and is not the legal act creating the relationship. Therefore, the
order of the statements,whether the groom’s precedes the bride’s or vice versa, does not matter.
22

It is intriguing that Rabbi Moshe Feinstein does not name the legal action of halifin as his reason for
prohibiting a double ring ceremony in his teshuvah discussed later in this teshuvah. If halifin were to
mean that the exchange of rings might cancel each other out and therefore was a problem in double ring
ceremonies, Feinstein would have said so. He doesn’t. In other words, halifin is a “red herring”. (Personal
communication from Rabbi Jane Kanarek) In fact, halifin refers to an exchange though barter, when the
parties exchange items without using money.(e.g. Babylonian Talmud Kiddushin 28a-b)
Even more striking is the case in which a groom stole money from the bride before kiddushin and
purchased the ring which he then gave to her as part of kiddushin. Surely then we might expect that
giving her a ring that was owned by her since he purchased it with her money would be ruled invalid, but
that is not the case. The ceremony is deemed valid.(E.H. 28:2) See the discussion by Rabbi Avram
Reisner, “Joint Ownership,” 13-14.
<https://www.rabbinicalassembly.org/cdownload/file/cjls/cjls_joint_ownership_final_markup.pdf>
23

The earliest usage of this phrase that I have found is Nah.alat Shivah 9-11, a work written by Samuel
ben David Moses Halevi Segal (Poland, Germany, 1625-1681). It is not found in Rabbi Yehudah ben
Barzillai (Albargelloni), Sefer HaShetarot, section 72, pp. 128-129 (Spain, 11th-12th century). Special
appreciation to Rabbi Jeremy Kalmanofsky for suggesting this addition.
24

The Aramaic phrase  ואשווןis based on the wording of ketubbot from the Cairo Genizah. See Friedman,
Jewish Marriage in Palestine, 2.25.
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7. The Lieberman clause was originally instituted as a prescriptive measure, and whether
or not it could have been enforced in a civil court, it has not developed in that way. 25 A
recognition of that was reflected in the removal in the 1987 Rabbinical Assembly ketubbah of the
reference to compensatory damages laid against the groom that was in the original Lieberman
clause.26 In the ketubbah in this teshuvah, the Lieberman clause is intended as a descriptive of
what we do: a dispute regarding divorce in the Conservative/Masorti movement is adjudicated by
the Joint Bet Din of the Conservative Movement.27
8. The Lieberman clause originally referred to a Bet Din instituted and administered
jointly by the Rabbinical Assembly and the Jewish Theological Seminary, and the Joint Bet Din
of the Conservative Movement was originally intended to be a joint project of the Rabbinical
Assembly, the Jewish Theological Seminary, and the United Synagogue of America when it was
created in 1988. However, since then, the Joint Bet Din has been run only by the Rabbinical
Assembly. The reference to the Bet Din in the Lieberman clause has been modified to reflect this.
——————————————————————————————————
25

The Lieberman clause, as it is commonly referred to in the Conservative/Masorti movement, was meant
to solve the problem of a husband refusing to authorize a get (Jewish divorce). For the development of the
Lieberman clause, see Proceedings of the Committee on Jewish Law and Standards of the Conservative
Movement 1927-1970, Volume Two: The Agunah Problem (ed. Rabbi David Golinkin; New York: The
Rabbinical Assembly, 1997). As for whether the clause would be affirmed in civil courts, see Rabbi
David Ellenson and James S. Ellenson, “American Courts and the Enforceability of a Ketubah as a
Private Contract: An Investigation of Recent U.S. Court Decisions,” Conservative Judaism 35, 3 (1982),
35-42; Rabbi Yaacov Feit and Michael A. Helfand, “Confirming Piskei Din in Secular Court,” Journal of
Halacha and Contemporary Society 61 (2011), 5-27
26

A new ketubah text was issued in 1987 with two modifications: 1) the reference to compensatory
damages was removed from the Lieberman clause; and 2) the addition of wording that the bride agreed
“to become his wife, to participate together with him in establishing their home in love, harmony, peace,
and companionship, according to the practice of Jewish women” (והות ליה לאנתו לאשתתופי עמיה בצותא לקימא
(ית ביתיהו באהבה ובאחוה בשלום וברעות כמנהגא דנשי יהודאן. See
<https://www.rabbinicalassembly.org/sites/default/files/assets/public/halakhah/teshuvot/19861990/newke
tubbah.pdf>
27

The Joint Bet Din of the Conservative Movement deals with cases of get refusal by employing the legal
means of hafka’at kiddushin or the concept of mekah ta’ut. For the basis for using hafka’at kiddushin, see
Rabbi David Aronson, “Kedat Moshe Veyisrael,” in Proceedings of the Committee on Jewish Law and
Standards of the Conservative Movement, 2.731-751. However, the Joint Bet Din’s actions are not based
on the Lieberman clause. (Since I joined the Joint Bet Din in 2008, none of the dayyanim has ever
inquired as to whether the ketubbah in a case before the Bet Din has included the Lieberman clause, and
only one mesadder gittin has ever mentioned it.)
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9. The ketubbah text is formulated in both Aramaic and Hebrew versions.28 The
unpointed Hebrew version is spelled according to the ketiv malei rules of the Hebrew Language
Academy.29
4. Rabbinic Marriage: Kiddushin and the Marriage Ceremony
There are three stages of the process of leading to marriage according to halakhah:  ִ ּ ׁשד ּו ִּכין,
shiddukhin, engagement; ֵאירו ִּסין, eirusin, betrothal; and ִנ ּ ׂשו ִּאין, nisuin, nuptials.30 It must noted
that engagement and betrothal are different: being engaged is a relationship of expectations and
emotional commitment,31 while betrothal is a legal commitment almost on par with completed
marriage.32 While betrothal originally took place twelve months before the wedding, this practice
changed over time: betrothal is now effected only a few minutes before the nuptials. 33
——————————————————————————————————
28

A Hebrew version for the Conservative/Masorti community was already in circulation in 1983-1985,
and a version appeared in 1998 in Moreh Derekh: The Rabbinical Assembly Rabbi’s Manual, with the
translation from Aramaic to Hebrew written by Rabbi Elliot Dorff, C-20-30. I have modified it to fit an
egalitarian conceptualization. That there is no objection with a halakhic document being in Hebrew is
discussed by Rabbi Lionel E. Moses, “Mix and Match: The Use of Aramaic Phrases in Legal Documents
Written in Hebrew,” in Responsa 1991-2000: The Committee on Jewish Law and Standards of the
Conservative Movement (ed. Rabbi Kassel Abelson and Rabbi David J. Fine; New York: The Rabbinical
Assembly), 730-740, especially 732-733 for his discussion about Maimonides having no halakhic
objection to composing documents in Hebrew and translating legal phraseology from Aramaic into
Hebrew.
<https://www.rabbinicalassembly.org/sites/default/files/assets/public/halakhah/teshuvot/19912000/moses
_mix.pdf>
Most importantly, the centrality of Hebrew in the religious and cultural life of the Jewish people serves as
inspiration for formulating the ketubbah in Hebrew.
29

See <https://hebrew-academy.org.il/topic/hahlatot/missingvocalizationspelling/>. One Hebrew term
deserves special mention:  בריאת ע ֹולםlacks the definite article for  עולםbecause the definite is often
omitted with this word, as in  ריבונו של עולםand בורא עולם, although both phrases refer to a very definite
noun (God) and refer to the sovereign and creator of the universe (not of "a" universe). (Special thanks to
Dr. Tobie Strauss Sherebrin for assistance with this phrase.)
30

Klein, A Guide to Jewish Religious Practice, 390.

31

It should be noted that there could be some formal legal agreement (תנאים, tenaim) associated with
shiddukhin, but the agreement did not affect the personal status of the engaged couple and was revocable,
even if one side could sue the other for damages.(E.H. 50:4-6)
32

Scholars termed this period as “inchoate marriage” or “three-quarters marriage” as a way of
highlighting how close it is to complete marriage. It should be noted that after eirusin has occurred, a get
would be required.
33

The earliest evidence I have found for this is in Teshuvot Rashi, number 194, in which Rashi notes that
the two rituals were done sequentially at a single gathering so that only one banquet would have to be
arranged. See Ze’ev W. Falk, Jewish Matrimonial Law in the Middle Ages (Oxford: Oxford University
Press, 1966), 43-44.
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ֵאירו ִּסין, eirusin, betrothal, consists of two parts: 1) the recitation of birkat eirusin, the
berakhah of betrothal, over wine; and 2) the legal action of kiddushin. Kiddushin is a main act of
creating a marriage because once it occurs, the personal status of the couple has changed. The
couple is considered basically married, even if nuptials are still required for the couple to be fully
married34 and the festivities delayed. The word for the act of kiddushin is either kinyan or
kiddushin, with the second word kiddushin becoming the one used most often. It is one of the
central rituals of the Jewish wedding ceremony. I have included an egalitarian wedding ceremony
in appendix two.
Mishnah Kiddushin 1.1 describes kiddushin, the act of betrothal, as follows:
. וקונה את עצמה בשתי דרכים,האשה נקנית בשלש דרכים
. ובביאה, בשטר,נקנית בכספו
. בדינר ובשוה דינרי, בית שמאי אומרים,בכסף
... בפרוטה ובשוה פרוטה,ובית הלל אומרים
.וקונה את עצמה בגט ובמיתת הבעל
A woman is acquired [as a wife] in three ways and acquires herself [as
autonomous] in two ways. She is acquired by money, a document, or sexual
intercourse.
[In regard to doing so] by money: The House of Shammai says with a
dinar or something worth a dinar, but the House of Hillel says with a perutah or
something worth a perutah....
She acquires herself with a get or by means of the death of her husband.
(m. Kiddushin 1:1)
Although the language here is of acquisition or purchase, it should not be taken as meaning that
the woman is acquired the way a chattel would have been acquired or purchased. 35 The woman
was not being purchased or sold the way property was. 36 The amount that would be paid for
property would correspond to its value, and it would change depending on its quality and
quantity. But here the use of coinage is a vestige of the process of acquisition: it is pro forma.
First, the determination of “market-value” is non-negotiable. Second, the amount of the coinage
is minuscule: the dinar is the smallest silver coin, and the perutah is the smallest copper coin.
Even though the dinar was a small sum, it did take some effort to acquire, and reducing the
coinage to a mere perutah, a monetary amount of the lowest possible value, demonstrates that the
——————————————————————————————————
34

E.H. 55:1.

35

Hauptman, Rereading the Rabbis, 72; Ilan, Jewish Women in Greco-Roman Palestine, 88-89.

36

The debate over the coinage is not presented as a rabbinic reform of marriage. By contrast, the act
undertaken by Shimon ben Shetah. is depicted as a change from what had been practiced before.
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use of a legal act of acquisition is a convention. The language of acquisition is a metaphor
employed to signal that at a specific point in time, a change in relationship has taken place. 37
In addition to the fixed and perfunctory amount, the parties to the symbolic acquisition
are different from that of a real purchase.38 The money or the object of appropriate worth is
presented to the woman: if she were an object being bought, the money would be presented to a
third party, not her. It is crucial to note as well that the woman must consent to the legal action,
again not the case for an object being purchased:
 אינה מקודשת-  משנטלתו מידו הטילתו לים או לנהר,התקדשי לי בסלע זו
... שיקבלם לי – ה"ז מקודשת. אינה מקודשת-  ואמרה לו תנהו לפלוני,התקדשי לי
 היה מונה ומשליך לתוך ידה ראשון ראשון.היה בו דינר רע – יחליף
.יכולה היא שתחזור בו עד שעה שיגמור
[If he declared,] “Be betrothed to me with this sela (a coin worth 2 shekels
of silver)”, and when she took it out of his hand, she threw it into an ocean or a
river, she is not betrothed.
[If he declared,] “Be betrothed to me with a maneh (100 zuzim or 50
shekels of silver)”, and she said to him, “Give it to so-and-so”, she is not
betrothed. If she said to him, “That (personal name) accept it on my behalf, she is
betrothed...
If he is counting [out the coins] and dropping them in her hand one by one,
she may change her mind until he finishes.
(t. Kiddushin 2:9-10)
In an acquisition, the object being acquired does not need to consent nor would it receive
payment for itself. Only the parties to the transaction need to consent, and the woman must
——————————————————————————————————
37

The tannaim and amoraim preferred the transfer of a symbolic amount of money over the other legal
means of effecting a betrothal because 1) writing a contract for betrothal could be a burdensome and
expensive task and 2) betrothal by intercourse caused legal and social problems, and the rabbis instituted
a severe penalty for its use.(b. Kiddushin 12b) See Michael L. Satlow, Jewish Marriage in Antiquity
(Princeton: Princeton University Press, 2001), 79 and 298 n. 74.
38

An example of a real purchase of a person would be the purchase of a slave. Babylonian Talmud
Kiddushin 6b recognizes the difference between the relationship between an owner and a slave and the
relationship of a husband and a wife by noting that the wife’s body does not belong to her husband. The
consequences of this distinction is that a slave who wanted to be manumitted could not hold the money to
be used for manumission in his/her hand because it would then belong to his owner since the slave
himself/herself is owned, including whatever he or she is holding, nor could a slave accept the deed of
manumission into his/her own hand.(Babylonian Talmud Kiddushin 23a) A free person could accept the
deed of manumission on behalf of the slave. This is not the case for a wife, who accepts money and the
divorce document into her own hand.
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consent, whether by words or by actions. Even if the legal act takes time, she may withdraw her
consent even at the last possible moment.39
The differing social and legal status of men and women prescribed that men take the
initiative in establishing the relationship of betrothal.
בכסף כיצד? נתן לה כסף או שוה כסף
 ה"ז מקודשת- 'אמר לה 'הרי את מקודשת לי' 'הרי את מאורסת לי' 'הרי את לי לאינתו
אבל נתנה היא לו כסף או שוה כסף
 אינה מקודשת- 'ואמרה לו 'הריני מאורסת לך' 'הריני מקודשת לך' 'הריני לך לאינתו
How does a man betroth a woman by means of money? If he gives her money or
an object worth money, and he says to her, “You are now betrothed to me,” she is
betrothed. But if she gives him money or an object worth money and says, “I am
now betrothed to you,” she is not betrothed.
(t. Kiddushin 1:1)
The Tosefta addresses the possibility that a woman might initiate betrothal and excludes it. But
in the Talmudic discussion, Rava offers a number of ways a woman might initiate betrothal
through a third party:
 האי איתתא נמי אע"ג דלא מטי הנאה לידה קא...אמר רבא תן מנה לפלוני ואקדש לך מקודשת
...משעבדא ומקניא נפשה
 האי איתתא נמי אע"ג דלא קא מטי הנאה לידה קא מקניא...תן מנה לפלוני ואקדש אני לו מקודשת
.נפשה
Rava says:
[If a woman says to a man] “Give 100 zuzim to so-and-so and I will
become betrothed to you”, [if he does so,] she is betrothed...this woman, though
she personally derives no benefit [from the money], obligates and gives herself [in
betrothal]....
[If a woman says to a man] “Give 100 zuzim to so-and-so and I will
become betrothed to him”, [if he does so and the specified man accepts it] she is
betrothed. This woman, though she personally derives no benefit, obligates and
gives herself [in betrothal].
(b. Kiddushin 6b-7a)
These cases show how the language of acquisition is retained as the external form. In these two
cases, the woman is taking the initiative in a substantive way but the means by which she does so
is acceptable as long as it looks externally that a man is executing the legal action.
——————————————————————————————————
39

It must be noted that the woman’s consent is not required by the Mishnah. However, it is required
explicitly by the Tosefta and both Talmuds. It is required in later Jewish law.(E.H. 42:1; see also M.T.
Hilkhot Ishut 3:19; E.H. 37:8)
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Even more strikingly is how the external form in which the man takes the lead is retained
in this case:
 אמר ליה רב.בעי רבא הילך מנה ואקדש אני לך מהו? אמר מר זוטרא משמיה דרב פפא מקודשת
אשי למר זוטרא אם כן הוה ליה נכסים שיש להם אחריות נקנין עם נכסים שאין להם אחריות ואנן
 אמר.איפכא תנן נכסים שאין להם אחריות נקנין עם נכסים שיש להם אחריות בכסף בשטר ובחזקה
 גהכא באדם חשוב עסקינן דבההיא הנאה דקא מקבל מתנה מינה,ליה מי סברת דאמרה ליה אגב
.גמרה ומקניא ליה נפשה
Rava asked: [If a woman says,] “Here is 100 zuzim, and I will become
betrothed to you, what is the law?
Mar Zutra said in the name of Rav Pappa: She is betrothed.
Rav Ashi said to Mar Zutra: If so, property which ranks as security [real
estate] is acquired as an adjunct to property which does not rank as security
[chattels]; whereas we learnt the reverse: Property which does not rank as
security may be acquired in conjunction with property which ranks as security by
money, deed, or hazakah?
[Mar Zutra] replied: Do you think that she said to him, “[Acquire these
100 zuzim] along with [me].” We are dealing here with a man of means. With the
pleasure she receives from his accepting the betrothal wealth, she consents to the
betrothal.
(b. Kiddushin 7a)
The external form of the man as the active party and the woman as the passive party is retained,
even though the woman is substantively initiating the betrothal. Even when Rav Ashi objects,
Mar Zutra creates a limiting situation, an okimta, so that it appears that the man of means has
given her a perutah’s worth of pleasure. The woman’s initiative is retained within the limits of
the appearance that the man is offering her something of value and she is accepting of it. Mar
Zutra’s explanation is far-fetched, but he offers it as a way of preserving the uneven form of
betrothal.
One might suppose that the husband taking the initiative for actualizing the marriage is
based on biblical verses that depict the man taking the active part in the process of marriage. A
verse such as “When a man [takes a wife]” (Deuteronomy 22:13), could serve as the basis for
halakhic midrash supporting the man’s active role and the woman’s passive role. But this is not
the case, as can be seen in this passage from Babylonian Talmud Kiddushin 9a:
מתקיף לה ר' זירא בר ממל הא לא דמי האי שטרא לשטר זביני התם מוכר כותב לו שדי מכורה לך
הכא בעל כותב בתך מקודשת לי
Rabbi Zera bar Mammel raised an objection: This document of marriage is not the
same as a document of sale: There (in the case of sale it is) the seller who writes,
“My field is sold to you,” whereas here (in the case of marriage) the husband
writes, “Your daughter is consecrated to me!”
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Rabbi Zera bar Mammel observes that there is an anomaly: when a person sells an item, it is the
seller writes out a document, but in the case of a marriage, the husband is the one who writes out
a document. This is yet another piece of evidence that the process of marriage is not an act of
purchase or sale. If a marriage were, either the wife-to-be or her father should write the document
saying that she is betrothed. Rava resolves this conundrum:
 כה( ומכר מאחוזתו במוכר,אמר רבא התם מעניינא דקרא והכא מעניינא דקרא התם כתיב )ויקרא כה
 יג( כי יקח בבעל תלה רחמנא,תלה רחמנא הכא כתיב )דברים כב
Rava said: There it is determined by the context of the verse, and here too it is
determined by the context of the verse. There it is written, “And he sells of his
possessions” (Leviticus 25:25): the Torah made it dependent on the seller:
whereas here it is written, “When a man [takes a wife]” (Deuteronomy 22:13), the
Torah makes it dependent on the husband.
In the case of selling, the seller is described as selling his field. By contrast, in marriage, the
husband is described as taking a wife.
( יא,אלא אמר רבא הלכתא נינהו ואסמכינהו רבנן אקראי ואיבעית אימא התם נמי כתיב )ירמיהו לב
ואקח את ספר המקנה
Rather, Rava said: These are halakhot which the Rabbis supported by verses (but
are not derived from them). There too it is written, “So I took the deed of the
purchase” (Jeremiah 32:11).
Most importantly, Rava determines that the practice that the husband takes the initiative is a
tradition illustrated in a verse but it is not derived from the verse. That the man takes the
initiative is just how things are done and is not enshrined as a rule originating from a verse in the
Torah.40 We might have thought that the groom initiating the marriage is derived from a biblical
verse through midrash halakhah, but that is not the case, according to Rava. While the rule that
the man is the one who must take the active role in kiddushin has been followed in later codes,
such as the Shulhan Arukh E.H. 27:7, this is not derived from a biblical verse but was a common
practice independent of a biblical verse.
These sources demonstrate two points: 1) the relationship of marriage that is being
negotiated is in the external form of an acquisition, and 2) because of the unequal social and legal
standing of the two parties, the husband takes the lead. It is not an action between equal parties,
nor is it a purchase of property. We should not be misled by the use of the linguistic form
employed: while the terminology of acquisition is employed, it is only conventional language for
——————————————————————————————————
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This point was brought to my attention by Joshua Kulp. For more on the sources of rabbinic law, see
Avi Shveka, “The Bible and the Sources of Rabbinic Law,” in The Oxford Handbook of Biblical Law (ed.
Rabbi Pamela Barmash; Oxford: Oxford University Press, 2019), 385-408, and Leib Moscovitz,
“Rabbinic Law,” in The Oxford Handbook of Biblical Law, 451-469.
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a legal act that is substantively distinct from the purchase or sale of property. 41 That does not
mean that the metaphor of acquisition lacks consequence, but here it is not the metaphor that
shapes the social status of women. It is the social status of women expressed and mirrored in the
use of language of acquisition that is fundamental. 42
Acquisition was not the real basis for family relationships, but it served as a metaphor for
a pattern of interdependence and responsibility. It was a way of visualizing a pattern of reciprocal
relationships, and until recently, the social pattern in which Jews lived privileged males. There is
now a new social understanding and a new socio-economic reality.
One last point, the term often employed for the legal act creating marriage is based on the
verbal root ק־ד־ש, “to sanctify” with the meaning “to designate for a special status,” rather than
the verbal root ק־נ־ה, “to acquire.” Rabbi Gail Labovitz argues that while the root  ק־ד־שis often
translated as “sanctify” in the context of marriage, it signifies only the metaphorical and legal
understanding of marriage as an act of purchase and acquisition of property performed primarily
by the male participant.43 Kiddushin, in this understanding, is an act of Jewish marriage that can
be initiated only by a man because an act of purchase is unidirectional. By contrast, I argue that
the roots of Jewish marriage are to be found in a mutual agreement and that the traditional
conceptualization of kiddushin in which the husband had to take the initiative originates in a
society that privileged males. In an egalitarian society, kiddushin is reconceptualized.
5. Objections to Modifications in the Jewish Wedding Ceremony
——————————————————————————————————
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This paradox is expressed in the reproach of Rachel and Leah that their father had sold them and taken
their money for himself.(Gen 31:15) Their complaint is couched in the language of acquisition, but the
assumption is that they should be the ones to receive the betrothal wealth, not their father. If their
marriages were truly a sale, the assumption would be that their father as the seller would receive the
money, but since the language of sale expresses the trajectory of how marriage is formed, that the groom
takes the initiative, the presumption in the biblical text is that the betrothal wealth belongs to them, not to
their father. See Stol, Women in the Ancient Near East, 124-127, 132-134.
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and Social Change, 3.
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A new element of the Jewish wedding ceremony has developed in modern times: the
bride responds to the groom’s presentation of a ring and declaration of the formula, ֲה ֵרי ַאְּת ְמֻק ָד ָּׁשת
“ ִלי ְּבַטַּבַעת ז ֹו ְּכַדת ֹמָׁשה ְוִיְׂש ָרַאלYou are now consecrated to me with this ring according to the law of
Moses and Israel" by presenting the groom with a ring and reciting a statement, such as a verse
from the Song of Songs, אני לדודי ודודי לי, “I am my beloved’s, and my beloved is mine”. The
presentation of a ring and declaration by the bride has met with opposition.
Rabbi Moshe Feinstein, for example, prohibits double ring (and declaration)
ceremonies.(Igrot Moshe, E.H. 3:18)44 He calls the bride’s act and statement הבל ושטות,
“nothingness and nonsense.” He even deems ineffective a set of mutual conditions made by the
groom and the bride that their wedding takes place only if the bride’s act and statement are valid
as well as the groom’s. He argues that the problem with double ring and declaration ceremonies
is that they would make people think that her act of giving the groom a ring and statement has
validity and that eventually it would be assumed that either her act and statement or the mutual
acts could actualize a marriage. Any deviation from the traditional halakhic pattern is to be
rejected, in Feinstein’s opinion.
In response to objections as well within the Conservative movement, 45 Rabbi Isaac Klein
argues that there is no halakhic problem whatsoever with this type of ceremony since once the
groom has recited the traditional formula,  ֲה ֵרי ַאְּת ְמֻק ֶד ֶּׁשת ִלי ְּבַטַּבַעת ז ֹו ְּכַדת ֹמָׁשה ְוִיְׂש ָרַאל, “You are
now consecrated to me with this ring according to the law of Moses and Israel," whatever the
bride says has no legal significance.46 The CJLS debated this and other matters regarding
——————————————————————————————————
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Feinstein makes four arguments against the double ring ceremony: 1) the double ring ceremony is a
non-Jewish custom and therefore is forbidden; 2) in the case of people bathing in drawn water after
immersing in a mikveh because its waters were foul, the rabbis ruled that drawn water was impure even
though it was not because they feared that people would forget about immersing in a mikvah, and
therefore, the double ring ceremony is to be forbidden because it may lead to people thinking that a
woman’s act is constitutive of marriage by itself or that both the man and woman must act; 3) the
halakhah of Jewish marriage will be forgotten if there is a double ring ceremony; 4) changing the law
even for a great need (even for pikuah. nefesh) is forbidden. Regarding his arguments, the following is to
be noted: 1) It may be that using a ring by the groom, in place of a perutah, was itself derived from nonJewish custom, and much would fall out of Judaism if everything that was reshaped from non-Jewish
sources were to be dismissed; 2) The example of declaring drawn water impure because people might err
could lead to many prohibitions of what is permitted, yet Feinstein is correct in realizing that double ring
ceremonies will shape the perception of a wedding ceremony; 3) If halakhah, even of Jewish marriage,
were forgotten, it will not be due to a double ring ceremony; 4) The historical development of halakhah
refutes this claim.
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women in 1973 and 1974.47
However, holding that the bride’s statement after the groom has made his is permitted
because her words are of no value is dismissive to the bride. It is not a solution to the disconnect
between the traditional ceremony, on the one hand, and our ethical values and contemporary
socio-economic realities on the other hand. In an essay about Rabbi Moshe Feinstein’s
prohibition of double ring ceremonies, Rabbi Jane Kanarek observes:
The parallel to kiddushin with two rings is clear: even if the man gives the ring
first and betrothal is legally effected, we might eventually come to a mistaken
conclusion from seeing such ceremonies. We might conclude that in order for
betrothal to be effective, either both people need to give the ring...or the woman
alone can give the ring...At the very least, this would be a violation of forgetting
law and potentially even more serious, of changing law... Feinstein understands
the power of our ritual actions to effect legal change. He understands that when I
do double-ring ceremonies, I am aiming for a certain amount of legal
forgetfulness. I do want it to become legally insufficient for only the groom to
give a ring and betroth the bride. I want both bride and groom to betroth one
another and for both actions to be necessary in order for kiddushin to be legally
binding. This desire is not only because of a wish for reciprocity of action. When
both bride and groom betroth one another, it radically changes the nature of the
——————————————————————————————————
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Rabbi Blumenthal reports this in his article “The Status of Women in Jewish Law,” Conservative
Judaism 31/3 (1977), on page 30: “We describe marriage as kiddushin, sanctification, yet it is only the
husband who sanctifies the wife. He says to her, ‘Be thou sanctified unto me. . . .’ while she remains
mute. That may have been appropriate under a polygamous society, when the husband might expect to
acquire other wives. But in modern monogamous families, it fails to suggest that kedushah ought to be a
mutual condition. Respect for the dignity of the women we marry requires that we permit whatever words
the bridegroom uses to consecrate the marriage be employed by the bride as well. If he says to her, ‘Be
thou sanctified unto me. . . ,’ she ought to say to him, ‘Be thou sanctified unto me. . . .’ To substitute a
token phrase for the bride, like ‘I am my beloved s and my beloved is mine,’ remains an affirmation
of inequality, little better than her passive role in the traditional ceremony. The Talmud objects to a
statement by the bride to the groom, ‘Be thou sanctified unto me. . . .’ or ‘Behold I am sanctified unto
thee. . . .’ when that is the only utterance made to effect the marriage. There is no valid halakhic objection
to anything that the bride wishes to say after the bridegroom has voiced the traditional words which
establish the halakhic validity of the marriage.”
Rabbi Blumenthal then argues: “In our day it is urgent to emphasize the reciprocal sanctification of bride
and groom. Actually what we are suggesting is very old. Jacob J. Rabinowitz traces it back to the Roman
form of marriage called coemptio and finds evidence of it in old Babylonian sources. He describes it as
‘mutuality of purpose. . . the wife being purchased by the husband, and the husband by the wife.’ He
quotes three Aramaic papyri in which the marriage formula reads, ‘She is my wife and I am her husband.’
This spirit which prevailed in ancient marriage ceremonies ought to be articulated clearly for Jewish
marriage in our day. We therefore sanction the use of the formula, harei atah mkudash li in the
marriage ceremony, to be recited by the bride.
(It was also recommended that liturgists formulate and circulate proposals which will be adopted or
rejected by local rabbis. The votes were taken on June 27, 1973, and November 12, 1974.)”
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ownership metaphor that is an inextricable aspect of kiddushin. Marriage is one of
the deepest forms of ownership, the acquisition of another person’s sexual and
emotional being. In its ancient formulation, kiddushin grants unilateral ownership.
But bilateral kiddushin changes the picture. Now, each person freely grants
ownership of himself or herself and, in return, freely accepts ownership of another
person. Instead of patriarchal possession, we move to a deep and reciprocal
obligation and responsibility. It is, perhaps, for these reasons that Feinstein’s
prohibition of two-ring ceremonies stems not from technicalities of marriage law.
Rather, he prohibits reciprocity because such a change touches at the heart not
only of what marriage means but also of how we achieve legal change.
Nevertheless, I admire this teshuvah’s analogical brilliance because,
paradoxically, it simultaneously cautions and teaches us about the ritual and legal
power our own hands hold.48
Rabbi Kanarek rightly argues that the power of double ring (and declaration) ceremonies is that
they clearly demonstrate the bilateral nature of the marriage about to be created and of the
ceremony that is creating it. There is symbolism inherent in double ring ceremonies. The
marriage that is formed in a double ring ceremony is a mutual covenant, a concept and reality
that is deeply Jewish.
Most importantly, reshaping kiddushin with a double ceremony in which both the groom
and the bride utter similar declarations is both an ethical imperative and one that mirrors a
changed social and economic reality. This dramatic shift in contemporary society and economy is
not just a change in external behavior but an intellectual and psychological transformation in how
women perceive themselves and are perceived by others. The Conservative/Masorti movement
has been modifying the ketubbah and kiddushin for more than 50 years, and now the time has
come for us to hold that both the groom and the bride must both present rings to each other and
make mutual declarations.
Our love for, and loyalty to, our tradition means that we must reinterpret existing
traditions to suit a new social understanding, and in so doing we invoke spiritual and ethical
principles that have guided Jewish behavior to new circumstances. Transformed ketubbah and
kiddushin are discontinuous with the discrete rules of prior halakhah but are continuous with the
ethical ideals and socio-economic concerns that have inspired halakhic development. We are
reimagining kiddushin and ketubbah because we are shaping a vision of what Jewish community
and Jewish life should be, living in holiness and searching for God.
6. An Egalitarian Wedding Ceremony
The marriage practices advocated by the tannaim and Palestinian and Babylonian
amoraim were eventually adopted by Jewish communities, 49 but the process of historical
——————————————————————————————————
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development did not end. That process resulted in the ritualized religious marriage ceremony that
developed in the Middle Ages, and in appendix two, I have included an egalitarian wedding
ceremony, with the following modifications:
1. The betrothal blessing was originally recited during the celebratory meal in Babylonian
Jewish communities.50 It was a pointed reminder that men should not have sexual relations with
betrothed women, even the woman with whom a prospective groom may be betrothed, wording
that appears a bit maladroit to us.(E.H. 55:1)51 The betrothal blessing suggested in the wedding
ceremony emphasizes the relationship of complete marriage via the ceremony of nisu’in that the
groom and the bride will soon enter.
2. The second part of betrothal is the presentation of an item worth at least a perutah and
the recitation of a formula. These acts create a binding relationship between bride and groom.
Egalitarian kiddushin necessitates that the declaration of the groom and the bride in parallel
language. Both the statements of the bride and groom are performative utterances. Because some
would argue that once the groom has made his declaration, her declaration has no consequence, it
may be necessary for the bride’s declaration to precede the groom’s: this makes clear that the
ceremony is egalitarian and that her declaration is necessary and legally effective in consonance
with his. The rabbi officiating may decide the sequence. It must be emphasized that no matter the
order, the declarations of both parties are necessary. The phrase “ כדת משה וישראלaccording to the
law of Moses and Israel,” reflects our Torah as it is developing in our time.
3. A new element may be incorporated into the ceremony. The presentation of rings and
the bundling of them together in a cloth shows that the bride and groom are creating a shared
household.52 The officiating rabbi in consultation with the couple may decide whether to include
this.
4. The Sheva Berakhot is assumed in classical rabbinic sources to be recited during the
week-long celebration of the marriage, probably during the meal, akin to the practice of reciting
them prior to Birkat Hamazon.(m. Megillah 4:3) The text that appears in the Babylonian Talmud
Ketubbot 7b-8a is the one that became normative, but other versions were in circulation. 53 I have
modified the final berakhah in the Sheva Berakhot slightly, changing “the jubilant voices of
——————————————————————————————————
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The wording of the betrothal blessing is surprising in that it mentions a prohibition, and while this
blessing is mentioned in the Babylonian Talmud, its wording has been somewhat variable. In Seder Rav
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Nissan Rubin, ( שמחת החיים׃ טקסי אירוסים ונישואין במקורות חז”לTel Aviv: Hakibbutz Hameuh.ad, 2004), 151153.
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grooms beneath the h.uppah” to “the jubilant voices of loving companions beneath the h. uppah”,
to fit an egalitarian conceptualization.54
Lastly, the egalitarian reconceptualization of ketubbah and kiddushin has consequences
for Jewish divorce. I hope to present this in an upcoming teshuvah. For this teshuvah, I have put
a prenuptial declaration of a תנאי בקידושין, a condition on the marriage, in appendix three.55
Reimagining ketubbah and kiddushin in an egalitarian key emerges from a new social
pattern and socio-economic reality. Tradition is translated into contemporary idiom. This
transformation is prompted by more than a change in social custom; it is a new social
understanding. Marriage is a concept that is culturally dependent, and as a culture reinterprets the
rights and responsibilities of the members of its society, the assumptions that underpin marriage
and the legal and customary necessities that constitute and dissolve it are re-envisioned. The way
our halakhah responds to this new social understanding is one more example of the vitality of
Jewish religious life and of our love for God and Torah. 56
( פסק דיןPesak din -- Ruling)
Kiddushin, the traditional form of Jewish marriage, can be made into an egalitarian form for a
male-female Jewish couple. An egalitarian form of the ketubbah in Aramaic and Hebrew
versions is found in appendix one of this teshuvah, and an egalitarian form of the wedding
ceremony is found in appendix two.
——————————————————————————————————
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Appendix One -- An Egalitarian Ketubbah
)Aramaic (with pointing
ְּב ______ְּ 1בַׁשָּבת ּב_____ְ 2לֹחֶדׁש ____ְׁ 3שַנת ֲחֵמֶׁשת ֲאָלִפים ְׁשַבע ֵמא ֹות ________ִ 4לְב ִריַאת
6
ע ֹוָלם ְלִמְנָין ֶׁשָאנו ּ מ ֹוִנין ַּכאן ּב_______________ִּ 5בְמ ִדיַנת _____________
9

ֵאיְך ֶהָחָתן _______________ַּ 7בר ___________ְ 8לֵבית__________
12
ֲאַמר ָלּה ְלָהָדא ַּכְּלָתא _______________ַּ 10בת __________ְ 11לֵבית __________
ֲה ָואי ִלי ְלִא ְנּתו ּ ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל ַוֲאָנא ֶאְפַלח ְוא ֹוִקיר ְוֵאיז ֹון ַוֲאַפ ְרֵנס ָיִתיִכי ִליִכי ְּכִהְלכ ֹות ג ּו ְּב ִרין
ְיהו ָּדִאין ְדַּפְלִחין ּומ ֹוִקי ִרין ְוָזִנין ו ְּמַפ ְרְנִסין ִלְנֵׁשיה ֹון ְּבקו ְּׁשָטא ְוָיִהיְבָנא ִליִכי ֶּכֶסף ְּכתו ָּּבֵתְך זו ֵּזי ָמאָתן ַדָּחֵזי
ִליִכי ִמְּדא ֹו ַרְייָתא ו ְּמזו ִּניִכי ו ְּכסו ִּתיִכי ְוִסּפו ִּקיִכי ו ֵּמיַעל ְל ָוִתיִכי ְּכא ֹו ַרח ָּכל־ַא ְרָעא.
ְוֵכן ֵאיְך ַהַּכָּלה _____________ַּ 13בת ______________________ֲ 14אַמ ַרת ֵליּה ְלָהֵדין ָחָתן
______________ַּ 15בר _________ֲ 16ה ִוי ִלי ְלַגְב ָרא ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל ַוֲאָנא ֶאְפַלח ְוא ֹוִקיר
ְוֵאיז ֹון ַוֲאַפ ְרֵנס ָיָתְך ָלְך ְּכִהְלכ ֹות ְנֵׁשי ְיהו ָּדָאן ְדַּפְלָחן ּומ ֹוִקי ָרן ְוָזָנן ו ְּמַפ ְרְנָסן ְלַגְב ַריְיִהי ְּבקו ְּׁשָטא ְוָיִהיְבָנא
ָלְך ֶּכֶסף ְּכתו ָּּבָתְך זו ֵּזי ָמאָתן ַדָּחֵזי ָלְך ִמ ְדּ ַרָּבַנן ו ְּמזו ָּנְך ו ְּכסו ָּתְך ְוִסּפו ָּקְך ו ֵּמיַעל ְל ָוָתְך ְּכא ֹו ַרח ָּכל־ַא ְרָעא.
ַסְך ַה ֹּכל זו ֵּזי ַא ְרַּבע ֵמא ֹותִ .יְׁשְלטו ּ ְּבִנְכֵסיֶהם ָׁש ֶוה ְּבָׁש ֶוה.
————————————
1

אחד ,שני ,שלישי ,רביעי ,חמישי ,ששי
׃day of Hebrew month, as follows
אחד ,שני ימים ,שלושה ימים ,ארבעה ימים ,חמישה ימים ,ששה ימים ,שבעה ימים ,שמונה ימים ,טשעה ימים ,עשרה
ימים ,אחד עשר יום ,שנים עשר יום ,שלושה עשר יום ,ארבעה עשר יום ,חמישה עשר יום ,ששה עשר יום ,שבעה
עשר יום ,שמונה עשר יום ,תשעה עשר יום ,עשרים יום ,אחד ועשרים יום ,שנים ועשרים יום ,שלושה ועשרים יום,
ארבעה ועשרים יום ,חמישה ועשרים יום,ששה ועשרים יום ,שבעה ועשרים יום ,שמונה ועשרים יום ,תשעה ועשרים
יום ,שלושים יום.
3
Hebrew month
4
)ושמונים ,וטשעים() ,ואחת ,ושתים ,ושלש ,וארבע ,וחמש ,ושש ,ושבע ,ושמונה ,ותשע(
5
name of city or town
6
name of country
7
groom’s Hebrew name
8
)Hebrew name(s) of groom’s parent(s
9
groom’s family name
10
bride’s Hebrew name
11
)Hebrew name(s) of bride’s parent(s
12
bride’s family name
13
bride’s Hebrew name
14
)Hebrew name(s) of bride’s parent(s
15
groom’s Hebrew name
16
)Hebrew name(s) of groom’s parent(s
2

27

ְוֲאַמרו ּ ַמר _____________ַּ 17בר______________ֲ 18חַתן ְדַּנן ו ָּמ ַרת ____________ַּ 19בת
____________ַּ 20כְּלָתא ָּדא ַאֲח ָריּות ְׁשַטר ְּכתו ְּבָתא ָּדא ְקֵּבִלָנא ֲעֶליָנא ְוַעל ָי ְרַתָנא ָּבְת ְרָנא ְלִהְתָּפ ַרע
ִמָּכל־ְׁשַפר ֲא ַרג ִנְכִסין ְוִקְנָיִנין ְדִּאית ַלָנא ְּתח ֹות ָּכל־ְׁשַמָיא ִדְּקֵניָנא ו ּ ְדָעִתיד ֲאָנן ְלִמְקָנא ִנְכִסין ְדִּאית ְלה ֹון
ַאֲח ָריּות ו ּ ְדֵלית ְלה ֹון ַאֲח ָריּות ָּכְלה ֹון ְיה ֹון ַאֲח ָרִאין ְוַע ְרָּבִאין ִלְפר ֹוַע ִמְנה ֹון ְׁשַטר ְּכתו ְּבָּתא ָּדא ִמיַנן ַוֲאִפילו ּ
ִמן ְג ִּליָמא ְדַּעל ַּכְתַּפָנא ְּבַח ַי ָּנא ו ְּבמ ֹוַתָנא ִמן י ֹוָמא ְדַּנן ו ְּלָעַלם.
ְוַאֲח ָריּות ְוח ֹוֶמר ְׁשַטר ְּכתו ְּבָתא ָּדא ִקֵּבלו ּ ָעָלן _____________ַּ 21בר______________ֲ 22חַתן ְדַּנן
ו____________ַּ 23בת ____________ַּ 24כְּלָתא ָּדא ְּכֹחֶמר ָּכל־ְשָט ֵרי ְּכתּוב ֹות ְדָּנֲהִגין ְּבֵבית ִיְׂש ָרֵאל
ָהֲעׂשו ִּיין ְּכִתּקּון ֲחָכֵמינו ּ ִזְכר ֹוָנם ִלְב ָרָכה.
ְוַאְׁשו ֹון ַמר _____________ַּ 25בר______________ֲ 26חַתן ְדַּנן ו ָּמ ַרת ____________ַּ 27בת
____________ַּ 28כְּלָתא ָּדא ְלִמְבֵנא ַּבִית ְּבִיְׂש ָרֵאל ֵּביּה ִיְׁשר ֹו ֲאָהָבה ַוֲאָח ָוה ָׁשל ֹום ְו ֵרעּות.
ו ְּצִביא ֹו ַמר _____________ַּ 29בר______________ֲ 30חַתן ְדַּנן
ו ָּמ ַרת ____________ַּ 31בת ____________ַּ 32כְּלָתא ָּדא
ְדִּאן ַיִּסיק ַא ַדֲּעָתא ְדַּחד ִמיְנה ֹון ְלַנּת ֹוֵקי ִני ּ ׂשו ֵּאיה ֹון או ּ ִאן ִאיְתְנת ֹוק
ִני ּ ׂשו ֵּאיה ֹון ְּבַע ְרָכא ֹות ִדְּמ ִדיְנָתא ְדִּיּכּול ֵּדין א ֹו ָּדא ְלַזָמָנא ְלַחְב ֵריּה ְלֵבי ִּדיָנא ִדְּכִניְׂשָתא ְדּ ַרָּבָנן
א ֹו ַמאן ְדָּאַתי ִמן ַחְיֵלּה ְוֵליצּותו ּ ַּת ְר ַוְייה ֹו ְלִפְסָקא ְדּ ִדיֵניּה ְּב ִדיל ְדִּיְּכל ֹו ַּת ְר ַוְייה ֹו ְלֵמיֵחי ְּב ִדיֵני ְדא ֹו ָרְייָתא.
ְדָּלא ְּכַאְסָמְכָּתא ו ּ ְדָלא ְּכט ֹוְפֵסי ִדְשָט ֵרי.
ו ְּקִנְיָנא ִמן _____________ַּ 33בר _________ֲ 34חַתן ְדַּנן
————————————
17

groom’s Hebrew name
)Hebrew name(s) of groom’s parent(s
19
bride’s Hebrew name
20
)Hebrew name(s) of bride’s parent(s
21
groom’s Hebrew name
22
)Hebrew name(s) of groom’s parent(s
23
bride’s Hebrew name
24
)Hebrew name(s) of bride’s parent(s
25
groom’s Hebrew name
26
)Hebrew name(s) of groom’s parent(s
27
bride’s Hebrew name
28
)Hebrew name(s) of bride’s parent(s
29
groom’s Hebrew name
30
)Hebrew name(s) of groom’s parent(s
31
bride’s Hebrew name
32
)Hebrew name(s) of bride’s parent(s
33
groom’s Hebrew name
34
)Hebrew name(s) of groom’s parent(s
18

28

__ ַּכְּלָתא ָּדא36__________  ַּבת35______________ ְלָמ ַרת
 ַּבר39___________  ַּכְּלָתא ָּדא ְלַמר38____________  ַּבת37_________ו ִּמן ָמ ַרת
. ֲחַתן ְדַּנן ַעל ָּכל־ַמה ְדָּכתּוב ו ְּמפ ֹו ָרׁש ְלֵעיל ְּבָמָנא ְדָכֵׁשר ְלִמְקָנא ֵּביּה ְוַה ֹּכל ָׁש ִריר ְוַקָּים40________
(ְנאּום _________________________________________ֵעד)ה
(ְנאּום _________________________________________ֵעד)ה
___________________________ ֲחַתן
___________________________ ַּכָּלה
____________________ הרב)ה( מסדר)ת( הכתובה
————————————
35

bride’s Hebrew name
Hebrew name(s) of bride’s parent(s)
37
bride’s Hebrew name
38
Hebrew name(s) of bride’s parent(s)
39
groom’s Hebrew name
40
Hebrew name(s) of groom’s parent(s)
36

29

)Aramaic (without pointing
ב_____ 41בשבת ב_____ 42לחודש _____ 43שנת חמשת אלפים שבע מאות _______ 44לבריאת
46
עולם למניין שאנו מונים כאן ב_________ 45במדינת __________
49
איך החתן_________ 47בר__________ 48לבית __________
52
אמר לה להדא כלתא __________ 50בת __________ 51לבית __________
הואי לי לאנתו כדת משה וישראל ואנא אפלח ואוקיר ואיזון ואפרנס יתיכי ליכי כהלכות גוברין
יהודאין דפלחין ומוקירין וזנין ומפרנסין לנשיהון בקושטא ויהיבנא ליכי כסף כתובתך זוזי מאתן דחזי
ליכי מדאורייתא ומזוניכי וכסותיכי וספוקיכי ומיעל לותיכי כאורח כל ארעא.
וכן איך הכלה _____________ 53בת ___________ 54אמרת ליה להדין חתן __________
בר ___________ 56הוי לי לגברא כדת משה וישראל ואנא אפלח ואוקיר ואיזון ואפרנס יתך לך
כהלכות נשי יהודאן דפלחן ומוקירן וזנן ומפרנסן לגברייהי בקושטא ויהיבנא לך כסף כתובתך זוזי
מאתן דחזי לך מדרבנן ומזונך וכסותך וספוקך ומיעל לותך כאורח כל ארעא.

55

סך הכל זוזי ארבע מאות .ישלטו בנכסיהם שוה בשוה.
————————————
41

אחד ,שני ,שלישי ,רביעי ,חמישי ,ששי
׃day of Hebrew month, as follows
אחד ,שני ימים ,שלושה ימים ,ארבעה ימים ,חמישה ימים ,ששה ימים ,שבעה ימים ,שמונה ימים ,טשעה ימים ,עשרה
ימים ,אחד עשר יום ,שנים עשר יום ,שלושה עשר יום ,ארבעה עשר יום ,חמישה עשר יום ,ששה עשר יום ,שבעה
עשר יום ,שמונה עשר יום ,תשעה עשר יום ,עשרים יום ,אחד ועשרים יום ,שנים ועשרים יום ,שלושה ועשרים יום,
ארבעה ועשרים יום ,חמישה ועשרים יום,ששה ועשרים יום ,שבעה ועשרים יום ,שמונה ועשרים יום ,תשעה ועשרים
יום ,שלושים יום.
43
Hebrew month
44
)ושמונים ,וטשעים() ,ואחת ,ושתים ,ושלש ,וארבע ,וחמש ,ושש ,ושבע ,ושמונה ,ותשע(
45
name of city or town
46
name of country
47
groom’s Hebrew name
48
)Hebrew name(s) of groom’s parent(s
49
groom’s family name
50
bride’s Hebrew name
51
)Hebrew name(s) of bride’s parent(s
52
bride’s family name
53
bride’s Hebrew name
54
)Hebrew name(s) of bride’s parent(s
55
groom’s Hebrew name
56
)Hebrew name(s) of groom’s parent(s
42

30

ואמרו מר __________ 57בר _______ 58חתן דנן ומרת ___________ 59בת
____________ 60כלתא דא אחריות שטר כתובתא דא קבלנא עלינא ועל ירתנא בתרנא
להתפרע מכל שפר ארג נכסין וקנינין דאית לנא תחות כל שמיא דקנינא ודעתיד אנן למקנא
נכסין דאית להון אחריות ודלית להון אחריות כלהון יהון אחראין וערבאין לפרוע מנהון שטר
כתובתא דא מינן ואפילו מן גלימא דעל כתפנא בחינא ובמותנא מן יומא דנן ולעלם.
62

ואחריות וחומר שטר כתובתא דא קבלו עלן _______________ 61בר ______________
חתן דנן ו______________ 63בת ______________ 64כלתא דא כחומר כל שטרי כתובות
דנהגין בבית ישראל העשויין כתקון חכמינו זכרונם לברכה.

ואשוון מר ____________ 65בר ____________ 66חתן דנן ומרת ______________ 67בת
_____________ 68כלתא דא למבנא בית בישראל ביה ישרו אהבה ואחוה שלום ורעות.
וצביאו מר _____________ 69בר _____________ 70חתן דנן ומרת ____________ 71בת
______________ 72כלתא דא דאן יסיק אדעתא דחד מינהון לנתוקי נישואיהון או אן איתנתוק
נישואיהון בערכאות דמדינתא דיכול דין או דא לזמנא לחבריה לבי דינא דכנישתא דרבנן או מאן דאתי
מן חילה וליצותו תרוייהו לפסקא דדיניה בדיל דיכלו תרוייהו למיחי בדיני דאורייתא .דלא כאסמכתא
ודלא כטופסי דשטרי.
75
74
73
וקנינא מן ____________ בר ______________ חתן דנן למרת ____________ בת
————————————
57

groom’s Hebrew name
)Hebrew name(s) of groom’s parent(s
59
bride’s Hebrew name
60
)Hebrew name(s) of bride’s parent(s
61
groom’s Hebrew name
62
)Hebrew name(s) of groom’s parent(s
63
bride’s Hebrew name
64
)Hebrew name(s) of bride’s parent(s
65
groom’s Hebrew name
66
)Hebrew name(s) of groom’s parent(s
67
bride’s Hebrew name
68
)Hebrew name(s) of bride’s parent(s
69
groom’s Hebrew name
70
)Hebrew name(s) of groom’s parent(s
71
bride’s Hebrew name
72
)Hebrew name(s) of bride’s parent(s
73
groom’s Hebrew name
74
)Hebrew name(s) of groom’s parent(s
75
bride’s Hebrew name
58
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78

_______________  בת77______________  כלתא דא ומן מרת76 ______________
 חתן דנן על כל מה דכתוב ומפורש לעיל80_______________  בר79______________ למר
.במנא דכשר למקנא ביה והכל שריר וקים
(נאום ______________________________ עד)ה
(נאום ______________________________ עד)ה
_______________________________ חתן
_______________________________ כלה
__________________________ הרב)ה( מסדר)ת( הכתובה׃
————————————
76

Hebrew name(s) of bride’s parent(s)
bride’s Hebrew name
78
Hebrew name(s) of bride’s parent(s)
79
groom’s Hebrew name
80
Hebrew name(s) of groom’s parent(s)
77
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)Hebrew (without pointing
ב_____ 81בשבת ב_____ 82לחודש _____ 83שנת חמשת אלפים שבע מאות _______ 84לבריאת
86
עולם למניין שאנו מונים כאן ב_________ 85במדינת __________
89
אנו עדים שהחתן_________ 87בן__________ 88לבית __________
92
אמר לה לכלה __________ 90בת __________ 91לבית __________
היי לי לאשה כדת משה וישראל ואני אעבוד עבורך ואכבד ואזון ואפרנס אותך כמשפט גברים יהודיים
העובדים עבור נשותיהם ומכבדים וזנים ומפרנסים אותן באמונה ואתן לך כסף כתובתך מאתים זוזים
הראוי לך מן התורה ומזונותיך וכסותיך וסיפוקיך ואחיה חיי משפחה אתך כדרך כול העולם.
95
והכלה _________ בת___________ 93אמרה לחתן __________ 94בן __________ היה
לי לאיש כדת משה וישראל ואני אעבוד עבורך ואכבד ואזון ואפרנס אותך כמשפט נשים יהודיות
העובדות עבור אנשיהן ומכבדות וזנות ומפרנסות אותם באמונה ואתן לך כסף כתובתך מאתים זוזים
הראוי לך מדברי חכמים ומזונותיך וכסותיך וסיפוקיך ואחיה חיי משפחה אתך כדרך כול העולם.
סך הכול ארבע מאות זוזים .ישלטו בנכסיהם שווה בשווה.
————————————
81

אחד ,שני ,שלישי ,רביעי ,חמישי ,ששי
׃day of Hebrew month, as follows
אחד ,שני ימים ,שלושה ימים ,ארבעה ימים ,חמישה ימים ,ששה ימים ,שבעה ימים ,שמונה ימים ,טשעה ימים ,עשרה
ימים ,אחד עשר יום ,שנים עשר יום ,שלושה עשר יום ,ארבעה עשר יום ,חמישה עשר יום ,ששה עשר יום ,שבעה
עשר יום ,שמונה עשר יום ,תשעה עשר יום ,עשרים יום ,אחד ועשרים יום ,שנים ועשרים יום ,שלושה ועשרים יום,
ארבעה ועשרים יום ,חמישה ועשרים יום,ששה ועשרים יום ,שבעה ועשרים יום ,שמונה ועשרים יום ,תשעה ועשרים
יום ,שלושים יום.
83
Hebrew month
84
)ושמונים ,וטשעים() ,ואחת ,ושתים ,ושלש ,וארבע ,וחמש ,ושש ,ושבע ,ושמונה ,ותשע(
85
name of city or town
86
name of country
87
groom’s Hebrew name
88
)Hebrew name(s) of groom’s parent(s
89
groom’s family name
90
bride’s Hebrew name
91
)Hebrew name(s) of bride’s parent(s
92
bride’s family name
93
bride’s Hebrew name
94
groom’s Hebrew name
95
)Hebrew name(s) of groom’s parent(s
82

33
99

וכך אמרו __________ 96בן __________ 97החתן ו__________ 98בת __________
הכלה אחריות שטר כתובה זאת קבלנו עלינו ועל יורשינו אחרינו להיפרע מכול מיטב חמדת נכסים
וקנינים שיש לנו תחת כל השמים שזכינו בקנינם ושעתיד אנו לזכות בקנינם ,נכסים שיש להם אחריות
ושאין להם אחריות ,כולם יהיו אחראים וערבים לפרוע מהם שטר כתובה זאת ממנו ואפלו מן הגלימה
שעל כתפינו ,בחיינו ולאחר מותינו ,מיום זה ולעולם.
ואחריות וחומר שטר כתובה זאת קיבלו עליהם _____________ 100בן __________ 101החתן
ו__________ 102בת __________ 103הכלה כחומר כול שטרי כתובות שנוהגים בבית ישראל
העשויים כתיקון חכמינו זכרונם לברכה.
החתן והכלה התחייבו הדדית לבנות בית בישראל בו ישרו אהבה ואחווה שלום ורעות.
והסכימו __________ 104בן __________ 105החתן ו__________ 106בת __________
הכלה שאם יעלה על לב אחד מהם לבקש ניתוק קשר הנישואין שלהם ,או אם כבר נותק קשר
הנישואין שלהם בערכאות המדינה ,שיוכל זה או זו להזמין את הזולת לבית הדין של כנסת הרבנים או
בא כוחו ,ושיציתו שניהם לפסק דינו כדי לאפשר לשניהם לחיות לפי דיני התורה.
107

לא כאסמכתא ולא כטופסי שטרות.
וקבלנו קנין מן __________ 108בן __________ 109החתן ל__________ 110בת
__________ 111הכלה ומן __________ 112בת __________ 113הכלה לחתן
————————————
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groom’s Hebrew name
)Hebrew name(s) of groom’s parent(s
98
Hebrew name of bride
99
)Hebrew name(s) of groom’s parent(s
100
groom’s Hebrew name
101
)Hebrew name(s) of groom’s parent(s
102
Hebrew name of bride
103
)Hebrew name(s) of groom’s parent(s
104
groom’s Hebrew name
105
)Hebrew name(s) of groom’s parent(s
106
Hebrew name of bride
107
)Hebrew name(s) of groom’s parent(s
108
groom’s Hebrew name
109
)Hebrew name(s) of groom’s parent(s
110
Hebrew name of bride
111
)Hebrew name(s) of groom’s parent(s
112
Hebrew name of bride
113
)Hebrew name(s) of groom’s parent(s
97
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__________ 114בן __________ 115על כל מה שכתוב ומפורש לעיל בכלי הכשר לעשות בו
קנין ,והכול שריר וקים.
נאום׃____________________ עד)ה(
נאום ____________________:עד)ה(
גם אנו באנו על החתום:
החתן_____________________
הכלה_____________________
הרב)ה( מסדר)ת( הקידושין_______________ :
————————————
groom’s Hebrew name
)Hebrew name(s) of groom’s parent(s

114
115
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)Hebrew (with pointing
ְּב_____ְּ 116בַׁשָּבת ְּב____ְ 117לֹחֶדׁש _____ְׁ 118שַנת ֲחֵמֶשת ֲאָלִפים ְׁשַבע ֵמא ֹות _______
121
ִלְב ִריַאת ע ֹוָלם ְלִמְנָין ֶׁשָאנו ּ מ ֹוִנין ַּכאן ְּב_________ִּ 120בְמ ִדיַנת __________

119

124

ָאנו ּ ֵע ִדים ֶׁשֶהָחָתן_________ֶּ 122בן__________ְ 123לֵבית __________
127
ָאַמר ָלּה ַלַּכָּלה __________ַּ 125בת __________ְ 126לֵבית __________
ֲהִיי ִלי ְלִא ָּ ׁשה ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל ַוֲאִני ֶאֱעֹבד ֲעבו ּ ֵרְך ַוֲאַכֵּבד ְוָאזּון ַוֲאַפ ְרֵנס א ֹוָתְך ְּכִמְׁשַּפט ְג ָּב ִרים ְיהו ּ ִדִּיים
ָהע ֹוְב ִדים ֲעבּור ְנׁש ֹוֵתיֶהם ו ְּמַכְּב ִדים ְוָזִנים ו ְּמַפ ְרְנִסים א ֹוָתן ֶּבֱאמו ָּנהְ .וֶאֵּתן ָלְך ֶּכֶסף ְּכתו ָּּבֵתְך ָמאַתִים זו ּ ִזים
ָה ָראּוי ָלְך ִמן ַהּת ֹו ָרה ו ְּמז ֹונ ֹוַתִיְך ו ְּכסו ַּתִיְך ְוִסּפו ַּקִיְך ְוֶאְחֶיה ֲחֵיי ִמְׁשָּפָחה ִאָּתְך ְּכֶד ֶרְך ּכל־ָהע ֹוָלם.
ְוַהַּכָּלה _________ַּ 128בת___________ָ 129אְמ ָרה ֶלָחָתן __________ֶּ 130בן
__________ֱ 131הֵיה ִלי ְלִאיש ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל ַוֲאִני ֶאֱעֹבד ֲעבו ּ ְרָך ַוֲאַכֵּבד ְוָאזּון א ֹוְתָך ְּכִמְׁשַּפט
ָנִׁשים ְיהו ּ ִדי ּ ֹות ָהע ֹוְבד ֹות ֲעבּור ַאְנֵׁשיֶהן ו ְּמַכְּבד ֹות ְוָזנ ֹות ו ְּמַפ ְרְנס ֹות א ֹוָתם ֶּבֱאמו ָּנהְ .וֶאֵּתן ְלָך ֶּכֶסף ְּכתו ָּּבְתָך
ָמאַת ִים זו ּ ִזים ָה ָראּוי ָלְך ִמ ִדְּב ֵרי ֲחָכִמים ו ְּמז ֹונ ֹוֶתיָך ו ְּכסו ֶּתיָך ו ִּסּפו ֶּקיָך ְוֶאְחֶיה ֲחֵיי ִמְׁשָּפָחה ִאְּתָך ְּכֶד ֶרְך
ּכל־ָהע ֹוָלם.
ַסְך ַה ֹּכל ַא ְרַּבע ֵמא ֹות זו ּ ִזיםִ .יְׁשְלטו ּ ְּבִנְכֵסיֶהם ָׁש ֶוה ְּבָׁש ֶוה.
————————————
116

אחד ,שני ,שלישי ,רביעי ,חמישי ,ששי
׃day of Hebrew month, as follows
אחד ,שני ימים ,שלושה ימים ,ארבעה ימים ,חמישה ימים ,ששה ימים ,שבעה ימים ,שמונה ימים ,טשעה ימים ,עשרה
ימים ,אחד עשר יום ,שנים עשר יום ,שלושה עשר יום ,ארבעה עשר יום ,חמישה עשר יום ,ששה עשר יום ,שבעה
עשר יום ,שמונה עשר יום ,תשעה עשר יום ,עשרים יום ,אחד ועשרים יום ,שנים ועשרים יום ,שלושה ועשרים יום,
ארבעה ועשרים יום ,חמישה ועשרים יום,ששה ועשרים יום ,שבעה ועשרים יום ,שמונה ועשרים יום ,תשעה ועשרים
יום ,שלושים יום.
118
Hebrew month
119
ושמונים ,וטשעים() ,ואחת ,ושתים ,ושלש ,וארבע ,וחמש ,ושש ,ושבע ,ושמונה ,ותשע(
120
name of city or town
121
name of country
122
groom’s Hebrew name
123
)Hebrew name(s) of groom’s parent(s
124
groom’s family name
125
bride’s Hebrew name
126
)Hebrew name(s) of bride’s parent(s
127
bride’s family name
128
bride’s Hebrew name
129
bride’s Hebrew name
130
groom’s Hebrew name
131
)Hebrew name(s) of groom’s parent(s
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ְוָכְך ָאְמרו ּ __________ֶּ 132בן __________ֶ 133הָחָתן ו__________ַּ 134בת __________
ַהַּכָּלה ַאֲח ָריּות ְׁשָטר ְּכֻתָּבה ֹזאת ִקַּבְלנו ּ ָעֵלינו ּ ְוַעל י ֹו ְרֵׁשינו ּ ַאֲח ֵרינו ּ ְלִהָּפ ַרע ִמ ּכל־ֵמיַטב ֶחְמַדת ְנָכִסים
ְוִקְנָיִנים ֶׁשֵיׁש ָלנו ּ ַתַחת ּכל־ַה ָּ ׁשַמִים ֶּ ׁשָזִכינו ּ ְּבִקְנָיָנם ְוֶׁשָעִתיד ָאנו ּ ִל ְזּכ ֹות ְּבִקְנָיָנםְ ,נָכִסים ֶׁשֵיׁש ָלֶהם
ַאֲח ָריּות ְוֶׁשֵאין ָלֶהם ַאֲח ָריּותֻּ ,כָּלם ִיְהיו ּ ַאֲח ָרִאים ַוֲע ֵרִבים ִלְפֹרַע ֵמֶהם ְׁשַטר ְּכֻתָּבה ֹזאת ִמֶּמנ ּו ּ ַוֲאִפּלו ּ ִמן
ַה ְג ִּליָמה ֶׁשַעל ְּכֵתֵפינּוְּ ,בַחֵּינו ּ ו ְּלַאַחר מ ֹוֵתינּוִ ,מי ּ ֹום ֶזה ו ְּלע ֹוָלם.
ְוַאֲח ָריּות ְוֹחֶמר ְׁשַטר ְּכֻתָּבה ֹזאת ִקְּבלו ּ ָעֵליֶהם _____________ֶּ 136בן __________ֶ 137הָחָתן
ו__________ַּ 138בת __________ַ 139הַּכָּלה ְּכֹחֶמר ָּכל־ְׁשַט ֵרי ְּכֻתּב ֹות ֶׁשנ ֹוֲהִגים ְּבֵבית ִיְׂש ָרֵאל
ָהֲעׂשו ִּיים ְּכִתּקּון ֲחָכֵמינו ּ ִזְכר ֹוָנם ִלְב ָרָכה.
ֶהָחָתן ְוַהַּכָּלה ִהְתַחֵּיבו ּ ֲהָד ִדית ִלְבנ ֹות ַּבִית ְּבִיְׂש ָרֵאל ּב ֹו ִיְׁשרו ּ ֲאָהָבה ַוֲאָח ָוה ָׁשל ֹום ְו ֵרעּות.
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ְוִהְסִּכימו ּ __________ֶּ 140בן __________ֶ 141הָחָתן ו__________ַּ 142בת __________
ַהַּכָּלה ֶׁשִאם ַיֲעֶלה ַעל ֵלב ֶאָחד ֵמֶהם ְלַבֵּקש ִנּתּוק ֶקֶׁשר ַה ִנ ּׂשו ִּאין ֶׁשָּלֶהם ,א ֹו ִאם ְּכָבר נַֻּתק ֶקֶׁשר ַה ִנ ּ ּ ׂשו ִּאין
ֶׁשָּלֶהם ְּבַע ְרָּכא ֹות ַהְּמ ִדיָנהֶׁ ,שיו ַּכל ֶזה א ֹו ז ֹו ְלַה ְזִמין ֶאת־ַהז ּו ַּלת ְלֵבית ַהִּדין ֶׁשל ְּכֶנֶסת ָה ַרָּבִנים א ֹו ָּבא־ ֹּכח ֹו,
ְוֶׁשְיַצְּיתו ּ ְׁשֵניֶהם ִלְפַסק־ִּדינ ֹו ְּכֵדי ְלַאְפֵׁשר ִלְׁשֵניֶהם ִלְחי ֹות ְלִפי ִּדיֵני ַהּת ֹו ָרה.
ֹלא ְּכַאְסַמְכָּתא ְוֹלא ְּכ טְפֵסי ְׁשָטר ֹותְ .וִקַּבְלנו ּ ִקְנָין ִמן __________ֶּ 144בן __________ֶ 145הָחָתן
ל__________ַּ 146בת __________ַ 147הַּכָּלה ו ִּמן __________ַּ 148בת __________ַ 149הַּכָּלה
ֶלָחָתן __________ֶּ 150בן __________ַ 151על ּכל־ַמה־ ֶּ ׁשָּכתּוב ו ְּמֹפ ָרש ְלֵעיל ִּבְכִלי ַהָּכֵׁשר ַלֲעׂש ֹות
ּב ֹו ִקְנָיןְ ,וַה ֹּכל ָׁש ִריר ְוַקָּים.
————————————
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groom’s Hebrew name
)Hebrew name(s) of groom’s parent(s
134
Hebrew name of bride
135
)Hebrew name(s) of groom’s parent(s
136
groom’s Hebrew name
137
)Hebrew name(s) of groom’s parent(s
138
Hebrew name of bride
139
)Hebrew name(s) of groom’s parent(s
140
groom’s Hebrew name
141
)Hebrew name(s) of groom’s parent(s
142
Hebrew name of bride
143
)Hebrew name(s) of groom’s parent(s
144
groom’s Hebrew name
145
)Hebrew name(s) of groom’s parent(s
146
Hebrew name of bride
147
)Hebrew name(s) of groom’s parent(s
148
Hebrew name of bride
149
)Hebrew name(s) of groom’s parent(s
150
groom’s Hebrew name
151
)Hebrew name(s) of groom’s parent(s
133
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ְנאּום׃____________________ ֵעד)ה(
ְנאּוםֵ ____________________:עד)ה(
ַּגם ָאנו ּ ָּבאנו ּ ַעל ֶהָחתּום:
ֶהָחָתן_____________________
ַהַּכָּלה_____________________
הרב)ה( מסדר)ת( הקידושין_________________ :
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We testify that on the ______________ day of the week, the ______________ day of the month
of ______________, in the year five thousand seven hundred ________________, corresponding
to the ______________ day of ___________, _____, here in ___________________ in the
country of ___________________, the groom, __________________ the son of
__________________ of the family of __________, said to the bride, __________________ the
daughter of __________________ of the family __________: “Be my wife according to the laws
and traditions of Moses and the Jewish people. I will work on your behalf and honor, sustain, and
support you according to the practice of Jewish men, who faithfully work on behalf of their
wives and honor, sustain and support them. I obligate myself to give you the sum of 200 zuzim as
the money for your ketubbah, to which you are entitled according to biblical law. I will provide
your food, clothing and necessities, and I will live with you in marital relations according to
universal custom.”
And the bride __________ the daughter of __________ said to the groom _________ the son of
__________: “Be my husband according to the laws and traditions of Moses and the Jewish
people. I will work on your behalf and honor, sustain, and support you according to the practice
of Jewish women, who faithfully work on behalf of their husbands and honor, sustain and
support them. I obligate myself to give you the sum of 200 zuzim as the money for your
ketubbah, to which you are entitled according to rabbinic law. I will provide your food, clothing
and necessities, and I will live with you in marital relations according to universal custom.”
For a total of 400 zuzim. They will control their property equally.
The groom __________________, and the bride ________________ said: “We take upon
ourselves, and our heirs after us, the obligation of this ketubbah to be paid from the best part of
all our property, real and personal, that we now possess or may hereafter acquire. From this day
forward, all our property, wherever it may be, even the mantle on our backs, shall be mortgaged
and liened for the payment of this ketubbah, whether during our lifetime or thereafter.”
__________________, the groom, and ____________, the bride, took upon themselves all the
obligations and strictures of this ketubbah, as is customary with other ketubbot made for Jewish
men and women in accordance with the enactment of our sages, may their memory be for a
blessing.
__________________ the son of __________________, the groom, and __________________
the daughter of __________________, the bride, agreed to build a house in which love and
companionship, peace and friendship will abide.
__________________ the son of __________________, the groom, and __________________
the daughter of __________________, the bride, further agreed that should either contemplate
dissolution of the marriage, or following the dissolution of their marriage in the civil courts, each
may summon the other to the Bet Din of The Rabbinical Assembly, or its representative, and that
each will abide by its instructions so that throughout life each will be able to live according to the
laws of the Torah. This ketubbah is not to be regarded as mere rhetoric or as a perfunctory legal
form. We have performed the act which in Jewish law makes the obligations of this document
legally binding on the part of __________________, the groom, to __________________, the
bride, and on the part of the bride, __________, to __________________, the groom, with an
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instrument fit for that purpose, in order to confirm all that is stated and specified above, which
shall be valid and immediately effective.
___________________________, witness
___________________________, witness
Groom _______________
Bride _______________
Rabbi _______________
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Appendix Two -- An Egalitarian Marriage Ceremony
Welcoming
When the groom and the bride enter:
.ָּברו ִּכים ַהִָּבִאים ְּבֵׁשם ְי־ה ָוה
May those who have come be blessed in the name of the LORD,
If the ceremony is held in a synagogue:
:ֵּב ַרְכנו ֶּכם ִמֵּבית ְי־ה ָוה
We bless you from the House of the LORD.
The groom and the bride may circle each other three or seven times, and the rabbi may say:
As you circle one another, may you become part of each other’s life (or may you encircle each
other with love).
:ִעְבדו ּ ֶאת־ְי־ה ָוה ְּבִׂשְמָחה ֹּבאו ּ ְלָפָניו ִּב ְרָנָנה
Serve the LORD in joy, come before (God) in rejoicing.
,ִמי ַאִּדיר ַעל־ַהֹּכל
,ִמי ָּברו ְּך ַעל־ַהֹּכל
,ִמי ָּגד ֹול ַעל־ַהֹּכל
.הּוא ְיָב ֵרְך ֶהָחָתן ְוַהַּכָּלה
May the One who is supreme in power, blessing and glory bless this groom and bride.
The rabbi greets the couple and introduces the ceremony.
Birkat Eirusin
. ּב ֹו ֵרא ְ ּפ ִרי ַהָגֽ ֶּפן, ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם.1
. ְוִה ִ ּתיר ָ ֽלנו ּ ִנ ּ ׁשו ִּאין ַעל ְיֵדי ֻח ָּפה ְוִקד ּו ִּׁשין, ֲא ֶ ׁשר ִק ְד ּ ָ ֽׁשנו ּ ְּבִמְצ ֹוָתיו ְוִצ ֽ ָּונו ּ ַעל ָהֲע ָרי ֹות, ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם.2
. ְמַקֵד ּׁש ַעּמ ֹו ִיְׂש ָרֵאל ַעל ְיֵדי ֻח ָּפה ְוִקד ּו ִּׁשין,ָּברו ְּך ַא ָ ּתה ְיָי
1. Praised are you, LORD our God, Sovereign of the universe, creator of the fruit of the vine.
2. Praised are you, LORD our God, Sovereign of the universe, whose sanctity fills our lives
through mitzvot, who has commanded us regarding sexual propriety, forbidding relationships
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with those engaged and permitting relationships sanctified with h.uppah and sacred marriage
ceremonies. Praised are you, LORD, our God, who sanctifies the people Israel with h.uppah and
sacred marriage ceremonies.
Presentation of Rings
When a tenai bekiddushin is agreed to, the rabbi asks:
Do you enter this marriage according to the laws of Moses and the people of Israel and the
conditions you have undertaken?
The bride and the groom answer:
Yes.
The bride says to the groom:
.ֲה ֵרי ַאָּתה ְמֻק ָד ּׁש ִלי ְּבַטַּבַעת ז ֹו ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל
You are now consecrated to me with this ring according to the law of Moses and Israel.
The groom says to the bride:
.ֲה ֵרי ַאְּת ְמֻק ֶד ֶּׁשת ִלי ְּבַטַּבַעת ז ֹו ְּכַדת ֹמֶׁשה ְוִיְׂש ָרֵאל
You are now consecrated to me with this ring according to the law of Moses and Israel.
(As the bride and the groom recite these line, they may put the rings on a cloth and tie it together
to symbolize that they are creating a shared pot. Then if they so choose at this point in the
ceremony, they can take out the rings and put them on each other’s fingers.)
The Ketubbah is Read
Sheva Berakhot
 ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם ּב ֹו ֵרא ְ ּפ ִרי ַהָגֽ ֶּפן׃.1
 ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם ֶ ׁשַה ֹּכל ָּב ָרא ִלְכב ֹוד ֹו׃.2
 ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם י ֹוֵצר ָהָאָדם׃.3
. ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם ֲא ֶ ׁשר ָיַצר ֶאת ָהָאָדם ְּבַצְלמ ֹו ְּב ֶ ֽצֶלם ְּדמּות ַ ּתְבִנית ֹו ְוִהְתִקין ל ֹו ִמ ֶ ּֽמנ ּו ּ ִּבְנַין ֲעֵדי ַעד.4
ָּברו ְּך ַא ָ ּתה ְיָי י ֹוֵצר ָהָאָדם׃
 ָּברו ְּך ַא ָ ּתה ְיָי ְמ ַ ׂש ֵ ּֽמַח ִצי ּ ֹון ְּבָב ֶ ֽניָה׃. ׂש ֹוׂש ָ ּתִׂשיׂש ְוָתֵגל ָהֲעָק ָרה ְּבִקּבּוץ ָּב ֶ ֽניָה ְלת ֹוָכּה ְּבִׂשְמָחה.5
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 ָּברו ְּך ַא ָ ּתה ְיָי ְמ ַ ׂש ֵ ּֽמַח ָחָתן ְוַכ ָ ּלה׃. ַ ׂש ֵ ּֽמַח ְ ּת ַ ׂש ַ ּמח ֵרִעים ָהֲאהו ִּבים ְּכ ַ ׂש ֵ ּמֲחָך ְיִצי ְרָך ְּבַגן ֵ ֽעֶדן ִמ ֶ ֽ ּקֶדם.6
 ָּברו ְּך ַא ָ ּתה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ֶ ֽמֶלְך ָהע ֹוָלם ֲא ֶ ׁשר ָּב ָרא ָ ׂשׂש ֹון ְוִׂשְמָחה ָחָתן ְוַכ ָ ּלה ִּגיָלה ִר ָ ּנה ִּדיָצה ְוֶח ְד ָוה ַאֲהָבה ְוַאֲח ָוה ְו ָ ׁשל ֹום.7
 ְמֵה ָרה ְיָי ֱא־ל ֹ ֵ ֽהינו ּ ִי ָּ ׁשַמע ְּבָע ֵרי ְיהו ָּדה ו ְּבֻחצ ֹות ְירו ּ ָ ׁשַלִים ק ֹול ָ ׂשׂש ֹון ְוק ֹול ִׂשְמָחה ק ֹול ָחָתן ְוק ֹול ַכּ ָ ּלה ק ֹול ִמְצֲהל ֹות.ְו ֵרעּות
 ָּברו ְּך ַא ָ ּתה ְיָי ְמ ַ ׂש ֵ ּֽמַח ָחָתן ִעם ַהַכּ ָ ּלה׃.ֵרִעים ֲאהו ִּבים ֵמֻח ָּפָתם ו ְּנָע ִרים ִמִּמְׁש ֵ ּתה ְנִגיָנָתם
1. Praised are you, LORD, our God, Sovereign of the universe, who creates the fruit of the vine.
2. Praised are you, LORD, our God, Sovereign of the universe, who created all for your glory.
3. Praised are you, LORD, our God, Sovereign of the universe, creator of humanity.
4. Praised are you, LORD, our God, Sovereign of the universe, who created man and woman in
your image, after divine likeness, that they may perpetuate life. Praised are you, LORD, creator
of humanity.
5. May Jerusalem rejoice as her children are restored to her in joy. Praised are you, LORD,
source of joy for groom and bride.
6. Grant perfect joy to these beloved friends even as you brought joy to the first husband and wife
in Eden’s garden long ago. Praised are you, LORD, source of joy for groom and bride.
7. Praised are you, LORD, our God, Sovereign of the universe, who has created joy and
happiness, groom and bride, delight, song, gladness and laughter, love and harmony, peace and
companionship. May it be soon, LORD, our God, when the voices of joy and happiness, the
voices of bride and groom, the jubilant voices of loving companions beneath the h. uppah, the
voices of young people celebrating and singing, be heard in the towns of Judah and in the squares
of Jerusalem. Praised are you, LORD, who inspires the groom and the bride to rejoice together.
The ceremony concludes with the breaking of a glass.
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Appendix Three
 תנאי בקידושיןThe Prenuptial Agreement
This document is to be completed and signed by the couple and their witnesses prior to the wedding
ceremony. A copy shall be kept by the officiating rabbi, with the original returned to the couple together
with their other marriage documents.

This is to certify that on the ______ day of the month of ______ in the year _____,
corresponding to the _____ day of the month _____, in the year _____ in the ______ of ______,
the groom, _______________ and the bride _______________ of their own free will and accord
entered into the following agreement with respect to their intended marriage:
“If our marriage should be terminated by decree of the civil courts and if by expiration of six
months after such a decree, a divorce according to the laws of Moses and the people of Israel
has been issued, then our betrothal and our marriage will have remained valid and binding;
But if our marriage should be terminated by decree of the civil courts and if by expiration of six
months after such a decree a divorce according to the laws of Moses and the people of Israel has
not been issued, then our betrothal and our marriage will have been null and void.”
Signature of the Groom:
Signature of the Bride:
We the undersigned duly constituted Bet Din witnessed the oral statements and signatures of the
groom and bride.
Rabbi:
Witness:
Witness:

