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A] ‘Techiyat Hametim’ and ‘Olam Habah'?
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In Shirat Ha azinu we see G-d describe Himself as the G-d who ‘kill and brings back to life’
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A passuk in Kohelet clarifies that death is not the end of the soul, only the body. The soul returns to Hashem
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Daniel appears to refer explicitly to the physical resurrection of the dead for a future Judgement Day
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The Mishna lists 3 categories of those who have no place in the Next World. The first is those who deny the Torah source
for Techiyat Hametim

But what does @100 T™NN mean? Traditionally, it has been understood as referring to the bodies of the dead coming
back to life. But is there any chance that it is actually referring to the Life after Death - the survival of the soul after the
death of the body? In any event, what would be the purpose of resurrecting the body?
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Our tefillot appear to indicate that (i) Olam Hazeh, (ii) Olam Habah, (iii) Yemot Hamashiach and (iv) Techiyat Hametim
are different periods in time

B] The Rambam in Mishne Torah
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The Rambam’s view of the World to Come was that it is a purely spiritual eternal experience. The Ra’avad and other
rabbis of the time regarded such comments as close to a heretical denial of the Resurrection
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The Rambam does however rule in the Mishne Torah that someone who denies Techiyat Hametim is a heretic who has no
place in the World to Come but there is little elaboration on this. Why was this not good enough for the Ra’avad to show
the Rambam’s true belief in Techiyat Hametim. Did the Ra’avad doubt what the Rambam meant by Techiyat Hametim?
Interestingly, the Rambam lists Techiyat Hametim here BEFORE the coming of Mashiach. Is this meant to be a
chronological order?

C] The Rambam in Moreh Nevuchim

There is practically no reference to the Resurrection in the Moreh Nevuchim'.

D] The Rambam’s Introduction to Perek Chelek
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The Rambam’s comments in the list of lkarim are very brief. He refers to an earlier discussion (in that Introduction) in
which he describes Resurrection as a foundational Jewish belief. It will however be limited to tzaddikim only. More
radically, the Rambam seems to write that the Resurrection will be temporary and that all people are ultimately destined
to die and decompose.

The Rambam was severely criticized during his life for failing to commit to the idea of a physical resurrection. It was a
commonly held philosophical position, including amongst Islamic philosophers such as Avicenna (980-1037), that the
ultimate eternal life was non-physical and that belief in a physical resurrection was a concession to the weakness of the
masses who could not conceive of a non-physical existence.

Proofs were brought from Chazal that physical resurrection was indeed a fundamental Jewish principle
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Antoninus said to Rabbi [Yehuda Hanasi]. “The body and soul can both free themselves from judgement. How? The body can claim: ‘it was the soul that
sinned since from the day it left me I have been lying quiet as a stone in the grave’. The soul can say: ‘it was the body that sinned, since from the day it
left me I have been flying in the air like a bird’ . He replied: “I will tell you a parable. To what can this be compared? To a human king who owned a
beautiful orchard which contained splendid figs. He appointed two watchmen for it, one lame and the other blind. The lame man said to the blind man I
see beautiful figs in the orchard. Come and put me on your shoulders so that we can get them and eat them. The lame man rode on the blind man, so
they got them and ate them. Some time later, the owner of the orchard came and asked them ‘where are the beautiful figs?” The lame man said, ‘Do I
have legs to walk with!?” The blind man said, ‘Do I have eyes to see!”” What did he do? He placed the lame man on the blind man and judged them
together. So too, Hashem brings the soul and throws it into the body and judges them together. As it says ‘He shall call to the heavens from above, and to the
earth, so that He may judge his people’. He shall call to the heavens from above - this refers to the soul; and to the earth that He may judge His people - to the
body.”

This gemara is seen as a support for the position that the ultimate day of Judgement will come when the body and soul
are reunited. The Soul World that the neshama inhabits after death is simply a ‘holding zone’ pending Techiyat Hametim

1. other than an oblique reference in 3:23 which does not shed any light on the Rambam’s position
2. Our text of Bereishit Rabba does not have this wording, but see Taanit 7a
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E] The Rambam'’s Treatise on Resurrection

Outside pressures mounted on the Rambam. In particular, the Ramah (R. Meir b. Todros ha-Levi Abulafia) was shocked
at the implication that Maimonides did not subscribe to physical Resurrection as a central principle.

The Rambam eventually (in 1191) publicized his belief in the Resurrection and deny the claims of heresy. He wrote a
specific essay on Techiyat Hametim. After seeing that essay many, including the Ramah became satisfied that the
Rambam indeed affirmed the traditional belief

1. "And I will state that the resurrection of the dead - which is widely known and recognized among our
people, which is accepted by all groups among us, which is mentioned on numerous occasions in the
tefillot, Aggadata, and supplications that were composed by the Prophets and the great Sages who fill the
pages of the Talmud and the Midrashim - refers to the return of the soul to the body after it had departed.
.... Concerning this, there has never been heard any disagreement in our nation, nor does it have any
[allegorical] interpretation [other than its literal meaning]. Nor is it permissible to rely upon any individual
who believes otherwise. ... In conclusion, we have been informed prophetically [concerning Techiyat
Hameitim], whether on one or on many occasions, and it has been mentioned countless times by Sages of
Israel, both of earlier and of recent times, and it has become widely publicized in our nation, and there is
universal consensus that the human soul will return to the body. And this is the proper approach
concerning the resurrection of the dead."

From Ma’amar Techiyat Hametim of the Rambam
The Rambam clearly defends a literal understanding of a miraculous Techiyat Hametim in his Ma’amar. However, even
after its publication, others - opponents and supporters - insisted either that the Rambam didn’t really mean it (and that it
was only written for the masses) or even that there is an esoteric meaning hidden in the Ma’amar itself!
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Chazal introduced a beracha to say on entering a Jewish graveyard - it clearly refers to Techiyat Hametim

P72 DONN 93997 PTA DONN JTY PTA DINNX I WX DY TON IWNON M NNXR T2 TIA0 ORIV 11PN ... 13.
DXNNN NN NN T NI ODIWH PND PTI DONX DPNY TNY NI T2 DINN TR

> 1951 ? 799 M52 MdHH ©"9
The Rambam brings the wording of the Gemara but then adds in the words Nan ©2WN PNY. Does he intend to make a
equation between Techiyat Hametim and Olam Haba? The Rambam may however be stressing that the ultimate goal is
the non-physical World-to-Come

14. I explained that we find men concerned only with the Resurrection; asking if the dead will rise naked or in
their garments, and others such problems. But the World-to-Come is entirely overlooked. I thereupon
announced very clearly that the Resurrection is a fundamental of the Torah of Moses our master, but that
it was not the ultimate goal, and that the ultimate goal is life in the World-to-Come. I engaged in this
long discussion so that I dispelled the serious skepticism that contends that the Torah knows of no reward
that is not in this world, and that it makes no mention of reward or punishment in the afterlife.

From Ma’amar Techiyat Hametim of the Rambam
Thus, even after Resurrection, the Rambam understands that those resurrected will eventually die again

Most authorities today take the Rambam at his word in the Ma’amar Techiyat Hametim and understand that the Rambam
did indeed subscribe to a miraculous physical Resurrection’

3. For some interesting exceptions to this rule see Shapiro, The Limits of Orthodox Theology pp154-6, in particular the views of
Rabbi Joseph Hertz (former British Chief Rabbi) and Rav Yosef Kapach
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F] The Position of the Ramban
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The position of the Ramban and the kabbalists is that Techiyat Hametim is the ultimate state of man - an eternal rejoining
of body and soul, reaching the level of Adam pre-Sin, whereby the body can become ever more and more refined by the
impact of the spiritual soul for all eternity. For the Ramban, this eternal physical-spiritual state is “The World to Come’ -
Olam Haba. For the kabbalists, Olam Haba is not merely the world of souls that a person reaches after death, but the
ultimate eternal world of the Resurrection.

What function does Resurrection have in Rambam’s understanding of the ultimate World to Come as a purely spiritual
existence? For the Rambam, Techiyat Hametim is not directly connected to Yemot Hamashiach or to Olam Haba. One
possible answer is that even a temporary Resurrection will of enormous benefit in order to gain the ultimate Olam Haba.
Presumably, those resurrected will use their time wisely!
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In fact the Rambam also has explicit support from Chazal. The Midrash brings the mashal of the blind and lame
watchmen in the name of R’ Yishmael. It then brings a contrary opinion - of R. Chiyah - that only the soul will be judged
in the ultimate judgement

F] The Order of Yemot HaMashiach and Techiyat Hametim

17. I said that the Mashiach would not be required to do wonders, like miraculously splitting the Red Sea, or
resurrecting the dead .... But from this analysis it does not follow that G-d will not revive the dead by His
will and wish when He desires and whomever He desires to resurrect. It will happen in the lifetime of
Mashiach, or before him, or after he dies.

From Ma’amar Techiyat Hametim of the Rambam

SUMMARY 1: THE DESTINY OF THE WORLD

Rambam: THIS WORLD >> NATURAL YEMOT HAMASHIACH >> TEMPORARY RESURRECTION [BEFORE, DURING OR AFTER MASHIACH] >> SPIRITUAL OLAM HABA

Ramban: THIS WORLD >> SUPERNATURAL YEMOT HAMASHIACH >> ETERNAL RESURRECTION = PHYSICAL/SPIRITUAL OLAM HABA

SUMMARY 2: THE PATH OF THE INDIVIDUAL SOUL

Rambam: LIFE )) DEATH >) SOUL WORLD/GAN EDEN >) TEMPORARY RESURRECTION >) DEATH )) ETERNAL SPIRITUAL OLAM HABA

Ramban: LIFE )) DEATH )) SOUL WORLD/GAN EDEN )) ETERNAL RESURRECTION/OLAM HABA

F] A Non-Miraculous Resurrection?

18. The Resurrection, however, is a miraculous event. Its sense is easily grasped and nothing more is needed
than to believe in it as the authentic tradition teaches us. It is something outside the nature of existence and
no rational proof of it exists. It simply follows the pattern of all miracles; it is to be accepted and that is that

From Ma’amar Techiyat Hametim of the Rambam
The Rambam’s position seems clear, but see the following extract from R. Aryeh Kaplan’s sefer Immortality,
Resurrection and the Age of the Universe for a more technological approach to the matter
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38 Immontality, Resurrection and the Age of the Universe

there isa tradition that the resurrection will take place through
the righteous®

An even clearer picture of the resurrection is provided by
another passage in the Zohar. Here we find Rabbi Phinchas
quoting the opinion of the School of Shammai that the resur-
rection will parallel that of Ezekiel. Rabbi Simeon replies:

This was already disputed in earlier generations. But God will
perform miracles and unusual wonders with these bones. It is
thus written, “Remember that You fashioned me like clay, and
will bring me into dust again” (Job 10:9). After that, Scripture
states, “You will pour me out like milk and curdle me like: cheese.
You will clothe me with skinand flesh, and knit me wogether with
bonesand sinews” (Job 10:10).

After mandecaysin the ground, and the time of the resurree-
tion comes, God will take the ewes that reain and process them
like dough, just as cheese is made [rom milk. The process will be
like the fermentation of milk, which isa very purified fermenta-
tion.

Thebone will be separated into very small picces and ground
untilitisaliquid like milk. It will then be curdled and given a
form, just as cheese is cardled out of wilk. Iewill then be formed
into skin, flesh, sinew, and bone. Thus it is written, “You will pour
me out like milk.”™

The remains regenerate: first they will have to be liquified
or dissolved until they form aliquid like milk. This will have to
take place under very “pure,” or sterile, conditions. The result-
ing liquid will then “curdle” into an embryo, which will in turn
grow to form the new body.

As we shall see, we already find ourselves discussing a pro-
cess that verges on scientific possibility. Before we go into this
in detail, however, let us look into the question of just how mi-
raculous the resurrection is meant to be,

In defending his view that the resurrection is only tempo-
rary, and that the resurrected dead will live but a short while
and then die again, the Rambam states tha HENY SOUrees in
our sacred literature prove that aomieaele can only produce a
temporary result. This appears (o he anoanbroken rale no

has already been successfully tried with animals, the chromo-
somes of an unfertilized ovum are replaced with those of the
cell to be cloned. If this ovum is then implanted in a womb, it
will grow into a precise genetic carbon copy of the chromo-
some donor.

Whatif an amount of genetic material sufficient to repro-
ducea full set of chromosomes were to survive inagrave? Clon-
ing could then be done not only from a living person but even
from one long dead.

Furthermore, there is no reason why this process should
have to iake place in a natural womb. There has been much
experimentation with artificial wombs, and it is certainly con-
ceivable that a clone could be grown in an artificial womb.

Taking this one step further, the process could also be car-
ried out with an artificial ovum, or with some other mecha-
nism where the genetic material could first develop into a cel-
lular structure and then into a growing embryo.

All this would be the wildest conjecture if it did not fit our
traditions so very well. Thus, we speak of the dew of resurree-
tion, which might very well be some sort of nutrient solution
or, more probably, some substance that can extract and reas-
semble the genetic material from human remains. We find the
bones being dissolved in this dew. The Zohar clearly states that
this will take place under sterile conditions. The allusions to
fermentation may refer to some sort of genetic viruses that may
conceivably be employed in this process. The final result is the
structuring of the genetic material and itsdevelopment intoan
embryo, also clearly alluded to in the last quotation from the
Zohar.

The only problem would then be to locate the remains of
all the people to be resurrected. This, however, could be done
prophetically. We have the precedent where Rabbi Isaac Luria,
the holy Ari, located the graves of many Zaddikim through
divine inspiration* We furthermore find a tradition that one
of the requirements for the resurrection is prophecy: “Divine
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inspivation (recad ha kodeshy brings the resurveciion,
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miracle can result in anything permanent. Nature follows its
normal course, and a miracle can only temporarily abrogate it.
An interesting consequence of this may be that no permanent
record is left of miracles, and therefore we should not expect
to find any archaeological evidence for them.

The Rambam argues that since the resurrection is patently
a miracle, its effects can only be temporary. This is one of his
strongest proofs that the resurrected dead will eventually have
to die.

However, as we have scen, there is still a majority opinion
that the resurrected dead will live forever. According to this
opinion, the Rambam’s objection remains a glaring question.
This objection remains unanswered unless we say that the res-
urrection does not involve the alteration of any of the laws of
nature.

Whether the resurrected dead will live forever or not may
be related (o the dispute between the School of Shammai and
the School of Hillel. Shammai derives the details of the resur-
rection from Ezckiel's vision, where the dead were revived
miraculously and eventually died. Hillel's School, on the other
hand, derives the details from embryonic development, which
does not involve any manifest miracle, It is logical to assume
that the Hillelites hold that the resurrected dead can live for-
ever. Indeed, in the Talmud, we find that those who maintain
that the resurrected dead will live forever also hold that the
story in Ezekiel was only a vision and cannot be applied to the
final resurrection.

Now, although we must qualify our remarks as conjectural,
the lessons that we can learn from this are quite remarkable.

Instead of viewing this matter from a traditional viewpoint,
let us for a moment explore the possibility of bringing a dead
person back to life as a purely technological problem. The
newly developed science of cloning comesinto play here. As s
well known, alimost every cell in the body contains a full set of
chromosomes, with all the penetie material needed to recon-
stract the entive body. Inthe standard method of cloning, which

Bodily resurrection may also be possible even when no re-
mains exist. There are many cases where a body is completely
destroyed and nogenetic material remains. The main thing nec-
essary to reconstructa human body, however, is information—
namely, the information contained in the genetic code.

if one had a record of the genetic code of any individual,
whether recorded ina book or in any other manner, one would,
in theory at least, be able to make a perfect carbon copy of this
individual’s body. No actual remains would be needed. All that
asufficiently advanced technology would need would be a pre-
cise record of the individual's genetic code.

Using this information, seed molecules of DNA could be
produced, and these in turn could be built up into a complete
set of artificial genes and chromosomes. Once these existed,
the process of cloning could take place the same as with natu-
ral chromosomes.

Only one question would remain. How do we recover this
information? How do we obtain the genetic code of someone
who has been dead for thousands of years?

There 1s one obvious answer: information can be transimit-
ted verbally. When no other method exists, the information
contained in the genetic code of any individual could be re-
vealed prophetically. This indeed may be another reason why
prophecy is a necessary precondition for the resurrection.

Indeed, this may even be alluded toin the Midrash that says,
“It is prophecy that will grant flesh, sinews, and bones to the
dead. Thisisalso true of all flesh and bones that have been eaten
by animals and birds.™® What this Midrash may be tclling us is
that when all the genetic material has been destroyed, as when
2 person is eaten by a wild animal, it will be restored propheti-
cally.

The missing genetic coding could be supplied prophetically
and would then be used to construct artificial chromosomes. A
more fascinating possibility, however, is that the very process
ot prophecy could be usedio reconstruct the chromosomes by
Atelekinetic process of some kind. Indecd, the Seriptare may
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have been referring to just such a process when it says that
Ezekiel “prophesied” over the dry bones.

Inall of this discussion, we speak only of the body. Even the
most perfect clone, no matter how exact a carbon copy of’ the
body it may be, does not contain the memories of the original
donor.*

The same is true here. All that we would be able to recon-
struct technologically is the body. The memories that were in
the dead person’s brain are beyond the power of any technol-
ogy to reproduce—this is guaranteed by the second law of ther-
modynamics. Thus, even if the body could be reconstructed
technologically, the soul and its memories would have to be
supplied by God Himself. This is also clearly staied in all our
traditions.

As we noted above, this technological interpretation of the
resurrection is entirely conjectural, even though it fits into our
traditions very well. There are¢ many other Talmudic and
Midrashic statements that could be illuminated by this inter-
pretation, but they were not included in this paper because of
its limited scope.

Inanother sense, the interpretation proposed here can give
us a new outlook on modern scientific developments. Without
question, some of the most exciting discoverieshave been made
in the life sciences, especially in the fields of molecular biology
and genetic engineering. As with everything new, we must ask,
How does this serve God’s purpose? For indeed, an important
fundamental principle states that everything must ultimately
serve this purpose. And if so, to what end has God given man
the ability to understand the genetic code and to develop the
technology to produce such things as artificial clones? If these
discoveries do nothing more than provide us with insight into
the resurrection, then they serve the lofty purpose of helping
us to understand the Torah. If this technology should actually
be used to bring about the resurrection, and ultimately the
world-to-come, then we will openly see scicnee inthe service of!
God.

G] Reincarnation
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The Zohar is filled with teachings re-enforcing the concept of reincarnation. It is accepted by all kabbalistic thinkers -
here Derech Hashem sees reincarnation as a fundamental part of the workings of hashgacha in the world. The Ari z’l
wrote the Sha’ar HaGilgulim and R. Chaim Vital wrote Sefer haGilgulim - each outlining the mechanics of
reincarnation, including: which Biblical figures are gilgulim of which others, what forms gilgulim can take i.e. across
gender/species or inorganic life, how gilgul applies differently to men and women, the concept of ‘ibbur’ - temporary
grafting of another neshama during a person’s life, either positively or negatively (as a dibbuk)
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Rav Saadia Gaon rejected entirely the concept of gilgulim, as did the Sefer Haikarim of Rav Yosef Albo. It is not
mentioned by the Rambam
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But the Mishna Berura clearly accepts the concept. Although belief in reincarnation is not one of the 13 ikarim of
emuna, it seems to be the generally accepted view today




