
The Four Humors and Avoda she’begashmiut in the Apter Rov 
 
 
Oheiv Yisroel Parshas Sh’mini no 3, 

 
 
 
 



 
 
 
Behold there are a number of celestial holy beings that are elevated by man’s 
spiritual worship, for worshipping God is divided into a number of different 
aspects. From the perspective of worshippers who are not equal in their spiritual 
powers nor understanding. Now the spiritual angelic holy beings produced by their 
worship are called Chayos HaKodesh that carry the throne of the divine.  
 
For there is a Zaddik who worships the divine with an inflamed vitality and his 
heart burns like a fire…these are the fire angels (chayos eish). 
 
Then there are angelic beings created /elevated by the performance of Mitzvot 
and Good Deeds are known as water angels (chayos mayim). 
 
Then there are angels created/elevated by man’s worship that emerges from 
“MAH” and his soul is like dust היהת לכל ישפנו ״  ״1  

                                                        
 ינושל רוצנ ,יהלא :יכה רמא היתולצ םייסמ הוה יכ אניברד הירב רמ .ירופכד אמויב יטוז אנונמה ברד יודיו ונייהו 5 1

 ,ישפנ ףודרת ךיתוצמבו ךתרותב יבל חתפ ,היהת לכל רפעכ ישפנו םודת ישפנ יללקמלו המרמ רבדמ יתותפשו ערמ
םלועב אבל תושגרתמה תוער לכמו הער השאמו ערה רצימ ער עגפמ ינליצתו  רפה הרהמ הער ילע םיבשוחה לכו ,
ילאוגו ירוצ 'ה ךינפל יבל ןויגהו יפ ירמא ןוצרל ויהי ,םתובשחמ לקלקו םתצע . 



 
As Abraham the patriarch said “and I am but dust and ashes” 2 
 
And finally, there are angelic beings created/elevated by the worship through 
divine arousal from above, which is the aspect of Sacred Spirits “ ןישידק ןיחור ” who 
arouse man to worshipping the divine. 
 
Now all these angelic beings support the throne. 
 
For within man too there is a divine throne which comprises of his body and 248 
limbs which are a chariot/vehicle for the glory of God. 
 
And the four archetypal angelic beings that support him are the four humors 
within man, fire/spirit3/water/earth.4 
 
Now man must strengthen these four humors and infuse them with chiyus/vitality 
so that they can be energized to worship the divine. 
 
Their chiyus/vitality comes from the consumption of food a man eats. Since there 
are four types of categories: inanimate/flora/fauna/speech. Each being 
completely different from the other in quality and nature and taxonomy. For 
instance, there food categories that provide energy for the fire whose foundation 
is fire, and those for spirit and those for water, and those for earth as is known to 
the natural philosophers and physicians. 
 
If so, then the food we eat in a state of sanctity, we give power and sacred 
chiyus/vitality to the very four humors. 
 
                                                        

א דומע זי ףד תוכרב תכסמ ילבב דומלת  
 
2  

 רֵּבַדְל יִּתְלַאֹוה ָאנ-ֵהּנִה  :רַמֹאַּיו ,םָהָרְבַא ןַַעַּיו  
.רֶפֵָאו רָפָע יִֹכנְָאו ,ָיֹנדֲא-לֶא  

27 And Abraham answered and said: 'Behold now, I have taken upon me 
to speak unto the LORD, who am but dust and ashes. 

Gen 18:27 
3 Air/spirit/ether? 
4 Blood/Phlegm/Black bile/yellow bile see also the four humors in rabbinics: 
https://books.google.co.il/books?id=X1clDQAAQBAJ&pg=PA57&lpg=PA57&dq=the+four+humors+in+rabbinics&source=bl&ots=
PTXMsz2Oeg&sig=ACfU3U1ts9w1IEKraaVmAaaPTR1RP5Db4g&hl=en&sa=X&ved=2ahUKEwir66fArqzhAhVDyqQKHWObBYUQ6A
EwD3oECAkQAQ#v=onepage&q=the%20four%20humors%20in%20rabbinics&f=false 
 



And it is for this reason that the Holy Torah distinguishes between pure and kosher 
(versus impure animals) we may eat and which animals and impure. For there are 
certain animals that are bad for man, known as evil animals. And He the blessed 
one understands and knows the truth. That these birds and animals are not good 
for the children/seed of Israel for they will contaminate their souls through their 
consumption, (as is known to the kabbalists on these prohibitions on bird 
consumption). 
 
So, the torah lists the pure animals and permitted us to consume them in sanctity 
and kashrus in order to strengthen our chiyus/vitality to serve Him. 
 
And this is what the midrash (Tanhuma Sh’mini 8) meant when commenting on 
the verse: ולכאת רשא היחה תאז   Lev. 11:25 :  
 

  
                                                        
5 LEV 11:2 

 רֶׁשֲא ָהּיַחַה תֹאז  :ֹרמאֵל ,לֵאָרְִׂשי ֵינְּב-לֶא ּורְּבַּד  ב
.ץֶרָאָה-לַע רֶׁשֲא הָמֵהְּבַה-לָּכִמ ,ּולְכֹאּת  

2 Speak unto the children of Israel, saying: These are the living things 
which ye may eat among all the beasts that are on the earth. 

 



 
Quoting the verse from Psalms 40:9 
 

 
 יַהPֱא Nְנֹוצְר-תֹוׂשֲעַל  ט

.יָעֵמ Rֹותְּב ,Nְתָרֹוְתו    ;יִּתְצָפָח  

 
9 I delight to do Thy will, O my God; yea, Thy 
law is in my inmost parts.' 

“Happy art thou Israel for every limb there is a commandment. For each of the 
248 limbs in the human body.  Thus, do we pray each day the blessing “Blessed 
are You, Lord our God, King of the universe, who fashioned man with wisdom, 
and created within him many openings and many cavities. It is obvious and known 
before Your throne of glory, that if but one of them were to be ruptured, or but 
one of them were to be blocked, it would be impossible to survive and to stand 
before You. Blessed are You, God, who heals all flesh and acts wondrously.” 
 

has a numerical value of 248 the number of limbs in the human 
body. 
 
The head: LEV 19:27 

  Pו ;םֶכְׁשֹאר תַאְּפ ,ּופִּקַת אPְא 
.Nֶנָקְז תַאְּפ תֵא ,תיִחְׁשַת  

27 Ye shall not round the corners of your heads, 
neither shalt thou mar the corners of thy beard. 

 
  The flesh: LEV 19:28 
 

 ,םֶכְרַׂשְבִּב ּונְּתִת אP ,ׁשֶֶפנָל טֶרְֶׂשו  חכ
 ,ִינֲא  :םֶכָּב ּונְּתִת אP ,עַקֲעַק תֶֹבתְכּו

.ָהוְהי  

28 Ye shall not make any cuttings in your flesh 
for the dead, nor imprint any marks upon you: I 
am the LORD. 

And the Mitzva of circumcision: GEN 17:11 
 

 רַׂשְּב תֵא ,םֶּתְלְַמנּו  אי
 ִיניֵּב ,תיִרְּב תֹואְל ָהיְָהו ;םֶכְתַלְרָע

.םֶכֵיניֵבּו  

11 And ye shall be circumcised in the flesh of your 
foreskin; and it shall be a token of a covenant 
betwixt Me and you. 

 
 
Furthermore He sealed His name ידש  in (the bodies of ) Children of Israel. 



 
The shin……in the face 
The daled….in the hands 
The yud…….in the member 
 
So that a man should not sin. 
 
Citing the midrash above the Rebbe concludes: 
 
This implies that the basis of food is the chiyus/vitality contained within it. 
As we fulfill His desire and raise the chiyus/vitality and our goodwill. 
And this is what David (the Psalmist in Psalm 40:9) meant when he said  

 יַה=ֱא ְ;נֹוצְר-תֹוׂשֲעַל  
.יָעֵמ Dֹותְּב ,;ְתָרֹוְתו    ;יִּתְצָפָח  

9 I delight to do Thy will, O my God; yea, Thy 
law is in my inmost parts.' 

For the main worship is to fulfil His will and we do that through “your law in my 
innermost parts” meaning when a man literally ingests into his belly food which is 
permitted by the Torah and consumes it in holiness we thereby fulfill His desire 
and accept upon ourselves the yolk of His kindship and His commandments.  
 
In this way we give satisfaction and chiyus/vitality above (kivyachol) and make a 
yichud above. 
 
 
 
The Rebbe in this exegesis makes use of the theory of the four elements/humors. 
Like a red thread through the speculations of the medieval Jewish and Arabic 
thinkers runs the doctrine of the four elements. Man being the microcosm, and 
the world the macrocosm, the effort is made to establish a correspondence 
between the body of the former and that of the latter. The four elements are 
discovered in the four humors of man's body. Israeli's work on the elements, 
based upon the "Sefer Yeẓirah," influenced all subsequent thinkers in this 
direction. In Donolo and in Ibn Gabirol there is the theory that the blood in man 
corresponds to the air; the white humor, to the water; the black humor, to the 
earth; and the red bile, to the fire.6 

                                                        
6 http://www.jewishencyclopedia.com/articles/3465-body-in-jewish-theology 
And https://www.nlm.nih.gov/exhibition/shakespeare/fourhumors.html 



But it is his use of the Tanhuma Midrash that connects the notion of man’s desire 
with his belly from the Psalm verse. .יָעֵמ Dֹותְּב ,;ְתָרֹוְתו    ;יִּתְצָפָח יַה=ֱא ְ;נֹוצְר-תֹוׂשֲעַל   
Doing Thy will is my will and how do I perform your will? Your 
Torah/Law/commandments are even within my belly, where digestion of food 
and the production of the humors occur. The blessing for bodily fluids contains 
the words the gematria of which is the 248 limbs of the body and 
the number of positive commandments of the Torah. Thus the very vital organs 
have a numerical equivalency to the Torah via the blessing for those very organs. 
Now when a man eats and brings intentionality to the food he eats and what is 
happening, (in sanctity) we are satisfying His will . יִּתְצָפָח יַה=ֱא ְ;נֹוצְר-תֹוׂשֲעַל   
simultaneously in the belly ֹותְּב ,;ְתָרֹוְתוD יָעֵמ  . In fact it is sspecifically through the 
belly, through digestion, we give chiyus/vitality not only to our own physical 
bodies but to the divine holographically similar chiyus above. 
 
The Rebbe attempts to connect our moral/spiritual attitudes and approaches with 
even a spiritual “personality type” (inflamed heart, cool performance of 
commandments, humility and illumination) with the four humors earth/fire/water 
and dust. This is an ancient concept: 
 
What the Rebbe does with this is to connect it to the divine chariot based on the 
Ezekiel vision (Ch1) of the chariot each leg supported by an angelic being. 
 
“And I looked, and, behold, a stormy wind came out of the north, a great cloud, 
with a fire flashing up, so that a brightness was round about it; and out of the 
midst as the color of electrum, out of the midst of the fire. And out of the midst 
came the likeness of four living creatures. And this was their appearance: they 
had the likeness of a man. And everyone had four faces, and every one of them 
had four wings.  
“As for the likeness of their faces, they had the face of a man; and they four had 
the face of a lion on the right side; and they four had the face of an ox on the 
left side; they four had also the face of an eagle. Thus were their faces; and their 
wings were stretched upward; two wings of every one were joined one to 
another, and two covered their bodies.  
 
In Chapter 10 they are identified: 

                                                        
 
 



 
 ,לַּגְלַּגַה אָרֹוק םֶהָל--םִיּנַפֹואָל  גי

.ָינְזָאְּב  

 
13 As for the wheels, they were called in my 
hearing the wheelwork. 

 ֵינְּפ  :דָחֶאְל ,םִינָפ הָעָּבְרְַאו  די
 ֵינְּפ ִינֵּׁשַה ֵינְפּו ,בּורְּכַה ֵינְּפ דָחֶאָה

 ,ֵהיְרַא ֵינְּפ יִׁשיִלְּׁשְַהו ,םָדָא
.רֶָׁשנ-ֵינְּפ יִעיִבְרְָהו  

14 And everyone had four faces: the first face was 
the face of the cherub, and the second face was 
the face of a man, and the third the face of a lion, 
and the fourth the face of an eagle. 

 
In Hassidut becoming a merkava or chariot for the divine allows the adept to 
connect to the divine through relating to chiyus/vitality and becoming aware of its 
sacred nature. All the natural world is suffused with this vitality, but the adept 
realizes it is of a divine quality.7 
 

 
8 
To be the chariot for the throne means to channel the essence of the four 
supports of the chariot, those four archetypes, through the holographic 

                                                        
7 See my article on “Sanctity vs Chiyus” 
https://static1.squarespace.com/static/5047de16e4b026a4c324cd81/t/5c891c6d15fcc0f80cac01e4/1552489583085/sanctity.p
df 
  
8 Gates of Light: Sha'are Orah (Sacred Literature) by Rabbi Joseph Gikatilla , First Gate. Rowman Altamira, 1998 
 
 



similitudes in the body, the four humors, reflecting the four spiritual types of 
approach to the divine, and by nourishing them with Torah commandments and 
avoiding the impurities, align the chariot with the divine resting on it (Schechina). 
By connecting the four spiritual types with the four humors, each a reflection on 
the archetypal nature of that particular person, reflected in his spiritual bent, 
inflammatory, cool, humility and enthusiastic he has completed the integration of 
the four angelic beings down below. 
 
Basing himself on the classic kabbalistic notion that whatever is up there is 
reflected holographically within the human he claims within us the Rebbes now 
suggests that the very chariot “up there” is also within each of our bodies in the 
four humors circulating, and the angelic beings supporting it represent above, the 
four types and four humors. 
 
He now provides us with a spiritual road map whereby we must follow these four 
types and provide each of them chiyus/vitality in our spirit work. 
 
He demands we “feed” each of them through the fulfilling of the commandments. 
Just like the angels carry the chariot/throne so to “we” carry the four elements 
within our bodies that can somehow be reified and used in the service of the 
divine. 
 
The roadmap includes the bringing of mindfulness to consumption of food.  The 
Torah legislates what foods are permissible and what are forbidden which allows 
the Rebbe to trope on the claim that by abiding the laws of purity/impurity 
kosher/non-kosher we are in fact giving chiyus/vitality to the four humors. 
The negative is also implied. 
 
Just like in the natural world there are four categories of inanimate/animate/ 
flora/and speaking beings, so too these archetypes need to reified in our service 
through our bodies. 
 
Each type of food represents another type of the four natural types and is a 
spiritual opportunity to serve through the particular. If we can only consume in 
sanctity and purity, then we strengthen the divine chiyus/ vitality within and 
allows us to use them as a vehicle/chariot for the divine beyond. 
 



In the dualistic universe of good/evil kosher/non-kosher the food we consume 
also has the same potencies, the avoidance of the impure foods and clinging to 
the kosher foods allows us to consume the chiyus/vitality within them to propel 
us toward the divine. Presumably we would weaken the divine chiyus by 
consuming impure/non-kosher foods. 
 
What makes this so radical is the claim that we give satiation and chiyus/vitality to 
the divine thought this very act of eating/consumption. 
 
He refuses to  allow us only one particular archetype of spirituality, he demands 
we “feed” each of the four types through the humors, as if this had little to do 
with modern notions of personality.  
 
The four bodily humors were part of medieval cosmology, inherited from the 
ancient Greek philosophers Aristotle, Hippocrates, and Galen. Organized around 
the four elements of earth, water, air, and fire; the four qualities of cold, hot, 
moist, and dry; and the four humors, these physical qualities determined the 
behavior of all created things including the human body. 
In the Hippocratic corpus (believed not to be the work of a single man of that 
name) disease was thought to be caused by isonomia, the preponderance of one 
of the 4 bodily humors: 

• Yellow Bile 
• Black Bile 
• Phlegm 
• Blood 

Four humors matched the four seasons: 
• Autumn: black bile 
• Spring: blood 
• Winter: phlegm 
• Summer: yellow bile 

Each of the humors was associated with one of the four equal and 
universal elements: 

• Earth 
• Air 
• Fire 
• Water 

 



 
 
 

 

 



Hippocrates (400 BC) and Galen (140 AD) were among the first ones to logically 
classify the personality types of people, which they called “humors”. The ancient 
Greek believed that each of the 4 humors was a result of an excess of one of the 4 
bodily fluids. For them, the excess amount of fluids determined a person’s 
character. The 4 humors included choleric (yellow bile), melancholic (black bile), 
sanguine (blood) and phlegmatic (phlegm). Below is a table showing the character 
that each humor or fluid represents. 
Character Humor Fluid Produced by Element 

Irritable Choleric Yellow bile Spleen Fire 

Depressed Melancholic Black bile Gall bladder Earth 

Optimistic Sanguine Blood Liver Air 

Calm Phlegmatic Phlegm Lungs Water  
 
 
In modern times the psychologist Dr C G Jung’s personality typology is built on 

• two personality attitudes: extroversion and introversion; 
• four functions (or modes of orientation): thinking, sensation, intuition, and 

feeling. 
The four functions are divided into what Jung called rational (or judging) and 
irrational (or perceiving) functions. Thinking and sensations are rational, 
according to Jung, while intuition and feeling are irrational.  
 
 

 
 
All four functions — thinking, sensation, intuition, and feeling — are used at 
different times depending on circumstances, but, according to Jung, typically 
there will be preference for one single predominant function or “superior 
function”. This tendency may be either inborn or developed over the course of 
one’s life. The less preferred function — the fourth function — is used 
unconsciously; Jung called it “inferior function”. Inferior function is always the 



opposite of your primary function. According to Jung, your dominant function 
represents your conscious behavior, and your inferior function represents your 
unconscious or repressed behavior. 
 

 
According to Jungian psychological types theory, if your primary function is 
thinking, feeling cannot be your secondary function, because it’s on the opposite 
side of the spectrum. Similarly, if your primary function is sensation, your auxiliary 
(secondary) functions are thinking and feeling, and your inferior function is 
intuition.9 
 

Function 

Attitude 

Extrovert (objective) Introvert (subjective) 

Feeling 

Comfortable in social 
circumstances and give 
opinions based on social 
norms, values and generally 
accepted beliefs 

Often defies 
social norms of 
thinking and 
speaks of 
internally-
established 
beliefs 

Thinking 

Learns abstract concepts 
that are taught by his 
environment 

Interprets environmental 
stimuli 

 

Sensing 
Recognizes the world just 
the way it is and gives 

Views the world based on 
internal reflections and own 
attitudes. 

 

                                                        
9 https://psychologia.co/jung-personality-types/ 
 



perceptions in a matter-of-
fact manner 

Intuitive 

Perceives things based on 
what society dictates, 
disregarding the 
perceptions brought about 
by his senses 

Greatly influenced by 
internal drives although he 
doesn’t have a full 
understanding of these 
motivations. 

 

 
In contrast to the Greek and modern psychological theory of personality types,  
the Rebbe demands we validate and grace both the introverted and unconscious 
aspects of our personality in his four step analysis of the classical view “as is 
known to the natural philosophers and physicians”.  
He is fully able to embrace what appears to be natural science and medicine in his 
analysis and spiritual “therapy for the soul”. Once he has described the natural 
observable physiognomy of the body he is able to claim though kabalistic science 
a similar occurrence at the level of soul. His claim is a theosophical claim but 
rooted in de natura. 
 
Of course, when describing the divine, he uses the midrashic trope “kivyachol” a 
technique used by the rabbis of midrash to avoid the accusation of 
anthropomorphism, yet the term is routinely attached to such blatant 
anthropomorphic language to indicate that it should not be taken simply at face 
value. 
 
 ..As if…God needs our help, our digestion, our assistance upstairs, (of course not 
philosophically!) nevertheless with the term “kivyachol” we are off the hook and 
can make such outrageous statements. In kabbalah the divine pleroma is very 
dependent upon such actions (as eating, sexuality and sleep) of the adept 
below.10  
                                                        
10 The mitzvot, valued as originating in God's will, are God's way to Him. They are divine channels of revealed wisdom, God's 
own wisdom, and the means that God Himself has established for communication between the world above and the world 
below. As such, they are not reducible to moral, allegorical, or other nonliteral meanings. Still further, according to the 
theosophical cosmic blueprint maintained by the kabbalists, each mitzvah was necessarily linked to one (or more) of the sefirot 
(divine attributes) and therefore directly influenced the heavenly realm. "The mitzvot of the Torah are all connected with the 
supernal, holy king." Zohar II, 85B, cited in Isaiah Tishby, The Wisdom of the Zohar, trans. David Goldstein (Oxford, 1989), vol. 3, 
p. 158; see his entire analysis of this issue, pp. 1155-1167. 
 What Jews do below in the keeping of the mitzvot directly affects what occurs in the sefirotic world above. Nothing else has, or 
can have, this theurgic power. The beneficial flow of the shefa (divine bounty) is regulated by the performance of the mitzvot. 
The immanent and transcendent struggle between good and evil both above and below is influenced by the proper, actual 
performance of the mitzvot. The upper world is united or kept divided by the performance or the nonperformance of the 



 
Our Rebbe deftly uses the term at the very end “as if” we humans could give 
satiation/chiyus/vitality to the One Above, then adds “and so by giving satiation 
and chiyus /vitality above, kivyachol, we make yichud above”. 
 
The Rebbe has applied the midrashic and zoharic tropes to the hassidic notion of 
Avoda begashmiut. … 
 
 

 

                                                        
mitzvot. "The deed above is aroused by the deed below. If a man performs a deed below correctly, a power is aroused correctly 
in the world above." Zohar 3, 38B, cited in Tishby, Wisdom of the Zohar, p. 1160. 
Even more striking is the Zohar's commentary on Leviticus 26: "You shall do them [the mitzvot]," va-asitem otam: "He who 
fulfills the commandments of the Torah . . . creates Him, as it were \kivyachol\, in the world above. The Holy 34 Mysticism and 
Sacred Scripture One blessed be He says: It is as if he created Me. And they have explained this. Therefore [it is written], 'And 
you shall do them.'" Zohar Zohar 3, 113A,  
 
 



11 
 
  
Through the work below we affect the upper worlds and effect a “yichud” a 
unification of what may only be called a split within the divine until this moment.  
 
Recently Joel Hecker has analyzed the ways in which the Zohar and other 
contemporaneous literature represent mystical attainment in their homilies 
about eating. What emerges is not only consideration of eating practices but, 
more broadly, the effects such practices and experiences have on the bodies of its 
practitioners. 
 
Using anthropology, sociology, ritual studies, and gender theory, Hecker accounts 
for the internal topography of the body as imaginatively conceived by kabbalists. 
For these mystics, the physical body interacts with the material world to effect 
transformations within themselves and within the Divinity. The kabbalists 
experience the ideal body as one of fullness, one whose boundaries allow for the 
intake of divine light and power, and for the outward overflow of fruitfulness and 
generosity; at the same time, the body retains sufficient integrity to confer a 
sense of completeness, as the perfect symbol for the Divinity itself. 
 
Nourishment imagery is used throughout the kabbalah as a metaphor signifying 
the flow of divine blessing from the upper worlds to the lower, from masculine to 
feminine, and from Israel to the Godhead. The body’s spiritual continuity allows 

                                                        
11 Jewish Mysticism and the Spiritual Life: Classical Texts, Contemporary Reflections by Lawrence Fine , Eitan Fishbane PhD, et 
al. | Nov 1, 2010 81pp. 

 
 



for unions between the kabbalistic devotee and his food, table, chair, and wine 
and is exemplified in the practices and experiences surrounding the consumption 
of food; this continuity is also applicable to other aspects of embodiment, such as 
the kabbalist’s union with his fellow man. Heckerunderscores the homosocial 
quality of the kabbalistic fraternity, in which gendered hierarchies of master and 
disciple are linked to the imagery and dynamics of nourishment and sexuality. 
Bringing this entire spectrum into focus, Hecker ultimately considers how the oral 
cavity and stomach, even the emotions associated with festive meals, are 
mobilized to produce the soul of the mystical saint in medieval kabbalah.12 
 
 
For the Rebbe, the actions we perform with purity of spirit and sanctity down 
here (with intentionality in our eating) causes a unification of the upper and lower 
worlds by smoothing the channels and “completing His desire” ונוצר םימילשמ ונא …at 
the end he reverts to classical rabbinic tropes of us accepting the yoke of heaven 
and the yoke of His kingdom and His commandments. We have come full circle 
making a seamless connection between halacha midrash kabbala and Hassidut. 
Brilliant! 
 

                                                        
12 Mystical Bodies, Mystical Meals: Eating and Embodiment in Medieval Kabbalah (Raphael Patai Series in Jewish Folklore and 
Anthropology) Wayne State University Press, 2005 
 


