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The dog and the adulteress: The meaning and context of a tale of adultery in a Jewish ethical work
Vered Tohar 
Abstract

This article discusses a well-known Hebrew folktale about an adulterous couple in which the man is turned into a wild dog in punishment for his sin and attacks his married mistress. This story is found in popular ethical work Kav Ha-yashar [The Just Measure] which was first printed in 1705. Using this story, I will demonstrate how folktales are used as a means of instilling fear of horrific punishment for breaking the social convention of monogamous marriage, and as a way of expressing misogyny. At the same time, the story provides a platform for expressing deviant sexuality, which is, of course, a taboo in everyday life. The transformation into a dog is based upon well-known canine images in Jewish culture.
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Culture is a stream of visual, textual and conceptual images. Artists use these images in order to accentuate a small tangible expression of a larger underlying idea. The most effective way to describe this is by using the metaphor of an iceberg. The story is one small, distinct expression of a whole world of opinions, beliefs, attitudes, expectations, patterns of thinking, values, premises, concerns, historical memories, customs, laws, ideals and so forth. The artistic expression is the tip of a cultural iceberg; it is a riddle that must be deciphered because the essence of the great idea that the cultural artefact expresses can only be surmised.
The
 goal of this article is to discuss the theme of adulterers attacked by wild animals as a punishment for their sins. My main  focus will be a story which appears in the compilation Kav Ha-yashar [The Just Measure]
 which was first printed in 1705 and has been considered one of the most popular Jewish ethical works ever since. I will demonstrate the principle that the story 
is a means of expressing an entire social worldview. In the case at hand,
 the story is a means of instilling fear of terrible punishment for sabotaging the existing social order of monogamous marriage,  a way of educating the reader, as well as reinforcing a misogynistic attitude towards women. At the same time, the story provides a platform for expressing deviant sexuality, which is, of course, a taboo in everyday life. 
The Hebrew ethical compilation Kav Ha-yashar was written by Ẓvi Hirsch Koidanover, son of Aharon Shmuel Koidanover. Born in Vilnius, raised in Krakow, he moved to Nikolsburg, then lived in Fürth, Bavaria, and was buried in Frankfurt Cemetery in 1712. His family was badly persecuted in the 1648 pogroms in the area which today belongs to Ukraine, and from there they began their wanderings across the continent.
 It is therefore likely that the author became acquainted with many folk traditions during his life, thus contributing tohis wide repertoire of stories.
As mentioned, 
Kav Ha-yashar was first printed in 1705 in two parts. The book is made up of 102 chapters, and each chapter pursues a different theme, for example, cleanliness of the body, Torah study, prayer, Shabbat, charity, the family purity law. The book purports to encompass all aspects of life and to act as a guide for following “the straight and narrow” path in life. 

Since its first publication, Kav Ha-yashar has appeared in dozens of Hebrew printed editions, in Yiddish and Ladino translations, and even in English translation in the twentieth century. The first five editions of the book were printed in Frankfurt and Amsterdam, and from there disseminated to all Jewish communities.
 The first edition was published in two parts, while from the second edition on, it was published as one volume. The first edition was published in both Hebrew and Yiddish in parallel. The 1706 edition was a Hebrew edition, and following this, the book appeared simultaneously in Hebrew and Yiddish editions.

In the introduction to his book, Koidanover writes explicitly that he used folktales to draw readers to the book's content: "Both in the simple understanding and as a parable, things that are pleasing and appeal to the emotions using clear evidence
." And he goes on to urge his readers: "So make haste and do not hesitate to spend your scant funds to buy this book from me - and it will enlighten you like the sun at noon."
 Here we note the importance he places upon the story as a means of disseminating a doctrine of ethical behavior, but it is also significant that he  implies that he expects a monetary return for his literary and moral efforts. In other words, he expects to make a living by selling his books, something which was not uncommon at the time.
Kav Ha-yashar contains over one hundred and fifty stories. Koidanover is careful to note the sources of his stories. In this way, he anchors his sources within the historical chain of tradition and gives his citations validity and authority, thereby also conferring authority on the entire work. At the same time, the book is deeply influenced, almost to the level of imitation, by the book written by his mentor and teacher, R. Yosef Ben Yiẓhak, Yesod Yosef, which was in manuscript form for many years and which was first printed in only 1785.
 Therefore, it was Kav Ha-yashar rather than Yesod Yosef which was responsible for the phenomenally wide distribution of these stories.
Some of the stories collected in Kav Ha-yashar are very well-known tales in the Jewish narrative tradition. Consider, for example, the story "A Tale of R. Reuven" which is about the groom who is sentenced to die on his wedding day and how his bride saves him (Chapter 10), of which there are many versions in the mediaeval Ashkenazi narrative tradition.
 Other stories have fewer written versions, such as the story from Sefer Hasidim of the dead man who asks to be moved from his tomb to another distant tomb, because he has been buried near sinful people (Chapter 6). All of these tales were rescued from oblivion by their inclusion in Koidonover's collection. 
The extensive dissemination of Kav Ha-yashar over the past three centuries, including the fact that it is still being printed today, makes the book  a disseminator of stories even if this was not Koidanover's original intention. In this respect, the work serves as a source of information about the stories familiar to Koidanover, whether because he had heard them told orally or had discovered them in written works, and as such, the book is indicative of the stories that he thought would touch the hearts of his readers.
Koidanover inserts the stories between ethical teachings in a very structured and orderly way. The beginning of each story is marked by a reiterative linguistic formula, such as "Here we find," or "Come and see what I found written in…" and each story ends with the concluding linguistic formula “end of quote." Thus, we see that the author was well aware that he was moving between fiction and non-fiction prose. 
Jacob Elboim rightly contends: "From what is before us we observe the readers' affection for stories, and there is no doubt that the appearance of these in abundance in Kav Ha-yashar was certainly one of the reasons that caused its wide distribution and influence."
 In other words, it was not the book that preserved the stories, but rather the stories that preserved the book. Clearly the captivating stories were
 a welcome respite from the less interesting passages of moral instruction.
Thus the book purports to be a spiritual guide and to give man the tools to improve himself. Yet it is the addition, the added value, that goes beyond the 613 commandments and the Thirteen Articles of Faith. And so the stories put the protagonists into extreme situations in order to teach them about taking the middle way between extremes. The story I will discuss deals with such an extreme situation. As such, it will also allow me to demonstrate Koidanover’s tendency to share with his readers some of the most terrible stories of Hebrew rabbinic literature. Here is the version of the story that is the focus of this article:
A tale is brought in the writings of the Holy Isaac Luria. In his day there was a certain pious man named Avraham ibn Poah. He was very wealthy, and his hand was always open to the poor and needy. Nearby lived another Jew who was involved in commerce with the wife of this Avraham because his wife was clever in business. One day this neighbor suddenly took ill and was confined to bed for many days. Gradually, his flesh began to rot away, including that of his reproductive organ. He spent enormous amounts of money on medical expenses but found no remedy for his ailment, and he finally died after intense and bitter suffering. Several years later a dog appeared and began circling the home of Avraham ibn Poah. It was a black and very ugly dog. Those who saw it were very afraid, for its face was that of an evil spirit. Again and again, they chased the dog away from R. Avraham’s house with sticks, but it kept coming back. When R. Avraham would arise to go to the synagogue, he would find the black dog standing by the door waiting for him to open it, whereupon it would try to force its way inside. Avraham would chase the dog away and then instructed that the door be locked behind him. Nevertheless, the dog would return and wait once more for the door to be opened. One morning when R. Avraham left the house, he forgot to lock the doors to both the main entrance as well as to the winter quarters therein. Immediately the dog sprang forward, running from room to room until he found the room where Avraham’s wife lay still asleep in bed. The dog jumped up on the bed and began biting her, again and again, inflicting upon her many wounds and bruises, and then it fled the house. The woman let out such a great cry that her voice was heard even in the house of the Holy Isaac Luria. Her husband, Avraham, accompanied by other men of the community, went to the Holy Isaac Luria for counsel. He told them that the reason for this was due to the woman’s many sins, that this woman had committed adultery with her neighbor who was now dead and that this black dog was the reincarnation of his soul. She had seduced the man with words and with money to have conjugal relations with her. For this, the dog had now come to take revenge upon her. Upon hearing this, they made the woman take an oath to tell the truth, and she admitted that because of their sinfulness, her neighbor indeed used to sleep with her in the storehouse. It was because of this that his flesh, including that of his reproductive organ, had rotted away. Afterward, the woman sought to repent and died while doing penance. But the pious Avraham immediately banished her from his home.

The dog as cultural metaphor
There is no doubt that the strongest cultural image in the story is that of the dog, an image upon which I wish to elaborate. Dogs act as a negative image in Jewish sources. In the Scriptures, “dog” is used as a derogatory term and as an insult. The dog is presented as a starving animal, loitering in the city streets and licking the blood of corpses as punishment: 
"And thou shalt speak unto him, saying: “Thus saith the Lord: Hast thou killed, and also taken possession and thou shalt speak unto him, saying: Thus saith the Lord: In the place where dogs licked the blood of Naboth shall dogs lick thy blood, even thine" (I Kings 21:19). It is also presented as an animal that is particularly attracted to and nourished by dead bodies: “Him that dieth of Ahab in the city the dogs shall eat; and him that dieth in the field shall the fowls of the air eat.'"(I Kings 21: 24). The dog consumes  bodies that are unburied as a punishment: 
“And the dogs shall eat Jezebel in the portion of Jezreel, and there shall be none to bury her.” (II Kings 9:10); and are also linked to particularly horrible deaths, for example: “And they washed the chariot by the pool of Samaria; and the dogs licked up his blood; the harlots also washed themselves there; according unto the word of the Lord which He spoke."(I Kings 22: 38). The dog is a stray animal: "They return at evening, they howl like a dog, and go round about the city." (Psalm 59: 7). It is also a threatening creature that travels in packs: “For dogs have encompassed me; a company of evil-doers have enclosed me; like a lion, they are at my hands and my feet” (Psalms 22: 17). It is an animal that eats its own vomit: “As a dog that returneth to his vomit, so is a fool that repeateth his folly” (Proverbs 26:11). It is used as an insulting term for human beings: “Then said Abishai the son of Zeruiah unto the king: 'Why should this dead dog curse my lord the king? Let me go over, I pray thee, and take off his head” (II Samuel 16:9).
 Rabbinic and mediaeval literature also presents a negative image of dogs in Jewish culture, see, for example: Eliezer Ben Hyrcanus: "One who breeds dogs is as one who breeds pigs" (B, Baba Kamma 83a); or Maimonides: "Cursed is he who raises dogs and pigs" (Mishneh Torah, Laws of Monetary Damage 5, 9). In contrast to these sources, however, Chana Shacham-Rosby demonstrates the dual image of the dog in mediaeval Jewish sources, as intermittently negative and positive. An interesting representation of this duality can be found in illuminated manuscripts describing Elijah the Prophet as the guarding dog of Yisrael.
 
Likewise, The New Testament presents a mostly negative attitude to dogs. The dog is used as an epithet for a person who cannot appreciate sanctity: “Give not that which is holy unto the dogs, neither cast ye your pearls before swine, lest they trample them under their feet, and turn again and rend you” (Matthew 7: 6). It is a beast that returns to eat its own vomit, i.e., returns to former sins: 
“Of them the proverbs are true: “A dog returns to its vomit” (II Peter 2: 22). This suggests that the dog represents evil and death.
 More specifically, the connection between a black dog and the devil correlates with the key motifs from Tubach's mediaeval literature, in which he devotes three narrative prototypes to the relationship between a dog and the devil: the devil disguised as a dog, the devil as a watchdog, and the dogs of the devil
.
Western literature has largely manifested a more nuanced image of the canine.  For example, Odysseus's dog, Argos, recognizes his master upon his return and is loyal to him. It is also the first dog to be named. Similarly, Cerberus is the faithful dog of Hades whose job is to ensure that no one escapes the underworld. Homer is the first to refer to Cerberus, who henceforth  is referenced heavily in classical and neoclassical literature.

Works of European art, of which Jewish culture was a part and which it no doubt drew upon, show that dogs appear on the heraldic emblems of dozens of aristocratic families throughout Europe and the early United States. Naturally, the type of dog on the sign and its pose on the emblem are also significant;
 see, for example, the emblems of The Dukedom of Westminster, the Mason Family, or the Věžník family. Dogs also appear in the logos of cities and regions such as the Canary Islands and Turiec County in Slovakia. It is significant that despite the fact that the dog is presented as an ambiguous animal, hounds, for example, 
are always presented in a positive light.
 Since the dog is a domesticated creature, dogs and humans live together. Dogs represent the values of loyalty and territory. However, a hierarchy clearly exists: man is the master and dog is his servant. Dogs are depicted as accompanying hunting trips as a marker of wealth or as sitting on a woman's lap as an object of amusement. In both cases, the subjects of the portraits are aristocrats who own dogs. The dogs are included in portraits and in family pictures as part of the family and as a symbol of elevated social status. See, for example, the painting“The Five Eldest Children of Charles I” from 1637 by the painter Anthony van Dyck (1599-1641), which portrays Charles I’s children: Mary, James, Charles, Elizabeth and Anne accompanied by the family dog ​​and shows Prince Charles resting his hand on its head
. Portraits of dogs as unique subject? also begin to appear in the eighteenth century. Particularly poignant, for example, is the 1888 painting by the English Victorian painter Briton Riviere, entitled “Requiescat”, which depicts a sorrowful dog next to its master's body. The “Requiescat” is the first word of the Latin phrase RIP and thus represents the dog's heroic devotion and grief following the death of  its  master..
Given this context, the incarnation
 of a dog in our story and in Jewish Kabbalistic belief expresses a whole range of feelings toward the dog. A dog is a contemptible, threatening animal. The dog has impulses towards violence, revenge, betrayal. A dog is fickle and cruel. Although it is a symbol of loyalty, it is ironic that the neighbor and the woman are punished for their lack of loyalty. Indeed, the punishment is to become an animal that cannot help but be faithful, as a kind of mirror image of their previous behavior. On the other hand, the fear that the dog commands in its environment is emphasized, which is also consistent with the Jewish story. 
The tendency for dogs to protect their territory, as an element of their loyalty, is also an expression of the sanctity of marriage that was violated by the act of adultery. If the woman belongs to the man, then violating her body is trespassing on the man's territory. 
The idea of sin and punishment

This story is presented in Kav Ha-yashar within the context of Chapter 37 whose subject is offences that provoke excommunication and banishment,
 examples includeprofanity, the wasteful emission of seed, disregard for rabbinical commandments such as ritual handwashing, disrespecting Torah scholars, desecrating God’s name and obsequiousness shown to the wicked. The story is presented as an example of a shameless offence whose punishment is not only excommunication and exile, but also the reincarnation of the soul in a dog, about which the author comments: “And if you say reincarnation as a dog is a light punishment, come and see one thing and look at the punishment which came upon a married woman, God protect us.” 
The moral epilogue that follows the story also reinforces two specific crimes: shamelessness and adultery, and indeed connects them: “Come and see how the wrongs of the shameless incur the penalty of reincarnation as a dog, like the wrongdoing of the married woman. Therefore, a human being must comport himself modestly and the fear of God should always be on his face and then it will be good for him”
.
However, Koidanover's text in its current format and formulation presents a methodological problem. It presents a number of punishments for the sin of adultery, and it is unclear which is the most severe punishment and even who is being punished. The neighbor is given three punishments: venereal disease, premature death and reincarnation as a wild dog. Similarly, the woman is punished in three different ways: assault by a wild dog, divorce and death. Who is being punished? Who is the real sinner? Is it the woman or the neighbor? And what is the most severe punishment of the series of punishments that the story presents?
These punishments raise such questions because they do not correspond with what is said in the prologue or the epilogue. According to the prologue, anyone who acts shamelessly or brazenly is reincarnated as a dog. Here  “brazenness” is used as a euphemism for adultery. It is clear that the text is aimed at a male reader, and that men should feel threatened by this terrible plot.

Furthermore, all of these punishments are physical and they all carry sexual connotations: the disease that attacks intimate organs, the transformation into a wild animal who only acts upon its physical urges and the assault on the woman inside her bedroom – in this way, it seems that the punishment does not only extinguish the sexual act and any sexual thoughts - but in addition and conversely, it also highlights the sexual aspect of the situation. It emphasizes the characters' sexuality, declares it and externalizes it to the community and to the reader on the level of the plot.

If we compare the punishment described in Kav Ha-yashar with those in other ethical books, we note that being bitten as a punishment for sexual transgression is a motif that exists elsewhere in both Jewish and Christian traditions. For example, in the book of Shevet Mussar [The Rod of Ethics], we read:
When the desire comes to incite you to commit an offense, immediately imagine the image of a great man, whom you know and fear, as if he were standing in front of you, actually sitting in the chair of judgement with an angry countenance and full of wrath against you. Let your mind settle in that imagining, and this should frighten you as if this were in fact true and that great man were truly standing before you. With this vision, the desire will weaken, because what kind of person sees such a great man in front of him and is still aroused to transgress in front of him, and especially in front of a great man of whom he is in awe. From this you will continue to contemplate and imagine in your mind’s eye that you are standing in the presence of the shekhinah [the Divine Presence] whose glory fills the entire world, and terror and fear will strike you and subdue your unruly heart. And if even now the desire is not subjugated, imagine when confronted with a transgression that wild dogs are howling and evil beasts are devouring people and ripping their flesh with their teeth.
In contrast to the narrative in Kav Hayashar, the wording of Shevet Musar does not specify where the location of the bite will be and thus has the power to frighten, but obscures the physical details of the transgressor. Furthermore, Shevet Musar remains on a theoretical level of discussion and does not provide an illustrative tale. Now, a story, by its very nature, is more personal, more specific and more memorable. 
In
 Jewish thought there is a connection between adultery and reincarnation as a dog. See, for example, the story Sefer shi’ur komah by Moses Cordovero (1522-1570). In the Warsaw edition of 1883, paragraph 84 is dedicated to reincarnation:
And already in our time and with our own eyes we saw this, an adulterous man who died and was reincarnated as a dog and it killed the adulterous woman, and then, the son of the adulteress killed the dog and afterwards, the son of this adulteress died by the judgement of the Almighty to put to death mamzerim [children born of forbidden relationships] secretly.
In this story, the dog kills the adulteress in revenge and perhaps also to prevent her from committing adultery with another man. The son of the adulterous woman then kills the dog without knowing that it is a reincarnation of a man and finally he himself dies, because as a mamzer, he has no right to live. Thus, in a kind of murderous cycle, all the characters in the story kill each other, but the order of the killings also creates the politics of the social hierarchy: at the bottom of the adulterous pyramid is the adulterous woman, then her partner, and finally the mamzer who was obviously punished for the sins of his fathers and not for his own.
Another example of a situation of a non-specified bite appears in a Jewish narrative that also merited many written versions. This is the story of R. Meir and his friend’s wife; R. Meir is on a journey to Jerusalem and has sinned by committing adultery with his host’s wife. In this case the ravaging lion is led by divine powers to punish the sinner.
 This is the story 
in reverse, which may give a mirror image of the relationship between animals and humans in tales of adultery in the Jewish folk tradition. The following is a synopsis of the story:
A man named Meir used to make an annual pilgrimage to Jerusalem, where he was hosted by his friend Yehudah the butcher and his wife. The wife treated their guest with great respect. Once, Meir arrived at the house and found another woman there. He was told that the first wife had died and that the butcher married another woman in her stead. Meir was very saddened. The new wife was instructed by her husband about how to treat Meir, and in her husband’s absence, plied Meir with wine until he was drunk and then seduced him. In the morning he awakened, ate breakfast, and wondered why his friend’s wife was behaving overly intimately towards him. The woman told  Meir that he spent the night with her and that there is no need to be embarrassed; she even mentioned certain marks on intimate parts of his body as proof of what happened. Upon hearing this, Meir left the house in haste, went to the head of the Yeshiva [High School of Torah studies] and told him all that has transpired; he asked him to use the full force of the law to punish him. After consultation, the rabbi decided that for Meir to atone for his actions, he must be left in the forest as prey for the lions. Meir accepted the verdict and was brought to the forest, bound. However, over the course of two nights, no lion harmed him. On the third night, a lion came and bit his rib, but left him alive. When the head of the yeshiva saw this, he ruled that Meir had atoned for his sin and was permitted to return home. Some versions say that a heavenly voice announced that Meir was blameless.
This tale about Meir has apparently also been told in the European folk tradition since the middle ages. In Thompson's Motif-Index of Folk-Literature, motif B522.3 tells of a woman accused of adultery, but when she is cast into a lion's den, the lion does not harm her. This motif is closest in spirit to the Jewish story, but in European folklore, it is reapplied to a woman who is unable to prevent a libelous story being told about her. In the Thompson Motif-Index, there is a whole unit of tests of truth (H200 - H299), and among these, the H210 motif is labeled as a "test of guilt or innocence.”
 Tubach’s Index exemplorum lists two story types that characterize the mediaeval religious tale, and both link adultery to punishment by lions. Type 58 in Tubach is about adulterers who are attacked by a lion, because lions always identify and attack adulterers. Type 3061 in Tubach tells of a hermit who is beset by desire and to punish himself leaves his cell and goes to lie down at the entrance of a lion's den; but instead of attacking him the lion licks him. In the Rotunda Motif-Index, motif *Q 557.4 tells of lions that do not harm the innocent but ravage the sinner, and particularly of a woman who is thrown into a lion's den after being suspected of adultery but is saved.

The Hagiographic Aspect
To return to our story, three teleological focal points drive the theme’s plot.
The first and principal of these folktales is the warning against the grave sin of adultery by the Seventh Commandment ("Thou shall not commit adultery"). The broad meaning of the prohibition of adultery does indeed include all types of prohibited sexual relationship, but the main one is the prohibition against having sexual relations with a woman married to another.
 This prohibition appears in the Torah and its punishment is death.
 "And the man that committeth adultery with another man's wife, even he that committeth adultery with his neighbor's wife, both the adulterer and the adulteress shall surely be put to death” (Leviticus 20:10), and also: "If a man be found lying with a woman married to a husband, then they shall both of them die, the man that lay with the woman, and the woman; so shalt thou put away the evil from Israel."(Deuteronomy 22:22).

The story raises the issue of the violation of the social order and traditional family structure. The story creates a moral hierarchy, in which the husband is at the top of the moral scale, the neighbor is below him, and the wife is at the bottom. Indeed these stories 
have a distinctly misogynistic tone: they address a male audience; all the characters are male except for the adulterous woman; a clear male coalition is created of Luria, his students, the husband and his friends - all acting against the woman.
The aim, of course, is that readers will be daunted by these tales of horror and thus be deterred from adultery and the family structure will not be threatenedand. In this way, the story 
evokes anxieties and relies on people's intuitive fear of uncontrollable forces such as beasts of prey, monsters, and wild animals, and makes use of these fears to preserve the traditional social structure of the traditional patriarchal family.
This story within Kav Ha-yashar has political implications because it highlights power relations between the genders in traditional Jewish society. On the one hand, it again
 portrays the woman as the "other" in Jewish society, as an agitating, anarchistic element, as an object to be constantly monitored because she is fickle and capricious. The woman is sexual, she is seductive, she even pays strange men to sleep with her. The woman is satanic, she is a stumbling block for the man. On the other hand, the book portrays the lonely, alien man, the newcomer, as a threat to the integrity of the family. For it is not clear whether he also had a family and whether his business with the woman may have been legitimate, while beneath the surface, there were paid sexual relations between the two. This man is a threat and must be punished by transmigration into one of the domestic animals most despised and hated in Jewish culture. Thus the story also relegates the stranger, the unmarried man, to a step beneath the lawful husband. This is clear in his not just in his death from illness but also in his reincarnation as a dog, and, in particular, a black one. In this way a hierarchy is created, in which the married man is higher than the unmarried one, and both, of course, are higher than the married woman.

The third element 
I wish to address here is the historical figure of The Holy Isaac Luria. His presence in a folktale turns it into a hagiographical legend. Luria was born in Jerusalem and lived from 1534 to 1572 in Egypt and Safed. 
 From the viewpoint of Luria's followers, Luria's teachings about reincarnation in animals as punishment and substitute for hell are affirmed by historical legend. 
 This legend confirms the leadership and authority of Luria as one of the most important spiritual leaders in the pre-modern world whose teachings are to this day among the most popular in the Orthodox Jewish world. His supernatural powers and spiritual insights are endorsed here because he is the only one who understands and interprets the situation and gives it meaning. 

Rabbi Isaac Luria is the founder of Lurian Kabbalah, the head of the seventeenth-century Kabbalistic school of Safed, the founder of one of the most influential and important Kabbalistic movements in the Jewish world. Kabbalah is a body of mystical knowledge that attempts to understand and describe Divinity, the Torah and the laws, powers and structures that make up reality – this is achieved through a language of symbols because ordinary language is unable to represent these ideas.
 The roots of Lurian Kabbalah lie in the trauma of the expulsion from Spain which gave rise to Sabbateanism and Hasidism and is thus a very important aspect in the development of Jewish thought. Luria and his students resided in Safed, ruled by the Ottoman Empire, and they turned the city into the main spiritual center of the Jewish world at the time. 

One of the basic concepts of the Kabbalistic teachings of Luria was/is? the concept of reincarnation or transmigration of souls. This concept, which developed in Jewish mysticism only in the Middle Ages,
 particularly in the Book of the Zohar, and reached its peak in Luria's writings,
 attempts to give a theological response to the problems of reward and punishment, and in particular an answer to the question "Why do the righteous suffer?". It suggests that souls are reincarnated in order to correct the soul, namely that it is the soul that aspires to be born again in this world in order to complete and correct some kind of shortfall or corruption within it.
 

According to Luria, sinners may be reincarnated in animals and may return to this world to avenge themselves. Thus, when an animal attacks a human being, it is not a random act. It follows that there had to be a previous acquaintance between them in another world, and if a human being is attacked by a wild animal, it is a sign that he has sinned. 

In this story, 
Luria is the only one who understands the symbolism of the dog's appearance and thus he deciphers it for the community. The story opens and closes in the land of Israel, and the entire plot takes place near his home, that is, in the city of Safed.
 From this we can surmise that if Kav Ha-yashar was published in 1705, then for its readership, events took place before that, perhaps 150 years earlier, and so they apparently still have a strong presence in the world of the readers and indeed leave a powerful impression. The fact that the name of the betrayed husband, R. Avraham Ibn Poah, is given in full highlights the historical impression 
made by the story.

From the sources we learn that Kabbalists who nonetheless support the theory of reincarnation as an animal have tried to show a parallel between the sin in this world and the animal to which man’s soul is transmigrated as punishment, for example, a man who was reincarnated as a frog because he was not scrupulous about ritual hand washing. This is considered an apt punishment, because hand washing involves getting wet and the frog is a creature that inhabits the water.
 Reincarnation as a common dog is punishment for the informer.
 The adulterer is punished by reincarnation as an unclean animal.
 And according to Gershom Scholem, this involves intense suffering and great anguish due to disconnection and alienation, even to the extent that reincarnation is equivalent to the punishment of gehinnom.


A mythical story is shaped using mythological creatures. Mythology is a widely accepted aid in mystical writings because it presents an enigmatic, frightening, and threatening world that engages in a dialogue with the personal and group subconscious. Mythology boldly brings fears to the surface for the individual and for society as a collective and allows them to be examined. However, on the contrary, mythology
 also often gives its own interpretation to rigid and rationalistic law using emotion and soul. For this reason mysticism respects myth and uses it deliberately and openly, because it is a repository of allegorical content of conceptual depth that is difficult to fully articulate and define.
To conclude, let us turn to one other well-known tale where a dog-like beast devours a woman who is in bed in her own bedroom. A wolf enters Red Riding Hood’s grandmother’s bedroom and devours her. But the Red Riding Hood tale does not mention a sin or a punishment, certainly not adultery or any other sexual sin. From this perspective, Red Riding Hood is a more conservative story, where there is only the foolishness and naiveté of Red Riding Hood as an innocent young girl who falls victim to the cunning wolf. But we nonetheless encounter both a didactic plot and sexual transgression. This cluster of stories in which a woman is devoured by a wild animal in her own bedroom, has fascinated readers for centuries. 
The mediaeval ethical essay along with exempla and story collections 
fulfills a role in instilling fear in its readers, and the stories presented here put forward a view of the process of learning fear as being a part of the construction of the readers' identity.
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�I Iwould suggest that a link to the opening paragraph would be useful here, perhaps beginning 'It is against this background that I wish to examine....' 
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�page number?
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�for itself or for others? at the moment this is unclear


�again, is this a punishment for the dog or for the unburied human?


�this is repeated above


�are you distinguishing between 'dogs' and 'hounds' here? Can you define the difference between them? 


�this is either a reincarnation or a transformation


�do you mean Jewish traditional folklore in general here?


�Can you create a link here between this paragraph and the previous one?
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�I am not sure if this section refers to the stories in general or a specific story. Perhaps review this
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