
7 2 4 PURITY 

P U R I T Y . Mauers of purity and impurity are a major 
concern of the sectarian Dead Sea Scrolls. The writer o ' 
Miqtsat Ma'asei ha-Torah (MMT) (40394-399), for exam-
ple, states that because cultic and purity practices in Je-
rnsaleni did tiot follow pt^ecisel} the teachings of the To-
rah, he and olhers have sepat^ated from the people. 

The scrolls found at Oumran reveal a surprising 
amount of congruence on the subject of puriiv. Although 
these documents represenl differences of authorship, 
date, and genre, thev consistently champion a more stt^n-
gent standard of ritual purity than was currently observec 
in Jerusalem. This sectarian emphasis on purity is sup-
ported by Josephus's descriptions of the Essenes and by 
the site at Oumran, where an ancient aqueduct connectec 
many cisterns and immersion baths. Ritual baths have 
also been found at Masada. [See Miqva ot J 

Comparison of the scrolls with the Mishnah reveals 
their uniqueness since the Mishnah represents another 
ancient Jewish interpretation of the same purity laws 
of the Torah. The rabbis of the Mishnah. successors to 
the Pharisees often hold the views that the scrolls con-
demn. 

Rabbinic literature reveals that purity concerns were 
central not only for the sectarians but also for the early 
sages. This is especially tme in the time of the Second 
Temple and shortly thereafter (B,T, Bekh. 30b; J.T., Shab. 
\ 3). After the destruction of the Temple^ the study of rit-
ual purity replaced practice of those laws^ which de-
pended on the cult. The laws of the Mishnah, nearly 25 
percent of which relate to purity matters, reflect the rab-
:)inic expectation that the Temple eventually would be re-
stored. Nevertheless, whereas the sectarians preferred a 
stringent interpretation of the Torah's purity laws, the 
rabbis tried to limit purity restrictions whenever possible. 

The scrolls most relevant to this discussion are: Rule 
of the Community from Cave ! (hereafter, lORule of the 
Community^ lOS), Rule of the Congregation (!028a), Da-
mascus Document (40266-273^ CD). Florilegium 
(40174). MMT (40394-399), Ordinances' (40514). Puri-
fication Rules A (40274), and Temple Scrolf (! 1019). 

Terms. Qodesh qodashim ("holiest of the holy'') refers 
to places, persons (e.g., the high priest), and items (usu-
ally food) that have been set aside exclusively for the ser-
vice of God at the highest level of sanctity. Qodesh 
("holy") refers to items of lesser sanctity. Tahor ("pure") 
is the absence of impurity; {ohorah ("purity") can refer to 
all pure belongings of the communitv but usually refers 
only to the communitys food and drink. Tame ("impure") 
and lum^ah ("impurity") refer to those items that threaten 
the pure status of Israel. [See Tithing. 

Biblical Foundations. The purity system of the Torah 
provides the foundation for all subsequent Jewish discus-
sions of the subject. Puritv is a state of being commanded 

of all Israelites in order to enable a holy God to live 
among and protect them (cf. Dt. 23.14). God has made his 
house the sanctuary and from its inner t^oom, the Holy of 
Holies, he has promised to speak to Israel {Ex. 25.22). 

In ot^der lo guard the holiness of the sanctuar\\ puritv 
lad to be maintained in Israel. Purity restrictions were 

more severe the closer one was to the sanctuary that was 
in the center of the Israelite camp. Only pure priests 
could enter the sanctuary. Levites lived around it and 
worked in its courtyard. The rest of Israel live around the 
Levitical camp. 

According to anthropologists, food laws maintain the 
ines of distinction between those within a culture and 

those outside it. The holier the person the greater the 
'ood privileges as well as the restrictions. This is certainly 
true of the Torah. Israel^ the chosen people, eats only cer-
tain pure foods. The Levites^ the chosen tribe, are sup-
ported by a pure food tithe from the Israelites. The 
priests, the chosen family of Aaron, receive holy food, in-
cluding tithes and sacrificial portions, from all Israel. 

Impurities are those items and conditions that threaten 
the pure status of Israel. Sin. of course^ is the greatest o ' 
impurities and must be expiated by repentance and sacri-
ice; otherwise the sinner must be expelled from the com-

munity. Some severe impurities, including scale disease 
and abnormal genital discharges, are considered curses 
for sin {Lv. 14.34. Dt. 28.27, 2 Chr. 26.19). Repentance, 
healing, and sacrifices are necessary to restore the person 
to the community^ 

Most impurities (for example, menstmal blood, corpse 
contamination), however, are incurred in the norma 
course of life and are not the result of sin. They are easily 
purified, primarily by immersion in water and the pas-
sage of time. 

Scholars have debated the rationale underlying the To-
rah's purity system. The most persuasive view is that 
items are impure because they are in some way con-
nected to or representative of death (Milgrom, 1991). 
Corpse contamination is the most severe of all impurities. 
People diseased by the flaking of their skin or open sores 
visually illustrate the process of decay. Even the dis-
charge of genital fluids represents a loss of life-giving 
'orces. Most impure animals (carnivorous ones) have a 

clear association with death. Scripture teaches that obe-
dience will lead to blessing and life, while sin leads to 
curses and death {Dt. 30.15-20). Hence, what is associ-
ated with death must be restricted and avoided because 
it is incompatible with the holy God who gives life. 

Purity in the Dead Sea Scrolls. There is a tendency in 
the Dead Sea Scrolls to expand the Torah's categories o ' 
purity and to interpret the laws of impurity stringently. 
Impurity is regarded as a powerful enemy that can be 
neutralized only by greater holiness in Israe 
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Purity classifications. The classifications of purity in 
the scrolls reveal a common desire io extend holiness in 
Israel The Torah's categories are interpreted maximally. 
However, since the sectarians had no control over the 
Temple, much of the data represents only an ideal 

AcccJrding to Temple Scroll, the qodesh qodashim is 
not just a single room in the sanctuarv but the entire 
sanctuarv ihe altar area, ihe laver and the stoa ( ! ! 0 ! 9 
xxxv.8-9). Wiih regard to persons, the authors of Miqtsat 
Ma'asei ha-Torah (MMT) and lORule of the Community 
understand qodesh qodashim io include all priests^ not 
jusi the high priest (40397 5.6-8; lOS viii.5-6; ix.2-8: c l 
4O400 \A9y 

Just as the priestly area is interpreted maximally so is 
priestly food, iphoral ha-Miqdash. According to the Tem-
ple Scroll, Israelites must contribute all fourth-year fruit, 
animal tithes and an annual tribute of birds, wild ani-

p 
mals^ and fish to the priests ( ! ! 0 ! 9 lx.3-4; xlvii.!7; c\ 
40396 3.2-4: Nm. 31.28-29). By contrast, the rabbis do 
not require any priestly tribute from birds^ game, or fish, 
and they allow farmers lo eat their own animal tithes 
(after priestly portions are given) and fourth-year fruit 
{Zev. 5.8, Sifrei on Numbers 6[9l). In addition. Temple 
Scroll states that all slaughter conducted by anybody liv-
ing within three days' travel of Jerusalem was to be car-
ried out at the sancluarv with substantial portions of 
each sacrifice given to the priests ( H O I 9 Iii. 13-21; cf. Lv. 
17.3-4). Levites too received a sacrificial portion, a gift 
nol estabhshed by scripture. 

The category of qodesh is expanded as well. The au-
thors of MMT and the Temple Scroll emphasize the holi-
ness of the entire city of Jerusalem (40394 3.10-12; cf. 
2.16-18). The Temple Scroll bars all bearers of impurity 
from the city and requires of them three davs of purifica-
tion probably based on lhe hohness regulations of Israe 
at Mount Sinai (cf. !028a i.26). Sexual intercourse is for-
:)idden in the city according to both the Temple Scroll 
(11019 xlv.11-12) and the Damascus Document (CD 
xii.1-2). 

Other Israelite cities are pure to a lesser degree than 
Jerusalem. The Temple Scroll states: "[And let] their 
cities [be] clean forever, and the city, which I will hal 
:)y settling my name and [my] temp[le within (it)], sha 
be holy and clean' (11019 xlvii.3-4; cf. 40394 2.17-18). 

In some sense every Israelite is qodesh ("holy") accorc -
ing to the scrolls (40396 4.4-8; lOS vhi.5; ix.2-8). Jews 
are forbidden to marry gentiles or accept their food 
(40394 1.6-!1; 40174 1.4: cf. Di. 23.2-4, Josephus^s The 
Jewish War 2.409-410, Zev. 4.5). The Temple Scroll fur-
ther distinguishes between the ish (ahor ("pure indivic-
ual") who will observe greater purity, and the adam mi-
Yisra'el ("[ordinary] Israelite"). 

Without control over the Jerusalem Temple, the com-

ow 

munities of the Dead Sea Scrolls could only approximate 
the holiness thev desired. The Rule of the Community de-
scribes the standard of purity that was in practice at 
Oumran. Ordinary food was eaten in a state of purity. All 
members of ihe community had to bathe before eaiing 
the lohorah, tho pure communal meal ( lOS v.!3; c l The 
Jewish War 2.129). According to other sources, Commu-
nity members changed into white clothing before eating 
it, and no physically impaired person could participate 
(The Jewish War 2.129-131^ Jewish Amiquities 18.21; 
: 028a ii:3-10; c l lOM vii:4-6). Exclusion from lhe to-
horah was a penalty for members who violated the com-
munity rules (lOS vii.2-21; viii.22-24; The Jewish War 
2.143). 

Candidates for membership in the community were put 
on probation and examined for an entire year before ihey 
were allowed to eat the communal food; at least two years 
of probation were necessary in order to drink communa 
liquids ( lOS vi.l7-21; The Jewish War 2.138: cf. CD 
xv.14-15). By contrast, according to the rabbis, ordinary 
food was merely invalidated if it became impure; no pen-
alties applied. 

Food terms reinforce the distinction between priest 
and Israelite. The food of the laity is called tohorat ha-
rahhim ("pure [food] of the many"; lOS vi.16-17. 25; 
vii.3) or tohorat anshei ha-qodesh ("the pure (food) of the 
loly persons''; lOS v.l3: viii.17). However, tohorat ha-

qodesh, the "pure sacred food." required greater sanctity 
(Milgrom. 1992). 

Levels of purity with regard to food are already present 
in the Bible. They are distinguished by the nature and 
purpose of the food (e.g., sacrificial, pure^ ordinary) and 
the restrictions that are imposed. These determine which 
bods can be eaten, who can eat them, how much lime is 
allowed for eating it. and the place of consumption {Lv. 
7.16-18: 22.10-16). Holier foods will be under greater re-
strictions. According to Leviticus, the hoHest of priestly 
foods could only be eaten in the sanctuary court by male 
priests {Lv. 6.11). At the very least, all Israel had to eat at 
a minimum level of purity which required draining ani-
mal blood properly so as not to ingest il, avoiding ceitain 
animals for food, and eating no suet {Lv. 7.23-27; 11.1-
47; 17.10-16; cf.D^ 12.23-25). 

The Damascus Document may refer to the same com-
munity as the Rule of the Community. Candidates for 
membership in the group were inspected for one year 
(CD xv.l4-15)p Physically impaired persons were ex-
cluded because of the presence of the holy angels within 
the community (CD xv.15-16). Disobedient members 
were barred from the communal meal (CD ix.21), 

The Damascus Document distinguishes between those 
Israelites who live in a camp of "perfect holiness" anc 
those Israelites who live in the "camps" (i.e.. cities of Is-
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rael). The lext has been interpreted to mean that the for-
mer were celibate (probablv residents of Jemsalem and/ 
or Oumran) and the hitter were married (CD wiA-l) 
(Oimron. 1992). Josephus mav be referring to the same 
niovenicnt when he ^ays some Essenes are celibate (The 
Jewish War 2.120; Jewish Aniiquiiies 18.21) and otliers are 
not (The Jewish War 2.160). [See Celibacv." Marriage anc 
Divorce.^ 

Impurities. The particular laws of impurity are largely 
compatible among the scroUs. Ambiguity in the Torah is 
settled by adopting an interpretation that meets al] possi-
ble requirements, however strict (cf. Milgrom. 1989). The 
following impurities are discussed in the scrolls: corpses, 
scale disease, genital discharges, animal carcasses, anc 
excrement. 

The Oumran sect buried the dead outside the commu-
nity in accordance with Numbers 5.2. The Temple Scroll 
bans all corpse-contaminated persons from Jerusalem 
and Orders them quarantined in other cities (1 ! 0 l 9 
xlv.!7: xlviii.13-15). 

The lenl in which a person died and everything in it 
was impure for seven days according to the Torah {Nm. 
19.14). The Temple Scroll includes all types of dwellings 
in its interpretation of "tent" (11019 xlix.5-6). In addition 
to the biblical rites of sprinkling a contaminated tenl with 
special ashes and water, dwellings had to be cleansed 
even to the washing of locks and doorposts. Walls, doors, 
and floors had to be scraped (11019 xlix.12-16). Sealed 
Or unsealed vessels of all types, including stone, were con-
sidered contaminated along with their contents (11019 
xlix.8-15: as opposed to Kelim ! . ! ) . Even nails and pegs 
in the dwelling wall became impure (CD xii.l7-18: ef. Kei 
U.3). 

Moreover, a woman carrying a dead fetus was consid-
ered a s impure as a tomb because she contained a dead 
jody. Anyone touching her. or in the same room with 
her, was contaminated for seven days (11019 1.11-16: as 
opposed to Hullin 4.3). 

By contrast, rabbinic law allows the corpse-contami-
nated person after immersion to enter all but sacred ar-
eas. The definition of a tent in the scriptures is limited to 
structures not attached to the ground {Sifrei on Numbers 
ine 129 [page 166 H. S. Horowitz edition]). Other suscep-

tible items are limited to a few types of unsealed, usable 
vessels {Kel. 2.1). 

Like the rabbis, the scrolls consider the mefsora\ a per-
son afflicted wilh scale disease, lo be a sinner (cf. T.. A/eg. 
6.7: B.T., 'Arakh. 16a). Fragments from Purification Rules 
A (40274) and the Damascus Document (4O270) state 
that tsara'at ("scale disease") is induced by an evil spirit 
and that the metsora' must plead for mercy as a sinner. 
The scrolls follow the inspection and purification proce-
dures o{ Leviticus (40267 9.1-14: Lv. 13-14). According 

to the Temple Scroll, special places are to be establishec 
or scale-diseased persons outside of all cities ( !10 l9 

.\lvi.16-18; cf. 40396 3.4-8; 40274). The Mishnah ex-
cludes the metsora'' only from walled cities {Kel. 1.7; cf. 
Jewish Antiquities 3,264. Agau^si .\pion 1.28). 

According to the Temple Scroll, all persons discharging 
sexual fluids (menstrual blood or semen), are to be re-
moved from Jerusalem and quarantined within ordinaiy 
cities (11019 xlviii.13-17). Serekh Damascus fragments 
(40265) reveal that women discharging blood after chile -
:)irth wei'e impure for forty to eighty days, depending on 
the gendei" of the child (cf. Lv. 12.4-5). In Galilee a des-
perate woman with an abnormal discharge approached 
Jesus publicly {Mk. 5.25-27). This was a matter of some 
concern: abnormal discharges (e.g.. gonorrhea) were con-
sidered curses for sin (Rule of the Community 40274). 

The atithor of the Temple Scroll requires men who 
lave had seminal emissions lo leave Jerusalem unul they 
are purified. Those who are approaching the city but have 
lad sexual intercourse must bathe and launder their 
clolhing. remaining outside the city in a special area for 
three days before enteriitg (11019 xlv.l 1-12: cf. CD xii . l-
2). By contrast, the rabbis consider such persons pure for 
all ordinary purposes after immersion and for all sacrec 
purposes after stmsel {T^^v. Y. 2,2-3; Sifra Shemini Shera-
tsim 8.9). 

Since the Temple Scroll does not mention installations 
in Jerusalem for women during their times of impurity, 
and since no sexual intercourse is allowed there, appar-
ently no women were to live in the cily (Yadin). It is pos-
sible that there were such installations in Jerusalem in 
the Second Temple period for women with fluxes {Nid. 
7.4: A.R.N. 2.3: Targum Pseudo-Jonathan on Lv. 12.2; 
Jewish Antiquities 3.261). 

The scrolls emphasize lhat the whole carcass of an ani-
mal not ritually slaughtered is defiling, even its skin and 
claws (11019 h.4-5: 40394; cf. Lv. 11.39^0). The rabbis 
claim that hides, horns, and hooves are not included in 
this injunction and do not convey uncleanness {Hul. 9.1; 
cf. Sifra Shemini Sheratsim 10.2; Yad. 4.6). According to 
the Temple Scroll and MMT. the hides of such animals 
cannot be brought into Jerusalem even as flasks ( U 0 1 9 
xlvi!.7-!8; 40394). This view was actually put into law by 
Antiochus III (r. 223-187 BCE) one of the Seleucid rulers 
of Palestine 

According lo the Temple Scroll, no "place for a hand." a 
atrine, was allowed in Jemsalem. but rather at a location 
3.000 cubits northwest of the city ( U 0 1 9 xlvi.13-16; cL 
1033 7.6-7). This is based on the Deuteronomic law re-
quiring soldiers to leave iheir camp to relieve themselves 
{Dt. 23.12-13). Yadin suggests that the Gate of the Es-
senes in Jcriisaleni was used by the sect to walk to their 
atrine area (Yadin. 1983), Josephus states that the Es-
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senes even refrained from defecation un the Sabbath so 
as not to desecrate it {The Jewish War 2d47-149). Bv con-
trast, the rabbis do not regard excj'ement as impure in 
any context {Tev. Y. 2.1) and demand that latrines be set 
up in c\'cr\ cit\ (B.T., San, 17b), 

Transfer of impurity. Impiirii;v a more penetrating 
orce in the scrolls than in the Mishnah. This is clear 

from the expanded categories of susceptible items dis-
cussed above. Additionally, anyone who touched either 
an impure person or an individual in the process of puri-
ication became impure and was not allowed to eat unti 
after bathing and laundering his or her clothing. Jo-
sephus states that among the Essenes senior members 
would not touch junior members for fear of defilement 
{The Jewish War 2.150). Even objects on which the im-
pure person had lain or sat or which he or she had merely 
touched could transmit impurity to other persons 
(40274; cf. CD xii.l7). 

As noted above, the scrolls are especiallv concernec 
with food and drink. Liquid not only receives but can 
transmit impurity (CD xii.16-17). If a liquid is poured out 
of a vessel onto an impure item, the impurity will be 
transmitted by the flow upward back into the vessel 
(40394 3.5-8). Even the food and drink of impure per-
sons was a concern: impure persons had to bathe before 
eating (40514: 40274). 

Purification. Purifications prescribed by the scrolls 
generally intensify the biblical instaictiuns. As a mini-
mum purification fi'om any impurity, laundering, bath-
ing, and waiting for sunset are required (40396 4-1: 
11019 1.8-9). Only clean water could be used for purifica-
tion, and it had to cover the whole person (40267 17.8-9: 
CD X.10-13). The rabbis require only bathing as a mini-
mum purification: a person who has immersed is granted 
access to everything in the profane sphere and waits for 
simdown only to gain access to the holy. 

The sectarians required immersion for ritual impurity 
as well as moral impuritv. Sinners were instructed to im-
merse themselves in water in order to be purified. In fact, 
all their belongings were considered in some way (?) im-
pure ( lOS V .20; cf. lOpHab viii.3-13). However, without 
repentance immersion was meaningless ( lOS iii.3-9: 
V.13-15). The same view is endorsed by both John the 
Baptist, who baptized repentant sinners {Mt. 3.6-11). anc 
Philo of Alexandria {The Vnchangeahleness of God 7-8). 

Rationale for purity. The key to understanding the 
maximal interpretations of purity in the scrolls Hes in the 
recognition that the writers were primarily priesis (Schiff-
man. 1989; Schwartz. 1990). The responsibihty of the 
priesis was to ensure the sanctity of the sanctuarv. The 
greatest threat to the sanctuaiy was not physical assault 
rom outside but impurity resulting from within Israe . 

The priests liad to be certain that God was pleased with 

lis house or else he wuidd either depart, leaving Israel 
defenseless, or go to war against her (40267 2,8-9), 
Hence, ambiguity in the Turah w a s settled by stricter in-
terpretation. Most rabbis, by contrast, were lavmen. They 
t o o rcgardctl the Torah's laws a s sacred a n d inviolable. 
H<nvc\cr. their interpretation re\'eals a bias in fa \u r o ' 
the laity, restricting priestly gifts and limiung the purity 
regulations to the minimal requirements. 

The authors of the scrolls looked forward to the messi-
anic era when they would control the Temple and its cult. 
Focns on the future sharpened because of current failure 
to bring about desired holiness. The sectarians consic-
ered themselves a temporary substitute for the Jemsalem 
Temple, even referring to themselves as a "Temple o ' 
Men̂ " (40174 1.6; cf. lOS viii.5-9: ix.3'6). The laws dis-
cussed above forbidding physically impaired persons 
from the group, abstaining from sexual intercourse, and 
:)athing before meals were incumbent on the priests on 
duty in the Temple. Since the community was a substi-
tute for the Temple, the sectarians tried to enforce these 
laws among themselves. 

Unlike the early Christians, the sectarians did not think 
of themselves as a permanent replacement for the Tem-
ple. Rather, the scrolls emphasize the necessity of observ-
ing all the ritual purity laws of the Torah. Jesus, by con-
trast, appears to marginalize the whole issue of ritual 
purity by teaching that onlv what comes from a person's 
leart will defile him {Mk. 7.14-23: Mt. 23.25; Lk. 11 . 38-

4 0 ) . In fact. Mark states that Jesus declared all foods 
clean {Mk. 7.19). According io John, purity comes by as-
sociation with Jesus {Jn. 13.10. 15.3). The author of He-
brews, too. believes that Christianity has replaced the 
physical cult and its purity laws {Heb. 10.1-25) . 

See also Cairo Genizah; Damascus Document; Ethics; 
Legal Works; Rule of the Community; Rule of the Congre-
gation; and Temple Scroll. 
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H A N N A H K . H A R R I N G T O N 

PYTHAGOREANS. The rehgious and philosophical 
movement to which the Pythagoreans belonged was 
ounded in the sixth century B C E by Pythagoras, a shac-

owv historical figure who was the subject of many an-
cient legends (see Diogenes Laertius, Lives and Opinions 
of Eminent Philosophers, 8.1-50; Porphyrv, TTte Life of Py-
thagoras', lamblichus. On the Pythagorean Way of Life). 
Pythagoras probably was born c.570 B C H on the island of 
Samos but emigrated in approximately 529 B C E to Croton 
in southern Italy, where he inaugurated the so-called Ita -
ian school of ancient philosophy by founding the frater-
nity that bore his name. He is usually credited with teach-
ing the theorv of metempsychosis and the importance o ' 
numbers as the key to understanding the structure of the 
universe. His school, which had Apollo as its patron deitv 
and ''fellow God'' as its slogan, was characterized by a 
strict ascetic discipline and a communal way of life. The 
closeness of his community (said to have numberec 
nearly three hundred) is indicated by the fact that Pythag-
oras is credited with having coined three of the most fa-
mous ancient maxims on friendship: "friendship is equal-
ity," "friends have all things in common," and ''a friend is 
another I/' Although Pythagoras and his followers ini-

tially achieved a high degree of success and wielded con-
siderable political power, they soon faced fierce political 
opposition, and it î  debated whether the early Pythagore-
ans survived the classical perioc, 

Dui'ing the Hellenistic pci'iod, howe\'ei', a large numbci' 
of Pseudo-Pythagorean wiuiings were produced. Some o 
these may be as earlv as the fourih century B C E , but most 
scholars date the bulk of these writings to the first cen-
turv B C E or later. These documents, which contain vari-
ous Platonic and Peripatetic ideas, contributed to the rise 
of Neo-Pythagoreanism, which won the allegiance of men 
such as Apollonius of Tyana and Numenius of Gerasa. 
This revival of interest in Pythagoras and his teachings 
:)egan during the period when many of the nonbiblica 
Dead Sea Scrolls were producec. 

Even before the scrolls were discovered, scholars such 
as Zeller and Levy had emphasized the importance of 
Pythagoreanism for the development of the Essenes, 
grounding their arguments in Josephus' assertion thai 
they ''practiced the way of life taught among the Greeks 
:)y Pythagoras'^ {Jewish Antiquifies 15.10.4 sec. 371). Sub-
sequent to the discovery of the scrolls and the standarc 
identification of Oumran as an Essene community, a 
number of scholars have provided fresh assessments of 
the affinities between the P*ythagoreans and Essenes/ 
Dead Sea Scrolls. The degree of similanty in such com-
parisons inevitably depends not only upon the particular 
evidence employed but also upon the interpretation o ' 
that evidence. 

It is commonly affirmed that both the people of Oum-
ran and the Pythagoreans were ascetic groups who wore 
white linen, lived communally with no private property, 
devoted themselves to prayer and purifications, held ses-
sions where the teachings of the group were expounded, 
and celebrated common meals. In addition, both groups 
seem to have required a solemn oath of initiation but oth-
erwise prohibited or restricted the use of oaths. The ob-
servance of the suns movements was also important to 
:)oth groups, and some have argued that the solar calen-
dar used by the sectarians was originally devised by the 
Pylhagoreans. 

Manv of the affinities between the two groups are likely 
the result of their involvement in a similar enterprise, the 
general influence of Hellenistic culture (wdth its Pythag-
orean elements) in Palestine, and the sects adoption of 
the legal form used by Hellenistic private and religious 
associations. Attempts to demonstrate a more pervasive 
or direct Pythagorean influence—such as Dupont-Som-
mer's (1955) interpretation of the Rule of the Community 
from Cave 1 at Oumran (lOS x.4) as a reference to the 
Pvthagorean sacred number fifty—have proved to be ei-
ther erroneous or unpersuasive. [See Rule of the Commu-


