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PURITY. Maiters of purity and impurity are a major
concern of the sectaran Dead Sea Scrolls. The writer of
Magisat Ma'asei ha-Torah (MMT) (4Q394-399), for exam-
ple, states that because cultic and purity practices in Je-
rusalen did not follow precisels the wachmgs of the To-
rah, he and otlters have separated fiom the people.

The scrolls found at Qumran reveal a surprising
amount of congruence on the subject of purity. Although
these documents represeni differences of authorship,
date, and genre, thev consisiently champion a more strin-
gent standard of ritual purity than was currently observed
in Jerusalem. This sectarian emphasis on purity is sup-
ported by Josephus's descriptions of the Essenes and by
the site at Qumran, where an anvient aqueduct connecied
many cisterns and immersion baths. Ritual baths have
also been found ai Masada. [See Migva'ol.]

Comparison of the scrolls with the Mishnah reveals
their umqueness since the Mishnah represents another
ancient Jewish interpretacon of the same purity laws
of the Torah. The rabbis of the Mishnah, successors 1o
the Pharisees, often bold the views thai the scrolls con-
demnt.

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

The scrolls most relevant 1o this discussion are; Rule
of the Community from Cave 1 (hereafter, 1QRule of the
Community, 1Q8), Rule of the Congregation (10Q28a), Da-
mascus  Document (4Q200-273,  CD). Florilegium
(40174), MMT (40394-399), Ondinances” (40514), Pun-
fication Rules A (4Q274), and Temple Scroll® (11Q19),

Terms. Qodesht odastrimm (“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 sancrity. Qodesh
(“holy”) refers to items of lesser sanctity. Tefior (“pure”)
is the absence of impurity; tohoreh ("purity™) can refer Lo
all pure belongings of the community but usually refers
only to the communiiy’s food and drink. Tusmie (“impure”)
and pon’wh (“impurity”) refer to those ierns that threaten
the pure status of lsrael. [See Tithing.]

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

of all lsraelites in urder 1o enable a holy God 1o live
among and protect them (cf, Di, 23,14}, God has made his
bouse the sanctuarv and from its inner room, the Holv of
Holies, he has promised to speak io Israel (Ex, 25.22).

In crder 1o guard the holiness of the sanctuary, purity
had to be maimained in Isracl. Purity restrictions were
niore severe the closer one was to the sancruary that was
in the center of the lsraelite camp. Only pure priesis
could enter the sanctuarv. Levites lived around it and
worked in its courtvard. The rest of lsrael live around the
Levitical camp.

According to anthropologists, food laws maintain the
lines of distinction between those withm a culrure and
those outside it. The holier the person, the greater the
food 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 wribe, are sup-
poried by a pure food {tithe from rhe 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 lsrael, Sin, of course, is the greatest of
impurities and must be expiated by repentance and sacri-
fice; otherwise the sinner must be expelled from rhe com-
munity. Some severe impurnities, including scale disease
and abnormal genital discharges, are considered curses
for sin (L, 14.34, Dy, 28,27, 2 Chr. 20.19). Repentance,
healing, and sacrifices are necessary 1o restore the person
(o the communiiy.

Most impurities (for example, menstrual blood, corpse
contamination), however, are incurred in the normal
course of life and are not the result of sin. They are easily
purified, primarily by immersion in water and the pas-
sage of 1ime,

Scholars have debated the rationale underlving the To-
rah’s purity svstem. The most persuasive view is that
items are impure because they are 1n some way con-
necied (o or representative of death (Milgrom, 1991).
Corpse contamination is the most severe of all impurities,
People diseased by the [laking 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
forces. Most impure animals (carnivorous ones) have a
clear association with death. Scripture reaches that obe-
dience will lead 1o blessing and life, while sin leads ro
curses and death (Dr, 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 1o expand the Torah's categories of
purity and io interpret the laws of 1mpuriiy siringently.
Impurity is regarded as a powerful enemy that can be
neutrabized onlv by greater holiness in lsrael.



Purity classifications. The classifications of purity in
the scrolls reveal a common desire io extend holiness in
Israel. The Torah's categories are interpreted mavimally.
However, since the sectarians had no control over the
Temple, nuch of the data vepresents only an ideal.

According to Temple Scroll’, the godesh godasiung is
not just a single room in the sanctuary but the entire
sanctuary, the altar area, the laver, and the stoa (11019
wixv,8-9). With regard to persons, the authors of Migtsat
Ma'asei ha-Torah (MMT) and 1QRule of the Commumty
understand godesh yodasiim 10 include all priests, not
just the high priest (4Q397 5.0-8; 108 viii.5-0; ix.2-8; ¢f.
40400 1.19).

Just as the priestly area is interpreied maximally so is
priestly food, 1ofiorut lta-Migdash. According o the Tem-
ple Scroll, Israelites must contribute all fourth-vear fruit,
animal tithes and an annual tnbute of birds, wild ani-
mals,_and fish to the priests (11019 1x3-4; xlvii. 17: cf.
40390 3.2-4: Ninz. 31.28-29), Bv contrast, the rabbis do
not require anv priestly tribute from birds, game, or fish,
and they allow farmers to cat their own animal tithes
(after priestly portions are given) and fourth-vear fruit
(Zev. 5.8, Sifrei on Nuwmbers o[Y]). In addition, Temple
Scroll” states that all slaughter conducted by anvbody liv-
ing within three days' travel of Jerusalem was 1o be car-
ried out at the sanctuarv with substantial portions of
each sacrifice given to the priests (110Q19 1ii.13-21; cf. L,
17.3-4). Levites too received a sacrificial portion, a gft
not established 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 (40Q394 3.10-12; <f
2.10-18). The Temple Scroll bars all bearers of irmpurity
from the city and requires of them three days of purifica-
tion, probably based on the holiness regulations of lsrael
al Mouni Sinai (¢f. 1Q28a 1.2o0). Sexual niercourse is for-
bidden in the citv according to both the Temple Scroll
(11019 xIv.11-12) and the Damascus Document (CD
il 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 ¢ity, which I will hallow
by settling my name and [mv] temp[le within (it)], shall
be holv and clean” (11019 xlwii.3-4; cf. 4Q394 2.17-18).

In some sense every Israelite is godesit (“holy™) accord-
ing to the scrolls (40390 4.4-8, 1Q8 vhi.5; ix.2-8). Jews
are forbidden to marry gentiles or accept their food
(40394 1.0-11; 40174 1.4 cf. Dr. 23.2-4, Josephus's The
Jewish War 2.409-410, Zev, 4.5). The Temple Scroll fur-
ther distinguishes between the isfi a/tor (‘pure individ-
ual™) who will observe greater purity. and the adam mii-
Yisri'el (“[ordinary] [sraeliie”).

Without control over the Jerusalem Temple, the com-
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munities of the Dead Sea Scrolls could only approximate
the holiness thev desired. The Rule of the Community de-
senbes the standard of purity that was in practice at
Qumran. Ordinary food was eaten in a state of purity. All
members of the community had te bathe belore ealing
the twlrah, the pure communal meal (10S v 13 ¢f. The
Jewislt War 2.129). According to other sources, Comma-
nity members changed into white clothing betore eaiing
it, and no phvsically impaired person could participate
(The Jewish War 2,129-131 Jewislt Annquuties 18.21;
1028a i1:3-10; ¢f, 1OM wii;4-0). Exclusion from the (o
Jioraki was a penaliy for members who violated the com-
munity rules (108 vii.2-21- wil.22-24; The Jewish War
2.143).

Candidaies for membership in the community were put
on probation and examined for an entire vear before they
were allowed 1o eat the communal food; ai least iwo years
of probation were necessary in order to drink communal
liquids (108 vi.17-21; The Jewisht Wur 2.138; cf. CD
xv.14-15). By conirast, according 1o the rabbis, ordinary
food was merely invalidated if it became impure; no pen-
alties applied.

Food terms reinforce the distinction between priest
and Israclite. The food of the laity is called toliorar Fru-
rubbim (“pure [food] of the many”; 108 w.1o-17, 25
vii.3) or tohorat unshet liu-godesh (“the pure (food) of the
holv persons”; 1Q8 v.13; viii.17). However, (ofiorat la-
yodesh, 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 determune which
foods can be eaten, who can eat them, how much time is
allowed for eating it, and the place of consumption (£1,
7.10-18; 22.10-10). Holier foods will be under greater re-
strictions, According to Leviticus, the holiest of priestly
foods could only be eaten in the sanciuary court by male
priests (L1, 0.11). At the very least, all Israel had 10 eat at
a minimum level of purity which required draining ani-
mal blood properly so as not to ingest it, avoiding certain
animals for food, and eating no suet (L1 7.23-27; 11.1-
47, 17.10-10; of. Dr. 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 nspected for one vear
(CD xv.14-15). Physically impaired persons were ex-
cluded because of the presence of the holy angels within
the community (CD xv.15-10). 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” and
those lsraelites who live in the “camps” (Le., cities of ls-
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rael). The text has beet 1nterpreted to mean that the [or-
met were celibate (probably residents of Jerusalem and/
or Qumran) and the latter were married (CD 11.4-7)
(Qimron, 1992). Josephus mayv be referting to the same
movement wlhen lie says somie Essenes are celibate (The
Jewistt Wer 2,120 Jevvisht Antigenties 18.21) and others are
nol {7 Jewisht War 2.160). [Sec Celibacy: Martiage and
Divorce.]

Impurities. The particular laws of impurity are largely
compalible among the scrolls. Ambiguity in the Torah is
settled bv adopting an interpretation that meets al] possi-
ble requirements, however strict (¢f. Milgrom, 1989). The
following 1mpurities are discussed iu the scrolls: corpses,
scale disease, genual discharges, animal carcasses, and
excremett.

The Qumran sect buried the dead outside the commu-
nity in accordance with Nusibers 5.2. The Temple Scroll
bans all corpse-contaminated persons from Jerusalem
and orders them quarantined in other cities (11019
x[v 17, xIviii. 13-15).

The tent iu which a person died and everything in 1t
was impure fot seven davs according to the Torah (Nar
19.14). The Temple Scroll includes all t¥ypes of dwellings
inits jnterpretation of “tent” (11Q19 xIix.5-6). In additjon
to the biblical rites of sprinkling a contaminated tent with
special ashes and water, dwelhngs had to be cleansed
even to the washing of locks and doorposts. Walls, doors,
and floors had to be scraped (11019 xix.12-16). Sealed
or unsealed vessels of all tvpes, includiug stone, were con-
sidered contaminated along with their contents (11Q19
lix.B-15; as opposed to Kelizz 1.1). Even nails and pegs
it the dwelling wall became impure (CD xii. 17-18; c[. Kel.
11.3).

Moreover, a woman carrying a dead fetus was consid-
ered as impure as a tomb because she contained a dead
body. Anyone touching her, or in the same room with
her, was contanunated for seven days (11Q19 .11-16; as
opposed to Hullin 4.3).

Bv contrast, rabbinic law allows the corpse-contami-
nated person after immersion to enter all but sacred ar-
eas. The dehuition of a teut in the scriptures is [imited to
structures not attached to the ground (Sifrei on Nrwmbers
line 129 [page 160 H. 8. Horowitz edition]}. Other suscep-
tible items are limited to a few tvpes of unsealed, usable
vessels (Kel 2.1).

Like the rabbis, the scrolls consider the meisore’, a per-
son afflicted with scale disease, 10 be a sinner (¢f. T., Neg.
0.7: B.T., ‘Arckh. 1oa). Fragmeunts from Purification Rules
A (40274y and the Damascus Docurient (40270} state
that tsara’ut (“scale disease”) is induced by an evil spirit
and that the meisora” must plead for mercy as a siuner.
The scrolls [ollow the inspection and purification proce-
ditres of Leviticus (4Q267 9.1-14: L. 13-14). According

to the Temple Scroll, special places are to be established
for scale-diseased persons outside ol all cites (11019
avile-18; ¢f 4039 3.4-8; 40Q274). The Mishnahi ex-
cludes the #iersora' oulv from walled cuties (Kel 1.7; ¢f.
Teviesdi \nddgrendio s 3.264, Agaiine Apion 1 28).

According 1o the Temple Scroll, all persons discharging
sexual [luids (menstrual blood or semen), are to be re-
moved [rom Jerusalem and quarantined within ordinary
cities (11019 xIviii.13-17). Serekh Damascus fragments
(4Q265) reveal that women discharging blood alter child-
birth were impure for forty to eightv dayvs, depending on
the geuder of the child (cf. Ly, 12.4-5). Tu Galilee a des-
perate womaun with an abnormal discharge approached
Jesus publely (AMk. 5.25-27). This was a mauer of some
concern: abnormal discharges (e.g., gonotrhea) were con-
sidered curses [or sin (Rule of the Community 40274).

The author of the Temple Scroll requires men who
have had seminal emissions to leave Jerusalem until they
are purified. Those who are approachiung the city but have
had sexual intercourse must bathe and lauader their
<clothing, remaining outside the city in a specral area for
three davs belore entering (11Q19 xlv.11-12; ¢f. CD xij.1-
2). By coutrast, the rabbis consider such persons pure for
all ordinary purposes after immersjon and for all sacred
purposes after sunsel (Tev. Y. 2.2-3; Sifra Shemini Shera-
tsim 8.9,

Since the Temple Seroll does not meuntion mstallatious
in Jerusalem for women dwing their times of imputity,
and since no sexual intercourse is allowed there, appar-
eutly no women were to live 1 the city (Yadin). [t is pos-
sible that there were such installations 1n Jerusalem in
the Secoud Temple period for women with [luxes (Nid.
7.4 AR N. 2.3: Targum Pseudo-Jonathan ou Lv. 12.2;
Jewish Aruigquities 3.201),

The scrolls emphastze that the whole carcass of an ani-
mal not ritually slaughtered 1s defiling, even its skiu and
claws (11Q19 [1.4-5: 4Q394: ¢f. Lv. 11.39-40). The rabbis
claim thar hides, horus, and hooves are not included in
this injunction and do wot convey nucleanness (Hul. 9.1;
<[, Sifra Shemini Sheratsim 10.2; Yad. 4.6). According o
the Temple Scroll and MMT, the hides of such animals
cannot be brought into Jerusalem even as flasks (11019
xIvii.7-18: 40394). This view was acrually put into law by
Autiochus I (r. 223-187 BCE) one ol the Seleucid rulers
of Palestine

According to the Temple Scroll, no “place for a hand,” a
latrine, was allowed in Jerusalem, but rather at a location
3,000 cubits northwest of the city (11019 x[vi.13-16; cf.
1Q33 7.0-7). This is based on the Deuteronomic law re-
quiring soldiers to leave their camp to relieve themselves
(. 23 12-13). Yadin suggests that the Gale of the Es-
senes in Jermsalem was used by the sect o walk to their
latrine arca (Yadin, 1983). Josephus states that the Es-



senes even refrained from defecation un the Sabbath so
as not to desecrate 1t ( The Jewrslt War 2 147-149). By con-
trast, the rabbis do not regard exvrement as nmpare n
any context {Ter. Y. 2.1) and demand that latrines be sct
np in every cit (BT, Sai 17b).

Transfer of impurity. Impyrily 15 2 more penetrating
[orce in the scrolls than m the Mishnah. This is clear
from the expanded categories of susceptible items dis-
cussed above. Additdonallv, anvone who touched erther
an impure person or an individual in the process ol puri-
fication became impure and was not allowed to eat until
after bathing and laundering his or her clothing. Jo-
sephus states that among the Essenes senior menhers
would not touch junior members for fear of delilement
(The Jewisli War 2.150). Even objects on which the im-
pure person had lain or sat or which he or she had merely
touched could transnmt impurity to other persons
(40274; cf. CD xii.17).

As noted above, the scrolls are especially concerned
with food and drink. Liquid not onlv reccives but can
transmit impurity (CD xit.16-17). Il a liquid is poured out
of a vessel onto an impure item, the mpurity will be
ransmitted by the flow upward back mto the vessel
(4Q394 3.5-8). Even the food and drink of impure per
sons was a concern; impure persons had to bathe befure
cating (4Q514; 40274},

Purification. Purifications prescnbed by the scrolls
generallv intensify the biblical instructions. As a mini-
mum purification from any impurity, laundering, bath-
ing, and waiting for sunset are required (4Q3%6 4.1;
11019 1.8-9). Onlv clean water could be used for purifica-
lion, 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
acvess Lo everything in the profane sphere and waits for
sundown onlv to gain access Lo the holv.

The sectarians regitired immersion for ritual 1mpurity
as well as moral impurity, 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 (108 +.20; ¢f. 1OQpHab vin.3-13), However, without
repentance immersion was meaningless (10S iii.3-9;
v.13-15). The same view is endorsed by both John the
Baptist, who baptized repentant sinners (A1, 3.6-11), and
Philo of Alexandria (The Unejaigeablentess of God 7-8).

Rationale for purity. The kev to understanding the
maximal interpretations of purity in the scrolls lies in the
recognition that the writers were primarily priests (SchiH-
man, 1989; Schwartz, 1990). The respunsibility of the
priests was to ensure the sanctity of the sanctuany. The
grealest threat to the sanctuary was not physical assauit
from oulside but inpurity resulting from within Israel.
The priests had to be cerrain that God was pleased with
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his house or else he would either depart, leaving Israel

defenseless, or go to war aganst her (4Q267 2.8-9).

Hence, ambiguity in the Torah was settled by styicter in-

lerpretation. Most rabbis, by contrast, were lavmen. They

too regarded e Toralrs Iaws as sacred and inviolable.

However, their mterpretation reveals a bus m lavor of

the laitv, restricting priestly gifts and Jimiting the pan

regulations to the minimal regqurements.

The authors of the scrolls looked forward to the messi-
anic era when thev would control the Temple and its cuit.
Focus on the future sharpened because of current failure
to bring about desired holiness. The sectarians consid-
ered themselves a temporary substitute for the Jerusalem
Temple, even referring to themwselves as a “Temple of
Men” (4Q174 1.0; cf. 108 viii.5-9; 1x.3-0). The laws dis-
cussed above forbidding physically impaired persons
from the group, abstaining from sexual intercourse, and
bathing before meals were ncumbent on the priests on
duty in the Temple. Since the commiunity was a substi-
tute for the Temple, the seclarians tned to enforce these
laws among themselves.

Unlike the earlv Chrnistians, the sectarians did not think
of themselves as a permapent replacement for the Tem-
ple. Rather, the scrolls emphasize the necessity of obsery-
ing all the ritual purity laws of the Torah. Jesus, by von-
trasl, appears to marginalize the whole issue of ritual
purity by teaching that only whal comes from: a person’s
heart will defile him (Mk. 7.14-23; Mr. 23.25; Lk. 11.38-
40). In fact, Mark states that Jesus declared all foods
clean (Mk. 7.19}. According to Jolin, punly comes by as-
sociation with Jesus (J#. 13.10, 15.3). The author of He-
brews, oo, believes that Chnstianity has replaced the
physical cult and its purity laws (Heb. 10.1-25).

[See alsu Cairo Genizah; Damascus Document: Ethics:
Legal Works; Rule of the Community; Rule of the Congre-
gation; ynd Temple Scroll.]
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HANNAH K. HARRINGTQN

PYTHAGOREANS. The religious and philosophical
movememn 1o which the Pvthagoreans belonged was
founded in the sixth century Bce by Pvthagoras, a shad-
owv historical figure who was the subject of many an-
cient kegends (see Diogenes Laertius, Lives and Opinions
of Enunent Philosophers, 8.1-50, Porphyry, The Life of Py-
thagoras; Tamblichus, On the Pwhagorean Way of Life).
Pvthagoras probablv was born ¢.570 BcE on the island of
Samos but emigrated in approximately 529 Bce 1o Croton
in southern Italv, where he inaugurated the so-calted Ital-
ian school of ancient philosophy by lounding the frater-
nitv that bore his name. He is usualiv credited with teach-
ing the theory of metempsvchosis and the importance of
numbers as the kev to understanding the structure of the
universe. His school, which had Apollo as its patron deity
and “felltow God” as us slogan, was characterized by a
strict ascelic discipline and a communal way of life. The
closeness of his community (said 1o have numbered
nearly three hundred) is indicated by the fact that Pyvthag-
oras 15 credited with having coined three of the most fa-
mous ancient maxims on [riendship: “friendship is equal-
itv,” “friends have all things in common,” and “a friend is
another I,” Although Pythagoras and his followers imi-

tially achieved a haigh degree of success and wielded con-
siderable political power, they soon [aved [ierce political
oppositioy, and 1t is debated whether the carly Patlagore-
ans survived the classival period.

Durimy the Hellenistic period, however, a large mumber
of Pseudo-Pvthagorean wrings weie produced. Some of
these may be as early as the fourth century BCE, but most
scholars date the bulk of these writings 1o the [irst cen-
tury BCE or later. These documents, which contamn vari-
ous Platonic and Peripatetiv ideas, contributed to the rise
of Neo-Pvthagoreanism, which won the allegiance of men
such as Apoltonius of Tvana and Numenius of Gerasa.
This revival of interest in Pythagoras and his teachings
began durmg the period when manyv of the nonbiblical
Dead Sea Scrolls were produced.

Even before the scrolls were discovered, scholars such
as Zelter and Levy had emphasized the importance of
Pythagoreanism for the devclopment of the Essenes,
grounding their arguments in Josephus’ assertion thai
thev “practiced the way of life taught among the Greeks
by Pythagoras” (Jewisfr Antlquiries 15.10.4 sec. 371). Sub-
sequent to the discovery of the scrolls and the standard
identfication of Qumran as an Essene commumnily, a
number of scholars have provided fresh assessments of
the alfimties between the Pvthagoreans and Essenes/
Dead Sea Scrolls. The degree of similariy in sueh com-
parisons inevitablv depends not only upon the particular
evidenve emploved but aiso upon the imterpretation of
that evidence.

It is commeonly affirmed that both the people of Qum-
ran and the Pvthagoreans were ascetic groups who wore
white linen, lived communally with no private property,
devoted themselves to praver and purifications, held ses-
sions where the teachings of the group were expounded,
and celebrated common meals. In addition, both groups
seen (o have required a solemn oath of initiation but oth-
erwise prohibited or restricted the use of oaths. The ob-
servamve of the sun's movemenls was also important to
both groups, and some have argued that Lhe solar calen-
dar used by the sectarians was originally devised by the
Pvlhagoreans.

Many of the affinities between the two groups are hikelv
the result of their involvement in a similar enterprise, the
general influence of Hellenistic culture (with its Pvthag-
orean elements) in Palestine, and the sect’s adoption of
the legal [orm used by Hellenistic private and religious
associations. Allempts to demonstrate a more pervasive
or direct Pythagorean influenve—such as Dupont-Som-
mer's (1955) interpretation of the Rule of the Community
from Cave 1 at Qumran (10S x.4) as a reference to the
Pvthagorean sacred number fifiv—have proved to be ei-
ther erron&ous or unpersuasive. {See Rule of the Commu-



