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The issue of feeding gods is one of the important topics treated in religious
texts, for example in those connected with the Tantric traditions of India, such
as the Vaisnava Paficaratra. The strong belief articulated by these traditions that
the god is really present in his earthly representations is the reason for treating
him as a real person with natural needs for food, drink, adornments, pleasures,
etc.! Therefore, the offering of food — especially in India, which frequently
faces the danger of famine and where food is a vital issue, becomes a very im-
portant subject.

A god needs food, but the food offered to him is not the usual trivial food
— it has to be chosen, collected, prepared, and offered to him in a proper way.
Then, when it is consumed by the god (which means, when it is touched by
him), it contains his energies, which are potentially dangerous. The practice of
dealing with sacrificial food is therefore an important and also interesting sub-
ject commented upon in the religious literature of the Tantric traditions.

The title I have proposed* suggests that the issue is not only about the
food offered to gods, but also about the way this food should be treated if it
has already been consumed by them. In fact, just as important is what happens
to the food after it has been used in the ritual. The way it is treated is even one
of the features which, as we will see, distinguish different religious traditions.

Some research has already been done on the role of food in the context of
the mutual relation between god and man, and the role of offerings, including
food, as an element of this mutual relation and exchange. Some of the results of
such research have been presented for example in the volume edited by Khare.3
Important contributions were made by Brunner and Edholm.4 In these works

1. We do not intend to speak here about the dietary habits of the Vaisnavas, which are treated,
for example, in Srinivasan 2000, but about the special kind of food which is meant for gods.

2. ‘Food of gods’, and not for example Food for gods’.

3. Khate 1992.

4. Brunner 1969, Edholm 1984.
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some consideration was also given to the social and caste aspect — normally, the
food, on account of the rules concerning its potential pollution, is accepted
from a member of the same or higher social position. However, when it is of-
fered to a god, the situation should instead be compared to the relation be-
tween a husband and a wife. In this case, because she is his inferior, the wife
cooks for and feeds her husband who is her superior and this seems to be the
situation with the food offered to gods.5 What is more, the act of offering food
also refers to one of its particular features, that is, that the giver ranks higher
than the receiver. Therefore, the only way that the god does not place the devotee
in a position supetior to his own is by reciprocation of the gift of food (naivedya) in
the form of consecrated food (prasada).® Food distribution was also connected
with other social, economical, and even political issues, also discussed by some
of the authors mentioned in this atticle, namely, the matter of the establishment
of the links and relations not only between a god and his devotees but also
between different groups of devotees and between large temples and the com-
munity, as well as the relation between power (kings, landlords, food suppliers)
and the community and temple.

The pollution of food concerns cooked food, and such food forms the most
part of the offerings to gods, even though high position devotees usually bring
raw food (fruit, vegetables), which is not subject to pollution, to the temples. The
cooked food for the god is to be prepared by Brahmin priests in the temple
kitchen. Although Brahmins do not accept cooked food from strangers, they do
accept food that is cooked in the temple and which remains from the offerings.”

As pointed out, for example, by Fuller, who conducted his research in the
South of India, the principal substances received by devotees in the temples as
prasada are sacred ash (vibhati) from Siva, holy water (¢rtha) from Visnu, and
red powder (kurikuma) from the goddess.® However, in some cases food is also
distributed and there exists a long theological discussion about who may, or
may not, eat Siva’s left-over food (nirmalya).» Moreno writes that while Krsna’s
devotees give him food offerings (naivedya), whose leftovers are taken as
prasada, Siva’s leftovers (bhojana) are only eaten by priests. Siva’s other devo-
tees receive the god’s washings (abhiseka) to be consumed. The washings are
also known as parcamrta (five ambrosial substances), which are milk, curds,
clarified butter, honey, and sugar. These substances are used to bathe the god’s
image in a particular order, namely sugar comes last and removes all effects of
oiliness. Only then is the image bathed with pure water.'® There are also specific

5. See also Moreno 1992, 152.

6. See also Ferro-Luzzi 1978, 86.

7. As regards the dispute concerning this issue see for example Fuller 1979.

8. He also mentions that in some Saiva temples, particularly in Gujarat, no food offered to
Siva can ever be eaten by ordinary people.

9. See for example Brunner 1969.

10. Kane 1941, 731.
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substances, for example, bathing the god in a kind of jelly-like mixture called
paficamirtam, which is offered to the Murugan’s devotees belonging to a group
of the Tamil Cettiyars.!

The differences between the fierce and peaceful natures of Siva and Visnu
are also visible in the choice of food for them. As Ferro-Luzzi writes, Siva re-
ceives spices and sometimes even green chillies, while Visnu does not receive
hot food and never green or red chillies. Pure gods eat vegetarian food, while
local, impure village deities may eat meat, which is not offered to them by
Brahmins but by other devotees.'2

Goodall in his article dedicated to Candesa,'s> when referring to several
secondary works and especially to Edholm’s article,'4 explains nirmalya as “food
and garlands that have been offered to Siva and thereby been imbued with a
dangerous power’. As he says, in order to neutralize what has been tasted and
abandoned (ucchista) by Siva, a fierce and powerful deity is required. In the
case of Saiva tradition this is Candesa — Siva’s commander-in-chief, the punish-
er of transgressions and on whose head Siva placed his used garland (nirmalya)
— the remnant from the offering. In the Vaisnava tradition the function of con-
sumer of the remnants goes to one of Visnu’s attendants, Visvaksena — the
chief of Visnu’s army.'s

I have already briefly referred to the issue of the role of food in the
Paficaratra ritual,'o and mentioned that although not all Paficaratrika texts treat
this issue, the manner of disposing of the sacrificial substances is indeed very
important for this tradition. As for the Saiva context, I have already said that
Brunner explains that nirmalya (remains) are mainly the garlands (malya), which
should be thrown away after pizja, but the term also describes the unguents,
betel, and food offered to the god. These leavings which are to be used by the
devotees are also called wcchista. In general, sacrificial substances are pure be-
cause of their contact with the deity, but they are also dangerous, because the
god’s power is still present in them after they have been offered.’? The
Jayakhyasamhita, one of the main Paficaratrika texts (15.258-259), requires that

11. Moreno 1992. He gives (165) a list of these substances (sometimes more than 5): viruppacci
plantains, unrefined sugar (carkkaral), seedless dates (peticcam palam), raisins (kismis), sugarcandy
(kalkantu), clarified butter (ney), and cardamom (elakkal).

12. See Ferro-Luzzi 1977a, and also Ferro-Luzzi 1977b and Ferro-Luzzi 1978.

13. Goodall 2009, 357.

14. Edholm 1984.

15. Goodall 2009, 358; Edholm 1984, 89.

16. Czerniak-Drozdzowicz 2003, 195-96.

17. See Brunner-Lachaux 1968, 272-78. Also G. Bihnemann (Bihnemann 1988, 84-85), on
the evidence of the current tradition from Maharashtra, writes that the food offered to the god
(naivedya) is usually given as prasada to worshippers, the water used for bathing idols (#rtha) is
drunk, and flowers (nirmalya) are placed on their heads. The leftovers from the offering called
ucchista are used by devotees and by doing this, the devotee participates in and obtains the god’s
power.
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the remnants of the food-offerings should be cast into deep flowing water,'s and
in the chapter on funerary rites (24.54), one can read that all the offerings
(pujadravya) up to and including the food-offering (narvedya) should be offered
up in the fire of the sacrificial fire-pit (agnau kundagate)." In another
Paficaratrika text, the Paramasamhita, information concerning the remnants can
be found in the chapter on initiation (diksa). In this case, the worshipper is
required to throw remnants away into deep water or to bury them in pure soil
far from the road.>° The issue of substances remaining from the offering is also
treated in the chapter concerning dharma (Chapter 12), as a part of the rules
concerning the third part of dharma, which is karma (deeds, work). Nirmalya is
defined here as whatever has been employed by worshippers as an offering, and
which is therefore unfit for use for any further purpose.?!

Paficaratrika literature offers many more passages from several texts in which
references to naivedya/nirmalyz> and the vatious ways of treating them appeat.

In the Visvaksenasambhita the nirmalya is defined as follows:

The food, water, sour milk, milk, clarified butter, honey and molasses,

a mixture of honey and milk, as well as flowers and the mouth-perfumes and
offerings [offerings of mouth-perfumes],

this is known as nirmalya which gives me pleasure and which is pure.?3

The texts, however, often warn followers about the dangerous nature of the
remnants and inform them what should be avoided. The Paramasambhita reads:

One should never step over the remnants from the offering, nor eat [them]
nort touch [them],
one should not give, should not smell but should protect [them].?4

18. JS 15.258¢-259b: naivedyam upasambhrtya vastralankaravasjitam // agadhodakamadhye tu
vahaty adhiviniksipet /.

19. JS 24.54: pujadravyam samastam ca naivedyantam hi narada / upasambhrtya juhuyad agnau
kundagate tatah //.

20. ParS 8.77: diksavasane tat *sarvam agadhe |em. Sanderson; sarvam samrddhe GOS]
‘mbhasi niksipet / anyatra va sucau dese nikhanet pathi diratah //.

21. ParS 12.36¢-37b: pujayam viniyuktam tu yad dravyam iha pujakaih // nirmalyam iti
vijdeyam sarvakatyesu vajitam /.

22. Edholm (Edholm 1984, 8I) writes that the moment which changes naivedya into
nirmalya (or prasada) is visatjana, the god’s dismissal after the offering. He quotes from the
Agniparana 196.14: arvagvisatjanad dravyam naivedyam sarvamucyate / visatjite jagannathe
nirmalyanbhavati ksanat //* ‘Before the dismissal (visazjana) the sactificial substance (dravya) is called
naivedya. When Jagannatha is dismissed it becomes nirmalya instantaneously’.

23.VisS 33.7¢-8: annam toyam dadhiksitam ghrtam madhu gulam tatha // madhuparko tha
puspam ca mukhavasopaharakam / nirmalyam it vijieyam mama pritikaram subham /.

24. ParS 3.44: nirmalyam lafighayennaiva na bhugjita na samsprset / na dadyac ca na jighrec ca

rakset (..) ca //.
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The consummation/usage by people of the objects [belonging to] the god
and [the usage] of the place etc., O Great Father, is the cause of sin — this is
the rule.

The substance which was used here during the offerings by the officiants,

this is known as nirmalya, which is to be avoided in all acts [rituals].?s

These dangerous substances, however, have to be disposed of in some way and,
as we have already mentioned, there is a particular means of doing this, namely,
they should be offered to Visvaksena.?® The Paramasamhita mentions this god,
one of Visnu’s attendants, who is responsible for remnants and to whom they
should be given:

In the direction of Somesa (north-east) one should prepare the abode of
Visvaksena.

Not very far from the enclosure [one should install] the one who keeps the
remnants from the offerings to the God.??

A bit further on the Paramasambhita adds:

having determined the place for nirmalya beyond the outside enclosure®
having purified the place, having given the vessels and bali outside,

having offered to Visvaksena the remnants nirmalya [garland] and naivedya
[food],

having sipped [water], together with Vaisnavas and the others, one should eat
[the remnants] to the best of one’s ability.?

The Satvatasamhitd° reads that nirmalya should, or can, be eaten by the one
whose form/body is composed of mantras, namely the one who has petformed
the imposition of mantras on his body, which is equal to the creation of the
new pure body of mantras.

25. PatS 12.35¢-37b: devopakarananam ca sthanadinam pitamaha // dosahetur manusyanam
upabhoga iti sthitih / pujayam viniyuktam tu yad dravyam iha pujakaih // nirmalyam iti vijiicyam
sarvakatyesu vatjitam /.

26. In the Saiva tradition the one to whom the remnants are offered is Cande$a. An elabo-
rate study about the role of this god can be found in the article by D. Goodall (Goodall 2009); as
regards nirmalya see especially 356-58. See also Edholm 1984.

27. PatS 19.56¢-57b: somesanantare kuryad visvaksenasya caspadam // prakarasyavidirena
devanirmalyadharinam /.

28. ParS 27.17¢cd: nirmalyasthanam uddisya bahiravaranad bahih //.

29. PatS 27.24-25b: sthanam visodhya patrani balim datva bahis tatha / visvaksendya nairmalya
pujayitva nivedya ca // acamya vaisnavaih sardham bhugjitanyais ca saktitah /.

30. In the chapter entitled pratimapithaprasadalaksanam (‘characteristic of the idol, the al-
tar, and the temple’), in the passage dedicated to the description of the acts undertaken by the
one who would like to execute the daily ritual.
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Having given the full offering (puarnahuti), the one devoted to meditation and
recitation [of the mantras| should conclude the day.

When the night comes, he, through the bal/ [offerings|, should perform the
offering satisfying the bhutas.

He, having the body composed of mantras, should eat the rest of naivedya
[food offering].3!

This would suggest an initiated devotee and the Saiva tradition takes a similar
position.3

The Visvaksenasamhita reads that the remnants of the food offering can
also be given to the teacher:

Sesame seeds, a mixture of honey and milk and the food for offerings,
without what has been consumed, one should give to the teacher, O Brahman.
Having collected one fourth [of it] first, he should place [it] in due order.
One should worship me by offering perfumes, flowers, etc.

And these remnants which are consumed by him, one should give to the
Vaisnavas.33

The Paramesvarasamhita reads that the sacrificial food should be duly prepared
by the entitled person and then distributed to the devotees:

Even naivedya for the [god] present on the [painted] cloth, having taken some
from the vessel,

the teacher himself should take and [he] should even give [it] to the guru and
others .

One should give to the teacher and others, together with madhuparka and
other [substances], the food offering prescribed for the one [the god] present in
the main image and the one present in the processional image.

Then he should undertake the Aoma offering.3+

31. SatS 24.67-68b: datva purnahutim dhyanajapayuktah ksapedahah / nisagame ‘rcanam
kutyad balibhir bhutatatpanam // naivedyasesam asniyan manttavinyastavigrahah /. A similar
passage appears in the [svarasambhita, 17.64c-66b: uktadigdvitayasyaikadese kunde ’thava [corr.
kundetha va ed.] sthale // datva purnahutim dhyanajapayuktah ksiped ahah / nisagame ‘rcanam
[em.; nisagamercanam ed.; see the Satvatasambhita above| kuryad balibhir [cort.; bhalibhir ed. see the
Satvatasambhita above] bhutatatpanam // naivedyasesam asniyan mantravinyastavigrahah /.

32. See for example Edholm 1984, 84 ; Brunner 1969, 248.

33. VisS 33.9-11b: tambulam madhuparkam ca naivedyannam tathaiva ca / yad bhuktam
tad vina brahman acaryaya pradapayet // turyabhagam hi samgrhya samagte sthapayet kramat /
gandhapuspadinabhyarcya mam uddisya nivedayet // tannirmalyam ca tadbhuktam vaisnavanam
tu dapayet /.

34. ParamS 369-371b: patasthasyapi naivedyam kimcid adaya patragam / desikah svayam
adadyad gurvadibhyo pi vai dadet // mulabimbasthitasyapi yatrabimbasthitasya ca / devasya
madhuparkadyair naivedyam viniveditam // dapayed desikadibhyas tato homam samacaret /.
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The texts belonging to the canon of Paficaratra literature are therefore clear
about the importance of food in the ritual and also about the possibility or even
the need to consume it after the offering. Moreover, sacrificial food also plays
an important role in contemporary temple practice. During my field research in
South India, one of my informants3s told me that the attitude towards nirmalya
and naivedya is one of the important features which differentiate orthodox
Smarta Brahmins from Paficaratrikas. The Smartas dispose of the remnants
from the offering by throwing them into deep water, while Paficaratrikas dis-
tribute them among the devotees.3¢ In this context Sampatkumara Bhattar also
mentioned astargayaga, the term which is used in the Jayakhyasamhita to de-
scribe the eight levels or elements of the offering, among them anuyaga, namely
‘secondary offering’, offered in the fire of vital breaths (pranagnihavana). This
is executed by the consummation of the food remaining from the offering to
the god.3” Therefore, in this tradition, the consummation of the remnants from
the offering becomes an element of the established set of ritualistic acts, typical
of the Paficaratra.

Breckenridge also commented on the special role of food in the Vaisnava
tradition, stating that the offerings of food and water are especially significant
for Stivaisnava worship.3® Ferro-Luzzi presents the whole list of food offerings
and ingredients, including the particular sweets and savouries, one comes across
in the Vaisnava temples of South India.39 As she writes, it is only in the large
temples in Tamilnadu, and mostly Vaisnava ones, that the food offering con-
sists of the regular South Indian meal, which is rice, dhal (spiced pulses), sambar

35. Mr. Sampatkumara Bhattar, the eminent Paficaratrika priest from Melkote (see Czerniak-
Drozdzowicz 2008, 62-68).

36. The written sources give a slightly different version of procedures (see for example
Czerniak-Drozdzowicz 2003, 195-96) and only some offering substances are given to the devo-
tees, for example, flowers or the water with which the image was bathed, while the others should
also be thrown into deep flowing water or buried in a clean place, far from the road. Such is the
prescript of many Paficaratrika texts, for example JS 15.258¢c-259b: naivedyam upasamhrtya
vastralatikatavatjitam // agadhodakamadhye tu vahaty adhiviniksipet /, PatS 8.77: diksavasane tat
*sarvam agadhe [em. Sanderson; sarvam samrddhe GOS| *mbhasi niksipet / anyatra va Sucau
dese nikhanet pathi diaratah //.

37. The classification of the astarigayaga appears in the Jayakhyasamhita 22.74-80ab, and its
clements are: I) abhigamana, ‘approaching’, namely the acts which begin with the offering in
mind (mental offering — antahkaranayaga), and end with the self-offering (atmanivedanamy; 2)
bhoga namely ‘enjoying/using’, which is the offering of water arghya, flowets, etc. according to
the rules; 3) puja, ‘offering’ of honey, butter, fat, sour milk or an animal offering (pasu); 4) annena
pjanam namely ‘offering with food’; 5) sampradina, ‘giving’, the offering of cooked food
(niveditasya yad danam); 6) vahnisantatpana, ‘satisfying in the fire’ (worshipping deities of the
mantras with an offering in the fire); 7) pitryaga, ‘offering for ancestors’; 8) anuyaga, ‘secondary
offering’, namely offering in the fire of vital breaths (pranagnihavana) executed through the
consummation of the remnants of the food offered to the gods. See also Czerniak-Drozdzowicz
2003, 186.

38. Breckenridge 1986, 30.

39. Ferro-Luzzi 1978, 103-8.
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(spiced pulses and vegetables), rasam (liquid dhal), and curries (spiced vegeta-
bles), etc. Furthermore, Visnu in the Keralan Padmanabhaswami temple in
Trivandrum also receives a full meal. Another similar example is found in the
case of the Murukan temples in Palni and Tiruchendur. In the Hanuman temple
in Mylapore in Chennai the food is simplified to only rice and dhal, while, for
example, only rice and sambar are offered in the Nataraja temple at Cidamba-
ram.4° Ferro-Luzzi mentions that the maximum number of meals per day in large
temples seems to be seven, but sometimes it is six plus a ‘bed-tea’.4!

The issue of food remnants was also treated in the literature of the broader
Vaisnava milieu, for example in the work of the Stivaisnava acarya, Yamu-
namuni (10h—11% century AD) entitled the Agamapramanya. The text reads
that the offerings to Visnu are pure and can be consumed by the muniss, but if
one eats the offerings for other gods, one should purify oneself by undertaking
the Candrayana vow:

Visnu’s naivedya is declared by the wise men as pure and fit for consumption,
[but] having eaten naivedya ot nirmalya of other [gods, e.g. Siva, etc.] one
should perform candrayana+?

The [nifymalya touched/purified by the body of Visnu removes sin and is pure.
The man who takes it on his head goes to the highest abode.43

In the later Vaisnava tradition (15%—16t century AD), for example the Haribha-
ktivilasa of Sanatana Gosvami dedicates some parts to the topic of remnants

40. Ferro-Luzzi 1978, 90.

41. Ferro-Luzzi 1978, 91-92 writes: ‘In big temples the maximum number of meals per day
seems to be seven, as in the Vaishnava temples of Srirangam and Alakarkoil, in the Siva temples
of Chidambaram and Madurai as well as in the Murukan temples of Swamimalai and Tiruppa-
rankundram, all in Tamilnad. In these cases, however, the temple usually indicates six pujas and
the equivalent of ‘bed tea’ in the morning or at night often is not counted as puja. A great num-
ber of pujas with naivedya is not limited to Tamilnad but seems to occur in fewer temples in the
rest of South India. Naivedya is offered six times in Tirupati, Andhra Pradesh; five times in
Padmanabhaswami temple of Trivandrum, in the Krishna temple of Guruvayur and in the Siva
temple of Ernakulam, Kerala; four times in the Krishna Mutt of Udipi, South Canara and in
Varahanarasimhaswami temple of Simhachala, Andhra Pradesh. In the temples providing several
meals a day, there is a tendency to offer a light refreshment early in the morning as well as late at
night and to serve the rice and curry meal towards noon, before the temple doors close for the
afternoon nap of gods and priests. Where an early morning refreshment is given in Tamil
temples it usually consists of cold sweet milk, sometimes accompanied by puffed rice with
sugar. At night, when god and goddess retire to their bedroom, they may again receive sweet
milk but this time hot’.

42. candriyana is a fast regulated by the moon where the amount of food is diminished by
one mouthful for the dark fortnight and then increased in the light fortnight.

43. AgP, p.166 Gaekwad edition (e-text thanks to Prof. A. Sanderson): visnos naivedyakam
suddham munibhis bhojyam ucyate / anyat nivedyam nirmalyam bhuktva candrayanam caret //
visnudehapatamgstam malyam papahatam subham / yas naras sitasa dhatte sa yati patamam gatim //.
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from the offerings to Visnu, among which are the flowers, which should be
placed on one’s head.

As for accepting the remnants:
One considering it and saying: “This is the great favour of the merciful God’,
should place the remnants [of the offering to the God] on one’s head.#

The text also refers to the Padmapiirana and reads:

There is a necessity to accept the remnants [of the offerings to the God]. In
the Pidma |puranal, in Gautama’s discussion with the king Ambarisa |he
says]: ‘O King Ambarisa, the one who does not place the remnants of flow-
ers, water or the sandal paste offered to Lord Hari on his head is worse than
the one who eats dogs’.45

Furthermore, in the Haribhaktivilasa, there is a portion which is entitled
Stribhagavannirmalyamaharmya praising the glory of the remnants from the
offering to Visnu, in which the possibility and even the need to use and con-
sume these remnants is clearly stated. The text of the mahatmya begins with the
following verses:

This is the glory of the remnants [of flowers| offered to the God. In the
Skanda [puranal, in Brahma’s discussion with Narada [he said]:

‘O Narada, the one whose body touches the remnants [of flowers] offered to
Ktsna is free from all diseases and sins.

Who putifies his body with the remnants from the offerings to Visnu, [his]
sins disappear and diseases gradually go away’.40

In other Tantric traditions, for example, in the Saivasiddhanta, the texts not
only speak about nirmalya as consisting of flowers and food, but actually differ-
entiate six types, for example, the Pratisthaparamesvara (Prayascittasamuccaya
of Trilocanagivacarya, 12 century AD) enumerates: 1) devasvam (divine prop-
erty); 2) devatadravyam (divine materials); 3) naivedyam (what has been pre-
pared to be offered to the deity); 4) niveditam (eatables offered to the deity); 5)

44. HBh 8.482: atha Sesagrahanam — tato bhagavata dattam manyamano dayaluna /
mahaprasada ity uktva sesam sitasi dharayet //.

45. HBh 8.483: atha nirmalyadharananityata — padme stigautamambarisasamvade ambatisa
harer lagnam niram puspam vilepanam / bhaktya na dhatte sitasa svapacad adhiko hi sah //.

46. HBh 8.484-485: atha sribhagavannirmalyamahatmyam — skande brahmanaradasamvade
krsnottirnam tu nirmalyam yasyangam sprsate mune / sarvarogair tatha papair mukto bhavati
narada // visnor nirmalyasesena yo gattam patimatjayet / dutitaini vinasyantd vyadhayo yanti
khandasah //. See also Sathyanarayanan 2012.
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candadravyam (what has been offered to Candesa) and 6) nirmalyam (what has
been thrown away [after having been offered to the deity]).47

The Pratisthaparamesvara speaks about the results of using and consuming
forbidden nirmalya: by eating it one can become a low-born matariga; one who
steps over it loses prosperity (siddhi-hani); if one smells it — one becomes a
wolf; if one touches it — one becomes a woman, and so on. Some texts say that
only repeated initiation can purify one from the sin of conscious eating of the
nirmalya. Nevertheless, some other texts (Sathyanarayanan mentions the
Vidyesvarasamhita in the Sivapurina) recommend the eating of the nirmalya,
since by doing this one acquires identity with Siva (sivasayujya). Usually, what
has come into contact with /riga should be given to Candesa and should not be
taken by the devotees, but some Saiva texts state that in the case of natural
liigas, bana lingas, and the idols made of gems and installed by siddhas, Candesa
does not have the adhikara (authority/right) to receive nirmalya. But whenever it is
Candesa who holds the adhikara, then the consummation of such nirmalya is
forbidden to the devotees.4?

From the material presented above, it can be seen that the role of food of-
ferings is extremely important, since, on the one hand, these offerings enable a
very special and intimate relation to be established between the devotees and
the god. On the other hand, the attitude towards the leftovers from the offer-
ings to gods differs not only in various traditions but also in different texts of
the same tradition. Sometimes the scriptures allow their restricted usage and
consummation, but the general tendency is to get tid of them in a safe manner,
preferably by offering them to a deity specializing in neutralizing their power or
by throwing them into deep water.49

In general, the remnants from the offerings to Siva should especially be avoided,
while Visnu’s naivedya is often perceived as pure and even purifying, and, for
example, their purifying power is discussed in the Agamapramanya. Religious texts
usually dedicate several passages to the subject, and it seems very important to

47. See Sathyanarayanan 2012 and Sathyanarayanan 2015.

48. Edholm 1984, 83-85 refers for example to the ﬁvzzpdrzmzz, and also mentions (1bid., 87-
88) the similarities of Rudra’s role as a consumer of the remnants from the offering in the Vedic
ritual and Siva as the consumer, and thus neutralizer, of the by-product of the churning of the
milk ocean. As regards the treatment of the remnants of the offerings to gods in the later
Vaisnava traditions, for example, the Caitanya movement, one can consult the Haribhaktivilasa,
vilasa 8.

49. As Sathyanarayanan mentions (Sathyanarayanan 2012), in the case of the Saiva tradition,
while some texts, for example, the Merutantra, prescribe the consummation of the nirmalya,
others, such as the Puarvakamika, advise getting rid of nirmalya by throwing it into deep water or
by giving it to cows. This special faculty of cows, namely the ability to neutralize or take the
dangerous effects or powers of the gods upon themselves, can also be observed in Vaisnava
temples, where a cow is taken to the temple in the morning to get the first sight/look of the
awakened god.
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know what could or should be offered, what is counted as nirmalyas® and what
is not, and then, how these different substances should be dealt with after they
have been consumed by gods.

50. For example, as mentioned by Sathyanarayanan (Sathyanarayanan 2012), a lotus that has
been used once in the offering can be re-used for 5 days, bi/va for 10 days and sulsileaves for 11
days, provided that they are cleaned /washed.
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