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JATAKA,
PANCATANTRA, AND KODI FABLES

T .
he object of this note is to make an examination of certain

fables from a collection recorded in eastern Indonesia, and
to suggest a literary history deriving them ultimately from the early
literature of India.1

In publishing some translations of apologic 2 tales from the district
of Kodi, in the extreme west of the island of Sumba (Needham 1957),
I was interested in two points: the fact that they were fables, conveying
moral lessons; and that one of them ("The Crocodile and the Monkey")
showed clear resemblances to a tale in the Pancatantra. As an
ethnographer of Sumbanese culture I have naturally looked further
into a matter which might yield evidence of Indian or Indo-Javanese
influences in the island, and I present here some tentative results of
my investigations. A social anthropologist, I cannot hope to reach any
scholarly conclusions in the field of Indian and Indonesian literature,
but perhaps my speculative conclusions may provoke an expert in this
field to give the matter a professional examination, and, incidentally,
to contribute to the elucidation of the historical issue which is my main
concern.

My attention here rests in part on the enunciation of the moral
lessons; partly for ethnographic reasons, but more because they may
have a particular historical value. Prof. Dr L. Onvlee, with his vast

1 I wish to offer my thanks to the Editors of the Bijdragen for their kind
suggestions about the possible influence of certain modern printed tales, of
which most useful account has been taken. Professor Dr. Onvlee has also been
so good as to offer some observations which I have gratefully taken into
consideration.

8 Misprinted (1957 :361) as "analogic".
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JaTAKA, PAfiCATANTRA, AND KODI FABLES. 2 3 3

knowledge of Sumbanese culture, tells me (as he permits me to repeat
here) that the explicit enunciation of the morals is not known to him
elsewhere on the island; and there are indeed none in the tales (mostly
of a quite different sort) that he himself has translated (Onvlee 1925).
It is true that, whether or not the morals are separately stated at the
end, the stories are fables and convey certain lessons, but nevertheless
this situation now presents itself: either the Kodi tales are unique in
this respect, or the morals are recent accretions, or tales of such a form
do exist or have existed in other parts of Sumba. Now Kodi is in fact
a singular society within Sumbanese civilisation: its language, though
belonging to the same family as the other languages on the island, is
notoriously difficult and not understood by other Sumbanese; its social
structure is unique in Sumba;3 and in a number of cultural particulars
it is similarly distinct from the generality of Sumbanese societies. If,
therefore, such explicit moral lessons are to be found, untypically,
anywhere on the island, then Kodi is a place where they might well
exist. As for the second possibility, my research assistant Maru
Mahemba, who recorded the tales for me, was as intelligent and
imaginative a man as I have ever known, and his facility of expression,
trained in the daunting subtleties of the Kodi language, was remarkable.
Also, he had received a primary education at a mission school and
was literate in Indonesian. It is certainly possible that such a man might
have elaborated on a traditional but less striking mode of pointing the
morals, or even invented a new form. Recollecting my discussions of
the fables with him and others I do not believe this is so; but the bare
possibility cannot be definitely ruled out. The last alternative has to be
considered simply as a logical possibility, without any implication that
it is a likelihood: I would not contend with my guru in Sumbanese
studies. I cannot regard my researches on Sumba,4 comprising a
comparative survey of different societies, varying in culture and

3 Van Wouden has published a sketch of the Kodi descent system (1956), and
I shall eventually produce a monographic study. — In saying that the
structure is unique I do not imply that it is unconnected with the other types
of social structure on Sumba. This is not so; and one of my chief interests
is in fact the analysis of the systematic changes which have resulted in the
present diversity of types in the whole island, and which connect Kodi
structurally and historically with other societies there. (I have to add that
I shall not be able to proceed with this analysis with any scholarly thoroughness
until I have spent a further extended stay on Sumba, plans for which are
under consideration.)

4 My research was carried out in 1954—5 with a Senior Studentship awarded
by the Treasury ("Scarhrough") Committee for Studentships in Foreign
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2 3 4 RODNEY NEEDHAM.

speaking different languages (of none of which do I have any adequate
understanding), as anything more than an extended reconnaissance;
and in such humble circumstances I should not normally pursue this
point. But recently further examination of the second point of interest
— the resemblance to the Pancatantra — has led me to think that there
may be a resolution of this matter, and also that it may be possible to
attribute some precise historical value to the coincidence of theme that
I pointed out (1957:370).

In the following sections I shall try to demonstrate significant
literary resemblances to two of the Kodi fables in particular, and in the
concluding section I shall propose an interpretation of them in an
attempt to establish an historical connexion.

II

The crocodile and the monkey (1957:368-70). This story, which
bears an obvious resemblance to the frame-story in the Pancatantra,
comprises three separable narratives: (1) the crocodile tries to get
the monkey's heart; (2) the crocodile seizes the monkey's paw and is
tricked into releasing it; (3) the monkey addresses the cave in which
the crocodile lies in wait and induces him to remain there while his
destruction is prepared. Of these the first forms the frame-story in all
recensions of the Pancatantra: it also exists in the literature of Laos
(Finot 1917:110) and Siam (Lorgeou 1924:245-8), and what appears
to be the same story is also found — in the form of a tale about the
monkey and a turtle — on Bali and in Java, Sumatra, Borneo,5 Celebes,
the Sangir Islands, the Moluccas, etc. (Juynboll 1908:413-4). The
second part, however, occurs in none (Hertel 1914; Edgerton 1924).
The third, though differing in many particulars, parallels the story
called "die sprechende Hohle" by Hertel and is found in some
recensions of the Pancatantra and related works but not in all.

In Benfey's version of the latter the characters are a jackal and a
lion. A hungry lion roaming about comes upon a cave and thinks that

Languages and Cultures, and further supported by the Institute of Social
Anthropology, University of Oxford, and by Mertoti College, Oxford; to all
of which I am gratefully indebted.

6 I do not know Juynboll's authority, but I should think he refers to south
Borneo.
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surely some animal will come there to sleep at night; the jackal comes
home, sees lion-tracks going in but none coming out, and wonders how
to be certain of the situation. He calls out "Hey there, cave!" and on
receiving no answer asks the cave if it has forgotten the agreement to
respond to his greeting when he came home. The lion thinks that the
cave does not answer because it is afraid of his presence, so he roars a
response — so loud that all the animals far in the forest are terrified —
and the jackal makes off (Benfey 1859, 2:268-9). It is easily admitted
that the identity of the animals in related stories may change — e.g. in
western versions of the monkey and crocodile tale the crocodile's place
is taken by a tortoise (Keith-Falconer 1885:158-168) — and that this
need not invalidate a resemblance of motif. It is a more serious matter
that the cave in the Kodi fable is not in fact a "talking cave"; but the
parallel elements of the predator lying in wait in the cave, the tracks,
and the central trick of pretending to address the cave are significant
enough resemblances to the Pancatantra story. The latter, though, is
not nearly so general as the frame-story; it is found only in the
Tantrakhyayika (Appx. 3), Tantrakhyayika /?, Textus Simplicior,
Purnabhadra and certain mixed recensions (Hertel 1914:15; Edgerton
1924,2:77).

These resemblances are interesting and quite convincing, yet there
is another fact to consider: the two parts are not found together in any
recension of the Pancatantra. They are, however, found together in a
Tibetan folktale, recorded by O'Connor in company with a number of
others which do not resemble the Pancatantra tales.6 This tale relates
the frame-story in the characters of a monkey and a tortoise, and after
this and solidary with it comes the cave-element. When the tortoise has
been reproved for his deceit after so many friendly kindnesses he goes
to the cave and hides there; the monkey comes and greets the cave, and
at the silence expresses surprise that the echo which used to be in the
cave is no longer there. He calls again, and this time the tortoise repeats
"O great cave!" upon which the monkey chuckles at such simplicity
and goes away (O'Connor 1906: 141-6). Though the burning of the
villain is not found here, such a resemblance between Tibet and Sumba
leads one to suspect, not simply a conflation of two stories, but a
common source in a single story composed of the two elements. An
obvious possible source, where parallels may be expected, is Buddhist

6 I owe my acquaintance with this work, which proved crucial at one stage in the
investigation reported here, to the friendly advice of Professor Nevill Coghill
of Merton College.
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2 3 6 RODNEY NEEDHAM.

literature, which presumably incorporated many ancient tales of India.
There are a number of stories in this literature featuring monkeys.
In the Mahavastu, monkeys drinking at a lake are pulled in by a
water-demon (raksasa); the lord of the monkeys observes tracks going
down but not coming back, and protects his followers by ordering them
to drink by siphoning water through reeds (Jones 1956, 3:28-9). This
is the nearest we come to the second element in the Kodi story (about
the monkey's paw). In another tale, featuring a serpent as villain in the
Mahavastu (Jones 1956, 3:29-31) and a crocodile in the Cariyapitaka
(Law 1938:121), the monkey steps on the villain's head and so escapes
to land. These in themselves provide no useful comparison (though
they have to be cited in a survey), but they lead us to a source of
considerable interest. They are abbreviated versions of three Buddhist
jataha, viz. Fausb011 Nos. 20, 57 and 250; and it is in the jstaka
collection that we have the most near resemblances to the Kodi fable.

The frame-story of the monkey's heart is found in the Vanara-jataka
(No. 342): the story is as in the Pancatantra versions: the monkey tricks
the crocodile into returning to land and springs from his back into the
branches of a tree (trans. Francis v& Neil, in Cowell 1937, 3:87-8).
The story ends here, with nothing about the cave or the fire, and is in
any case rather short. A longer version is found in the Sumsum&ra-
jataka (No. 208): after a more elaborate relation it concludes with the
monkey taunting the crocodile with his lack of understanding, "Your
body is great, but you have no sense". The monkey then recapitulates
the situation in two stanzas, the second of which includes the line "Great
is your body, verily, but how much smaller is your wit" (trans. Rouse,
in Cowell 1895, 2:110-2). The point of these lines clearly parallels the
lessons of the Kodi fable (1957: 370).

Finally, in the Vanarinda-jataka (No. 57) we come to a story which
combines the monkey's heart element and a narrative resembling the
talking cave. In this, after the crocodile's wife has asked him to get the
monkey's heart for her, the crocodile lies in wait for the monkey on top
of a rock in the river by which the monkey used to leap from an island
to the bank. In the evening the monkey, on his way home, looks out
towards the rock and wonders why it stands so high out of the water.
In order to find out the facts of the case he shouts to the rock three
times: he then asks the rock how it is that it does not answer. The
crocodile, thinking that this must have been the rock's habit, answers for
the rock. Up to this point, then, we have a clear combination of the
monkey's-heart element and (taking the talking rock to be equivalent
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to the talking cave) the cave-element in one continuous story (trans.
Chalmers, in Cowell 1895, 1:142-3), as in the Tibetan folktale and in
the Kodi fable. The jataka then continues with the story of the monkey
stepping to safety by the crocodile's head as in the Buddhist sources
cited above.

Certain parts of the Kodi fable are now clearly paralleled, but it
turns out that the third part (the "talking cave" in which the crocodile
is burned to death) has itself to be regarded as formed of two parts,
for the fire-element is not found in either the Tibetan or the specifically
Buddhist sources just examined. As I have pointed out (1957 :370), in
Williams' selection of tales from the Pancatantra there is mention of
the crocodile being burned to death (Williams 1930:175), though the
parallel is distant in that it is the crocodile who swears to burn himself
alive when he learns that his wife is dead. Another parallel, and one
that is found in company with the talking-cave element, is in Ryder's
translation of the Pancatantra from a text of 1199 A.D., thus the
Purnabhadra recension (Hertel 1914:247). Book III, after the
talking-cave story and after the point where the lion roars and the
jackal goes away, continues with a story of a conflict between the
crows and the owls; the crow-king and his followers make a fire at a
cave-entrance and exterminate the owls who live there (Ryder 1955:
361-4; cf. Benfey 1859, 2:213).

We may conclude for the moment that although certain parallels
with parts of various Pancatantra recensions have been established,
the more significant and fundamental resemblances are to Buddhist
literature and especially to the jQtaka.

I l l

Mada and his wife (1957:262-4). This Kodi story proves to be a
far more interesting case. It is found in no recension of the Pancatantra,
but as "Language of Animals" it is found in a number of places and
sources widespread in Southeast Asia and India, and it clearly resembles
an early Indian tale. Fundamentally, all the stories are the same, and
all are very close to the Kodi fable. The only considerable initial
difference is that in them the chief characters are a nSgaraja and a
human king, while in the Kodi tale there is simply a snake, and the
counterpart of the king is an ordinary man (Mada). Since there are
no Kodi kings, and almost certainly never have been, this is of no

Dl. 116 16
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2 3 8 RODNEY NEEDHAM.

importance. I shall relate briefly the main events of one version of the
story, and then extract from the other narratives the salient points of
comparison with the Kodi fable.

A version of special significance with which to begin is that of the
Middle Javanese Tantri: King Aridharma goes hunting and sees a
snake, the daughter of the snake-king, making love with an ordinary
snake; he cannot tolerate the sight of such "mixture of castes"; he kills
the male snake and beats the snake-princess. She goes crying to her
father and tells him that the king has tried to possess her but that she
has refused; that he has tried to seize her, has pursued and struck her.
The snake-king goes to kill the besmircher of his daughter's honour;
he disguises himself as a Brahman to get into the kraton, and then as
a small snake crawls under the royal bed. The queen asks why the king
is so deep in thought, and he tells her of the shameful spectacle that he
has witnessed — as serious as if a Brahman girl had been possessed
by a Sudra. The snake-king, hearing this, assumes the form of a
Brahman and offers the king a wish: the latter asks to understand the
language of animals and is given his wish, on condition that on pain of
death he reveal it to nobody else. The king remains to dally with the
queen, and a pair of lizards decide aloud that they will watch. The king
laughs; the queen asks why; he tells her that he is not laughing at her,
but since he can give her no better explanation she is so deeply offended
that she no longer wishes to live. In their despair they decide that they
will both mount the funeral pyre. Everything is prepared for the royal
cremation when a pair of goats come out of the woods. To satisfy the
whims of her pregnancy the female goat craves a strip of paper from
the pyre; but the male goat is not prepared to risk his life in getting it
for her. She threatens him that she will die if he does not get it, but he
again refuses; even though he is only an animal, he says, he is not like
the king. The king understands, reflects, and steps down from the pyre,
which he leaves to the goat and his wife: he himself returns in full
glory to his kraton (Hooykaas 1926:106-8; 1931:193-201).

There are some points of difference, but the general resemblance to
the Kodi tale is striking. A particular point of parallel in this version
of the story is that the king is hunting (as is Mada) when he observes
the snakes. In the Kodi tale it is Mada's wife who is pregnant, but this
otherwise irrelevant detail in the story now acquires some significance.
Finally, the concluding stoka presents a particularly interesting parallel
in its last line, which enjoins the reader above all not to put his trust
in princes or in women (1931:201). This parallels the Kodi injunction
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not to trust your wife, and is strongly supoprted in another version of
the same story given below.

In a Laotian version the daughter of a ndgaraja makes love with a
water-snake; the king hears ants plotting to overturn his throne;
he agrees to tell his wife the secret, and knowing that he will die for
revealing it goes to make last gifts to the monasteries; on his way he
meets two goats, the female of which desires her husband to endanger
his life by getting some plants for her from the middle of a lake: he
refuses, saying "Don't think that I am like this king, who has so fallen
under the domination of his wife as to sacrifice his life to her caprice".
The king, humiliated, returns and banishes the queen to the forest
(Finot 1917:96). In another Laotion version, cited by Hooykaas
(1926: 111),7 the pregnant goat wants to eat grass from the edge of
a pit: this offers a remarkable parallel to the Kodi goat and the "edge
of a steep bank" (1957:364).

In a Siamese version, the Nang Tantrai, the king receives the charm
for separating the snake-king's daughter from a terrestial snake, and
is warned that if he reveals the secret he will die. Some time later he
was "eating sugar-cane in the company of the queen, and a black ant
searched in the debris that they had thrown away. Then the ant
reflected, 'What the queen throws away still contains plenty of sugary
juice, but what the king has chewed is absolutely dry'", which makes
the king laugh. Cf. Kodi: "The ants said, 'What a pity. In the wife's
sugarcane pulp there is no juice at all left.' But at the sugarcane pulp
that Mada had thrown away they said, 'We can satisfy ourselves at
Mada's cane because there is lots of juice still in it.' When Mada heard
what the ants were saying he laughed." (1957: 363). At the conclusion
of the Siamese story it is a pair of deer who teach the king his lesson:
the buck tells his wife to die if she wants to, for there are as many
young does as one could wish; he will run no risk of lacking a wife
(Lorgeou 1924:131-5). These two events almost exactly reflect the
Kodi fable, both in the sugar-cane incident and in the goat's response
that there are plenty of other female goats to marry (1957:363-4).

There are a number of Indian versions of this story, for example
in the Ramdydna, Harivamsa and a Tamil version (Benfey 1864:133-
171). I present the tale from other Indian narratives of special interest.
"The Language of Animals" is paralleled in the Kharapuita-jataka

7 Hooykaas cites Brengues 1906, but I have not been able to find a copy of
this book, and (since the tale is not reproduced in Brengues 1908) have referred
only to his summary.
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(No. 386): this also is in the main the same as the stories outlined
above. The snake-king gives the charm to the king, telling him that if
he gives it to anyone else he will "enter the fire and die". The king
eats honey and molasses, and he laughs at the ants calling to each other to
come and eat. When he has promised to reveal his secret to the queen
the king of the gods, Sakka, and an asura, Suja, save him in the form
of goats. There is no pregnancy-element, though, and instead of the
threat-scene the goats copulate on the road, provoke the derision of
the king's ass, and thereby convey the reproof to the king. The most
interesting resemblance to Kodi appears in a verse spoken by the goat
to the king: "He who his own special treasure on his wife will throw
away, / Cannot keep her faithful ever and his life he must betray"
(trans. Francis & Neil, in Cowell 1897, 3: 174-7). Cf. the Kodi lesson:
"Never tell your secrets to your wife, however true she may seem"
(1957:364).

The last example I wish to cite is that of Jaina manuscript, written
in Prakrit and translated by Benfey. In this the snake is the husband
of the adulterous nagirii (as he is in the Kodi tale) and declares to the
king that he had really come to kill him. The king gets his wish, on
the understanding that if he reveals the secret he will die. The story
continues as usual to the point where the goats appear, the female of
which asks her husband to take some of the barley that is reserved for
the king's horse: he refuses and she threatens to die. He tells her to
die: "ich werde schon andere finden". The king hears, and tells his wife
that if she is tired of life then she had better just die; "er werde schon
ihresgleichen finden" (Benfey 1874:373-5). This line, initiated by
the goat and repeated by the king, constitutes a particularly close
correspondence to the Kodi tale.

It is now quite clearly established, I think, that the Kodi fable bears
a detailed and striking resemblance to a wide-spread Indian tale. The
only element of any importance that is lacking in it is the threat of
death if the secret is revealed; but even this will prove of some
diagnostic importance.

IV

Of the remaining Kodi stories, only the second ("Ndalapo and the
Monkeys") bears any significant resemblance to any Indian (Buddhist
or other) or Indian-derived story that I have come across. This is to
the Tantri story of the female monkey who wanted to become too
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beautiful. She asks God how to become beautiful, and he tells her to
bathe seven times in a sacred bathing-place; she does so and becomes
quite beautiful, "but not as beautiful as a celestial nymph"; so she
immerses herself once more — and is a monkey again (Hooykaas
1929:94; 1931:137-9). The moral of the story, in the last line of the
concluding sloka, is "a rose-apple (jambu) can never become a great
tree" (Hooykaas 1931:139); which is in fact closer to the third moral
of "Ngila and his Wife" (Needham 1957:378) than to anything in
the Ndalapo tale. The theme, however, of the danger of vanity, is the
same. According to Hooykaas it can only be related to a story in the
Old Gujarat! Pancakhyana-varttika, 37 (1929: 53). In this, the monkey
and his wife jump into a sacred pool and are transformed into human
beings; the female monkey advises her husband not to leap in again,
since she thinks they ought to be satisfied with having attained human
form; he does so, nevertheless, and is .again a monkey. A king comes
along, sees the beautiful woman there and makes her his consort.
Meanwhile the male monkey travels from place to place with a low-caste
juggler who has taught him to dance, and arrives at the king's city
in order to give a performance before the royal pair; he recognises his
former wife and is so ashamed that in spite of repeated beatings he will
not dance. The former female monkey says to him: "One should not
grieve over the past, nor care for the future. Sensible people live in
the present" (Hertel 1923:131-3; cf. 1914:150).

The resemblance of character and theme is interesting, but one must
admit that it is only these that show any parallel to the Kodi tale. The
other Kodi fables have the appearance of being indigenous, or at any
rate non-Indian. The sixth ("The Goat who was a Thief") is perhaps
less certainly so, though the only slight parallel, and then to only one
incident, is the hanging of the crocodiles by the monkeys in a Laotion
tale (Finot 1917:110).

The major correspondences so far established, then, are as below:

Tantri Kodi
Monkey & Crocodile
Talking Cave/Rock
Cave-fire
Language of Animals

This tabulation indicates the distribution of the tales and their
elements, and particularly the combination in some of the Monkey and
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Crocodile tale with Talking-Cave/Rock. These parallels, I infer at this
stage, clearly reflect some historical connexion between two at least of
the Kodi fables and Indian originals.

V

It remains now to propose a tentative historical interpretation. The
first fact of relevance is that part of the Monkey and Crocodile story
is recorded also from eastern Sumba, from Roti, and from Timor.

The stories from eastern Sumba ware taken down in Melolo by
Jonker in 1901 and published in translation by Onvlee in 1925. At one
point in one of the stories a monkey goes to the beach to look for food;
he is so intent on his search at the water's edge that he does not perceive
the approach of the crocodile, who seizes him by the paw; but he
persuades the crocodile that he has only a piece of wood, and is released
(Onvlee 1925:5-7). There follow further encounters between these
animals, in which the monkey escapes by his cunning, but which are not
represented in the Kodi or other fables. The story then continues with
a parallel to the cave-fire element. The monkey makes a rendez-vous
with a large number of crocodiles. He builds a kraal and piles up dry
grass within it. When the agreed three nights have passed,8 the
crocodiles come and are lured into the kraal; the monkey leaps out,
slams the door, and sets fire to the grass: all the crocodiles inside, about
three hundred of them, are killed (9-11). Later, the monkey lures some
crocodiles into a large hollow tree; he fetches dead wood and grass,
piles it around the tree, and burns all the crocodiles to death (13-15).
Within one continuous relation, then, we have here the monkey-paw
and two separate incidents in which the monkey burns the crocodiles
alive.

The Roti parallel is found in a tale also recorded by Jonker. The
actual date is not given, but it was probably around the turn of the
century or in the earliest years of this. Many of the tales recorded were
given to him by a Christian native teacher. In the story, the monkey
goes to the seashore to search for crabs; as he is in pursuit of them
his tail is seized by an alligator. He tells the alligator that he has seized
nothing but the root of a tree and the alligator releases him. Later the

8 Thus on the fourth day; cf. the Kodi conventional period (Needham 1957:
363, 364, 366, 367, 378).
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alligator conceals himself under a heap of fallen kak-ir\iit (from a
sort of fig-tree); the monkey spies him, however, and makes off. In
the final episode the alligator finds the monkey's cave and lies in wait
for him inside. The monkey returns, sees the tracks, and guesses that
the alligator is there; he makes a fire at the opening of the cave, and
the alligator perishes (Jonker 1911, Vertaling: 3-4).

Finally, Middelkoop has just recently published a Timorese fable
which includes a further parallel. The crocodile seizes the monkey's leg,
but the monkey deceives him into believing that he has hold of the root
of a tree, and the crocodile releases him (Middelkoop 1959:175).

What are we to make of these parallels and their distribution?
Middelkoop, evidently referring to my suggested connexion of Kodi
fables and the Pancatantra, observes: "Personally, I am inclined to
assume that they may have originated in a later stage of social
development". He writes that for more than fifty years Indonesian
fables have been read by the pupils of village schools in schoolbooks
"in which the moral lesson called in Indonesian ibarat or kiasan never
is left out. And not a few of these Indonesian fables have been retold
in aboriginal language together with their [the morals'] explicit
enunciation." In support of this inferred origin he reports that on Timor
the fables he is concerned with were told especially by younger people
(1959: 157-8). As for the last point, I can only repeat what I was told
by Maru Mahemba, that the fables he collected were related by his
father, who was then an old and toothless man. But this simple
statement does not refute a possible modern origin of the tales to which
I have drawn Indian and India-derived parallels. I agree with
Middelkoop that Indonesian school texts are a likely source of apologic
tales and of the explicit enunciation of morals; especially since a school
existed, I understand, at Melolo in the beginning of this century, while
according to my information a missionary school was first established
in Kodi in 1914. I have not been able to discover that versions of the
Kodi fables are narrated in schools on Sumba today, or that they have
ever been recounted in recent years by Indonesian or missionary
school-teachers; but whether or not the actual textbooks to which
Middelkoop refers were in fact used in the schools, the stories may
nevertheless have been informally related by Javanese members of the
police or armed forces whose duties carried them to the island. Let us
therefore look at some of the printed collections of tales.

There are apparently a considerable number of such collections, and
I am not in a position to make a survey of them all, but four that I
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have had the opportunity to consult9 certainly offer material for
argument. The collections by Gonggrijp (1874) and by von Dewall
(1909) consist almost entirely of stories about human beings, and offer
no parallels to the Kodi tales. The former includes a few stated morals,
and the latter concludes with twelve homiletic sayings (perumpamaan),
but these again offer no parallel. The same conclusion results from the
examination of an anonymously edited collection of animal stories
(Anon. 1897) which includes specific and separate morals (ibarat);
there is no connexion to be seen between either the stories or the morals
and the Kodi fables.

There is however one anthology which does include a clear parallel,
viz. Habbema's Boenga Rampai (1908). This is a collection of animal
stories, translated into Malay from unspecified sources, which was first
published in 1880 — thus well before the recording of the east
Indonesian stories which we have examined above. The parallel lies in
the story of the Jackal and the Crocodile. This crucial story needs to be
recounted in some detail. The jackal goes looking for crabs on the river
bank, puts his paw in the water, and is seized by the crocodile. He calls
to the crocodile that he has caught the stem of a floating flower, and the
crocodile lets go. The next day, the jackal says aloud at the river-side
that he wants to eat crabs, but cannot do so unless one comes to the
surface; the crocodile protrudes his snout from the water, the jackal
sees it,mocks him and goes off. On the following day the jackal wonders
aloud where the crabs are, saying that usually there are bubbles; the
crocodile makes some bubbles and thus reveals his presence again. The
jackal does not return on the following- day, but goes into the forest
to find fruit to eat instead of crabs. The crocodile also goes there,
hoping to find a way to finish him off; he reaches a tree where many
figs have fallen, covers his body with them, and waits for the jackal.
The jackal sees the heap, and says that usually figs when they fall roll
in all directions; the crocodile shakes his body to make the figs roll
about, and the jackal mocks him. On the day after this, the crocodile
goes to the jackal's hole to lie in wait for him there; the jackal returns,
sees the trail of a large animal, and says aloud that he is going to get
firewood to cook his food. The crocodile thinks he had better wait until
the jackal has eaten, when he will surely enter his home; but the jackal
piles branches and dead leaves at the mouth of the hole and sets fire

9 I am grateful to the Leiden University Library for the loan of Malay and
Javanese publications which I had not known of and which were unobtainable
in this country.
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to them; and the crocodile is burnt to death. In conclusion the moral is
drawn: "Whosoever digs a hole, he it is that shall fall into it" (Barang
siapa tnenggali loebang, ia djoega jang djatoeh kedalamnja) (Habbema
1908:31-5).

This tale obviously has serious implications for the historial derivation
that I have suggested. Whereas we know that the monkey-paw element
is not found in the Indian literary sources to which we have traced the
other elements of the Kodi fables, here we have a story which combines
the monkey-paw, talking-cave, and cave-fire elements — and which was
first published in Malay, the lingua franca of the archipelago, twenty
years before the earliest recording of the east Indonesian parallels.
That the place of the jackal in the Habbema tale is taken by a monkey
in the Kodi fable is, as we have observed above, of no special
importance. The monkey is a major figure in Sumbanese tales (Onvlee
1925; Wielenga 1913), and anyway there are no jackals on Sumba.
The possibility of derivation from this modern version (which by 1908
had gone through seven printings) appears the stronger in that there
is further a resemblance to the Roti tale in the incident of the crocodile
concealing himself beneath a heap of figs. Does this then mean that
the establishment of Indian parallels has been quite misdirected?

The first objection to this conclusion, on internal grounds, is that
there is still very considerable discrepancy between the Habbema story
and the Kodi fable: there is nothing in the former about the monkey's
heart, which is after all the central element in the Pancatantra and the
jdtaka, and there is nothing in the latter about the crocodile's attempted
concealment under a pile of fruit. On comparative grounds, there is far
more decisive objection to be made. The Habbema story appears to be
a translation, so close as to render it unnecessary for me to repeat the
original, of an Indian folktale ("The Alligator and the Jackal")
recorded by Frere and published in 1868. This was evidently told by
members of the Lingayat sect in South India, and is part of a purely
oral tradition (Frere 1868: vii, xvii). The Indian story matches
Habbema's detail for detail until the end (Frere 1868:308-14), when
the Frere version ends with the jackal saying to the alligator, who is
burning to death, "How do you like my house, my friend? It is nice
and warm?" instead of with the moral concluding Habbema's story.
So once again the trail leads back to India.

But this is not all. The Habbema story might still be the source of
the Kodi fable if it were not that the Frere folktale is merely one local
version of one of the most widespread tales in Indian folklore. It has
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been recorded from the mouths of story-tellers in the Indus valley,
the Panjab, Kashmir, Bengal, Bihar, central India, south India, and
Ceylon. Bloomfield indicates something of this scope in his article on
recurring motifs in Hindu fiction, where he isolates the "cave-call
motif" as a most common feature (1916:58-9); but our purposes
demand a more detailed and wider survey. I shall therefore recount,
with all possible brevity, certain of the stories which make the historical
point which is my concern.10

The jackal goes to drink and is seized by the leg; he says to the
crocodile that he has the root of a tree, and the crocodile lets go. The
crocodile conceals himself under a heap of fallen plums, but the jackal
detects his eye and escapes (Crooke 1900:400). — The jackal drinks
at a pool; the crocodile seizes his paw; the jackal says he has a stick
put there for measuring the height of the water, and the crocodile
lets go. The crocodile goes to the jackal's house and lies in wait; the
jackal sees that the crocodile has entered, and calls out "Oh house of
earth, what have you to say?" The crocodile makes a noise, then comes
out and pursues the jackal, who leads him between two close-growing
trees in which he sticks and dies (Damant 1874:10). — A fox goes
to drink, the crocodile grabs his paw, and the fox persuades him that
he has the root of a tree. The crocodile then hides under a pile of fallen
mangoes; the fox saves other foxes by saying that the fruit is his and
that he will kill them if they do not go away. So the crocodile goes to
the fox's hole, under a pile of chaff; he follows the fox in, who runs
out of the other end, closes the entrance with grass, sets fire to it, and
burns the crocodile to death (Elwin 1944:461-2). — The crocodile,
deceived by the jackal, makes for him as he is drinking at the river;
but the jackal moves away and the crocodile finds himself with only
the root of a tree between his teeth. The crocodile conceals himself
under a pile of straw; the jackal borrows a wooden bell from a goat,
and jumps on top of the straw; the crocodile, thinking it is a goat, says
that he is not after goats but wants to catch the jackal. The jackal sets

10 I trust this may not prove wearisome, but it is essential. These tales are,
after all, the only evidence relative to the problem; and the evidence has
to be recounted, not simply referred to, if its impact is to be appreciated. Also,
even if my historical inferences prove mistaken, a certain value will thus
remain in this article, for it is the most comprehensive survey so far made
of the forms and distribution of these tales in the literatures and folklore of
India and Southeast Asia. (It is not claimed that it is complete, however: there
are some references which I have been unable to consult, and there are doubtless
numbers of related folktales in odd publications that I have never come across.)
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fire to the straw; the crocodile rushes to the river with burning straw
on his back; he saves his life, but crocodiles ever since have rough
and shrivelled backs (Haldar 1915:271-3). — The jackal enlists the
help of a female crocodile in order to get ripe plums, on promise of
marriage, but he deceives her. He goes to drink one day, and the
crocodile seizes his right leg. He cries out that he is drowning: "If
you love me, leave hold of that old root and get a good grip on my leg
— it is just next door 1" The crocodile lets go, and the jackal taunts her;
so she goes to his hole and lies in wait. The jackal sees the trail, and
wonders aloud why his wife in the cave does not greet him. The
crocodile replies, and the jackal enters the cave and sees the crocodile
shamming dead. He asks why she doesnot wag her tail "as dead people
always do"; she wags her tail, and the jackal runs away (Steel &
Temple 1884:243-6). — The jackal and the crocodile are friends, but
they quarrel. The jackal goes in at the water's edge to drink; the
crocodile seizes his leg; he says that it is not his leg but a piece of wood,
and the crocodile releases him (Taylor 1896:87-8). — A jackal seizes
a turtle by the leg; the turtle says that he has a root, and thus escapes
(Parker 1910, 1:235). — A crocodile lies in wait under a heap of
muruta flowers; the jackal says, "In our country... dead crocodiles
wag their tails. This crocodile, why doesn't he wag his? Perhaps he
isn't dead." The crocodile wags his tail, and the jackal escapes. Later,
the crocodile seizes the jackal by his paw as he is drinking; the jackal
says that he has seized a ketala yam, and the crocodile lets go (Parker
1910, 1: 380). — Finally, a most interesting Bihari version: The jackal
quarrels with a she-alligator, saying "Your body may be strong, but it is
I who have the brains". The alligator seizes the jackal's paw as he
drinks; he tells her that she has only the root of a tree, and she lets go.
The alligator then conceals herself in a pile of dried leaves; but the
jackal sees that they are disturbed and guesses that she is there. He
asks aloud why the leaves do not rustle as they usually do, and the
alligator rustles them; the jackal runs and fetches fire, sets light to
the leaves, and burns the alligator to death. "The moral of this
is that brute strength is of no avail against mother-wit" ll (Grierson
1903:236-7).

This survey quite disposes of any immediate necessity to accept the
Habbema story as the source of the Kodi fable. To judge by its

11 More literally, "Strength is no use against intelligence" (Akil-ke Sgl jOr kuchh
na kam kare-la). There is nothing in the text itself about a "moral".
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distribution, from one limit to the other of the Indian sub-continent,
and its variations, this is one of the oldest, as well as one of the
commonest, of Indian tales. The talking-cave motif has literary
predecessors by which its age may be known: the monkey/jackal-paw
motif has none, but its constant association with the former in Indian
folklore suggests that it may be equally old. These suppositions would
account for the presence of versions of the latter tale in various parts
of eastern Indonesia, and also for the variations.

Language of Animals also has a modern parallel, and we must now
turn to this. The Tantri story of King Aridharma is repeated almost
exactly, under the title of "Praboe Aridarma", in a Javanese anthology
which was published in the nineteen-thirties and, I gather, read in
Javanese schools (Sastrasoewignja 1937:23-6). A resume of this tale
is as follows: Prince Aridarma, on a hunting-trip in the forest, sees the
daughter of the snake-king being unfaithful with an inferior snake.
He is scandalised that a female snake of high rank should give herself
to a worthless snake, draws his sword, and cuts the latter in two. The
female snake goes weeping to her father, and tells him that the prince
had wanted to possess her and beat her. He goes to Aridarma's palace
and enters in the form of a brahman, and then, turning into a small
snake, conceals himself in the prince's room. Aridarma tells his queen
about the conduct of the snake-king's daughter. The snake-king, realising
that it is his daughter who has been at fault, offers the prince a wish;
and he asks to be able to understand the speech of all animals. This is
granted, on condition that if he tells anyone, even his wife, he will meet
with misfortune (tiwas), and the prince promises that he will keep the
secret for ever. One day, as the prince is sitting with his consort, a female
lizard climbing on the wall looks at the queen sitting next to the prince,
and says she is lucky to be beautiful and a beloved consort, whereas
she herself is destined to be no more than a worthless lizard, ugly, and
living a life of ceaseless movement. The prince hears this and smiles;
the consort sees and, surprised, says she does not understand why, and
she takes offence. The prince replies that he was smiling to himself,
that there is no offence to her, but he cannot tell her the reason. She
retorts that he must tell: if he does not, his smile certainly concerned
her. The prince, however, says that it is a great secret which he cannot
reveal to anybody, even to her; and that if he does he will certainly
meet with misfortune. His wife then says that if that is the case she
has no place with him: if he does not tell her, it would be better that
she were dead. She asks what is the point of being a consort if she is
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not trusted by her lord. He says that if she is really that convinced that
he does not care for her they shall die together, but he simply cannot
reveal the secret. His consort rejoins that if he truly may not tell her,
a message should be sent to prepare a pyre and that they should go
and be burned. The prince agrees and sends the order. When the
preparations have been made, the prince distributes the palace treasure
among all his subj ects, and he and his wife go to the pyre. The prince there
sees a pair of goats come out of a thicket. The female goat is pregnant;
she points out some young coconut leaves in the pyre, and says that
her mouth waters for them. She asks her husband to get them for her,
but he refuses on the ground that he will be struck with a sword. She
retorts that he does not love her, that it is simply that he does not want
to, and declares herself ready to die. The he-goat replies that if she
wants to die, she can: he does not think like Prince Aridarma, a
nobleman who simply follows his wife's wishes, and who is prepared
to burn his own body simply because she is dissatisfied and wants to
commit suicide. He says he will not behave like that: he is destined to be
merely an animal, but he is not as obtuse as the prince, who is ready
to end his life because of his wife's desire. He tells the she-goat to die
if she wants to, but that he will not: "If you die I shall certainly not
be neglected; there are many female goats and I can marry again as
often as I wish". The prince hears what the goat says, reflects on his
own position and how he was prepared to burn, and descends from
the pyre. He returns to his palace and all his subjects are delighted, but
his wife, in shame, falls into the flames.12

It will be seen that there are several differences from the Tantri tale
cited above, but the overall correspondences are almost precise. Is this
tale then to be taken as the modern source of "Mada and his Wife"?
Such a conclusion is most doubtful. It is one matter to cite the Tantri
version as evidence that this widespread Indian tale was known in Java
some centuries ago, but it is quite another to claim that a very modern
relation of this same story is the recent source of a Sumbanese fable
which differs from it in so many respects. The main divergences are
that in the latter it is Mada's wife who is at fault, not his daughter;
that Mada is given two pearl-like charms; that cockroaches figure in it
as the occasion of dissension between him and his wife, not a lizard;
that Mada and his wife eat sugar-cane, and the ants suck at the

12 I thank Professor Teeuw for his kindness in checking my rendering from
the Javanese.
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remains; that the female goat asks for a flower on a steep bank; and,
most importantly, that there is no consequence of either death or
"misfortune" upon his revealing the secret to his wife. We have seen
that there are parallels to the Kodi features in widespread versions of
the story in mainland Southeast Asia and in India, and it is therefore
reasonable to suppose that the Kodi fable may be one reflection of the
cultural influences responsible for the story's distribution; but it is
neither plausible nor reasonable to assume that the modern Javanese
tale is the model for the Kodi fablers

Moreover, in this case also there are parallels in Indian folklore which
have to be taken into consideration. Once again, I relate these stories
as shortly as is compatible with revealing their common theme but in
as much detail as is necessary to show their variation. A king returning
from hunting in the forest meets a snake and a lizard fighting on the
path, blocking his way; he kills the lizard with his staff, and the snake
flees to the snake-king and complains. The snake-king the next day
blocks the path of the king, and asks why he assaulted the snake and
the lizard; the king replies that they were blocking his path, and the
snake-king agrees that it was their fault. The king asks to be able to
understand the language of animals and insects, and is given his wish.
A few days later some grains of rice fall at the king's meal, and a fly
and an ant dispute about who shall carry them away. The king smiles
and his queen asks why. He is confused, for the snake-king had told
him that if he revealed the secret he would eat him. So he tries to put
the queen off, telling her at last that his life is forfeit if he tells, but
she is inexorable. The king gives in, saying that they should go to the
bank of the Ganges, and that when he has told her she must push him
into the river and return home. They go to the river and sit in the shade.
There an old she-goat asks a young he-goat to get some grass for her
from an island in the middle of the river, and says that if he does she
will give him her daughter in marriage. But he refuses, saying. "Do not
think to make me like this foolish king, who vainly tries to please a
woman. He has come here to lose his own life at the bidding of one.
You tell me to go and bring you grass out of such a flood as this. I am

X3 Also, of course, the modern tale is in Javanese, which is not understood on
Sumba; but this objection is not decisive, for a Javanese public official may
still have relayed the story in Malay. It may after all turn out that there was a
Malay translation; but such a circumstance would only make more forceful the
arguments against this derivation, for if any Sumbanese had learnt the tale
from such a version the great divergences in such a short period would be quite
incomprehensible.
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no such fool. I do not care to die yet. There are many more quite as
good as your daughter". The king then makes a sacrificial altar. He
tells the queen to kneel and make obeisance, and he will then tell her
what made him laugh. She kneels, and the king strikes off her head
and burns her body on the altar. He returns home and marries another
wife; he reigns many years, deciding all disputes brought to him by
animals or insects (Campbell 1891:22-4).

This Santal tale is essentially the same as a story ritually told in
Bengal in connexion with Laksmipuja: A king starts a market, swearing
to buy everything that remains unsold, and thus has to buy a statue of
AlaksmI (ill-luck). His goddess of fortune (LaksmI) leaves him, but
grants him the ability to understand the language of all beings, even
ants and flies. The king becomes impoverished, and orders his servants
not to mix ghee with his food. Ants say to each other that he must
really be poor if he has no ghee in his food, and he smiles. His queen
asks why he smiles, but he says that he will die if he tells. The queen
importunes him so much that he takes her to the bank of the Ganges
in order to die there. A pair of goats also there see a bundle of grass
carried down by the current, and the she-goat tells her husband to get
it for her. He refuses, saying, "I cannot perish in the water for your
sake. I am not a fool like the king to come to die for the sake of a
wife". The king understands, thrashes his wife, and drives her into
the jungle, while he returns to the palace. The queen performs the rite
of Laksmi in the forest; the king's ill-luck disappears, and she is
reinstated to her former position (Chakravartti 1930: 389-93).

A cowherd serves a stone god well, and in return is offered a wish.
He asks to understand the language of his cows. He hears a bullock
telling a cow about hidden treasure and unearths it. He tells his wife,
who tells the queen, and the Raja forces him to reveal the treasure.
He is forced to tell the Raja the secret of understanding animal
language, even though he protests that he will be turned into stone;
and as he tells the story so he progressively becomes stone. The Raja
takes the treasure and returns to the queen, who asks for the secret.
He replies that the cowherd is stone for having revealed it, and so
will he be if he does; but the queen threatens to take poison if he
does not. He tries to dissuade her by analogous stories, but she is
adamant. The Raja gives in, and takes the queen to a shady place in a
flower garden, by a well. They sit here and he prepares to tell the
story and become stone. A pair of goats come by; the she-goat tries
to get some fresh green grass from inside the well, but is afraid to fall
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in and tells her husband to get it for her. He himself fears to fall in,
and answers: "You don't mind if I die, for you can always marry
another husband, but I am not such a fool. You can die and there will
be lots of she-goats for me to marry". The Raja says then to the queen:
"There goes a wise husband. You may die of poison if you want to or
kill yourself with the sword or drown yourself in this well. I am not
going to turn myself into stone. I can get lots of wives like you". The
queen follows him home, and says no more (Elwin 1944:296-9).

Another version, with the petrifaction theme, comes from the Ho of
Chota Nagpur: A man, Gonr, tends the cattle of the villagers. There
is a stone lingam near his house, which he strikes with his stick every
day. One day he forgets, and jumps up from his mid-day meal to strike it
with his stick; but the lingam cries out that he is defiled, and offers him
a boon if he will keep his hands off. Gonr is given the understanding
of all living beasts. He then hears a cow tell her calf, in a rain-storm,
to lie down where two pitchers of coins are hidden, for it will be warm
there. He wishes to test his wife's capacity to keep a secret if he tells her
of the money, so he tells her that the Raja's wife has given birth to a
crow but that she must tell no one. She tells it to the first woman she
meets at the well, and eventually the story reaches the Raja. The wife
is arrested, and betrays her husband, who is forced to tell the story to
the Raja; but as Mahadeo (whom the lingam represents) told him not
to impart the secret, at risk of his life, he dies. The queen asks why
he died, but the Raja, now in possession of the secret, cannot tell her.
She will not accept refusal, so the Raja promises to reveal the secret
on the bank of a sacred stream where he can meet death with
composure. On the way they pass a pair of goats, a she-goat eating
green grass near the spring and a he-goat grazing on arid waste land
a little way off. The she-goat asks why he is browsing in a desert; he
tells her "There is a Raja going to his doom as he has been foolish
enough to yield to a woman's importunity. I give no heed to a woman's
tongue. I am quite happy here". The Raja changes his mind and returns
to his palace (Haldar 1916:285-7).

My final example is from Ceylon: A king rears wild animals and
learns their speech. He hears fowls (commend him for providing food and
drink, laughs, and the queen asks why. He must die if he tells her, so he
says that he was just laughing; but she threatens to run away and throw
herself into a well. The king, unable to be released f roni the importunity
of the queen, resolves to tell her and to resign himself to death. Later
he tells the animals to build a tank, but the jackal alone does no work.
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The king asks why, and the jackal answers that he has been looking
into an account to see whether males or females are in excess in the
country. He says that females are, and the king goes to look at the
books, threatening to punish the jackal if he is wrong. He comes back
to say that in fact males are in excess; but the jackal replies that
if he puts down to the female account those males who listen to what
females say, the females are in excess. The king understands, and beats
the queen, who promises never to ask anything again (Parker 1914,
3:258-60).

It is possible to assign a minimum date to the Language of Animals
theme as it is found in Indian texts, and it is a very plausible inference
that the folktales based on this theme are of considerable and perhaps
comparable antiquity. They may indeed, as we have seen above, even
be the sources of the literary versions. This antiquity, and the generality
of the tale in India at all levels of civilisation, make it most likely that
it is such a narrative which became the basis of the Kodi fable about
Mada and his wife. It is, on the contrary, far less likely that such a
modern version as the Javanese tale, putatively carried so recently into
the island, should have been the source of so different a tale as the
Kodi fable.

I thus conclude that neither Kodi fable is derived from the modern
tales that we have examined. This conclusion receives some support
from the definite assertions of Ma.ru Mahemba and other prominent
Kodi men that the stories are old in Kodi and traditionally told there;
and these statements are themselves supported by the distinctively Kodi
features present in the fables, e.g. the inunction with coconut oil, the
Kodi names, the sharing of the crocodile meat, and so on. More
important is the divergence of the fables from their possible modern
originals: e.g. if Language of Animals had really been only recently
introduced to Sumba it would be most difficult to account for the
absence from the Kodi fable of such an obviously central point as the
mortal consequence of revealing the secret. The fact, degree, and nature
of the variation from the proposed sources suggest that the tales have
long been told in Sumba, and that they have undergone there simply
the attrition and other changes normal in non-literature cultures. In the
absence, therefore, of any definite evidence to justify the supposition
of modern origin or acquisition, I shall assume that the two fables are
of some antiquity and merit historical investigation.

It may seem an initial difficulty that the Pancatantra and versions
of the Jataka have been dispersed so widely in the world that one may

Dt. 116 17

Downloaded from Brill.com05/19/2023 07:08:48PM
via free access



2 5 4 RODNEY NEEDHAM.

expect to find tales from them in thousands of places. But if Kodi is
simply one of these places why are there particular reflections of such
detailed resemblance to certain historical recensions ? That is, the more
possibilities of acquiring the tales one assumes, the more remarkable
become the particular correspondences to one or other recension from
centuries past. Another apparent source of methodological concern is
that the Kodi tales are oral. The fundamental comparisons I have made
have been with literary versions from literate cultures, and these versions
may reasonably be supposed to represent — even through the labours of
many copyists — the tales as they were early received. Is it not then too
uncertain a procedure to make any historical inferences from tales
told and retold in a non-classical tongue in a non-literate culture ? The
response to this is again that the particular correspondences exist, and
cannot be supposed to have originated by fantastic coincidence on the
island of Sumba. The questions remain: where did the Kodi tales come
from, by what routes, and when ?

In the last century a Malay translation of the Pancantantra was made
from the Tamil and known by the title of Pandja Tandaran. This was
the work of Abdullah bin Abdelkader Munshi: it was produced in 1835
and was translated into Dutch by Klinkert in 1871 and by van der
Tuuk in 1877. There was another translation into Malay even earlier, in
1735 (Hooykaas 1929:23). Both literate Indonesians and Dutch traders
and officials might therefore have contributed to a late spread of
Pancatantra tales through the eastern parts of the archipelago by their
acquintance with one or other of these works. But the Pandja Tandaran,
which was based on South Indian versions of the Southern Pancatantra
recension, contains neither Monkey and Crocodile, nor Talking Cave,
nor Language of Animals;14 and the Southern Pancatantra itself
lacks them also (Hertel 1914:294-5, 305-9).

Although there is no direct connexion, one may refer at this point
to the comparatively late arrival in Siam of the fables of Nang Tantrai
as recorded and translated by Lorgeou. The latter offers the conjecture
that the collection was translated into Siamese, probably from a Pali
text, towards the middle of the eighteenth century, a period of unusual
literary activity in Siam (Lorgeou 1924: 15). This emphasises for us
the caution that Pancatantra (and probably other) tales, in the forms
in which we encounter them, in mainland or island Southeast Asia have

14 I have not been able to consult a Malay edition, nor either of the Dutch
translations, and here rely on the account in Hertel's magnificent study Das
Pcmcaimtra (1914).

• J
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not necessarily any considerable antiquity of transmission. Siam is
of course a literate and sophisticated civilisation, and firmly in the
Buddhist tradition, so one may suppose that in fact tales derived from
India may have been recounted there for a very long time; but when
we return to the minute particulars of the narratives we have examined
the cautionary point must nevertheless be made. Sumba is in a quite
different position: no such assurance of antiquity is afforded us there.

With this reservation, the next possible source, looking further back,
is the Middle Javanese Tantri, another version — not a translation
(Hooykaas 1926: 5) — of the Pancatantra. This is mentioned by name
in a Sundanese manuscript of 1518/9 A.D., was probably taken from
a Sanskrit source before 1380, and is- dated by Hooykaas at possibly
1200 A.D. The stories in it best agree with those found in the southern
part of India (Hooykaas 1926: 5, 19, 48, 57). This work, in its various
versions, does contain Language of Animals, as we have seen; but it
does not contain Talking Cave and it does not contain Monkey and
Crocodile. It may be a source of one of our two Kodi tales, therefore,
but not of both. The tale, however, in its turn, is not a Pancatantra
story and occurs in none of the recensions (Hooykaas 1926: 55; Hertel
1914 passim). Let us leave this point for the moment to examine the
connexion of Monkey and Crocodile with the Pancatantra. This story
so clearly follows the common frame-story that there can be no doubt
that there is some historical relationship; but what about Talking Cave ?
This occurs in some recensions of the Pancatantra but not all: it is
missing from the Arabic versions and from Somadeva, and according
to Benfey is a later insertion (1859, 1:381). Edgerton, referring to it
in his reconstruction of the original Pancatantra, thinks it probably
"secondary in its entirety" and denies it a place in the original (1924,
2: 77-8). A secondary tale, present in only certain recensions, and then
never in combination with the Monkey and Crocodile frame-story, is
not the most satisfactory possible source. It is of course possible that
both stories reached Sumba separately and were combined there; but
the fact that the same combination is found in Tibet as well leads one
to doubt this. The common source in which they are found in
combination is thus likely to be either the Vanarinda-jStaka or another
Indian tale from which the jataka itself also derived. Its presence in
Tibet, however, makes it likely that Buddhist literature is the more
probable source. The JdtakamalS, a popular collection dating from
perhaps the first century A.D., is an obvious place to look, but it
contains neither Monkey and Crocodile nor Language of Animals

Downloaded from Brill.com05/19/2023 07:08:48PM
via free access



2 5 6 RODNEY NEEDHAM.

(Speyer 1895). This has some significance, for the collection is a
Sanskrit rendering used by "Northern Buddhists", while the Pali
version, in which we have the most interesting resemblances to the Kodi
tales, belongs to the canon of the "Southern Buddhists". This fact
accumulates to the hints already received that if an Indian literary
origin of the tales is established, then it is to Southern India that we
should particularly trace them. The Pali jataka collection contains the
Monkey and Crocodile tale in combination with a version of Talking
Cave, and also Language of Animals: it is to this that we must look as
the only extant record of the earliest Indian texts with which the two
Kodi fables may be historically connected.

This brings us to the point about the enunciation of the moral lessons.
It is characteristic of the jataka that they make injunctions, direct or
oblique, concerning moral conduct. Miiller describes them indeed as
"homilies, used for educational purposes and for inculcating the moral
lessons of Buddhism" (1895: xiii), and Hooykaas writes of the
persisting "moralising character" even of Indian tales which are
themselves frequently immoral (1931:2). The lessons are commonly
enunciated in the jataka in a verse by one of the characters, usually
representing the Bodisat, and sometimes (in the abhisambuddha-gatha)
by the Buddha himself (Davids 1880:lxxvi). It is the moral verse,
according to Rhys Davids, which is the "kernel of the whole", that
which converts a simple fable into a j&taka (1903:194). The moral
lessons are clearly of fundamental importance and likely to have
been perceived to be so even by non-Buddhist inheritors of the stories.
It is certainly worth entertaining the possibility, therefore, that the Kodi
moral lessons (as they were recounted to me) may be a reflection of
the concluding homiletic verses of the jataka from which the two fables
themselves may be presumed ultimately to derive, and also that the
form of the other tales may have been taken from these or from
similar models.

Finally, a note on the historical limits of the period, and routes which
the tales may have followed, when they made their necessarily devious
progress to Sumba. The jataka text of which Fausb011 made his
recension was from Ceylon and dated from about the fifth century A.D.
(Davids 1903:200-1), while the jataka themselves date back at least
to the early fourth century B.C. (Miiller 1895: xv; Cowell 1895, 1: vi).
Since we cannot exclude the likelihood of a direct historical connexion
of the Kodi Monkey and Crocodile tale with some version of the
Pancatantra (rather than with the jataka, or in addition to the jataka),
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we should consider its date also. It is impossible to say more than it
was composed between the beginning of the Christian era and the sixth
century, in which the Pahlavi translation was made (Edgerton 1924,
2:182; Renou & Filliozat 1953:241). The Pancatantra nevertheless
dates back, whenever its actual period of composition, to near the earliest
known contacts of India with Indonesia, and the jataka to long before.
Relations of such remote antiquity are clearly of no practical
significance to an historical inquiry into Sumbanese culture.

Thereafter, we have to concern ourselves with contacts between
Java, whose literary civilisation was the repository and medium of
Indian culture, and Sumba. The only certain knowledge we have is
that by 1365 — the date of the N&parakrtagama, from which the
information comes — Sumba was known to the rulers of the empire of
Majapahit. The poem claims that the island was under the protection of
Majapahit (Ferrand 1914:664), but we have no means of discovering
the political realities of the time. The empire itself was founded in
the end of the thirteenth century, not very long before the date of the
poem, and effective cultural influence is not likely to have dated from
earlier than the second half of the fourteenth century. There are
Sumbanese beliefs and ruling ideas which may most reasonably be
traced to Indian or Indianised sources, and in all probability to the
agency (whether directly or by intermediaries) of Majapahit. Today,
too, Mamboru aristocrats claim descent from Majapahit nobles; and
it is quite possible that they and other upper-class Sumbanese with
such strikingly "Javanese" features may be descended from immigrants
from the Javanese empire. Direct cultural influence from Majahapit
must have ended with its fall in the beginning of the sixteenth century,
though it is possible that fugitives from Java retreated eventually and
long after this date as far east as Sumba. It is not only direct influence,
however, that has to be taken into account.

An important relay-point for Indian notions and tales is the island of
Sumbawa. This has had intimate contact with Sumba (the islands are
after all within sight of each other) which may have contributed to the
spread of Indo-Javanese influence to the latter. There is no exact
historical record of Sumba after the fall of Majapahit until the reports
of European navigators, and even then it was unknown and unmarked
on maps until a remarkably late date. But information from the late
eighteenth century about contacts between it and Sumbawa describes
a situation which may well have obtained for a long period before. In
1775 Tekenborgh reported a continuing intercourse between "Moubore"
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(Mamboru) and Bima, marked by repeated intermarriage and mutual
support in times of need (Roo van Alderwerelt 1906:227). Mamboru
also engaged mercenary troops from Bima, and the site of their
quarters is still pointed out at the chief village of Manua Kalada. There
is no specific reference to such contact between Bima and Kodi,
but today anything ascribed to early introduction from foreign parts
(non-European, and before European influence) is spoken of as
coming from Bima; so one may reasonably suppose that there was
communication between there and Kodi also. Bima fell under the
cultural blight of Islam by the beginning of the seventeenth century,
but j&taka and other Indian-derived tales need not have been religiously
suppressed: they probably remained current, and may have continued
to be relayed to Sumba, after that date.15

There was also direct contact, of significance to our problem, between
Sumba and Lombok; and as late as the second half of the nineteenth
century slaves were exported to that island from Sumba and exchanged
for rice and other goods (Roo van Alderwerelt 1906: 244). Here, then,
is another possible source of Indian tales. I have not heard of Kodi
communication specifically with Lombok, but it is quite possible that
ships from there put in at points on the western coast of Sumba or at
the not far distant bay of Waikalo.16

I must leave it to historians to propose more precise routes and dates
of possible transmission of the fables that we have examined. I wish
to make only a general suggestion: that western Sumba may have
received from Bima and other places towards Java, as well as possibly
by more direct Javanese contact, moralistic tales which derive ultimately
from early Indian and particularly Buddhist sources. A likely period of
transmission, marked by dates between which an Indianised civilisation
flourished and was culturally dominant in Indonesia, is from the middle
of the fourteenth century to the sixteenth. The extant literary sources
to which we may most reasonably trace the fables considered above
are the Purnabhadra recension of the Pancatantra and the Pali jataka
collection.

I would not claim that these are at all certainty the origins of the Kodi
fables, but only that they may be. After all, it is the most likely thing

18 Though there are none in the collection published by Jonker (1904).
16 I do not assume that the Kodi during the suggested period were in the area

they now inhabit (though their own history and their genealogies lead me to
think that they were); but I think it may well be assumed that their ancestors
who supposedly received the tales were somewhere in western Sumba.
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in the world that many centuries of Indian influence in Indonesia
should have carried such ancient, common and respected tales
throughout the archipelago. There is much less ground to think
immediately that the Kodi fables, and other similar tales in eastern
Indonesia, are due to Dutch primary education in the latter years of
the nineteenth century. Moreover, my historical suggestion is not
singularly temerarious, for an orientalist more learned in these matters
than I has quite definitely claimed that a Malay story about a pelican
and a crab, recorded in 1899 (Skeat 1901: xi, 18-19) is not only
paralleled in the story of the Heron and the Crab in Tantrdkhyayika
I, 5, but is "borrowed from" Jataka No. 38 (Brown 1919: 15, 24).

In Kodi itself, too, there is further reason to contemplate an "Indian"
derivation, viz. beliefs and customs which are elsewhere in the
archipelago found in areas much affected by Indianised civilisation, and
whose origins may be traced to India itself. I intend to pay considerable
attention to these matters elsewhere, and cannot expatiate on them
now; but I should mention the cult of the sacred ficus (and possibly
of certain other trees), cosmological notions, the doctrine of the soul
and its transmigrations, and perhaps even types and patterns of
jewellery. Indian-type tales in an environment otherwise devoid of
Indian cultural traces might more plausibly be ascribed to other
sources; but they assume a quite different significance when seen in
company with other features apparently derived ultimately from India,
and in an area known historically to have been subjected to an
Indianised civilisation.

I conclude, therefore, that it is perfectly possible and very likely
that these Kodi fables are a lingering impression of Indo-Javanese
influence on Sumbanese culture. This may not be the correct answer:
it may be that further investigations could show me to have been misled,
or that other Malay sources than I have considered may be adduced to
establish a more probable modern origin. But the case for an "Indian"
derivation has to be stated clearly and as persuasively as possible before
the strength of any alternative can be judged.

RODNEY NEEDHAM
Merton College, Oxford.
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