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The Living Song of Kaivi: Lainong Oral Tradition and
Cultural Resilience in Northwestern Myanmar

Anui Sainyiu
Lainong Literature and Culture Committee, Myanmar

1 Introduction

Oral tradition constitutes a vital component of cultural heritage and provides a “sense of
continuity” (Deacon et al. 2004: 7). It represents a collective value that communities transmit
across generations. This study is conceptually grounded in theories concerning endangered
languages (Krauss 1992) and endangered oral traditions (Tygolykov 1982). Oral traditions are
integral to every culture, encompassing “spoken forms including proverbs, riddles, tales,
nursery rthymes, legends, myths, epic songs, and poems” (UNESCO 2011: 4).

This is the first academic study focusing on Kaivi and Kaivi Yuinyiii, the oral traditions of the
Lainong people. Kaivi constitutes the Lainong New Year feast, while Kaivi Yuinyiii refers to the
performative song-dance sequence enacted on the fifth night of the celebration and concluded on
the sixth morning, typically around 10 a.m. In Lainong ethnolinguistic terms, yui means “song”
and nyiu denotes “great,” making Yuinyiii literally “the great song.” This performance functions
as a core ritual-linguistic expression within the Kaivi cycle, embodying communal memory,
aesthetic form, and cosmological renewal. The Lainong are a Naga tribe residing primarily in
Lahe and Khamti districts of northwestern Myanmar, near the Indian border. Neighboring Naga
tribes hold comparable annual festivals that resemble the Lainong Kaivi. The Khiamniungan
tribe, for instance, celebrates Miu at the start of the sowing season in May and 7sokum during
the harvest in October (DIPR 2021: 12-13; DAC 2019: 20-22). The Konyak people observe
Aoleang, a six-day festival marking the beginning of the new year in early April (DIPR 2021:
14; DAC 2019: 26). Similarly, the Poumai Chakesang tribe celebrates Thuni (January 5-10),
the Phom people observe Monyii (April 1-6) (DAC 2019: 10, 32—-34), the Mao tribe celebrates
Chithunih (Mathew 2014), and the Sangtam tribe holds Mungmung each September (Eastern
Mirror 2022).

The Lainong community maintains two types of seasonal feasts: those conducted in the
farming fields (loviu iam) and those celebrated at home (nuakviu iam). Both forms involve
ritual offerings of domestic animals such as eggs, chickens, pigs, cows, mithun, buffaloes, and
dogs accordingly. These oral traditions, however, have largely disappeared due to cultural
assimilation and the decline in intergenerational transmission. From the 1980s onward, several
villages experienced pressure to convert to Christianity or Buddhism. During this period, Naga
armed insurgent groups discouraged traditional ritual practices, while pro-government
authorities required the dismantling of cultural heritage such as ritual posts and ancestral
animal-skull displays which had long been central to community identity. Today, only five
villages, including ' (Myoma Ward), symbolically observe Kaivi. Most other villages

Peigi is the original settlement from which present-day Lahe Town developed; it is now known as Myoma Ward.
The name Peigii, meaning “tree-bark peeling,” refers to a large tree with peeling bark observed at the time of the
village’s founding. When Anui Lahe established the settlement, this distinctive tree became the referent by which
people identified the place, and the village name Peig, later associated with Lahe, derived from his name, was
adopted
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discontinued the practice after the spread of Christianity and Buddhism in the region.

Figure 2 shows Thali lambii, the eldest son of the landlord (the author’s cousin), leading a
prayer as family members stand nearby in traditional dress. On that occasion, a mithun (Bos
frontalis) was tied to the sacrificial post and offered as part of the feast. This 2012 event marked
the last complete sacrificial service; since then, only symbolic observances have continued. The
present study analyzes Kaivi Yuinyiii, a song associated with Kaivi, the feast traditionally held
at home.

Previous studies by the author have reported that the Lainong language is gradually shifting
toward Burmese (Sainyiu 2022) and that communities in remote areas demonstrate stronger
linguistic and cultural resilience (Sainyiu et al. 2025). Similar findings appear in other literature,
such as Keenan (2013), who describes how urbanization threatened Maori oral traditions in
post-war New Zealand. The “silent migration” of Maori to urban centers around 1945 (Grace
etal. 2001) led to major sociocultural changes, yet Maori revitalized their language and culture
through urban affiliations, institutions, and activism. These efforts ultimately transformed urban
spaces into cultural sites of adaptation rather than loss.

In Myanmar, minority groups—including the Lainong—have recently gained opportunities
to preserve their languages and cultures through the introduction of a “local curriculum” in
schools (Anui & Arphattananon 2021).

1.1. Background and Location

The Lainong language, belonging to the Northern Naga, southeastern branch of Patkaian
group, of the Tibeto-Burman within the Sino-Tibetan language family (Dam, Fortcoming), is
spoken primarily in Lahe and Khamti Townships of northwestern Myanmar. It shares close
lexical and phonological affinities with Khiamniungan and Konyak but maintains distinct
morphosyntactic and tonal features that mark it as a separate linguistic system. Lainong
exhibits agglutinative morphology, SOV (subject-object-verb) word order, and a rich system
of aspect-marked verb inflection. Historically transmitted through oral means, the language
has only recently begun to develop a standardized orthography. Despite its vitality in certain
rural areas, Lainong is currently endangered, with intergenerational transmission weakening
under the influence of Burmese and regional /ingua francas (Sainyiu 2022).

Lahe and Khamti Townships in Sagaing Region, northwestern Myanmar, constitute the
homeland of the Lainong people. Lahe, the principal settlement and capital of the Naga
Self-Administered Zone, is characterized by hilly terrain, dense forests, and limited access to
modern infrastructure. The township covers approximately 3,941 km? and has a population of
51,078 (2024 census; Department of Population 2025) of which about two-thirds are Lainong.
The Lainong language, belonging to the Tibeto-Burman family, has roughly 22,617 native
speakers (Sainyiu 2022). The population is composed of approximately 60 percent Christians,
33 percent Buddhists, and 7 percent traditional believers. “Lainong” serves as an inclusive
term encompassing several dialectal varieties within the community.
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Figure 1 — Research location map, Naga Self-administered Zone.

1.2. Research Question

The central research question guiding this study is:

How do Lainong people in Peigii village maintain their oral traditions and cultural practices?
Specifically, the study examines how the Lahe community’s sociocultural transformations over
the past three decades (1995-2025) have influenced language use and the continuity of oral
traditions.

1.3. Methodology

This study seeks to understand past lived experiences and to analyze the feelings and attitudes
of the Lainong people toward the Kaivi and Kaivi Yuinyiii ceremonial performances. Because
oral traditions embody ancestral emotions and expressions, their study demands sensitivity and
contextual understanding. Accordingly, a descriptive qualitative approach was adopted. Data
were collected through semi-structured questionnaires, in-depth interviews, and participant
observations. The analysis aimed to reconstruct past experiences, compare them with present
practices, and explore community perspectives on the Kaivi festival.

1.4. Study Population and Setting

The study population comprised 605 individuals aged 18 and above, all belonging to Pongpu
Giampu (traditional ritual leadership families in Peigt), the original Lainong village in Lahe
Township. Every eligible member of the community was considered for inclusion. To ensure
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both breadth and depth, the study employed a multi-method research design, integrating
quantitative and qualitative techniques.

1.5. Sampling Methods

For the quantitative component, simple random sampling was used to select participants aged
18-35 from the total population. This ensured each eligible youth had an equal chance of
inclusion, minimizing selection bias and yielding a representative subset for survey analysis.

For the qualitative component, purposive sampling identified five elders, all descendants of
High-Priest families, who possessed deep knowledge of Lainong ritual and oral traditions. Their
insights were essential for interpreting the symbolic and performative dimensions of Kaivi.

1.6. Sample Size Determination

The required sample size for estimating a single proportion was calculated using the formulas
recommended by Cochran (1977) and Krejcie & Morgan (1970) and adjusted for
finite-population correction.

At a 95% confidence level (Z = 1.96), with an expected proportion = 0.5 and a 5% margin of
error, the minimum sample size was 235 respondents.

Due to field constraints, a final sample of 100 respondents (aged 18-35) was selected. This
corresponds to an approximate +9% margin of error at 95% confidence, acceptable for
exploratory descriptive research (Israel 1992).

The age range follows the ASEAN Member States (AMS) definition of youth—the generation
responsible for transmitting cultural heritage (ASEAN Secretariat 2017).

1.7. Data-Collection Methods

A combination of complementary methods was used to triangulate data and enhance credibility:

* Semi-Structured Questionnaires:
Distributed to 100 respondents aged 18-35 to gather demographic information, beliefs, and
cultural practices. Responses enabled systematic quantitative analysis.

* In-Depth Interviews:
Conducted with five High-Priest elders using a semi-structured guide. Interviews explored
ritual practice, oral composition, and intergenerational change, yielding nuanced cultural
perspectives.

* Participant Observation:
The researcher, being a descendant of a High-Priest family, conducted ethnographic and
autoethnographic observations. Insider access allowed active participation in rituals,
careful documentation of ceremonies, and detailed field notes that contextualized the
findings.

The integration of these methods ensured data triangulation, reinforcing the validity and depth
of interpretation.

1.8. Autoethnography

This research employs both autoethnography and ethnography to examine Lainong cultural
phenomena through the author’s lived experience. Autoethnography connects the researcher’s
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personal narrative with broader historical and sociocultural transformations (Wall 2006).

Born in 1984 in Lahe, the author’s life has unfolded within a unique cultural landscape,
today the capital of the Naga Self-Administered Zone in northwestern Myanmar. This
autoethnographic approach weaves individual experiences with the collective memory of the
community, tracing transformations from the 1980s to 2025. It illuminates how personal
identity interacts with societal change and contributes to the wider discourse on oral tradition,
oral history, and indigenous autoethnography.

1.9. Textual Analysis

The fieldwork was conducted in Peigt Village, Lahe Township.
The Kaivi Yuinyiii song analyzed in this study was recorded in 2009 from Ngom Pok, the Village

High Priest and principal song-teller, during an overnight celebration.

The first Lainong transcription (2011) was distributed to the community as a booklet.
A second edition (2013) added Burmese translations and was again circulated locally.
Each translation was cross-checked with Ngom Pok and verified by other native speakers to
ensure accuracy and cultural fidelity.

1.10. Results

Song Text of Kaivi Yuinyiii The following transcription of Kaivi Yuinyii (recorded in 2009)
represents the complete ceremonial song performed during the Kaivi feast. The text is written
in Lainong Standard Orthography (LSO), as documented by the author.

O ... hele ha he.
Ha... hele..ha he.
He...(klong! The sound of

beating the legs with shields)

Ha.... (klong! The sound of
beating the legs with shields)

O ... hele ha he.
Ha... hele..ha he.

0... muimo muimo,
0... $0JO muimo.
Soqo cyi mui,

Sotha cyi mui.

Soqo cyi nge,

Sotha cyi nge.

0... vathuang zo se,
0... zothuang zo nge.
Qongndng qongnong,

Mui 'cyi’ qongnong.

qongpén qongpeén,
mui'cyi’ qongpén.
0... cyuan pa temo,
0... ZO pa temo.
Cyuanni mo qo,
Zoni mo qo.
Pongso liola,

Zaso liola.

pongso liolio,

zaso liolio.

0... nyi tiam luang nge,
0... nyi luang se ne.
Cyuan kéxui nuak,
Va kéxui nuak.
Cyuan kél¢ nuak,
Va kéle nuak.

Cyuan kéliam nuak,

Va kéliam nuak.

0... Zoma zeze,

0... vazo kuang nge.
Vazo kuang nge,
Kuang lalo e.

Zine za za,

O ne yap la.

0... punyiu lang se,
0... kiapxang puan ne.
Zanyiu lang se,
Tongkin 12 le.
Ngapzong kui nge,
Kuila 1ong nge.
Vakui vakui,
Xapnyiu vakui.

0... kiamnyiu kiampuang,

0... kiam puang le muang.
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Nyakzo pii e,

Ta nyak z0 se.

va pho va pho,
va'pho sago.

0... ndngzang pong nge,
0... gi gi hui yui.
Nongzang ponga,
Gi gi hui la.

0... hopu nuakgu’,
o0... hopu te la.
Hopu te te,

Sopu te te.

Hopd te la,

Sopu te la.

0... tommeinyiu so,
0... tommeiliam ze.
Tomngannyiu so,
Tomnganliam z¢.
Tommeinyiu so,
Nyi so ngam e.
Tomnganyiu so,
Nyi so ngam e.

0... cyi z0 liam se,
0... cyuansa cyuan e.
Savangpu e,

Liam cang ahui.
Savangpua’,

Liam cang huila.
0... Cyiz0 cyizo,
0... Cyuanso cyizo.
Cyiz0o cyizo,
Lenong cyizo.

Cyuanyi' le le,

120

Imyi' le I¢.

Cyuanyi' le la,

Tmyi' le la.

giam dinthianggu’,
luang sap sap si.

0... sothiang ta’ liam,
o... huakthiang ta’ liam.
Sothiang ta’ 1a,
Huakthiang ta’ 1a.

Ha hai lo,

e... 0 ha hat lo.

Ha hai 1o,

e... 0 pu nuakqong ha hai 10.

Ha hai 1o,

E... lonyiu kiapxang ha hai 10.

Xam e xam,

E... céngai liam xam.
Vanyom cei sang,
Sahiliang 10.

0... qongnong qongnong,
o... Lenong qongnong.
Lenong qonggu ',
Muanglui ta’ sa.

Ngu' tiam luang e,
Ngu luang se ne.
Cyuan liam nuak e,
Valiam nuak e.

Ha hai lo,

E... 1onyiu kiapxang ha hai 10.

Xam e xam,
E... céngai liam xam.
Vanyom cei sang,

Sahiliang 0.

0... qOngnong qongnong,
o... Lenong qongnong.
Lenong qonggu’,
Muanglui ta’ sa.
Ngu' tiam luang e,
Ngu luang se ne.
Cyuan liam nuak e,
Valiam nuak e.

0... cyuan xui nuak e,
0... va xui nuak e.
Cyuan pa te 1a,

70 pa te la.

Cyuan pa te te,

70 pa te te.

0... 0 ne za za,

0... zli ne yap la.
Nong liam pui pui,
Za 10 tha'ngui.
Céta ngan de,
Zavén thuang se.
0... ovai tho tho,
0... zavai tho tho.
Ovai tho 1a,

Zavai thola.
Celsang ceisang,
Lenong celsang.
Cetsang ceisang,
sang 10 1¢&.

0... pi pi nuang e,
0... nuang la 1o he.
Vuizong kuange,
nuang la 10 he.

Séda pén ne,
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Pénlaloe. 10thd yi yi, vui iap iap la.

0... nyat la nyat la, lonyiu pénxi. O yio' diam diam,

0... puso nyat la. Lotho yila, Hangpho yio' diam diam.
Nyatlo vaxi, Lonyiu pénsa. O lahoxui,

Xamlo xamyi'. 0... Cyuan xui qiam qgiam, Luangphai tiampu lahoxui.
Keila keila, 0... vaxuil qiam giam. O lakeiso,

Mai'so keila. cyuan xui giam 1a, Hangpho lakeiso.

Tokla tokla, vaxul qiam la. O qgiam,

Mai'so tokla. o kélianglo kélianglo, Qiam va le.

0... kuang kuang va'sa, songpill maixang nyiman co.  [O...ho...hd...ho...ho ho ho
o... va lio lio 1a. O nong, (hei...hei...hei...hei hei hei)]3
Kuang kuang va'sa, Nong giam song. Hui......!

lio 1a lio 1a. Cannyiu geigu ',

Table 1 — Transcription of Kaivi Song — documented by author, 2009.

Pronunciation Note: The song is transcribed in Lainong Standard Orthography (LSO).
€,“schwa” sound [9] as in “about”; q, as “kh” as in“khanate”; €u, as in the “ow” of “below”; c,
voiceless alveolar affricate [fs], as in “cats”; cy, voiceless alveolo-palatal sibilant affricate [te],
as in “John”; x, voiceless palato-alveolar affricate; [[], as in “she”; ng, velar nasal [g]; ny,
voiced palatal nasal [pn]; €n, schwa sound with a nal consonant [on], as in the “en” of “open”; ',
glottal stop [?]; tone marks are placed on the vowel, and on the second vowel in the case of
diphthongs, e.g.,“€u” and “iu,” and “ui.” A vowel without a mark indicates high tone,
low/falling tone is marked as “a,” mid tone as “a”.
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‘ii

Figure 2 — Thali Iambu, the eldest son of the landlord (the author’s cousin), praying during
the Kaivi ritual while family members stand nearby in traditional dress. A mithun (Bos
frontalis) was tied to the sacrificial post. Photo: Author, 2012.

1.11. Lexical and Semantic Analysis

The Kaivi Yuinyiii contains complex metaphors and symbolic expressions reflecting Lainong
cosmology, ethics, and aesthetics.

Table 2 below presents a lexical-semantic analysis of key terms, comparing Lainong, English,
and Burmese equivalents. This trilingual approach ensures semantic precision and
ethnolinguistic depth.

Lainong IPA English Burmese
ahui 4 hui To show: asking to show o85Sl cobsa(pSeesa3 [goo
‘ ‘ the ‘route, pajch ef Gonoggsf?’@&@gwéu

cannyiu san piu ravines, gullies c%[e[epcn

ceisang tsel san the movement, style of mogogl mm%n
dancing; choreography

céta 33 ta [It] “céta” could be the o%scmsqpsgamééew) e§e[>§
name of a river where 81 capss :om[eo28
ancestors once established @ ¥ EE? e
a village.

cétangan 3 ta nan the north of the village Pele[omoi

122



Sainyiu: The Living Song of Katvi

Lainong IPA English Burmese
IR \ . . . < oc Q<
cuanseu suan sau Army: in ancient times, OOV~ GGIGIOIM CPCEEFC
Lainong people formed a soniansd 333eeBss [0S
strong army to protect their ‘\?‘iﬁ jf:mg Q o?éeﬁiéﬁeo
land and people. 01?03 o 061 ? o e
coN0p YopdsedI
- - L8
cyizo te1 zo return i@gn
e e . oc ¢ Q¢ Q
cyizoliamse te1 z0 liam se it is time to go back: q?elq?easﬁo:%@- QeleHlebsle
Lainong people or Lainong saP: e c3Siame
warriors are about to return :E{;HJ iP . Qﬁf o g?@@ g; g
to their homeland after they o OEEEP @ce o Q o
have been in the long fﬂiga@: ° 233"([??@?@ Ges
battlefield. SReliegaape(gay [ggondlecy
STeu]l
cyuanké&liam teuan ko poor e eI
liam
cyuankéxui tcuan ko fui  uncivilized woeo{]sﬁeoewn
cyuanliamnuak  teuan liam rich nation g|osomeam én
nuak
cyuanpa teuan pa they are active, united, é%o%oaén c:og@a:éu
smart
N <
cyuanpa teuan pa seen [gSop
N . . Q Q
cyuanxui teuan [ui duty epplel-d e@a@elm QQOOLpII
N o N .. < c_ ¢
cyuanyi teuan ji? slat of woven thatch elealeplovicfoa]
3 N 3 hid < N N
dinthiang din thian the place where we pass @oac;o:zpa:@ csepl
gigihui gi gi hui jostle, over-crowded o%c%o‘%o%o%so%gu
N 1 \ : 1 . < NI <
hahailo ha hai 1o peacefully turning back, let 205325 @ﬂ@g\ﬁ@gﬂ
it be
hahe ha he come on m@n
hangpho hag p"o Elevate, flatter e@pcﬁoaéu
hele he g All together 8083
hopu ho pu Tiger gl
imyi’ m ji? a kind of tree leaves 3286 ealoog) sotmsqf
kaivi kat vi The beginning of blessing :‘Féoag) gl
keila kei 1a die (rhetorical treatment);  cooaBsaSs (udED);
ever changing, literal PooSse 0‘5@8%” s oo
meaning in “walking” but 539 SanS 39@@@308305@
its actual meaning is to & ce% S oS i
express the death of elderly G:mf]\) ’ qcofw Qsacj)iozmoa o
people. Lainong people seeglooe m?@ggwﬁiﬁg@c
believe life is a journey. A~ GDXRGPP G@@@CSOCE?@CD@I
person once came into this
world and will be gone.
kiampuang kiam puan hang on one another and o;:coasoaéu
shaken
kiapxang kiap [an the leaves of the trees. &godi oSgodl
kiapxang kiap [an forest com86s coNeonll
kuang kuan hunger aneanSRI
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Lainong IPA English Burmese

kuang kuang va  kuan kuan mountain scops owl (Otus w%gesﬂgogg comEeomnt

‘sa va? sa spilocephalus), a kind of cTN e ?Ogmgqﬁm coms
birds lives in forest near by 8. 5
stream with making sound ©
”Kuang Kuang”

kuange kuan ne Group of 331 309!

lahoxui la ho Jui telling e a:én

lahoxui la ho fui head égea Sai

lakeiso la kei so gone ecna"?soaén ag)soaéu

lang lan The beauty of cclo]l

langkaitimpu lan kai tim The chiefs of enemies elr%Oﬁ@gqﬁemggn

pu

lele le le cut; hack, chop: using the ?m@m. :t)ogcogggg— 9‘38098
sword, .the army got to cut @O?g[;m eggsgcggg
all barriers during the war. 330’)‘388‘98)3833)8(\?803 géoaé

eo:%ezpsm@o%eonog%&}oaéu

Lenong le non Lainong eHersalel]

liamcang liam tsap the way, path: the battle cobse[opSsl a§opapsst ST
with enemies was not in the @ggwé cgg@gé@c,?og“ cgg@g
plain ground but there were o 0‘3@3 §8 - co% e@o Seas
desert with any large, cre &' F & o
extremely dry area of land e CBCE?COEDJC e

emce ¢
with sparse vegetation, and ~ ©%° 238[g8s¢ comagagps
. . NP < Q C o ¢
in the wilderness. E[gdopn Belope Soecgss
Therefore, asking for the e[opERERN codsefopCs
vs}zlolveshand t}llle (fi\;let cathto ogjggmdg%mg 33§[§$is
show them the right path to Q. Q0 g e
return home. G@m; cﬁo @weﬁ COPCEY
@cg@@mgjn

liola lio Ia acting, moving: rebelling CRCOJ even]l ce%m%cneon

liolio lio lio are moving %Sméu

lonyiu 16 piu forest oIl

luang luay rising, marching and :%oacrgoaéu ?%gmén
gathering

luangphaitimpu  luan phai tim  the stone eozpo%o%gu

pu

luangsap luan sap mark; making sign 3p0(pogdi

mai'pu mai? pu Man, male aagfsamsl

mai’so mai? soO Human, hero op! :Réleo:oggn

mokho mo kho ? Question marker to Baomsll
confirm something

muanglui muan lui rejoice eqﬁ@gwéu

mui mui to get ready 3250CCII

mui'cyi’ mui? tei? other's; stranger's oRms@%

muimo mui mo Are you ready? seSggoGoms
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Lainong IPA English Burmese
ngam pam R.fvotl.t or pfolitica.lly unrest aﬁ?ﬁaiél e:;ngog@ggfaoegu co®
situation of enemies or Ea8s Boma 88&aas
rebellious zgﬁ% j@ oo%oo? T ogl
9 @@@@mm@@esfecm 3%
Q ¢ ¢ ¢
GPE QO PFMEIN
33@@33@@
- . _ e . ) oo~ o o
ngapzongkui nap zon kui yuangpong” in Lainong; a C\PCSG%DC@ODS@Q
plume attached on top of ”yuﬁngpﬁng” UPmé Gg’,’rwé”
the hat; it is decorated with 8 o 58S 3 g @ﬁoﬁ S 3 e ap
enemies’ hairs as trophies,
and it is attached on the E?C Ssc?mc@’om%%@@ cans
warrior's hat with a G:\DS?meggi‘? SO P RED
Hornbill feather 22 ©90e0o el QSO?OGJOD
@@m%m@éwéu
nge pe to know Badedi
nongliam noy liam The nation of saint ermecmgsocé BEs é| el
nongzampong nony zam pon  all the nations gao%&oo?cggsegéﬁ}eu
nuang nuarpg moving slightly, dance cg, soaén
nyakzo nak zo tired CE0530Il
nyatla nat la Lost or not exist anymore 3%@83033:13 Si ectpoga:%go:ng
or not even to be able to a0 °[§¢SG® @%3%5@0,9038
'recall something very ‘ o@c?og 0356?035(3&330%33030%
important for someone: this ° G 5 Qe
word was used because the 3aco\cj>jgjeﬁg@ieo?sgqm? E'}%
enemies had fallen and the ~ §9°8950C e[gogceonaed-
elderly people who can eﬁaﬁpg ) 9803250 SB@GC?%
advise them are already %8@03: o) Gggogs%quoae
gone so that they are unable 03%50303 2080Socd @m%g
to rise up against us. camd 5@@3033@ 8 T
oYesstoutlos sao%gﬁéoaén
nyiso i soO you &1 acepsil
0 0 the chicken or bird i teall
ovaitho o vai thd the sun hit to the crown or ggc?gec;rm gogegso% e
hat cziga:éu
pipi pi pi like the butterflies a30[pi
pongso pon so trees 30CI
puan puan bloom 8?;:13@%”
puipui pui pui rhetorical saying of dance epkeviontl oo%?%%gamo%: (e
(dancing in kaivi is like a é @acgmgmésgmg
fence in, holding hand in o < o°¢ Q. _9Q
hand and people from moaj]co ooﬁ RN
. . G3nC)Il
outside cannot enter easily)
punuakqong pu nuak khony  my father's place; village sopseonelgedi goil cacol
punyit pu pit the earth G %su
giam kPiam water cq
qiam khiam finish BRI
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Lainong IPA English Burmese

qongndng ko1 ndn ground &s[qc

qongpén k"dn pan the area ey Se[o8H

sa sa sword o

sahilianglo sahilian1d  Need whetstone @seaEeTRPOI

sanglole san 1o 1¢ Dancing and moving like em%cﬂgqpso?aCé oo%sdcg Q%n
salmon ﬁsh, and with mﬁG?OJE” Cﬁgﬂ;gﬁm PO %
harmonious performance. 8 Seomad w0 C\g% Ao é”

savang sa varn Civet (cat), an agent who cmo? a?oaéﬁzo
used to do a job when hired @8 6 330?0039? 33003
by someone. The nature of g::gel@ o qeom oSs Ogjggoqjgw
the civet is derived here as cpo R
the civet is neither a tiger @ (C\(_?‘) eiagcﬂgﬁem@u -
nor a wild cat that can e@wcmo?goag RPEERD
make a significant farm to a GODG@’JSCO@O @0?0(5” O(EDJ
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person. Moreover, it does
not hide its footsteps so that
people can find the way
when they are lost.
Naturally, the civet lives
around where the fruit and
vegetables are available,
not so close to the village
and not in a deep jungle as
well.

S’BBCI (?10 CD&? (.‘1C ®$G@GPO?
(E O’DOJ@CD’D GCL'DG@’)C CRC;UD
GCEPCDSLP 800038 CDESBG’)] C\JCSQOQ[)
§Pe®§ceé@§m&ou G@'}CO’DO?

C:UD CDE,S OJCDDOB’SOPC°I 3303 333'3

Q¢ 9 < < <
QDOG%SCD@ GO‘D?CDC\JE% @O?OD
< () ocQ
038; G%;G\PGEPOO&C G%O?C
O'JO'JODEII
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Lainong IPA English Burmese
seéda sdda Erythrina suberosa, locally ~ ora&0di esoasac\%og Pangaro
known as pangaro, re?fers to O?Q%@G:m Erythrina
a group of medium-sized suberosa oo é eqpe %88
deciduous trees caSeoS: om °5oa§o::°[§8
characterized by spongy yet = 08" ﬂo@ gE
durable wood. Among the oac@cmmcrmae:m FPOO0eE
Lainong, this tree holds 903@@03@003?06303 ﬂ@g%
deep ritual significance: it 038” c\ec e;’;cc\ﬁﬁ 80RC gﬁ
is traditionally used as the :D@ocoag coos §me:m
human sacrificial post s Q¢ 3953 o
. ; ) PeO06:PON OO GEC
during victory ceremonies. TS o8 SN
When warriors returned Cmf R R imcg
with the heads of enemies,  S299839§28QPs33CE Qs
. < NN < N
offerings and prayers of weﬁfemgcgga@@ GgsaC
thanksgiving were made to mmégm mo%g@@oaén
the Lord beside the pangaro ngéqumé q%oi
tree, upon which the s B80S samesS o @om
trophies were displayed. * 8:] PEEER i
The post itself was e a?@C\Dz“‘lP"E'}wOJ&?,
originally planted by O'?‘;]‘{]OCGCD?’GO’C R e A
. . = Q ¢
ancestral village high a8 coysreeonY|sgoe3ss
priests on elevated ground ﬁfeegmgg;qu?g g?eo'ncc:gcg g
and has been preserved [ﬁ}c?g@wé" 03803 6c Qeoms
through successive conts “o@o (1) apicn 6
generations. Its sacred site RSP e W
remains fixed and is never @QGO‘?G@OOD: ?Oj({ig? ogo
altered unless the entire §EDOIZISDOVIDM WFIDEIOD
village relocates. Until po0edi aSsenfag[goreancsep
early 2024, this historic S BloSed:aBs Socdecd
y 2024, d o [plgoe5eafGs pondoctsdy
post could still be seen in ec?spe@vgs@eogé]m @éwé
Peigii Village; however, it ] %053 °
3alg) @e@acscoo I JoJ§ socen
was destroyed by a cyclone 4 Z oo
in mid-2024. Rsmd) gjagteat wfg?m?
Pelgu ec{] g;cgc eo{‘gz\ c§ co8
oaeu o?ea:rj JoJs c?@c::
Bomapsagaoiorelaps Qo> 6
oaéu
song son gathering Ol
ong o . o A o
sopu sO p enemies QBR!
sotha soO tha widows, ordinary men ctue§ c% cia%g@ 8036[) | csoo? 3ll
sotiam sO tiam The neighbor nation, the 205 zﬂcso?cg[c}én '51?:’1?”
enemies
ta'la ta? la cut down, put down emgggwéu
ta'sa ta? sa Not end opsll
[ ¢ I Q
tanyak ta nak don't show out your emo§ge@acg@@§g||
tiredness, weariness
tete te te yes, DRI
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Lainong IPA English Burmese
tokla tok la old: become older 3%@83&7303@%
tommeinyiisd  tom meipit  sons of southern comE8Ssamel
SO
. . <
tongkin ton kin the stars @wquu
va'pho va? p"o tusk of a wild boar. ecmoo%gogn
va'xui va? [ui song consBa)cs?
vakéxui va ko fui undecorated people; C0N0286DEOMI BVEBOO]
unbeautiful, no harmony eIl
vakui va kui hornbill feather GSS‘DEGC\DS?OSGGQDSII
valiamnuak va liam nuak rich people or nation, qIosomapase [oERdeancpgfl
rhetorical saying of war o%gg@é“
vanyom van jom The sword is also blunted, eoso%soaén eoscoés el lclers
so it needs to be heated ?ch,) ggsgﬁfeogqgogn
with fire in the forge.
vathuang va thuapg tassel, ornament @o%u 08I
vaxuinuak va Juinuak  prosperous people, civilize ocgcx‘t%l wequﬁgﬁem%c{ﬁm
people 09388 Si
vazokuange vazokuan it feels hungry now aPEaNCERAN
ne
vuiiap vui iap Rhetorical use of the place  ¢>B0s (0030g3) SeeslCsgams
where they put human pesepll
enemies’ skulls.
T PR . . : Q < CQ e N0
vuizong vui z01) a kind of bird, it has a crest gsesﬂcsogc D3O Ol
of hair. cj:ogcogoaéetﬁsu
xiam Jiam shake or move in order to q?gsﬂoaéu
come up.
xiamlo Jiam 1o Like tree’s leaves :13590"30‘:3 Bi
. - - .. Q< <
xiamyi Jiam ji? The leaves of trees ogol
. . . ' . . Qs Q¢Q
xiapnyiu Jiap niu Bear's whiskers; hair omoé]gochecoagn
yiap jiap asleep BoemDI
yio' diam jio? diam The crown; victory QI
yuinyit jui pit Great song; psalm ogqjcg@gu
za za woke up %gméu oocoéu
_ . - e (Y
zanyil za nid the sky eloppletoslell
7asd za O the weather Soopi
zavaitho za vai tho sun rising up G ooo%:nén
= _ o' %%
zavén za van daybreak PeCOC3DRVI
zomazeze zomazeze it's time to take rest @s%%m%%u
zopa 7o pa knew; understand aeomeolaiosgdi
zii zii mouse or rat [

Table 2 — Lexical and Semantic Analysis.

Tone Marks: combining grave accent “a” as low/falling tone, combining macron “a” as mid-

tone
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This analysis demonstrates how Kaivi Yuinyiii encodes moral, ecological, and social values
through metaphorical language. The poetic structure reinforces communal memory and
embodies spiritual meaning within Lainong cultural life.

1.12. Quantitative Results

To measure contemporary attitudes toward Kaivi and Kaivi Yuinyii, data were collected using a
Guttman Deterministic Scale.

Questionnaires were distributed to 100 respondents on April 16, 2024, and 85 responses were
returned by May 31, 2024.

Responses ranged from 0 (“disagree”) to 5 (“strongly agree”).

# Attitude Statement Mean Score
1 I love celebrating Kaivi as it is custom. 4.47
2 Peigii Kaivi is the only heritage of Lainong. 3.51
3 I love the custom of feeding one another in turn. 1.42
4 I like to celebrate Kaivi but I can’t because of poverty. 2.51
5 I love the custom of sharing meat with relatives during Katvi. 3.93
6 I like dancing during Kaivi. 4.38
7 I like to participate in preserving Lainong culture, history, and 4.26
language.
8 I don’t want to practice the all-night dancing custom. 1.24

Trend: Respondents display a strongly positive attitude toward Kaivi and cultural
preservation, though all-night dancing is seen as tiring or impractical.

Table 3 — Respondents’ Attitude (Cluster 1).

# Ability Statement Mean Score
1 I know how to sing the Kaivi song. 1.06
2 I don’t know Kaivi Yuinyid. 3.14
3 I don’t know why we celebrate and dance 2.30
Kaivi.
4 I don’t understand both male and female songs. 2.46
5 I can count the Lainong month. 1.76

Trend: Respondents demonstrate limited knowledge and
performance ability in Kaivi-related rituals, indicating generational
decline and reduced transmission of oral heritage.

Table 4 — Respondents’ Ability.

# Perspective Statement Mean Score
We now have a common event (Naga Yoya), no need for 0.90
Kaivi.

2 Lack of traditional dresses. 2.54

3 Kaitvi celebration is obligatory even during poverty. 4.40

4 I am aware of the past and present Kaivi situation. 3.96
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# Perspective Statement Mean Score
5 Lainong culture can be lost if we discontinue Kaivi. 4.13
6 Lainong feasts should appear in the Lainong calendar. 4.40

Trend: Respondents express high cultural awareness and strong sense of
responsibility for maintaining Kaivi despite economic and modernization

challenges.
Table S — Respondents’ Perspectives.
#  Attitude Statement Mean Score
1 I like producing the Lainong traditional calendar. 4.12
2 Ilike to sing and dance Mai ‘nyiu Yuinyiii (female song) as well. 4.05
3 I like to celebrate other feasts such as Zamngai (Unleavened Bread)  4.50

and Séu 'vi (First Fruit).

Trend: Sustained enthusiasm for cultural and spiritual participation beyond Katvi.
Table 6 — Respondents’ Attitude (Cluster 2).

# Resource Statement Mean Score
I read Kaivi songs in written form. 1.65
I read the female song in written 1.43
form.

3 I have a Lainong calendar at home. 3.94

Trend: Low availability of written materials but relatively
high possession of the Lainong calendar, suggesting an
important medium for heritage continuity.

Table 7 — Resource Availability.

1.13. Lahe: A Traditional Stronghold (1984-1995)

In 1984, Lahe existed in a state of extreme remoteness, largely untouched by modern
infrastructure or Burmese administrative influence. The community lacked formal schools,
hospitals, shops, and transportation. Government offices were minimal, and the Burmese
military presence was confined to a small unit from the 52nd Battalion based in Khamti.

Despite this isolation, the Naga people of Lahe flourished through a vibrant traditional
culture and strong linguistic identity. The Lainong language served as the primary medium of
communication and reinforced inter-village relationships, described metaphorically as “bone
connections.” This linguistic cohesion nurtured a profound sense of pride and belonging.
Economic life revolved around shifting jhum cultivation, producing paddy and other crops that
supported local trade. Essential goods such as salt and cloth, unavailable locally, required long
treks on foot to Khamti, then perceived as a distant seat of “civilization.”

Livestock such as buffaloes, cows, pigs, and mithun (Bos frontalis) were integral to social
identity and prestige, symbolizing wealth and status. Although materially simple, this period
represented a self-sustaining cultural system where Lainong language and customs formed the
core of communal life.
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1.14. The Era of Transformation (1995 Onwards)

The year 1995 marked a decisive turning point with the establishment of the Burmese 272nd
Infantry Regiment in Lahe. This military presence triggered profound socio-cultural
transformations. As a child in Standard 3, the author observed how the children of military
families introduced Burmese language and customs into the local environment, beginning a
new era of linguistic contact.

By around 2000, this interaction had already produced severe consequences. Traditional
livestock, especially buffaloes and cows, had been largely destroyed. Once central to feasts
and rituals, these animals represented not only wealth but also the continuity of community
life. Parents were compelled into forced labor and portering duties, which reduced their ability
to maintain jhum cultivation and endangered food security.

For extended periods of food scarcity, villagers turned to the forest as a primary safety net,
gathering wild bananas, Dioscorea bulbifera (aerial yam), and a range of wild leafy plants as
supplementary food sources.

The gradual establishment of government offices expanded Burmese administrative control,
and demographic shifts soon followed. Until 2005, Lahe had roughly 400 native residents, but
government resettlement projects and new wards attracted migrants from outside communities.
This influx diluted traditional social networks and accelerated cultural change.

1.15. Erosion of Tradition and the Rise of New Realities

As Burmese influence expanded, the Burmese language became dominant within Lahe town,
gradually displacing Lainong in everyday interactions. The Kaivi festival, once a vibrant
celebration of community prosperity, lost its centrality. Traditionally characterized by ritual
feasts, dancing, and Kaivi Yuinyii singing, it evolved into a symbolic observance without the
resources or animals required for its full performance.

The introduction of the Naga Yoya (Naga New Year) festival on January 15, promoted by the
Burmese government, further marginalized Kaivi. Although Naga Yoya fostered unity among
Naga tribes from Lahe, Layshi, Nan Yun, and Khamti, it lacked the deep ancestral significance
of the Lainong Kaivi. Villagers regarded it as a politically motivated replacement rather than a
genuine continuation of tradition.

1.16. Kaivi Prayer as Oral History Transmission

Kaivi functions as a medium for transmitting family history and divine blessing. During the
household prayer, the head of the family recounts ancestral narratives and offers thanks to God.
This oral performance educates younger generations about both genealogy and ritual practice.

Sample prayer (in Lainong):
Cépu vut a 'tong, cépio vui a tong, mi thui longmei éu, mi nyi' longmei éu té hei'an
bei'an dei 'bu. O luanpong, nyi amuang nahuan. Mi thui mi nyi' a éu vong éu té Ga
Piovipu a’ soquang yiuquangan dei 'bu. Agom aqiam gu', séu dei vui ga ' xio dei vui
ga ' cénainubi.

Translation:
From my forefathers, we sacrificed the lambs for the betterment of human life. O
blameless buffalo, do not grieve for humankind, whom God created to multiply. We
shall live long with our sons and grandsons, in your precious life given to us.
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The term Kaivi literally combines kai (“virtue” or “blessing”) and vi (“beginning”); thus, it
signifies “the beginning of blessings.” It is traditionally observed for six days, following six
preparatory days:

Day Ritual Description

1 Kaivi Peithiam  Preparing wood for the sacrificial post

2 Kaivi Zéiicyom  Nominating the sacrificial lamb

3 Kaivi Zéuqui Sacrificing the lamb at the main altar

4 Kaivi Longnéii  Day of meditation

5 Lohui Tax collection; dancing begins that
evening

6 Kaivi Noa' Day of rest

The feast takes place at the end of the harvest, prior to new jhum preparations. In the
traditional Lainong calendar, Kaivi coincided with the full moon of Kaivinyiu Lei (early
January). However, since 2022, Peigt has observed the festival during the first week of March
due to seasonal changes.

1.17. Kaivi Yuinyia Dancing as Convocation

The Kaivi dance is not mere entertainment but a convocation, an educational and ceremonial
event. Elders, High Priests, and warriors deliver speeches during the dance, holding buffalo-
skin shields and swords while leaping over bonfires.

Example verse (in Lainong):
O... Lainongnyiu, Piovui a tong, puvui a tong, yuinyiii 10 za, buangnyiii 16 buang.
Sépii dei ngom, sépii ku'lo kuat. Equipu dei ngom, éthianpii dei ngom, Lainongnyit
lo.

Translation:
O people of Lainong, we sang and danced. When wars arose against oppressors—
whether from the South or the North—victory always belonged to Lainong.

Such speeches serve to recount ancestral victories, courage, and unity. The ritual also marks
male initiation: every boy receives a piece of meat from the High Priest, symbolizing manhood,
akin to Christian communion. The Yuinyiui (“Great Song”) is strictly performed only during
Kaivi, never in ordinary circumstances. Even the High Priest refrains from reciting it outside
the feast. This continuous all-night dancing tradition is unique to Peigii Village among all Naga
communities.

1.18. Uniqueness of the Kaivi Yulnyii

The Kaivi Yuinyiii is an epic poem comprising 83 verses, reflecting Lainong civilization, politics,
and social life. Its distinctive features are (1) structural coherence, (2) archaic language, and (3)
narrative poetics.

The verses progress logically, from calls to arms (‘“he le ha he,” come on) to depictions of
enemies, beauty, and victory (“qiam qiamvale,” it is finished). Younger generations, however,
often fail to understand the old language. Linguistic comparison reveals lexical, morphological,
and syntactic evolution (see Tables 8-10).
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Original IPA Modern Lainong  English
savang sa van qiovong civet

tongkin ton kin agin star

punyiu pu piu gényiu earth

va va long ornament

va pho va? pho tuhi wild boar tusk
zanyiu za niu anyiu sky

0 0 vui roster

zZu zZu zéu' rat

Table 8 — Lexical Change in Lainong.

Original Current Language  English translation

cyuan pa temo, Nguian taimo? Are you aware of things happening?
70 pa temo. Zoan taimo? Have you confirmed what’s
vathuang zo se, thong cei 1ong happening?

zothuang zo nge. giaman, Already dressed up in armor, united

maibong déga’ ei'an. like a tassel, decorated on the
Lainong Naga spear.

Table 9 — Syntactic, Lexical, and Morphological Change in Lainong Language.

Original Literal Meaning Meaning

nyat la nyat 1a, puso nyat la. The fire is extinguished.  the ancestors have gone
Nyatlo vaxi, Xamlo xamyi . life is extinguished. After, only becomes dust
Keila keila, Mai 'so keila. The men walked away. the warriors have gone
Tokla tokla, Mai'so tokla. the men stooped over. the warriors getting old

Table 10 — Sample of Metaphor in Kaivi Yulnyii.

These linguistic findings demonstrate that the Kaivi Yuinyiii preserves an archaic Lainong
register no longer in daily use, serving as an invaluable archive of linguistic and cultural memory.

1.19. Attitudes Toward the Feast

Survey data indicate strong community commitment to preserving Kaivi and Kaivi Yuinyiii.
Approximately 73% of respondents wish to maintain the language, culture, and history; 75%
favor continuing Kaivi independently of Naga Yoya; and 76% intend to celebrate it regardless
of economic hardship.

Elder informants confirmed that the absence of dancing in 2024 was merely a temporary
pause due to political instability following the 2021 military coup. Despite challenges such as
modernization, socioeconomic decline, and urbanization, Peigii residents express determination
to sustain their traditions.

These findings align with global patterns: as Keenan (2013) documented among the Maori,
urban migration and sociopolitical disruption threaten oral traditions, yet communities often
reassert identity through revival efforts. Similarly, Tygolykov’s theory emphasizes that
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endangerment arises not only from emigration but also from the influx of outsiders into
indigenous spaces.

Since the 1950s, Peigt has been targeted for administrative development, resulting in cultural
assimilation. The 1996 arrival of the 272nd Infantry precipitated a sociocultural shock akin to
the Maori “silent migration” (Grace et al. 2001). Urbanization curtailed jAum cultivation and
livestock keeping, leaving communities economically vulnerable and linguistically insecure.

1.20. Conclusion

The author’s journey—from childhood in an isolated yet culturally vibrant Naga community to
adulthood within a rapidly changing sociocultural landscape—reveals the profound impact of
external forces on indigenous life. The loss of livestock, the forced labor of parents, linguistic
shifts, and the erosion of traditional ceremonies such as Kaivi are not merely historical facts but
deeply personal experiences of loss, adaptation, and resilience. The transformation from a self-
sufficient, culturally confident society into one struggling under imposed changes underscores
the complex processes of identity formation in a postcolonial context.

This autoethnography is guided by the commitment to “tell the truth through lived
experience,” reflecting on phenomena spanning the 1980s to 2025. It provides a critical lens
for understanding how cultural contact, power relations, and resilience shape indigenous
communities. By weaving personal narrative with historical and cultural analysis, this study
contributes to scholarship on oral traditions, oral history, and autoethnography, emphasizing
their significance as tools for articulating marginalized voices and lived realities.

The study documented the lived experiences of the Lainong people, illuminating how they
value and sustain oral traditions amid sociopolitical transformation. Findings show that earlier
generations experienced a more cohesive and culturally expressive way of life, whereas
contemporary circumstances are marked by nostalgia and lamentation. When the Kaivi song
was first transmitted to the author in 2009, the celebration was still vibrant and meaningful.

However, Kaivi is far more than a festival or a performance of song and dance—it is a
pedagogical institution, a living convocation where elders impart history, ethics, and identity
through ritual and narrative. Without such ceremonies, oral history risks fading from collective
memory. Although the community retains a strong desire to preserve these traditions, effective
revitalization now depends on adopting modern technologies for documentation, archiving,
and education.

UNESCO'’s recognition of intangible cultural heritage (UNESCO 2003, Article 2) offers an
important framework for safeguarding these traditions. Yet, isolated linguistic communities
such as the Lainong—endowed with immense cultural knowledge, wisdom, and artistry
—remain critically under-supported. Sustained assistance from both national and international
agencies is essential to ensure that such communities can continue to live long, dignified, and
culturally meaningful lives.
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