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Place to place, space to space: 

Huakaʻi hele as decolonial 
praxis and the tidalectic 

repertoires of place
Halena Kapuni-Reynolds

Figure 20.1: Puhi Bay looking towards Mauna Kea.
Source: Author.
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Ka wā o ka huakaʻi hele ʻana—The time/
space of performing huakaʻi hele
Huakaʻi hele, defined in simple terms, is the Kanaka Maoli (Native Hawaiian) 
practice of visiting wahi pana with kamaʻāina (child of the land, a long-
time resident) and listening to the stories related to those beloved places. 
It requires one to consciously be aware of the wā (time/space) in which 
a huakaʻi hele is taking place by being present in the moment, engaging in 
the practice of kilo, or ‘keen place-based observations’, and listening with 
intent to the stories and knowledges that are shared (Morishige et al., 2018, 
p. 9). By entering the wā of performing huakaʻi hele, we are transported 
into ka wā ma mua, the time/space that came before us—the past—as we 
familiarise ourselves with the wahi pana (storied places) and the ancestors of 
a particular place. Doing so enables us to envision ka wā ma hope, the time/
space that we want to leave behind—the future—as one where practices like 
huakaʻi hele and committing place-based knowledges to memory and paper 
continue to be cherished by future generations.

In the late 1990s, I went on my first huakaʻi hele of the Keaukaha coastline, 
in Hilo, on the island of Hawaiʻi. I was a young child at Ke Kula Kaiapuni o 
Keaukaha, a Hawaiian language immersion program in Keaukaha. I do not 
recall many details, but my body remembers the sensations it experienced. 
I felt excited when I left our school on foot with my classmates, teachers and 
chaperones, walking north on Baker Avenue and then crossing Kalanianaʻole 
Avenue under the heat of the sun to reach the ice-cold waters of Puhi Bay 
(Figure 20.1). We stood under a small banyan tree and performed our 
hoʻokupu (offering) to honour Puhi. The hoʻokupu was a mele wahi pana, 
a song commemorating famed, storied places titled ‘Nā Pana Kaulana o 
Keaukaha’ (The Famed Places of Keaukaha) and composed by Keaukaha-
raised educator and kumu hula (teacher of Hawaiian dance) Edith 
Kanakaʻole (1979). As we sang, I imagined the ancestors that we performed 
for, requesting their permission to enter these lands and waters:

Nā pana kēia o Keaukaha
Mai ka Palekai aʻi Leleiwi
Pā mau i ka meheu a nā kūpuna
Huli aku iā Puhi
Kahi pana heiau o ka manō niuhi
ʻO Kulapae, pae i ke kula.
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These are the famed places of Keaukaha
From the Breakwater to Leleiwi
Constantly trod upon by the ancestors’ feet
We turn towards Puhi
Where the heiau dedicated to the man-eating shark is located
Kulapae, a field to come ashore.

Puhi came alive as we sang Kanakaʻole’s mele. We waited for a hōʻailona, 
a sign from the natural world in the form of a cloud formation, passing 
showers, rippling waters or windblown treetops, to signal that we were 
acknowledged and welcomed. Once the hōʻailona was received, we dwelled 
for a while at Puhi and our kumu shared the stories she knew. Then, we 
continued our huakaʻi hele. At each place we visited—Kulapae, ʻAuwili, 
Keōkea, Keonekahakaha—we followed the same repertoire: we walked, 
stopped, performed, waited for a hōʻailona, listened to stories, dwelled in 
each place for a while, then moved on to our next wahi pana. When our 
huakaʻi was completed, we proceeded back to school. This huakaʻi hele 
along Keaukaha’s rocky shore remains with me as a fragmented haliʻa aloha 
(fond memory), a reminder of the power of ʻāina aloha (beloved lands), 
performance and sensory perception in the transmission of placed-based 
knowledges, from teacher to student, generation to generation.

I am now a kanaka makua (adult) who has conducted various huakaʻi hele 
in Keaukaha over the years. Time continues to ebb and flow, and I am 
now the kumu (teacher) building on the foundation that was set for me 
by my kumu many years ago, stringing together fragments of archival 
and embodied knowledges to create a lei (garland) of stories for each wahi 
pana to share with those who are willing to listen. On 4 October 2022, 
I performed one of these huakaʻi hele for Pilikulāiwi (building a relationship 
to homeland), a program developed by the Hawaiʻi County Department of 
Parks and Recreation for students between Grades 6 and 12. We focused on 
the wahi pana in Honohononui, an ʻili kūpono (smaller land division set 
aside for a paramount chief abundant in resources) in Keaukaha belonging 
to Kamehameha Schools and currently cared for by various ‘āina-based 
restoration hui (groups) such as the Edith Kanakaʻole Foundation, the 
Kumuola Marine Science Education Center, and ‘Āina Hoʻōla Initiative.

Beginning at the Hilo Yacht Club, we walked from Laehala Street to Kealoha 
Beach Park (also called Four Miles). We gathered on a grassy field fronting 
a stretch of pāhoehoe lava etched with writing called Papakahakaha. Behind 
our backs was Loko Waka, a large brackish water pond named for the famed 
moʻo (reptilian water deity) Wakakeakaikawai (Waka the shadow on the 
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water). There, I taught the haumāna (students) about traditional Hawaiian 
land divisions, the multiple meanings of the name Keaukaha, what Keaukaha 
looked like in the past, as well as the names of a few wahi pana that we could 
see around us. Time was set aside for an impromptu skit involving student 
volunteers who acted out an abridged version of the ferocious battle between 
Waka and the beloved (and feared) fire deity Pele. The moʻolelo (story)—​
a tale of love, lust, betrayal and vengeance—recounted Pele’s pursuit of Waka, 
eventually ending in Waka’s demise in the pond that we were standing next 
to. The haumāna giggled as they participated in this performance, cheered on 
by their peers who served as their audience. When the skit was completed, 
I revealed how the moʻolelo explained the transformation of the land itself 
from a once lush region full of sandy beaches to the volcanic rocky shoreline 
that we see today. The heat of the sun was palpable and the sky scattered with 
passing clouds. The sound of the waves crashed along the rocks, filling the air 
with the scent of fragrant limu (seaweed). These hōʻailona were enough for 
me to confirm the importance of sharing the stories of our wahi pana with 
those who will become the future leaders of our communities.

Preparations
This chapter takes readers on a journey through archives, literatures, lands, 
oceans and memories to analyse a 1920s huakaʻi hele of ʻŌiwi knowledge 
holder Henry Benjamin Nalimu along the Keaukaha coastline as recorded 
by his friend, Theodore Kelsey. It departs from Keaukaha’s shores to engage 
with scholars who write of space, place, performance, mobility, belonging and 
decoloniality from Oceania and the Americas, and returns to Keaukaha to 
consider the power of place-based Indigenous scholarship to bridge global 
discourses and make them meaningful in local contexts. By analysing huakaʻi 
hele in relation to Indigenous and diasporic literatures, I consider place-based, 
tidalectic knowledges transmitted from generation to generation through the 
practice of visiting and sharing the stories of wahi pana, as well as the power of 
place in developing generative, relational Indigenous theories (Million, 2014).

Huakaʻi hele along Keaukaha’s coastline and to other wahi pana across 
the island of Hawaiʻi were intrinsically integrated into the Hawaiian 
language–culture-based public charter school education that shaped me as 
a young person (Goodyear-Kaʻōpua, 2013). These huakaʻi hele were my 
introduction into a form of place-based knowledge transmission that has 
been practised in Hawaiʻi for centuries. In Hawaiian literature, huakaʻi hele 
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serve as vital components to the narrative structure of numerous moʻolelo. 
The protagonist journeys across an island (or multiple islands), sometimes 
with one or a few travelling companions, and meets kamaʻāina and other 
akua (elementals, deities) on the way to their destination.1 Kānaka Maoli 
in the nineteenth and early twentieth centuries also frequently wrote to 
Hawaiian language newspapers of their huakaʻi hele to different moku and 
mokupuni (islands). Ranging in length, with some accounts published in 
serialised form in multiple issues of a newspaper, they recounted the author’s 
experiences, oftentimes listing the places they visited, the moʻolelo they 
were told by their hosts and other hiʻohiʻona (features) they were shown.2

In the twenty-first century, Kānaka Maoli continue to perform huakaʻi hele 
across and beyond the archipelago. Whereas those in the past published their 
huakaʻi hele accounts through newspapers and other written mediums, we 
use today’s technologies, such as social media, phone apps, ArcGIS Storymaps 
and other digital/analog tools to develop multimedia huakaʻi hele, accessible 
on demand (e.g. Ozbolt & Sausen, 2018).3 In print, the anthology Detours: 
A Decolonial Guide to Hawaiʻi offers numerous huakaʻi hele across the 
Hawaiian archipelago, including a huakaʻi hele in Keaukaha narrated by myself 
and Wendy Mapuana Waipā (Kapuni-Reynolds & Waipā, 2019). The book 
includes a section themed ‘Huakaʻi/Tours for Transformation’, showcasing the 
adaptive qualities of huakaʻi hele as a form of radical transgression, splitting 
open seemingly artificial environments to reveal the storied, abundant 
landscape beneath the pavement, while transforming the huakaʻi hele guides 
and visitors in the process (Aikau & Gonzalez, 2019; Aikau et al., 2016). 
Indeed, huakaʻi hele was and continues to be a central Kānaka Maoli practice 
of relating to, making sense of and connecting with different stories and places.

In a world ravaged by ongoing geopolitical violences—climate change, 
political polarisation, extractive capitalism, anti-intellectualism, to name 
a few—huakaʻi hele are reminders of the importance of cherishing, caring 
for, engaging with and protecting beloved lands and waters in Hawaiʻi and 

1	  See, for example, the moʻolelo of Hiʻiakaikapoliopele (Hoʻoulumāhiehie, 2006), Laʻieikawai (Haleʻole, 
2001) and Kaʻehuikimanōopuʻuloa (Uaua, 1994). Of these moʻolelo, Hiʻiakaikapoliopele has received the 
most scholarly attention. See also: Osorio (2021), McDougall (2016) and hoʻomanawanui (2014).
2	  See: Maunupau (1998), Lehua (1868), Kaulahea (1878), Keaweamahi (1883) and Kaleihuia (1899) 
for examples of huakaʻi hele published in Hawaiian language newspapers.
3	  See also the storymaps created by community members and university students who participated in 
the North Shore Field School, a collaboration between the University of Hawaiʻi at Mānoa, Kamehameha 
Schools and the Waialua Hawaiian Civic Club: northshorefieldschool.org/story-maps. See also: Lima 
et al. (2018).

http://northshorefieldschool.org/story-maps
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beyond. They prompt us to remember who we are, where we are from 
and the beauty that exists in our worlds alongside our existential struggles. 
They allow us to think through, enact and perform decoloniality within a 
Hawaiʻi context. Rescripted as a decolonial practice, huakaʻi hele interrogate 
how coloniality has invaded our most intimate spaces and places, while 
actively (re)committing to the resurgence of Indigenous place-based 
knowledges and solidarities.

Decoloniality, as an analytic, concept and form of praxis, is a nascent concept 
in Oceania, with recent authors arguing for its portability and applicability 
within our sea of islands (Duong-Pedica, 2021; Hauʻofa, 2008; K. Teaiwa, 
2020). Peruvian sociologist Aníbal Quijano’s work on the ‘coloniality of 
power’ is cited as the progenitive text for decoloniality, through his incisive 
critiques of Eurocentrism and persuasive arguments regarding the linked 
relationship of European modernity to the colonisation of the Americas 
(Quijano, 2000). Scholar Catherine Walsh defines decoloniality as deriving 
from and responding to:

coloniality and the ongoing colonial process and condition. It is 
a form of struggle and survival, an epistemic and existence-based 
response and practice—most especially by colonized and racialized 
subjects—against the colonial matrix of power in all of its dimensions, 
and for the possibilities of an otherwise. (cited in Mignolo & Walsh, 
2018, p. 17, original emphasis)

For this chapter, the ‘otherwise’ that Walsh speaks of is the aspiration to find 
connecting threads of thought and ideas across disciplines, movements and 
geographies. The ‘otherwise’ is my thinking, doing and reflecting on the 
practice of huakaʻi hele as a process of performative knowledge transmission 
that transgresses colonial boundaries. The ‘otherwise’ is the decolonial power 
of theorising across difference through the flesh, the worlds we inhabit, the 
violences we face and the literatures that resonate with our struggles and 
epistemologies (Anzaldúa, 2015; Kimmerer, 2013; LaDuke, 1999; Million, 
2009; Simpson, 2017).

Theorising vā/wā
Given the huakaʻi hele across geographies, theories and literatures this 
chapter performs, vā theorising offers a unifying thread to kui (string 
together, as flowers into a garland) disparate islands, oceans, histories and 
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scholarly spaces into meaningful relation.4 Samoan poet and literary scholar 
Albert Wendt offers an early-yet-expansive definition of vā in his watershed 
1996 essay, leading to the further development of the ‘heuristics of vā’ that 
this work strives to do (Tuagalu, 2008).

Wendt (1996) introduces his work as ‘bitsy and disjointed’; however, given 
his definition of vā, I do not read unruliness as structuring the essay—​it is 
vā, the ‘space that relates’, the ‘space that is context’ and gives ‘meaning 
to things’, that makes the essay sensical to his readers. Vā brings together 
his musings on Samoan conceptions of space and the body to then discuss 
the art of tatau as a critique of postcolonial literature (Wendt, 1996, par. 
1–2). Vā seamlessly weaves these disparate ‘texts’ together into an integrated 
whole, while illustrating the vitality of language fluency when theorising 
Indigenous worlds.

Wendt’s early theorising speaks directly to the work of James Clifford and 
Kwaraʻae and Lau scholar David Welchman Gegeo (Diaz & Kauanui, 
2001). Gegeo (2001) draws from Kwaraʻae epistemology to discuss issues 
of indigeneity, space, place, diaspora and nation-building on the islands of 
Malaita and Guadalcanal in the Solomons. He defines space as something 
that ‘has to do with the location where a Kwaraʻae person may be at any 
given time as necessitated by contemporary conditions’ (Gegeo, 2001, 
p. 494). Place, for Gegeo, begins with a physical location but expands to 
include genealogy, marriage, linguistic fluency, access to land, authority and 
social obligations. He theorises place as portable—something that moves 
with the Kwaraʻae islander across different spaces, which continues to speak 
to works by scholars of Moana/Oceania/Wonsolwara who write of diasporic 
mobility, place-making and knowledge transmission (Gegeo, 2001, p. 495; 
see also Casey, 2016; Kaʻili, 2017; Lilomaiava-Doktor, 2009).

Clifford’s (2001, p. 490) ‘Indigenous Articulations’ recounts some of the 
‘thoughts and actions’ of Kanaky political leader Jean-Marie Tjibaou, as 
well as the modern realities of Indigenous islander life in New Caledonia, 
to theorise what he calls ‘articulated sites of indigeneity’. He considers the 
possibilities and limitations of importing North Atlantic cultural studies 
approaches, namely Stuart Hall’s articulation theory, into a Pacific context. 
He describes Hall’s example of the ‘articulated lorry’ to explain that:

4	  Here, I allude to the numerous lei (garland typically made of flowers) research frameworks that 
have been developed throughout Oceania namely by Pacific women scholars. For examples, see the 
works of Mehana Vaughan (2015, 2019), Seuʻula Johansson-Fua (2014), kuʻualoha hoʻomanawanui 
(2005) and Konai Helu Thaman (1997, 2017).
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when you understand a social or cultural formation as an articulated 
ensemble, it does not allow you to prefecture it on an organic model 
as a living, persistent, ‘growing’ body, continuous and developing 
through time. (Clifford, 2001, p. 478)

Thus, Clifford’s articulation theory is ‘a nonreductive way to think about 
cultural transformation and the apparent coming and going of “traditional” 
forms’ (Clifford, 2001, p. 478).

Threading together Quijano, Walsh, Wendt, Gegeo and Clifford, I theorise 
vā as an Indigenous-decolonial articulation that creates and nurtures spaces 
for critical, cross-disciplinary reflection and discussion. Although much of 
the literature on vā speaks of its generality as a concept that can be found across 
Oceania/Wansolwara/Moana, with Samoan and Tongan scholars taking the 
lead in theorising, much of the scholarship has utilised vā endogenously 
to analyse social and spatial relations within their respective communities 
(Kaʻili, 2017; Māhina, 2010). This work is necessary, setting the foundation 
for theorising vā within cross-cultural contexts and in conversation with 
other fields, concepts and discourses (Anae, 2010; Suaalii-Sauni, 2017). 
Indeed, re-imagining, remembering and reconstituting vā across oceans 
and islands demonstrates the articulated nature of vā within our historically 
contingent context.5 Yet, vā is also emblematic of one of Indigenous Pacific 
studies’ strengths: discussing our island roots in relation to our intellectual 
routes and physical mobilities. As such, vā has the potential to become an 
Indigenous Oceanian theory of relationality that allows its practitioners to 
bridge seemingly different contexts into meaningful conversations. Vā can 
create spaces for Indigenous theory and scholarship to thrive on the world 
stage that opens rather than forecloses relationships across racial, gendered 
and geopolitical divides. Vā creates space for me to theorise the place-based 
knowledges, such as that of Keaukaha, that are accessed through huakaʻi 
hele, while simultaneously demonstrating how those knowledges offer 
locally, regionally and globally relevant lessons.

5	  The joint keynote lecture for Vā Moana that was prepared by Dr Kalei Nuʻuhiwa and Dr Ty P. 
Kāwika Tengan offers an excellent summary of how wā has been theorised and discussed within the 
context of Hawaiʻi (Nuʻuhiwa & Tengan, 2021). Their lecture emphasised the ways that wā created, 
defined and nurtured sacred space in 2019 when kiaʻi (protectors) obstructed the building of the Thirty 
Meter Telescope atop Mauna Kea. Whereas Nuʻuhiwa and Tengan emphasise the sacred nature of wā, 
my work considers the ways in which vā/wā has the potential to shape secular space as well, through 
everyday practices of visiting and learning about storied landscapes (see Chapter 3, this volume). 
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Journeying through places and archives
Tucked away in 23 archival boxes at the Hawaiʻi State Archives (HSA) 
is the Theodore Kelsey Manuscript Collection, consisting of an array of 
materials produced by photographer and amateur ethnographer Theodore 
Kelsey (1891–1987) through his correspondence and collaborations with 
knowledgeable Kānaka ʻŌiwi during the early to mid-twentieth century. 
As stated in the collection’s finding aid, ‘the collection covers the period from 
1909 to 1965 with some published materials dating from 1901’ and ‘contains 
10.75 linear feet (540 numbered folders)’ (HSA, n.d., p. 1). The numerous 
folders in the Kelsey Collection range in material, from handwritten notes 
to drafts of finished and unfinished manuscripts, correspondence between 
Kelsey and his many interlocutors, personal diaries, clippings/copies of 
works regarding Hawaiian and Pacific cultures written by other authors and 
annotated by Kelsey, chants and other significant mele (songs), and lists of 
placenames from various parts of the archipelago. I knew that somewhere 
in Kelsey’s collection was a list of placenames associated with Keaukaha—​
I saw a copy once in someone’s private archive years ago. After a few hours 
of reading, reviewing folders and photographing documents, I found what 
I was looking for and more.

A huakaʻi hele of the mind’s eye
Folder 487 of the Kelsey Collection, labelled ‘Island of Hawaii, 
Miscellaneous Areas’, contained the elusive list of placenames. Each of its 
five pages was titled ‘Hawaiian Place Names. H.B. Nalimu’. The document 
was typewritten, yellowed by time and marked in pencil and pen by various 
notes and symbols to aid in the proper pronunciation of Hawaiian words. 
The language therein was Hawaiian, with each placename accompanied 
by a brief description of its location and any other significant piece of 
information pertaining to that place (Figure 20.2). More significantly, the 
document was produced in collaboration by Kelsey and Henry Benjamin 
Nalimu (1835–1934), an ʻŌiwi near-centenarian and Native of Hilo 
with an extensive Indigenous knowledge base who served (and was later 
dismissed) as a missionary to Tabiteuea in the Gilbert Islands between 1872 
and 1882 (Cook, 2018; Morris & Benedetto, 2019; T. Teaiwa, 2014). 
Much of what we know about Nalimu exclusively relates to his decade as 
a missionary, without much regard to the other 80 years he lived. Yet, in 
the Kelsey Collection, there are numerous fragments of Nalimu’s life to be 
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found and pieced back together, revealing a life lived fully, spread across 
islands and archipelagos, and full of memories. The lists of placenames that 
he remembered are just a few of those fragments, offering a space to learn 
more about the man, his relations and what he valued most to be recorded 
in perpetuity.

Figure 20.2: The first page of Hawaiian Place Names, by H. B. Nalimu.
Source: Nalimu (n.d.).
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Although I describe this list of placenames as a huakaʻi hele, Nalimu and 
Kelsey did not physically visit these places together. Instead, they co-produced 
this list, with Nalimu verbally stating his knowledge of these placenames 
and accompanying stories and Kelsey meticulously taking handwritten notes 
that he later revised and typed up. Kelsey read the transcript back to Nalimu, 
who then provided revisions and any other additional information he could 
think of. The reasoning behind this process was pragmatic: Nalimu was an 
ʻelemakule, an old man in his nineties who was blinded by cataracts. However, 
as ‘Hawaiian Place Names’ attests, his disability did not hinder his ability 
to remember and recount all of the knowledge of Keaukaha’s named places. 
The result is an idiosyncratic text, a huakaʻi hele performed through text that 
combines the oral and the aural through a collaborative process of recording 
and producing knowledge: a huakaʻi hele of the mind’s eye (Figure 20.2).

Within approximately a 1 mile (1.6 kilometre) stretch of coastline, between 
Keōkea and Loko Waka, Nalimu lists numerous placenames associated with 
the ponds and land areas that he would have frequented as a young man 
subsisting, living and travelling across Keaukaha’s lands and waters, specifically 
in and around Honohononui. A close reading of Nalimu’s rememberings 
reveals a deeper past of Keaukaha, enriching the oral histories already 
collected by various community members (e.g. Akoi, 1989). For some of the 
placenames, there was little information, other than where it was in relation 
to another named place.6 For others, triggered by the huakaʻi hele occurring 
within his mind’s eye, Nalimu shared more information that indicated his 
extensive knowledge of the area and how he knew this information. Take, for 
example, the following few lines regarding a place known as Naolaa:

Na-olaa, kela wahi makai aku o Keokea. Makai aku o Na-olaa ko 
makou wahi e mahi ʻai ai i ka ʻuala me koʻu mau makua. Makai aku 
o Honohono-nui. Hele wau i kaʻu kula i Loko-aka (Loko Waka, for 
grandmother of La-ʻie-i-ka-wai) me koʻu kaikaina. O Waiwai kaʻu 
kumu, he leo hana pilo, aohe puka maikaʻi o kona leo.

Na-olaa, that place makai of Keokea. Na-olaa is makai of where 
I farmed ʻuala with my parents. Makai of Honohono-nui. I went to 
school at Loko-aka (Loko Waka, for grandmother of La-ʻie-i-ka-wai) 
with my younger brother. Waiwai was my kumu, he had a hoarse 
voice, he couldn’t speak very well. (Nalimu, n.d., p. 2)

6	  Examples from the document include ‘Wai-ahole, mauka aʻe o ka loko o Hauna’—Wai-ahole, 
mauka of Hauna Pond; and ‘Ki-ʻona o Ka-pahu, he loko makai mai o Wai-ahole’—Ki-ʻona o Ka-pahu, 
a pond located makai of Wai-ahole’ (Nalimu, n.d., p. 2).
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In five sentences, Nalimu provides us with fragments of Keaukaha’s history, 
shedding light on its past as he remembered his youthful days growing up 
in the area in the mid-nineteenth century. He shares with Kelsey a short 
story of growing ʻuala (sweet potato) in Naolaa with his parents. Further 
down the coastline, he attended school near the eastern palena (boundary) 
of the ʻili kūpono of Honohononui, a land area within an ahupuaʻa reserved 
for ruling chiefs (Brandt, 2017). Within the bounds of Honohononui is 
located the famed, large brackish pond Loko Waka named after the moʻo 
Waka who was pursued and killed there by the fire deity Pele as previously 
mentioned (Haleole, 1863; Manu, 1899).

As this example illustrates, the fragments of information that Nalimu left 
behind via the huakaʻi he conducted in his mind’s eye offer clues that allow 
us to reconnect the information he provides with other historical and 
contemporary writings related to those places. On huakaʻi hele that I conduct 
with Keaukaha community members, I share Nalimu’s huakaʻi hele as a way 
to return this information back to community members while encouraging 
them to share their own family’s stories, whether publicly during the huakaʻi 
hele or later in an intimate setting with their family members. It is through 
my own practice of critically reading Nalimu’s huakaʻi hele of the mind’s 
eye and visiting these places through huakaʻi hele in real time that multiple 
vā/wā coalesce to make meaning of the past in the present to ensure the 
transmission of place-based knowledges in the future. They include:

1.	 Ko Nalimu wā ʻōpio: The time/space when Nalimu was a young 
person and learned of the various named places in Keaukaha.

2.	 Ko Nalimu wā me Kelsey: The time/space when Kelsey met with 
Nalimu to document his stories and recollections.

3.	 Ka wā o koʻu huli ʻana iā Hawaiian Place Names. H. B. Nalimu: 
The time/space when I found Hawaiian Place Names. H. B. Nalimu 
at the Hawaiʻi State Archives.

4.	 Ka wā o koʻu heluhelu a kākau ʻana no ka huakaʻi hele: The time/space 
when I read, write and theorise about huakaʻi hele based on Nalimu’s 
account and others that I have found through archival research.

5.	 Ka wā o ka huakaʻi hele ʻana: The time/space of actively conducting 
a huakaʻi hele with Keaukaha community members and malihini 
(visitors).
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These wā, each taking place at different times (past, present, future) 
in different spaces (mental, archival, literary and physical) are vital 
to recovering, producing and transmitting relational knowledges specific to 
place. Although there is not enough space in this chapter to elaborate more 
on the placenames and descriptions that Nalimu provides, I list them below 
as a way to ensure their inclusion in this chapter, as well as an invitation 
to convene vā/wā (times, spaces) for future huakaʻi hele along Keaukaha’s 
coastline. Let their names be published, so they live on beyond the page of 
an archival document seldom seen (Table 20.1).

Table 20.1: A list of Hawaiian place names, as published by Nalimu

Kanakea Ke Kua o Hina Kaahelu Na Maka o Hauiki

Milo Puhi Kulepae Keokea

Naolaa Keonekahakaha Keawehala Kailele

Awaau Honohononui Alaopae Hauna

Waiahole Kionaokapahu Hale o Lono Kapaalaho

Mahikea Hauanio Kaumaui Waiolena

Waiuli Ka Lae o Kihe Lehia Ka Lua o Kua

Source: Hawaiian Place Names (Nalimu, n.d.)

Tidalectic repertoires of place
As I continue to think through and theorise huakaʻi hele and its relevance 
for writing about the Hawaiian past and its relevance today, I am drawn to 
the works of performance studies scholar Diana Taylor and literary scholar 
Elizabeth Deloughery. Their theoretical elaborations on the repertoire and 
tidalectics are central in my theorising of huakaʻi hele within an academic 
context. Taylor (2003, p. xvii) describes the repertoire as a ‘non archival 
system of transfer’ that accounts for the many movements, sounds, gestures 
and experiences that are difficult to capture and record through the written 
word. Although Taylor (2003, p. 21) elaborates on the differences between 
the repertoire and the archive, which she categorises broadly as ‘systems 
of transmission’, she recognises the confluence that exists within these and 
other systems. This confluence has been further theorised and performed 
within a Hawaiʻi context, as much of our Indigenous language archive, ‘ka 
waihona palapala mānaleo’, has worked in tandem with performative genres 
such as hula and oli to preserve and transmit Hawaiian cultural memory 
and history (Arista, 2020). In essence, Taylor’s work recognises the value 
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of the repertoire in transmitting those cultural memories and embodied 
movements that are not easily transformed into archival texts. Taylor’s work 
reminds us of the repertoires of meaning and place-making that are central 
to huakaʻi hele praxis.

DeLoughrey (2007) draws upon Caribbean poet and scholar Kamau 
Braithwaite’s concept of tidalectics to grapple with the points of tension 
and coalescence between diasporic and Indigenous literatures from the 
Caribbean and Oceania. She describes tidalectics as a:

geopoetic model of history … a methodological tool that foregrounds 
how a dynamic model of geography can elucidate island history and 
cultural production, providing the framework for exploring the 
complex and shifting entanglement between sea and land, diaspora 
and indigeneity, and routes and roots. (DeLoughrey, 2007, p. 2)

As well as: 

a model that is flexible enough to bring together places linked by 
history and geography … in which genealogies of place provide the 
model of rendering history that is at once rooted in local memory 
and yet can accommodate the diverse and often opposing new 
settlements. (DeLoughrey, 2007, p. xi)

Defined this way, tidalectics alludes to the layered geographies, memories 
and movements across a shoreline that are encapsulated in Hawaiian Place 
Names. H. B. Nalimu, even if the huakaʻi hele took place in the mind’s eye.

By weaving together the works of Taylor and Deloughery in relation to huakaʻi 
hele, I translate huakaʻi hele beyond ‘sightseeing tours’ as tidalectic repertoires 
of place. As I currently define it, a tidalectic repertoire finds meaning in the 
movement of bodies in places where the land and sea converge. It offers a 
model for writing and performing Indigenous histories of place that reckon 
with diasporic movement and mobility, and an embodied practice of actively 
reconnecting with ancestral knowledge through multi-sensorial experience. 
Similar to the huakaʻi hele I described earlier in this chapter, part of my 
research process included extended visits to various places along Keaukaha’s 
coastline, with Nalimu’s document in hand to guide me. In some instances, 
I would visit these places with friends and family, reviewing Nalimu’s 
rememberings together so that we could relocate some of the names that 
he provided while imagining what life was like during Nalimu’s childhood 
in Keaukaha. Through this process, Nalimu’s memories came alive through 
a lived repertoire of visiting, dwelling and being in place.
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In describing huakaʻi hele as a tidalectic repertoire, I am alluding to the 
tension between the repertoire and the archive that Taylor discusses in 
her work by considering the relationship between historical huakaʻi hele, 
preserved in archival texts, and the act of performing huakaʻi hele for oneself 
or with a group. Further, Taylor and Deloughery emphasise the importance 
of presence, of actively participating in and bearing witness to performances 
in particular places as a way to re-enact and reconnect to ancestral embodied 
experience. Thus, one cannot just study huakaʻi hele as they are written 
about in literature: one must actively seek out opportunities to participate 
in and organise huakaʻi hele, to experience a place through multiple senses. 
Although the environments in which huakaʻi hele take place are constantly 
changing, our practices of moving through these lands and waters remain 
relatively stable. We walk within these places just as our predecessors did. 
We are able to smell the limu and the ocean. We hear the waves crashing 
and the manu o kū flying overhead. As Edith Kanakaʻole (1979) describes 
in her mele wahi pana, we ‘pā mau i ka meheu a nā kūpuna’, we tread in the 
footsteps of our ancestors. Thus, the space that huakaʻi hele praxis offers is 
one that aids in the performance and transmission of knowledges associated 
with specific places.

Rest/return
Huakaʻi hele as decolonial praxis enables the transmission of place-based 
knowledges. Through vā huakaʻi hele across geographies, theories and 
literatures are unified or strung together into meaningful relation. Here, 
we see how the wā (Hawaiian time/space) of Nalimu’s huakaʻi hele along 
the Keaukaha coastline can be strung together with other literatures, 
geographies, archives and lived experiences into a beautiful lei of meaning. 
This lei illustrates various facets of vā: the space between literatures, the 
space between Nalimu and I, and the space between the past and the present. 
Thus, if vā is about space and caring for it, then vā, theoretically, necessitates 
a decentring (not a disengagement) of colonial and settler colonial critiques 
that foreground what others have written about the peoples of Oceania. 
Indeed, these critiques are necessary but so is writing about the complexity 
and vibrancy of Indigenous lives and places, even under contexts of ongoing 
duress. Much like Epeli Hauʻofa’s imaginative vision of a sea of islands, vā 
creates the space for us to write our histories in our ways—in ways that speak 
to the beauty as well as the pain of Indigenous life, in ways that illustrate the 
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articulation of our cultural beliefs and practices in the present, in ways that 
demonstrate the rigor, poetics and relevance of our knowledge production 
locally, regionally and globally.
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